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    The Collected Works gathers the complete corpus conventionally attributed to Dionysius the Areopagite, together with essential ancillary matter. It presents On the Divine Names with its Preface and CAPUT I–XIII; the Preface to Mystic Theology and Mystical Theology CAPUT I–V; On the Heavenly Hierarchy CAPUT I–XV; Ecclesiastical Hierarchy CAPUT I–VII; and the Letters with their preface. To orient readers, the volume also includes Prefatory Material, Contents, and Books to be Read, as well as a study Dionysius the Areopagite and the Alexandrine School. Supplementary pieces—such as the Preface to Liturgy and Liturgy of St. Dionysius, Objections to Genuineness, Appendix, List of Bishops, and Apostolic Traditions Generally in Abeyance—complete scope.

These materials span multiple genres and text types. The principal works are doctrinal treatises, structured into concise CAPUT sections that progress by careful definition and theological argument. Alongside them stand pastoral Letters, whose tone and aims differ from the treatises while reinforcing their central insights. Editorial Prefaces, Prefatory Material, Contents, and Books to be Read guide study and cross‑reference. The section Dionysius the Areopagite and the Alexandrine School provides contextual analysis. The Preface to Liturgy and the Liturgy of St. Dionysius represent liturgical transmission, while Objections to Genuineness, the Appendix, a List of Bishops, and the note titled Ignatius document reception, attribution, and debate.

As a whole, the collection articulates a unified vision of divine transcendence and ordered mediation. On the Divine Names explores how scriptural titles communicate truth about God without collapsing the distinction between Creator and creation. Mystical Theology then charts the path of unknowing, directing the mind beyond affirmations to reverent silence. On the Heavenly Hierarchy portrays angelic ranks as symbols of illumination and sanctification, while Ecclesiastical Hierarchy traces corresponding patterns within sacramental life. The Letters adapt these patterns to counsel and exhortation. Across all parts, hierarchy serves not as domination but as disciplined service, enabling participation in the divine generosity.

The author’s style is tightly patterned, marked by parallel clauses, carefully qualified definitions, and a persistent distinction between what may be said and what must remain unsaid. Scriptural language is cited, arranged, and interpreted with methodical reserve, while philosophical vocabulary is put to ecclesial ends. Arguments proceed by an ascent from cataphatic affirmation to apophatic negation, then return to practice in ordered rites and virtues. The division into numbered CAPUT sections underscores a didactic rhythm: each unit isolates a point, anticipates objections, and integrates it into the whole. The Letters adopt a more direct voice yet preserve the same disciplined cadence.

The works gathered here have exercised enduring influence in both Greek and Latin Christianity. They were read and commented upon by figures such as Maximus the Confessor and later engaged by Thomas Aquinas, shaping discussions of divine names, participation, angelology, sacraments, and ecclesial order. Beyond confessional boundaries, they have informed philosophical treatments of negative theology and symbol. Their attraction lies in a rigorous method that balances reverence with clarity, and transcendence with mediation. The persistence of their categories in theology, liturgy, and spirituality explains the continued study of the corpus alongside modern analyses included within this collection.

Questions of attribution and authenticity accompany several items, and the collection addresses them transparently. The name Dionysius the Areopagite comes from Acts, and later tradition attributed these writings to that convert; modern scholarship commonly uses the conventional designation Pseudo‑Dionysius. Rather than adjudicate, Objections to Genuineness and related notes assemble evidence and arguments for readers’ assessment. The Preface to Liturgy and the Liturgy of St. Dionysius are presented with the same candor, acknowledging debates over provenance. The Appendix, the List of Bishops, and the note on Ignatius situate the corpus within reception history, anchoring theological reading in documentary context.

Readers may approach the contents in several coherent sequences. One fruitful path begins with the Prefatory Material, Contents, and Books to be Read, proceeds through On the Divine Names, and then moves to Mystical Theology as an interpretive key. From there, On the Heavenly Hierarchy and Ecclesiastical Hierarchy unfold the ordered patterns of angelic and ecclesial life, after which the Letters test and apply the doctrine pastorally. The study on the Alexandrine School offers broader context at any stage. The Liturgy and the accompanying objections are best consulted with the Appendix and lists, which clarify transmission and historical claims.
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    The collection attributed to “Dionysius the Areopagite” emerged within the late antique Eastern Roman Empire, most likely in a Syriac-Greek milieu around 490–520. Adopting the persona of Paul’s Athenian convert (Acts 17:34), the author used apostolic authority to address issues pressing the post-Chalcedonian churches. The Divine Names, Mystical Theology, the treatises on heavenly and ecclesiastical hierarchies, and attached letters move within an educated, bilingual environment attentive to philosophical vocabulary and liturgical development. Their composition coincided with intensified interaction between Christian theology and late Neoplatonism, as well as with imperial projects of doctrinal consolidation, monastic expansion, and the codification of ecclesial rites.

The corpus bears unmistakable marks of Athenian Neoplatonism, especially the system of Proclus (d. 485). Triadic patterns of remaining, procession, and return, the graded cosmos, and a metaphysics of participation structure The Divine Names and inform the ninefold celestial orders. Yet the author recasts these materials christologically and liturgically, proposing a sacred hierarchy that conducts creatures toward deification. The closure of the pagan Academy in 529 and the circulation of Proclean ideas in Christian networks contextualize this creative appropriation. By presenting Athens baptized by Jerusalem, the writings offered churchmen a philosophically rigorous idiom for naming God while safeguarding divine transcendence.

The texts also respond to the fractured landscape after the Council of Chalcedon (451). Severus of Antioch, a leading Miaphysite, cited “Dionysius” by the 520s, indicating early reception in Syriac circles. Within decades, John of Scythopolis composed a prologue and extensive scholia (c. 540–560), steering interpretation toward Chalcedonian orthodoxy and integrating the corpus into anti-Miaphysite polemic. Under Emperor Justinian (527–565), theological centralization, lawmaking, and church-building fostered interest in ordered hierarchies and doctrinal clarity. The Areopagitic emphasis on mediated ascent and sacramental rites fit these priorities, allowing rival parties to appropriate the same texts while claiming continuity with apostolic revelation.

Mystical Theology epitomizes the era’s apophatic turn, drawing on strands from Plato and Plotinus mediated through the Alexandrian tradition—Philo’s negative predication, Origen’s spiritual exegesis, and Gregory of Nyssa’s ascent into divine darkness. Simultaneously, biblical liturgical imagery and Cappadocian trinitarian language anchor the metaphysics within ecclesial worship. The pseudonymous stance permitted the author to blend speculative rigor with pastoral reserve, commending silence, symbol, and sacrament as complementary paths. Consequently, the corpus could circulate as both philosophical theology and spiritual manual, bridging urban episcopal schools and desert monasteries, and shaping homiletic, exegetical, and catechetical practices across Greek and Syriac-speaking communities.

On the Heavenly Hierarchy and Ecclesiastical Hierarchy articulate parallel orders—angelic and ecclesial—mirroring late antique fascination with rank, ritual, and mediation. The nine choirs, distilled from Pauline lists and patristic speculation, are organized into triads that illuminate scriptural theophanies and liturgical symbolism. In tandem, descriptions of baptism, Eucharist, ordination, and funerals reflect maturing sacramental practice in Syria and Constantinople, where ceremonial precision and catechetical instruction expanded. This mapping of heaven onto church life resonated with imperial court culture and episcopal administration, presenting worship as a pedagogy of ascent. Later appended “liturgy” materials drew on this vision to authorize local rites.

Transmission rapidly crossed linguistic frontiers. A Syriac translation, associated with Sergius of Reshaina (d. 536), introduced the corpus to scholarly monastic circles linked with Edessa and Antioch, spurring further versions and commentaries. In Greek, John of Scythopolis’s scholia accompanied most manuscripts, becoming a canonical interpretive lens. Maximus the Confessor (c. 580–662) elaborated a synthesis that used Dionysian hierarchy and deification to defend Christological dyothelitism. In the Latin West, John Scottus Eriugena produced a translation at the Carolingian court (c. 860s), seeding centuries of reception. The Letters, included with the treatises, functioned as epistolary keys addressing controversies and hermeneutical cautions.

By the High Middle Ages, the corpus underwrote scholastic metaphysics and mystical theology. Albert the Great and Thomas Aquinas cited it as auctoritas on divine names, angelic orders, and analogy; Bonaventure integrated its patterns into spiritual itineraries. The Cloud of Unknowing mediated its apophatic counsel into English vernacular devotion. In Byzantium, the Areopagite informed hesychast debates, with Gregory Palamas invoking apophatic reserve and deification to articulate essence–energies distinctions. Across traditions, the hierarchical sacramentality proposed a grammar that connected contemplation with ecclesial rites, shaping cathedral preaching, monastic reading, and artistic iconographies that visualized ascent through ordered ranks and luminous symbols.

Authorship and genuineness became contested in early modern scholarship, as humanists and Reformation critics noted anachronisms and post-apostolic terminology. The decisive demonstration of dependence on Proclus by Hugo Koch and Josef Stiglmayr (1895) anchored the corpus in the late fifth–sixth century, confirming pseudonymity. Nineteenth-century printed editions, notably in Migne’s Patrologia Graeca, and twentieth-century critical texts (Corpus Dionysiacum) stabilized the Greek and ancient scholia. Materials such as the “Liturgy,” episcopal lists, and prefatory dossiers were increasingly judged later accretions. Yet the works’ synthesis of biblical worship and philosophical ascent continued to attract theologians, who read them as creative late antique Christian Platonism.
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    The Divine Names (Preface and Capita I–XIII)
An ordered exposition on how divine attributes and names can be affirmed of the transcendent cause without confining it, structuring positive theology within a participatory hierarchy of being.
The chapters blend systematic argument and liturgical cadence, repeatedly correcting every affirmation with apophatic reserve and the motifs of procession, participation, and return.
Mystic Theology (Preface, Treatise, and Capita I–V)
A spare guide to the apophatic ascent, urging the withdrawal from images, concepts, and names into the hidden union beyond knowledge.
Its terse chapters cultivate paradox and silence, crystallizing the work’s signature triad of purification, illumination, and perfection in their most negating form.
Letters and Notes (Preface to the Letters; Letters; Note: Ignatius)
Brief pastoral letters clarify earlier doctrines, apply hierarchical principles to concrete disputes, and counsel humility in the face of mystery.
The accompanying prefatory framing and the note on Ignatius situate the correspondence within apostolic memory, blending authoritative tone with irenic correction.
Liturgy and Debates (Preface to Liturgy; Liturgy of St. Dionysius, Bishop of the Athenians; Objections to Genuineness)
A liturgical order attributed to Dionysius presents worship as symbolic mediation, enacting ascent through structured rites and sacred veiling.
The included objections to its genuineness expose ongoing debates over authorship and tradition, underscoring the collection’s concern with authenticity and continuity.
Prefatory Guides (Prefatory Material; Contents; Books to Be Read)
Orientation materials map the corpus, propose a reading sequence, and define key terms that bind the treatises into a single theological project.
They highlight the recurring lexicon of hierarchy, symbol, and participation, preparing readers for a disciplined, contemplative mode of study.
Dionysius the Areopagite and the Alexandrine School
This essay situates the corpus alongside Alexandrian theology, drawing out its affinities with allegorical exegesis and philosophical theism.
It underscores the Neoplatonic idiom, the pedagogical use of symbols, and the synthesis of Scripture and metaphysics characteristic of the collection.
On the Heavenly Hierarchy (Capita I–XV)
A doctrinal map of the angelic orders presents a graded cosmos in which intelligible beings mediate divine light to those below them.
With ceremonially inflected prose, it interprets biblical images as instructional symbols and reiterates the triadic movement from purification to illumination to perfection.
Ecclesiastical Hierarchy (Capita I–VII)
A sacramental handbook that explicates the ranks, rites, and disciplines of the Church as visible enactments of invisible grace.
Its tone is pastoral and exacting, showing how initiation, Eucharist, and pastoral care replicate heavenly patterns and advance souls by degrees.
Appendix: List of Bishops and Apostolic Traditions Generally in Abeyance
Supplementary records outline episcopal succession and catalog practices reputedly inherited from the apostles but now diminished or suspended.
These notes frame the corpus within historical memory, balancing fidelity to origins with prudence about change.
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The Treatise on “Divine Names” was written by Dionysius, at the 
request of Timothy, and at the instigation of Hierotheus, to express, in a form 
more easily understood, the more abstract Treatise of Hierotheus, who was his chief 
instructor after St. Paul. Its purpose is to explain the epithets in Holy Scripture 
applied alike to the whole Godhead—Father, Son, and Holy Ghost. It does not pretend 
to describe the unrevealed God, Who is beyond expression and conception, and can 
only be known through that union with God, “by which we know, even as we are known.” 
Holy Scripture is the sole authority, beyond which we must neither think nor speak 
of Almighty God[1q]. The Treatise, being written by one of the most learned Greeks, 
the phraseology is, naturally, that of Plato and Aristotle ; but Plato and Aristotle 
are not authorities here. When Plato treated his Hebrew instructor with such reverence, 
and was so versed in the Pentateuch, we need not be sensitive as to the admission 
of Plato’s authority. But, as a matter of fact, on the question of Exemplars2 
and some other points, the opinions of Plato are expressly refuted. The phrase of 
Luther, “Platonising, rather than Christianising,” proves only a very  
meagre acquaintance with Dionysius. The Greek language is moulded in 
a marvellous manner to express the newly revealed Christian Faith in its most exalted 
form, in a style which Daillé confesses to be always of the same “colour;” and Pearson, 
“always like itself.” Jahn has followed Dionysius step by step in order to trace 
the connection between the language of Plato and Dionysius, for the purpose of exploding 
the puerile supposition that such complex writings as these could have been evolved 
from the elementary treatises of Proclus and Plotinus. Most probably, some of the 
lost writings of Dionysius are in part preserved in those writers and in Clement 
of Alexandria; but Dionysius is the Master, not Pupil! The works are very distinct 
and precise upon the Divinity of Christ, and the Hypostatic Union. Like St. Paul, 
Dionysius affirms that He, Who made all things, is God; and further that Jesus is 
God, by some startling phraseology. He speaks of James, “the Lord’s brother3,” 
as “brother of God” David, from whom was born Christ after the flesh, is called 
“father of God4.” When 
speaking of the entombment of the Blessed Virgin, he speaks of her body as the “Life-springing” 
and “God-receptive body;” thus testifying that Jesus, born of a pure Virgin, is 
Life and God. He describes the miracles of Jesus as being, as it were, the new and 
God-incarnate energy of God become Man. The newly-coined words 
indicate an original thinker moulding the Greek language to a newly 
acquired faith. There are two words, “Agnosia” and “Divine Gloom,” which illustrate 
a principle running through these writings,—that the negative of abstraction denotes 
the superlative positive. “Divine Gloom” is the darkness from excessive light; “Agnosia” 
is neither ignorance nor knowledge intensified: but a supra-knowledge of Him, Who 
is above all things known. It is “the most Divine knowledge of Almighty God, within 
the union beyond mind, when the mind, having stood apart from all existing things, 
and then, having dismissed itself, has been united to the superluminous rays—thence 
and there, being illuminated by the unsearchable wisdom.” In the Mystic Theology,
Dionysius exhorts Timothy thus,—“But, thou, O dear Timothy, leave behind both 
sensible perception, and intellectual efforts, and all objects of sense and intelligence; 
and all things being and not being, and be raised aloft as far as attainable,
ἀγνώστως—unknowingly5,—to 
the union with Him above every essence and knowledge. For by the resistless and 
absolute ecstacy from thyself, in all purity, thou wilt be carried high to the 
superessential 
ray of the Divine darkness, when thou hast cast away all, and become liberated from 
all.” Thus, we must pass beyond all things known, and all things being, and lie 
passive under the illuminating ray of God, if we would attain the highest conception 
of Him, 
 
“Who passeth all understanding.” God “unknown” is still the God of 
Dionysius, and He is still to be worshipped unknowingly. There is a tradition that 
Dionysius erected the altar in Athens “to God unknown,” as author of the inexplicable 
darkness, which he observed in Egypt, and found afterwards from St. Paul to have 
been contemporaneous with the Crucifixion. Did St. Paul adapt his discourse at Athens 
to the conversion of Dionysius?

The only heresiarch, whom Dionysius mentions by name, is Elymas, 
the Sorcerer, Simon Magus, a man of great intellectual attainments and a considerable 
author. Flavius Clemens and Eugenius, Bishop of Toledo, were disciples of Simon 
before their conversion to Christ. The tenets of Elymas are described by Hippolytus. 
He formed an eclectic system from the Old Testament and the Christian Faith, and 
with Cerinthus and Carpocrates originated many heresies to which the apostolic epistles 
allude, and which in later times became prominent in the Church. In refuting these 
heresies, by manifestation of the truth, Dionysius anticipated many errors—ancient 
and modern.

Jerome informs us (Scr. Ecc. 46) that Pantaenus6, one of the most celebrated Christian philosophers of Alexandria, was 
sent, A.D. 193, by Demetrius, Bishop of that city, to India, at the request of a 
delegation from India for that purpose. Pantaenus discovered, on 
his arrival, that St. Bartholomew (one of the twelve) had preached the coming of 
Jesus Christ, in that country. Pantaenus found a copy of the Hebrew Gospel of St. 
Matthew in India. Now, by the extract, contained in the Scholia of Maximus, from 
the Scholia of Dionysius of Alexandria (250) upon the Divine Names, and also by 
the extract from a letter of the same Dionysius, recently discovered in the British 
Museum7 (Nos. 12151-2), we know that the writings of Dionysius 
the Areopagite were known and treasured in Alexandria a few years after the death 
of Pantaenus. Can we reasonably doubt that Pantaenus took the writings of Dionysius, 
and the more abstract works of Hierotheus, to India? Have we not here an explanation 
of the remarkable similarity between the Hindu philosophy, as expressed by Sankara8 in the eighth, and Râmânuja in the thirteenth century, 
and the “Divine Names?” Sankara treats of the Supreme as “absolutely One;” Râmânuja 
as “non-dual, with qualification.” Both these truths are combined and expressed 
in Dionysius.

I cannot but believe that many of the beautiful expressions about 
Vishnu, the Redeemer, in the Râmâyana of Tulsidâs are Christian Truths under a Hindu 
dress9. Many learned Hindus affirm that it is 
 
needless for them to become Christian, because they have a more exalted 
conception of the Supreme God than Christians themselves. I submit that the “Divine 
Names” will be instrumental in bringing India to the Christian Faith, in the best 
and only effectual way—by communities and not by individuals—through the most learned 
and devout, and not through the most ignorant.

Dionysius was first converted, and then, through him, those who 
naturally and properly followed his lead.

LUCIUS FLAVIUS DEXTER.

Dexter was a friend of Jerome. Jerome even addresses him as “filius 
amicus,” and describes him as “clarus apud saeculum et Christi 
fidei deditus.”

Dexter became Prefect of the Pretorian Oriental Guards, and was 
one of the most illustrious statesmen of his time. He resided two years in Toledo. 
From the archives of the Church of Toledo and other cities he compiled a chronicle 
from A.D. 1 to A.D. 430, giving a brief summary of the Church events in Spain. That 
chronicle he dedicated to Jerome, who, enrolled both Chronicle and Author amongst 
his “illustrious men.” It was at the request of Dexter that Jerome wrote his book 
on Ecclesiastical Writers. Among the earliest Bishops of Toledo, Dexter describes 
a remarkable man,—Marcellus,—surnamed Eugenius, on account of his noble birth.

Bivarius says he was of the house and family of Caesar, being 
uncle to the Emperor Hadrian. Marcellus was consecrated Bishop by Dionysius the 
Areopagite at Aries, and sent to Toledo. Respecting him, Dexter records that Dionysius 
dedicated the books of the Divine Names to him, u.c. 851, A.D. 98. Dexter further 
records that Dionysius surnamed Marcellus, Timothy, on account of his excellent 
disposition. Polycrates, Bishop of Ephesus, relates that Timothy, Bishop of Ephesus, 
to whom the works of Dionysius were originally dedicated, was martyred during the 
reign of Nerva, A.D. 96-97. Upon the return of Dionysius to Gaul, after his visit 
to St. John, released from Patmos, we find him calling his friend Marcellus, Timothy, 
and presenting the books of the “Divine Names “to him, A.D. 98; in order that he 
might still have a Timothy on earth,— “in vivis”—although 
his first Timothy, “migravit ad Christum,” A.D. 97.

This touch of nature, preserved in a chronicle, written more than 
1400 years ago, by an illustrious statesman, who was son of a Bishop celebrated 
for learning and sanctity, may fairly be deemed, by an unprejudiced mind, reasonable 
proof that the “Divine Names” were written previous to A.D. 98.

N.B. As the result of some research I affirm that our Saviour’s 
last commission is the Key to Church history in the first century. As He commanded 
the Apostles to preach the Gospel throughout the world, so the Gospel was 
preached when St. Paul wrote his 
 
Epistle to the Colossians, Chap. I. v. 23 (τοῦ 
κηρυχθέντος ἐν πάσῃ κτίσει), and with such success amongst the most learned 
and noble, that, but for the cruel massacre of Flavius10 Clemens and his family for the Christian Faith, there would 
have been a Christian Emperor in the first century. As Jesus said, “Ye shall be 
witnesses of Me unto the uttermost parts of the earth” (Acts 
Chap. 1. v. 8), so the Apostles planted the Church of Christ in Gaul, 
Spain and Britain, with its threefold ministry; and by the end of the second century 
there was an organised Church throughout each of those territories11.

Dr. Schneider informs me “that in Germany they now admit that 
the external proofs are in favour of genuineness of Dionysius, but they confine 
themselves to the internal proofs. They pretend that the doctrine is too clear and 
precise to have been written in the apostolic age.”

How could the chief Areopagite, the convert and companion of St. 
Paul, and the familiar friend of St. John, Theologus, have understood theology!!



2  
C. V. § 2.

3 Ἀδελφόθεος.

4 Θεοπάτορ.

5 As beyond knowledge.

6 Conversion 
of India, p. 12. Pressensé, The Earlier Years of Christianity, Vol. II. p. 271. 
The History of Mathurâ (Muttra), by F. S. Growse, on the glorification of the Divine 
Name.

7 Vidieu, p. 73.

8 Sankara’s 
doctrine, Sir Monier Williams, “Brahmanism,” p. 55. Râmânuja’s explained, “Brahmanism,” 
p. 119, &c. J. Murray.

9 At Council of Nicea in 325, Johannes, the Metropolitan of Persia, signed 
also as “of the great India.” Merv was an Episcopal See, A.D. 334. Con. of India, 
pp. 15—31.

10 Burton, Ecc. Hist., 
Vol. I. p. 367.

11 Mansi I. 
698, Jaffi. Regesta Rom. Pon. 2nd Ed., p. 10, by Ewald.
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TO MY FELLOW PRESBYTER, 
TIMOTHY,

DIONYSIUS THE PRESBYTER.

What is the purpose of the discourse, and what the tradition 
concerning Divine Names.

SECTION I.

Now then, O Blessed One, after the Theological Outlines12, I will pass to the interpretation of the Divine Names, as best 
I can.

But, let the rule of the Oracles be here also prescribed for us, viz., that we 
shall establish the truth of the things spoken concerning God, not in the persuasive 
words of man’s wisdom, but in demonstration of the Spirit-moved power of the Theologians, 
by aid of which we are brought into contact with things unutterable and unknown, 
in a manner unutterable and unknown, in proportion to the superior union of the 
reasoning and intuitive faculty and operation within us. By no means then is it 
permitted to speak, or even to think, anything, concerning the superessential and 
hidden Deity, beyond those things divinely revealed to us in the sacred Oracles13. For Agnosia, (supra-knowledge) of its 
superessentiality 
above reason and mind and essence—to, it must we attribute the 
superessential science, 
so far aspiring to the Highest, as the ray of the supremely Divine Oracles imparts 
itself, whilst we restrain ourselves in our approach to the higher glories by prudence 
and piety as regards things Divine. For, if we must place any confidence in the 
All Wise and most trustworthy Theology, things Divine are revealed and contemplated 
in proportion to the capacity of each of the minds, since the supremely Divine Goodness 
distributes Divinely its immeasurableness (as that which cannot be contained) with 
a justice which preserves those whose capacity is limited. For, as things intelligible 
cannot be comprehended and contemplated by things of sense, and things uncompounded 
and unformed by things compounded and formed; and the intangible and unshaped formlessness 
of things without body, by those formed according to the shapes of bodies; in accordance 
with the self-same analogy of the truth, the superessential Illimitability is placed 
above things essential, and the Unity above mind above the Minds; and the One above 
conception is inconceivable to all conceptions[2q]; and the Good above word is unutterable 
by word—Unit making one every unit, and superessential essence and mind inconceivable, 
and Word unutterable, speechlessness14 and inconception15, 
and namelessness—being after the manner of no existing being, and Cause of being 
to all, but Itself not being, 
as beyond every essence, and as It may manifest Itself properly and 
scientifically concerning Itself.

SECTION II.

Concerning this then, as has been said, the superessential and hidden Deity, 
it is not permitted to speak or even to think beyond the things divinely revealed 
to us in the sacred Oracles. For even as Itself has taught (as becomes Its goodness) 
in the Oracles, the science and contemplation of Itself in Its essential Nature 
is beyond the reach of all created things, as towering superessentially above all. 
And you will find many of the Theologians, who have celebrated It, not only as invisible 
and incomprehensible, but also as inscrutable and untraceable, since there is no 
trace of those who have penetrated to Its hidden infinitude. The Good indeed is 
not entirely uncommunicated to any single created being, but benignly sheds forth 
its superessential ray, persistently fixed in Itself, by illuminations analogous 
to each several being, and elevates to Its permitted contemplation and communion 
and likeness, those holy minds, who, as far as is lawful and reverent, strive after 
It, and who are neither impotently boastful towards that which is higher than the 
harmoniously imparted Divine manifestation, nor, in regard to a lower level, lapse 
downward through their inclining to the worse, but who elevate themselves determinately 
and unwaveringly to the ray shining upon them; and, by their proportioned love 
of permitted illuminations, are elevated with a holy reverence, prudently 
and piously, as on new wings.

SECTION III.

Following then, these, the supremely Divine standards, which also govern the 
whole holy ranks of the supercelestial orders,—whilst honouring the unrevealed of 
the Godhead which is beyond mind and matter, with inscrutable and holy reverence 
of mind, and things unutterable, with a prudent silence, we elevate ourselves to 
the glories which illuminate us in the sacred Oracles, and are led by their light 
to the supremely Divine Hymns, by which we are supermundanely enlightened and moulded 
to the sacred Songs of Praise, so as both to see the supremely Divine illuminations 
given to us by them, according to our capacities, and to praise the good-giving 
Source of every holy manifestation of light, as Itself has taught concerning Itself 
in the sacred Oracles. For instance, that It is cause and origin and essence and 
life of all things; and even of those who fall away from It, both recalling and 
resurrection; and of those who have lapsed to the perversion of the Divine likeness, 
renewal and reformation; of those who are tossed about in a sort of irreligious 
unsteadiness, a religious stability; of those who have continued to stand, steadfastness; 
of those who are being conducted to It, a protecting Conductor; of those being illuminated, 
illumination; of those being perfected, source of perfection; of those being deified, 
source of deification; of those being simplified, simplification; of 
those being unified, unity; of every origin superessentially super-original origin; 
and of the Hidden, as far as is right, beneficent communication; and, in one word, 
the life of the living, and essence of things that be; of all life and essence, 
origin and cause; because Its goodness produces and sustains things that be, in 
their being.

SECTION IV.

These things we have learned from the Divine Oracles, and you will find all the 
sacred Hymnology, so to speak, of the Theologians arranging the Names, of God with 
a view to make known and praise the beneficent progressions of the Godhead. Hence, 
we see in almost every theological treatise the Godhead religiously celebrated, 
both as Monad and unity, on account of the simplicity and oneness of Its supernatural 
indivisibility from which, as an unifying power, we are unified, and when our divided 
diversities have been folded together, in a manner supermundane, we are collected 
into a godlike unit and divinely-imitated union; but, also as Triad, on account 
of the tri-personal manifestation of the superessential productiveness, from which 
all paternity in heaven and on earth is, and is named; also, as cause of things 
existing, since all things were brought into being on account of Its creative goodness, 
both wise and good, because all things, whilst preserving the properties of their 
own nature unimpaired, are filled with every inspired harmony and holy 
comeliness, but pre-eminently, as loving towards man, because It truly and wholly 
shared, in one of Its Persons (subsistencies), in things belonging to us, recalling 
to Itself and replacing the human extremity, out of which, in a manner unutterable, 
the simplex Jesus was composed, and the Everlasting took a temporal duration, and 
He, Who is superessentially exalted above every rank throughout all nature, became 
within our nature, whilst retaining the unchangeable and unconfused steadfastness 
of His own properties. And whatever other divinely-wrought illuminations, conformable 
to the Oracles, the secret tradition of our inspired leaders bequeathed to us for 
our enlightenment, in these also we have been initiated; now indeed, according 
to our capacity, through the sacred veils of the loving-kindness towards man, made 
known in the Oracles and hierarchical traditions, which envelop things intellectual 
in things sensible, and things superessential in things that are; and place forms 
and shapes around the formless and shapeless, and multiply and fashion the supernatural 
and formless simplicity in the variedness of the divided symbols; but, then,
when we have become incorruptible and immortal, and have reached the Christlike 
and most blessed repose, according to the Divine saying, we shall be “ever with 
the Lord,” fulfilled, through all-pure contemplations, with the visible manifestation 
of God covering us with glory, in most brilliant splendours, as the disciples in 
the most Divine Transfiguration, and participating in His gift of spiritual 
light, with unimpassioned and immaterial mind; and, even in the union beyond conception, 
through the agnostic and most blessed efforts after rays of surpassing brilliancy, 
in a more Divine imitation of the supercelestial minds. For we shall be equal to 
the angels, as the truth of the Oracles affirms, and sons of God, being sons of 
the resurrection. But now, to the best of our ability, we use symbols appropriate 
to things Divine, and from these again we elevate ourselves, according to our degree, 
to the simple and unified truth of the spiritual visions; and after our every conception 
of things godlike, laying aside our mental energies, we cast ourselves, to the best 
of our ability, towards the superessential ray, in which all the terms of every 
kind of knowledge pre-existed in a manner beyond expression, which it is neither 
possible to conceive nor express, nor entirely in any way to contemplate, on account 
of Its being pre-eminently above all things, and super-unknown, and Its having previously 
contained within Itself, superessentially, the whole perfections of all kinds of 
essential knowledge and power, and Its being firmly fixed by Its absolute power, 
above all, even the supercelestial minds. For, if all kinds of knowledge are of 
things existing, and are limited to things existing, that, beyond all essence, is 
also elevated above all knowledge.

SECTION V.

And yet, if It is superior to every expression and every knowledge, and is altogether 
placed above mind and essence,—being such as embraces and unites and 
comprehends and anticipates all things, but Itself is altogether incomprehensible 
to all, and of It, there is neither perception nor imagination, nor surmise, nor 
name, nor expression, nor contact, nor science;—in what way can our treatise thoroughly 
investigate the meaning of the Divine Names, when the superessential Deity is shewn 
to be without Name, and above Name?

But, as we said when we put forth the Theological Outlines, it is not 
possible either to express or to conceive what the One, the Unknown, the Superessential 
self-existing Good is,—I mean the threefold Unity, the alike God, and the alike 
Good. But even the unions, such as befit angels, of the holy Powers, whether we 
must call them efforts after, or receptions from, the super-Unknown and surpassing 
Goodness, are both unutterable and unknown, and exist in those angels alone who, 
above angelic knowledge, are deemed worthy of them. The godlike minds (men) made 
one by these unions, through imitation of angels as far as attainable (since it 
is during cessation of every mental energy that such an union as this of the deified 
minds towards the super-divine light takes place) celebrate It most appropriately 
through the abstraction of all created things—enlightened in this matter, truly 
and super-naturally from the most blessed union towards It—that It is Cause Indeed 
of all things existing, but Itself none of them, as being superessentially elevated 
above all. To none, indeed, who are lovers of the Truth above all Truth, is it permitted 
to celebrate the supremely-Divine Essentiality—that which is the super-subsistence 
of the super-goodness,—neither as word or power, neither as mind or life or essence, 
but as pre-eminently separated from every condition, movement, life, imagination, 
surmise, name, word, thought, conception, essence, position, stability, union, boundary, 
infinitude, all things whatever. But since, as sustaining source of goodness, by 
the very fact of Its being, It is cause of all things that be, from all created 
things must we celebrate the benevolent Providence of the Godhead; for all things 
are both around It and for It, and It is before all things, and all things in It 
consist, and by Its being is the production and sustenance of the whole, and all 
things aspire to It—the intellectual and rational, by means of knowledge—things 
inferior to these, through the senses, and other things by living movement, or substantial 
and habitual aptitude.

SECTION VI.

The theologians, having knowledge of this, celebrate It, both without Name and 
from every Name. Without name, as when they say that the Godhead Itself, in one 
of those mystical apparitions of the symbolical Divine manifestation, rebuked him 
who said, “What is thy name?” and as leading him away from all knowledge of the 
Divine Name, said this, “and why dost thou ask my Name? “and this (Name) “is wonderful,” 
And is not this in reality the wonderful Name, 
that which is above 
every Name—the Nameless—that fixed above every name which is named, whether in this 
age or in that which is to come? Also, as “many named,” as when they again introduce 
It as saying, “I am He, Who is—the Life—the Light—the God—the Truth.” And when the 
wise of God themselves celebrate Him, as Author of all things, under many Names, 
from all created things—as Good—as Beautiful—as Wise—as Beloved—as God of gods—as 
Lord of lords—as Holy of Holies—as Eternal—as Being—as Author of Ages—as Provider 
of Life—as Wisdom—as Mind—as Word—as Knowing—as preeminently possessing all the 
treasures of all knowledge—as Power—as Powerful—as King of kings—as Ancient of days—as 
never growing old—and Unchangeable—as Preservation—as Righteousness—as Sanctification 
— as Redemption—as surpassing all things in greatness—and as in a gentle breeze.—Yea, 
they also say that He is in minds, and in souls, and in bodies, and in heaven and 
in earth, and at once, the same in the same—in the world—around the world—above 
the world—supercelestial, superessential, sun, star—fire—water—spirit—dew—cloud—self-hewn 
stone and rock—all things existing—and not one of things existing.

SECTION VII.

Thus, then, the “Nameless “befits the cause of all, which is also above all, 
as do all the names of things existing, in order that there may be strictly a kingly 
rule over the whole; and that all things 
 may be around It and dependent upon It, as cause, as beginning, as 
end. And Itself, according to the Divine saying, may be the “all in all,” and truly 
sung as of all, producing, directing and perfecting and sustaining guard, and shrine, 
and turning towards Itself, and that uniformly, irresistibly and pre-eminently. 
For It is not only cause of sustenance, or life, or perfection,—so that from this 
or that forethought alone the Goodness above Name should be named, but It previously 
embraced in Itself all things existing, absolutely and without limit, by the complete 
benefactions of His one and all-creating forethought, and by all created things 
in joint accord It is celebrated and named.

SECTION VIII.

Further also, the Theologians do not honour alone the Names of God which are 
given from universal or particular Providences, or objects of His forethought; but 
also from certain occasional Divine Visions, in the sacred temples or elsewhere, 
which enlightened the initiated or the Prophets, they name the surpassing bright 
Goodness which is above Name, after one or other causes and powers, and clothe It 
in forms and shapes of man, or fire, or electron, and celebrate Its eyes and ears, 
and locks of hair, and countenance, and hands, and back, and wings, and arms, and 
hinder parts and feet. Also they assign to It crowns16 
and seats, and drinking vessels and bowls, and certain other things mystical, concerning 
which, in our Symbolic Theology, we will speak as best we can. But 
 now, collecting from the Oracles so much as serves the purpose of 
our present treatise, and using the things aforesaid, as a kind of Canon, and keeping 
our eyes upon them, let us advance to the unfolding of the Names of God, which fall 
within the range of our understanding, and, what the hierarchical rule always teaches 
us throughout every phase of theology, let us become initiated (to speak authoritatively) 
in the godlike contemplations with a god-enlightened conception. And let us bring 
religious ears to the unfoldings of the Holy Names of God, implanting the Holy in 
the Holy, according to the Divine tradition, and removing it from the laughter and 
jeers of the uninitiated; yea, rather, if certain men really are such, purifying 
them from their fighting against God in this matter. Be it thine, then, to guard 
these things, O excellent Timothy, according to the most holy leading, and to make 
the things Divine neither spoken nor known to the uninitiated. For myself, may Almighty 
God give me to celebrate, in a manner worthy of God, the numerous beneficent Names 
of the uncalled and unnamed Deity; and may He not take away a word of truth from 
my mouth.



12 Cap. 3. Mystic 
Theology.

13 Ib. 
c. I. s. 3.

14 alogia.

15 ἀνοησία.

16 Letter to Titus.
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Concerning common and distinctive theology, and what is the Divine 
Union and distinction.

SECTION I.

Let then the self-existent Goodness be sung from the Oracles as defining and 
manifesting the whole[3q]
 supremely-Divine-Subsistence in its essential nature. For, what else 
is there to learn from the sacred theology, when it affirms that the Godhead Itself, 
leading the way, says, “Why dost thou ask me concerning the Good?—None is Good except 
God alone.” Now, this, we have thoroughly demonstrated elsewhere, that always, all 
the God-becoming Names of God, are celebrated by the Oracles, not partitively, but 
as applied to the whole and entire and complete and full Godhead, and that all of 
them are referred impartitively, absolutely, unreservedly, entirely, to all the 
Entirety of the entirely complete and every Deity. And verily as we have mentioned 
in the Theological Outlines, if any one should say that this is not spoken 
concerning the whole Deity, he blasphemes, and dares, without right, to cleave asunder 
the super-unified Unity.

We must affirm, then, that this is to be received respecting the whole Deity. 
For even the essentially Good Word Himself said, “I am Good17.” And a certain one of the God-rapt Prophets celebrates 
the Spirit as “the Good18.” And again 
this, “I am He, Who is19.” If they shall 
say that this is said, not of the whole Deity, but should violently limit it to 
one part, how will they understand this? “These things, saith He, Who is, Who was, 
Who is to come, the Almighty20,” and “Thou 
art the same21,” and this, “Spirit of 
truth, which is, which proceedeth from the Father22.” 
And if they say that the supremely Divine Life is not coextensive with the 
 whole, how is the sacred Word true which said, “As the Father raiseth 
the dead and maketh alive, so also the Son maketh alive whom He will23,” and that “the Spirit is He, Who maketh alive24?” But, that the whole Deity holds the Lordship over the 
whole, one can scarcely say, as I think how many times, in reference to the Paternal 
Deity, or the Filial, the word “Lord “is repeated in the Word of God, as applied 
to Father and Son25. 
But the Spirit also is Lord26. And “the beautiful and the wise” are also sung respecting 
the whole Deity. And the light, and the deifying, and the cause, and whatever pertains 
to the whole Godhead, the Oracles introduce into all the supremely Divine hymnody—collectively, 
when they say “all things are from Almighty God; “but, specifically, as when they 
say, “all things were made through Him and to Him,” and “all things in Him consist,” 
and “Thou shalt send forth Thy Spirit, and they shall be made.” And, that one may 
speak summarily, the supremely Divine Word Himself said, “I and the Father are One,” 
and “all that the Father hath are Mine,” and, “All Mine are Thine, and Thine, Mine.” 
And again, whatever pertains to the Father and Himself, He attributes. to the supremely 
Divine Spirit, collectively and in common—the works of God—the homage, the fontal 
and ceaseless cause and the distribution of the goodly gifts. And I think, none 
of those, who have been nourished in the Divine Oracles with unprejudiced conceptions, 
 will oppose this, that all things befitting God belong to the whole 
Godhead, according to the divinely perfect Word. Since, then, we have demonstrated 
and defined these things from the Oracles,—here indeed partially, but elsewhere 
sufficiently—we will undertake to unfold every Divine Name whatsoever, which is 
to be received as referring to the whole Deity.

SECTION II.

But if any one should say that we introduce in so doing a confusion, in disparagement 
of the distinction which befits God, we do not think that such a statement as this 
is itself sufficient to convince that it is true. For, if there is any one who has 
placed himself entirely in opposition to the Oracles, he will be also entirely apart 
from our. philosophy; and, if he has no care for the divine Wisdom of the Oracles, 
how shall we care for his guidance to the theological science? But, if he regards 
the truth of the Oracles, we also, using this canon and illumination, will advance 
unwaveringly to the answer, as best we can, by affirming that theology transmits 
some things as common, but others as distinctive; and neither is it meet to divide 
the common, nor to confuse the distinctive; but that following It according to our 
ability, we ought to rise to the Divine splendours; for, by taking thence the Divine 
revelations, as a most excellent canon of truth, we strive to guard the things lying 
there, in their native simplicity and integrity and identity—being ourselves guarded 
in our guard of 
 the Oracles, and from these receiving strength to guard those who 
guard them.

SECTION III.

The (Names) then, common to the whole Deity, as we have demonstrated from the 
Oracles, by many instances in the Theological Outlines, are the Super-Good, 
the Super-God, the Super-essential, the Super-Living, the Super-Wise, and whatever 
else belongs to the superlative abstraction; with which also, all those denoting 
Cause, the Good, the Beautiful, the Being, the Life-producing, the Wise, and whatever 
Names are given to the Cause of all Good, from His goodly gifts. But the distinctive 
Names are the superessential name and property of Father, and Son and Spirit, since 
no interchange or community in these is in any way introduced. But there is a further 
distinction, viz., the complete and unaltered existence of Jesus amongst us, and 
all the mysteries of love towards man actually existing within it.

SECTION IV.

But it is rather necessary, I suppose, to resume and to set forth the complete 
fashion of the Divine union and distinction, in order that the whole discourse may 
be seen at a glance to reject everything ambiguous and indistinct, and to define 
critically and distinctly the proper Names, as far as possible. For, as I said elsewhere, 
the sacred instructors of our theological tradition call the “Divine Unions” the 
hidden and unrevealed sublimities of the 
 super-unutterable and super-unknown Isolation; but the “distinctions,” 
the goodly progressions and manifestations of the Godhead; and, following the sacred 
Oracles, they mention also properties of the aforesaid “Union; “and again of the 
distinction, that there are certain specific unions and distinctions. For example, 
with regard to the Divine Union, that is, the Superessentiality, there is kindred 
and common to the One-springing Triad, the superessential sustaining Source, the 
super-Divine Deity, the super-good Goodness, the supreme identity of the whole supreme 
Idiosyncrasy, the Oneness above source of one; the Unspeakable; the Much-speaking, 
the Agnosia, the Comprehended by all, the Placing of all, the Abstraction of all, 
that which is above all affirmation and abstraction, the abiding and steadfastness 
in each other, if I may so speak, wholly super-united and in no part commingled 
of the One-springing Persons, just as lights of lamps (to use sensible illustrations 
familiar to our capacity), when in one house, are both wholly distinct in each other 
throughout, and keep the distinction from each other specifically and perfectly 
maintained, being one in distinction and distinct in union; and then, indeed, we 
may see in a house, in which are many lamps, the lights of all united to form one 
certain light and lighting up one combined radiance; and, as I suppose, no one would 
be able to distinguish in the air containing all the lights the light of one or 
other lamp from the rest, 
 and to see one without the other, since whole in whole are mixed together 
without being mingled. But, if any one were to take out from the chamber one particular 
burner, the whole light belonging to it will depart with it; no particle of the 
other lights being drawn along with it, nor any of its own light left with the other. 
For there was, as I said, the complete union of all with all, unmingled throughout, 
and in no part confused, and this actually in a body, the air, the light even itself 
being dependent on the material fire. Whence we affirm that the superessential 
Union is fixed above not only the unions in bodies, but also above those in souls 
themselves, and in minds themselves, which, in a manner unmingled and 
supermundane, the Godlike and supercelestial Illuminations, whole through whole, possess, as 
beseems a participation analogous to those who participate in the Union elevated 
above all.

SECTION V.

But there is a distinction in the superessential nomenclature of God, not only 
that which I have mentioned, namely, that each of the One-springing Persons is fixed 
in the union itself, unmingled and unconfused; but also that the properties of the 
superessential Divine Production are not convertible in regard to one another. 
The Father is sole Fountain of the superessential Deity, since the Father is not 
Son, nor the Son, Father; since the hymns reverently guard their own characteristics 
for each of the supremely Divine Persons. These then are the unions 
and distinctions within the unutterable Union and sustaining Source. But, if the 
goodly progression of the Divine Union, multiplying itself super-uniquely through 
Goodness, and taking to itself many forms, is also a Divine distinction, yet, common 
within the Divine distinction, are the resistless distributions, the substance-giving, 
the life-giving, the wise-making, and the other gifts of the Goodness, Cause of 
all, after which from the participations and those participating are celebrated 
the things imparticipatively participated. And this is kindred and common, and one, 
to the whole Divinity, that it is all entire, participated by each of the Participants, 
and by none partially. Just as a point in a circle’s centre participates in all 
the circumjacent27 straight lines in the circle, and as many 
impressions of a seal participate in the archetypal seal, and in each of the impressions 
the seal is whole and the same, and in none partial in any respect. But superior 
to these is the impartibility of the Deity—Cause of all—from the fact that there 
is no contact with it. Nor has it any commingled communion with the things participating.

SECTION VI.

And yet some one might say the seal is not whole and the same in the images throughout. 
But of this the seal is not the cause, for it imparts itself all and the same to 
each; but the difference of the recipients makes the figures dissimilar, since the 
 archetype is one and complete and the same. For instance, if the wax 
were soft and impressionable, and smooth and unstamped, and neither unimpressionable 
and hard, nor running and dissolving, it will have the figure clear and sharp and 
fixed. But if it should lack any of the aforesaid aptitudes, this will be the cause 
of the non-participative and un-figured and indistinct, and whatever else arises 
from inaptitude for reception. Further, there is a distinction from the goodly work 
of God towards us, in that the superessential Word was invested with being amongst 
us—from us—wholly and truly, and did and suffered whatever things are choice and 
pre-eminent in His human work of God. For in these, the Father and the Spirit in 
no respect communicated, except perhaps, one might say, as regards the benign and 
philanthropic purpose, and as regards all the pre-eminent and unutterable work of 
God which the unchangeable, qua God and Word of God, did when He had been 
born amongst us. Thus we, too, strive to unite and distinguish in the Word the things 
Divine, as the things Divine themselves, are united and distinguished.

SECTION VII.

Now we have set forth in the Theological Outlines whatever Divine Causes 
we have found in the Oracles, of these unions, and distinctions, by treating each 
separately, according to our ability; by explaining some things, by the infallible 
Word, and 
 unfolding them; and by conducting the religious and unpolluted mind 
to the bright visions of the Oracles; but others, as being full of mystery, by approaching 
them according to the Divine tradition, which is superior to mental energy. For 
all the Divine properties, even those revealed to us, are known by the participations 
alone; and themselves, such as they are in their own source and abode, are above 
mind and all essence and knowledge. For instance, if we have named the 
superessential 
Hiddenness, God, or Life, or Essence, or Light, or Word (λόγος), 
we have no other thought than that the powers brought to us from It are deifying, 
or essentiating, or life-bearing, or wisdom-imparting; but to Itself we approach 
during the cessation of all the intellectual energies, seeing no deification, or 
life, or essence whatever, such as is strictly like the Cause pre-eminently elevated 
above all. Again, that the Father is fontal Deity, but the Lord Jesus and the Spirit 
are, if one may so speak, God-planted shoots, and as it were Flowers and 
superessential 
Lights of the God-bearing Deity, we have received from the holy Oracles; but how 
these things are, it is neither possible to say, nor to conceive.

SECTION VIII.

But. up to this point, our utmost power of mental energy carries us, namely, 
that all divine paternity and sonship have been bequeathed from the Source of paternity 
and Source of sonship—pre-eminent above all—both to us and to the supercelestial 
 powers, from which the godlike become both gods, and sons of gods, 
and fathers of gods, and are named Minds, such a paternity and sonship being of 
course accomplished spiritually, i.e. incorporeally, immaterially, intellectually,— 
since the supremely Divine Spirit is seated above all intellectual immateriality, 
and deification, and the Father and the Son are pre-eminently elevated above all 
divine paternity and sonship. For there is no strict likeness, between the caused 
and the causes. The caused indeed possess the accepted likenesses of the causes, 
but the causes themselves are elevated and established above the caused, according 
to the ratio of their proper origin. And, to use illustrations suitable to ourselves, 
pleasures and pains are said to be productive of pleasure and pain, but these themselves 
feel neither pleasure nor pain. And fire, whilst heating and burning, is not said 
to be burnt and heated. And, if any one should say that the self-existent Life lives, 
or that the self-existent Light is enlightened, in my view he will not speak correctly, 
unless, perhaps, he should say this after another fashion, that the properties of 
the caused are abundantly and essentially pre-existent in the causes.

SECTION IX.

Further also, the most conspicuous fact of all theology—the God-formation of 
Jesus amongst us—is both unutterable by every expression and unknown to every mind, 
even to the very foremost of the most reverend angels. The fact indeed that. He 
took 
 substance as man, we have received as a mystery, but we do not know 
in what manner, from virginal bloods, by a different law, beyond nature, He was 
formed, and how, with dry feet, having a bodily bulk and weight of matter, He marched 
upon the liquid and unstable substance28; and so, with regard 
to all the other features of the super-physical physiology of Jesus. Now, we have 
elsewhere sufficiently spoken of these things, and they have been celebrated by 
our illustrious leader, in his Theological Elements, in a manner far beyond 
natural ability—things which that illustrious man acquired, either from the sacred 
theologians, or comprehended from the scientific, search of the Oracles, from manifold 
struggles and investigations respecting the same, or was instructed from a sort 
of more Divine Inspiration, not only having learnt, but having felt the pangs of 
things Divine, and from his sympathy with them, if I may so speak, having been perfected 
to their untaught and mystic union and acceptance. And that we may display, in fewest 
words, the many and blessed visions of his most excellent intelligence, the following 
are the things he says, concerning the Lord Jesus, in the Theological Elements
compiled by him.

SECTION X.

From the Theological Elements of the most holy Hierotheus.

Deity of the Lord Jesus,— the Cause and Completing of all, which preserves the 
parts concordant 
 with the whole, and is neither part nor whole, and whole and part, 
as embracing in Itself everything both part and whole, and being above and before—is 
perfect indeed in the imperfect, as source of perfection, but imperfect in the perfect, 
as super-perfect, and pre-perfect—Form producing form, in things without form, as 
Source of form—formless in the forms, as above form,—Essence, penetrating without 
stain the essences throughout, and superessential, exalted above every essence—setting 
bounds to the whole principalities and orders, and established above every principality 
and order. It is measure also of things existing, and age, and above age, and before 
age—full, in things that need, super-full in things full, unutterable, unspeakable, 
above mind, above life, above essence. It has the supernatural, supernaturally,—the 
superessential, superessentially. Hence, since through love towards man, He has 
come even to nature, and really became substantial, and the Super-God lived as Man29 (may He be merciful with regard to the things we are celebrating, which 
are beyond mind and expression), and in these He has the supernatural and super-substantial, 
not only in so far as He communicated with us without alteration and without confusion, 
suffering no loss as regards His super-fulness, from His unutterable emptying of 
Himself—but also, because the newest of all new things, He was in our physical condition 
super-physical—in things substantial, super-substantial, excelling all the things—of 
us—from us—above us. 


SECTION XI.

This then is sufficient on these matters, let us now advance to the purpose of 
the discourse by unfolding, to the best of our ability, the kindred and common Names 
of the Divine distinction. And, in order that we may first distinctly define everything, 
in order, we call Divine distinction, as we have said, the goodly progressions of 
the Godhead. For, by being given to all things existing, and pouring forth the
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