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Abstract

As its title suggest, this thesis will explore the letters of Bishop Basil of Caesarea as
instruments of communion. In particular I will examine how Basil used his letters as
instruments for arriving at, maintaining and expressing communion within a pro-Nicene
church. For Basil, the divinity of the Father, Son and Holy Spirit was affirmed best through
doxological worship and had ecclesiastical communion as its lasting expression. Basil’s
letters became the instruments through which he nurtured the fulfilment of his ecclesiological
vision of the church as communion. His pastoral and theological message, although often set
in an individual and local setting, persistently upheld a social and universal outlook expressed
in terms of the church’s communion. He insisted that the most fervent relationship with God
involves communion with human persons as well. Personal being within the church is
intrinsically relational and communal. When Christians are united in communion with God
through partaking of the Eucharist in any given worshipping community, they are united

without division and without confusion with all believers and across all periods of time.

Basil not only addressed and communicated with people from various walks of life but
also became a voice for them as well. Whether letters were addressed to clergy, magistrates,
civil or military officials, ascetics, youth, widows, friends or congregations, they found their
way to being copied and circulated amongst the faithful and proved to be foundational in
bringing into communion the churches of the East. Basil regarded maintaining and expressing
communion as of the highest importance for the ministry of the bishop. The act of letter-
writing between bishops facilitated their “being in communion” within the Nicene church and
when required served as proof of this communion through establishing a canon of
communion. Amongst Nicene bishops, an affirmation of a creed in writing became the
guarantor of a bishop’s communion and a sign of his collegiality with all other bishops. The
collective voice of the bishops on issues of faith, doctrine and morals, was essential not only
to safeguard the church’s communion but also to enhance its accessibility. As instruments of
communion Basil’s letters reveal what he understood as the characteristics of ecclesial
communion. This thesis concludes that key characteristics of communion for Basil are that it
be eucharistic, in the Spirit and in Christ, Trinitarian, inspired by the New Testament,
traditional, nicene, episcopal, ascetical, institutional, identifying with the poor, catholic,

accessible and safeguarded, mutually responsible, doing God’s will, and beneficial.
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The Letters of Bishop Basil of Caesarea:
Instruments of Communion

Introduction

In the following thesis 1 will explore the letters of Basil of Caesarea which were mostly
written during the years of his ordained ministry from 362-379. Specifically these letters will
be studied from the perspective of how they fostered communion within the Christian church
that at the time was experiencing serious division because of theological differences. My aim
in this thesis is to show how Basil, as a monastically inclined bishop, used his letters as
instruments for arriving at, maintaining and expressing communion within the church. To this
effect the thesis sets out to explore, through Basil’s letters, how he saw communion being
lived and realised in the life of the church both within its local (diocesan) and universal
(ecumenical) manifestation, and in its theological, pastoral and monastic expressions. In doing
so, I will also explore how ecclesial communion in Basil’s letters reflects his theology of the
Holy Trinity and his understanding of the relationship that exists amongst the three divine
persons. As a common thread throughout this thesis I will be examining the extent to which
Basil regarded maintaining and expressing communion as of the highest importance for the

ministry of the bishop.

St. Basil of Caesarea, called “the Great” and “the shining light of the world,”" was
born in 330 at a time where the Christian church was experiencing theological controversy,
namely the Arian conflict.” The Arian position brought into dispute the divinity of the second
person of the Trinity, the Son, by referring to him as a creature (Ktiopa). Although
condemned at the Council of Nicaea in 325, Arianism and other non-Nicene theological
positions continued to flourish in the aftermaths of the council. A non-Nicene position would

subsequently dominate the “imperial church” for the next few decades. Entering the arena of

' See Theodoret, Ep. 146: 6 tiic Kamrmadokdv, pdAlov 8¢ Tii¢ oikoupévng woTthp (the shining light of the
Cappadocians, or rather, of the whole world). Sources Chrétiennes, ed. Yvan Azéma, No 111 (Paris: Cerf, 1965),
224, Hereafter SC will refer to the series Sources Chrétiennes (Paris, 1969-2015).

2 For a detailed historical account of Basil’s life see Philip Rousseau, Basil of Caesarea (Oxford: University of
California Press, 1994). Philip Rousseau’s study contributes immensely to our understanding of one of the most
vital periods in the development of Christian doctrine and institutions in the fourth century of the Roman
Empire.
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theological controversy during those years were disputes concerning the divinity of the Holy
Spirit, which up until then had not really been questioned. It is into this time of theological
conflict that Basil was born and eventually would respond by taking a leading role in
opposing those advocating non-Nicene faith positions. At the heart of Basil’s opposition was
the belief that undermining the divinity of the Son and the Holy Spirit within the Godhead
carried immense consequences for the communion that exists within the Trinity. In other
words, if Father, Son and Holy Spirit are not all divine, then they are not equal, and if they are

not equal, then they are not fully in communion.

The imperial support of Arius and later non-Nicene theologies by Constantine the
Great and his successors enabled non-Nicene theologies not only to exist but also to be
officially sanctioned. This led to division amongst the Christian churches and thus to a break
in communion. In 370 Basil was ordained as the bishop for Caesarea which, along with all of
the other dioceses of the Eastern Roman Empire, was troubled by schism. For Basil, raising
the ethical profile of the churches within his jurisdiction and aligning himself with pro-Nicene
bishops, went hand in hand with combating non-Nicene confessions and restoring communion
within his diocese. I will be arguing that Basil’s letters became important instruments which
enabled him to achieve these aims. Often in these letters Basil is critical of Christians who
were not acting in the best interests of the church. Well aware of his own personal sin, and
what he perceived to be the ambitions of his fellow hierarchs, Basil as a bishop was
determined to heal the affairs of the Eastern Christian communion from the inside and restore

it to its former glory:

For we must impute to ourselves and to our sins the blame that the
domination of the heretics has become so widespread. For almost no part of
the world has escaped the conflagration of heresy... On behalf of these [the
Christians] do you yourself beseech our Lord, and unite all the noble athletes
of Christ in prayer on behalf of the churches, in order that, if there is still
some time left for the existence of the world, and the universe is not being
driven in the opposite direction, God may become reconciled with his

churches and lead them back to their ancient peace.’

3 Ep. 164.2: Basil, The Letters in Four Volumes, Loeb Classical Library, no. 190, trans. Roy J. Deferrari, eds.
Edward Capps, Thomas E. Page and William H.D. Rouse (Cambridge: Harvard University Press, 1926), Volume Il,
425-427. For the Greek text below and subsequently, | will use Yves Courtonne’s new critical edition of Basil’s
letters published in 1957 along with a French translation. ‘Eautoic yap AoyilopeBa kai taic npetépaig
apoaptialg v aitiav ToU €mi tocoltov Yubfjvar TV aipetik@v thv duvaoteiav. Zxedov yap oUdev
pépog Ett Tiig oikoupévng SLATIEPEUYE TOV €K THIG ALPETEWS EPTIPNOHOV... “YTIEp ToUToV aitdg Te denbnTt
100 Kuplou kai mdvrag toug yevvaioug aBAntag 1ol Xpiotol eig v umep tiis "ExxkAnoiag mpooevynv

10
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The letters of Basil remain largely unutilised with respect to their contribution to
ecclesiology, and what they say about communion has been largely overlooked. In response to
this neglect I will attempt, first, to bring to the surface the contents of these letters and their
notion of ecclesial communion and, second, to show how for Basil the very act of letter-

writing was itself an instrument of communion.

The primary resource for my research will be the letters of Basil, which will be studied
in the original Greek, in particular the 365 letters compiled by the Maurist Benedictines
between 1721 and 1730 that are attributed predominately to the bishop of Caesarea. My
reading of the text will focus on key terms such as: koinonia (communion), ekklésia (church),
henosis (union), leitourgia (liturgy), eucharistia (Eucharist), agape (love) and eiréné (peace),
all of which I will argue can point to realised communion within the life of the church. To
date no English translation exists where these key terms are translated consistently and
accurately. [ will situate Basil’s letters in the context of his life and his Nicene theology. My
focus will be on his letters and the way they seek to restore, maintain and promote

communion in the one Christian church.

Important aids in my research have been the works of Philip Rousseau, Basil of
Caesarea,’ and Paul Fedwick, The Church and the Charisma of Leadership in Basil of
Caesarea.” These are the only substantial books to appear on Basil in English since the
publication of W.K. Lowther Clarke, St Basil the Great: A Study of Monasticism.® Rousseau
makes a broader and more integrated use of the Basilian texts to trace the development of
Basil’s whole life, whereas Fedwick looks more to the pastoral and leadership aspects of
Basil’s ministry. The work of Andrew Radde-Gallwitz, Basil of Caesarea: A Guide to His life
and Doctrine,’ is exemplary in getting to understand Basil as a theologian and a thinker, and

as someone who sought unity in the teaching and practice of the Christian faith. I am also

oupopdAafe, va, elmep 1 Ypévor Tiveg UTTOAEITTOVIOL Tij OUOTACEL TOU KOOHOU Kal pf) TpOg TV
gvavTiov opav ouvedavvetol rdvra, Siohhayeig 6 Oeog taig éautol 'ExkAnoiaig mavaydyn avtag
TIpOG THV Apyoiav eipivnv. Basile: Lettres, 3 vols. ed. and trans. Yves Courtonne (Paris: Les Belles Lettres,
1957-1966), Volume I, 99. See also Ep. 247: Courtonne, I, 85. “O pev yap memévBapev Sia 1ag apaptiog
fpddv memévBopev, v S¢ alrol Ponbeiav dix v mepi tag 'ExkAnoiog favtol aydmnv kol
evoTAayyviav 0 eptAdvBpwitog émedeiberar. “For what we have suffered we have suffered because of our
sins, but his succour shall the loving God show forth his love and compassion for the churches.” Deferrari, Ill,
479. For other similar expressions see Epp. 98.1, 99.1, 136.2, 248, 258.2, 266.2.
* London: University of California Press, 1994.
> Eugene OR: Wipf and Stock Publishers, 1979.
¢ Cambridge: Cambridge University Press, 1913.
7 Eugene OR: Cascade Books, 2012.

11



The Letters of Bishop Basil of Caesarea: Instruments of Communion

indebted to the work of Benoit Gain, L'Eglise de Cappadoce au 1V° siécle d'aprés la
correspondance de Basile de Césarée,® for his historical and sociological insight. These four
authors do make good use of Basil’s letters and represent a new generation of Basilian
scholarship. Other scholarly works that I am particularly indebted to include: Anna M. Silvas’
The Asketikon of St. Basil the Great; Claudia Rapp’s Holy Bishops in Late Antiquity: The
Nature of Christian Leadership in an Age of T ransition;'° Andrea Sterk’s Renouncing the
World Yet Leading the Church: The Monk-Bishop in Late Antiquity;'' Adam M. Schor’s
Theodoret’s People: Social Networks and Religious Conflict in Late Roman Syria;'* J. Eric
Cooper and Michael J. Decker’s Life and Society in Byzantine Cappadociar;13 Richard Finn’s
Almsgiving in the Later Roman Empire: Christian Promotion and Practice 313-450;"* and
Susan R. Holman’s The Hungry are Dying: Beggars and Bishops in Roman Cappadocia."

All of these works have contributed in important ways to my study of the letters of Basil.

It is not my intention to produce a monograph that analyses Basil’s letters and their
transmission through textual criticism, work that is currently being taken up by Anna Silvas. 16
My task will be to demonstrate how Basil used his letters, in line with the sub-heading of this
thesis, as “instruments of communion.” My methodology here will be to look at the
theological, social and political environment of Basil’s day and from this to contextualise
Basil’s use of letters, as instruments of communion, within his episcopal ministry. Exploring
Basil’s theology will enable me to show how his theology informed the exercise of his
episcopal leadership and influenced his pastoral care. Basil’s commitment to Christian living
and social justice will become evident, as will his desire to bring into the Nicene communion
all the churches of the Eastern empire that were under the oversight of a non-Nicene bishop. I
will show how according to Basil, xotvwvia (communion) with God in the church begins
sacramentally with each individual believer but from there after includes every member of the

clergy and laity under the spiritual jurisdiction of a canonical bishop.

& Rome: Pontificium institutum Orientale, 1985.
° New York: Oxford University Press, 2005.
10 Berkeley: University of California Press, 2005.
1 Cambridge: Harvard University Press, 2004.
12 Berkeley: University of California Press, 2011.
¥ New York: Palgrave Macmillan, 2012.
1% oxford: Oxford University Press, 2006.
1> Oxford: Oxford University Press, 2001.
1% See Anna M. Silvas, “The Letters of Basil of Caesarea and the Role of Letter-Collections in their Transmission,”
in Bronwen Neil and Pauline Allen (eds), Collecting Early Christian Letters. From the Apostle Paul to Late
Antiquity (Cambridge: Cambridge University Press, 2015) 113-128. (Page numbers in published version not yet
available.)
12
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I will show that Basil’s view of a canonical bishop is that of a bishop who confesses a
Nicene faith. I will further show that in Basil’s understanding, a Nicene confession of faith by
a Nicene bishop automatically brought him into communion with all other bishops who
professed that same faith. Also, when this faith was documented in writing, and in particular a
letter, it was treated by Basil and his fellow bishops as a validation of a bishop’s allegiance to
the Nicene communion of churches. By the end of this thesis [ want to be able to show how
Basil used his letters to facilitate communion in the Nicene church, and how Basil’s letters
reveal what he considered to be the distinct characteristics of communion in the Nicene

church.

I will begin in this introduction by looking at the concept of the letter itself, its
structure, purpose, delivery, use and function. I will then make some general comments about
letter-writing in the fourth century, Basil’s 365 letters, his unwritten letters (oral messages),
and the function of letter-carriers. Beyond these introductory comments, the thesis will be in
two parts, with three chapters each. Part One will present a historical and theological context
for Basil’s ministry, and in this way become the platform to Part Two, which will explore
Basil’s letters themselves and how Basil used them to convey and implement his

understanding of communion, both locally and universally, within the Christian church.

In the opening chapter of my work, I will introduce the historical and theological
context of my thesis by tracing Basil’s life and vocation. I will suggest that Basil’s education
and monastic sensibilities had a lasting influence on his life, which in turn aroused his desire
to enter into the ordained ministry. Even before his formal acceptance of Christianity through
baptism, Basil quickly established himself as a key proponent of Nicene Christianity. His
baptism and then his priestly and episcopal ordinations placed him, for the remaining years of

his short life, on the front lines in defence of Nicene Christianity.

After establishing Basil’s place and personality in the life of the local Caesarean
church in Chapter One, in my second chapter concerned with Basil’s theology, I will highlight
the two pillars upon which Basil saw theology founded, namely Scripture and tradition.
Following this I will explore Basil’s foundational theological treatises, Against Eunomius and
On the Holy Spirit, seeking to understand Basil’s Trinitarian theology and its advocacy for the
divinity of the Holy Spirit. Here my aim will be to show that Basil’s Trinitarian theology is

that of a communion of persons, which I see as foundational for his ecclesiology.

Taking a historical and social perspective, the third chapter of my thesis will examine

the role of the bishop in late antiquity with a particular emphasis on the relationship between
13
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church and state, as well as on the understanding of authority and structure in the church of
Christian antiquity. I will explore Basil’s immediate pastoral environment, his commitment to
social justice, his advocacy for the poor, and his renowned Basiliad as a paradigm for social

change. I will highlight the social character of the Christian ethos in Basil’s ministry.

A change of emphasis will commence in the fourth chapter which will be the start of
part two of my work. In this second section I will engage more directly with Basil’s letters. In
Chapter Four I will be looking at Basil’s letters according to their subjects and addressees, but
also in terms of how Basil used the medium of the letter itself. My priority will be on the
notion of “church as communion” as it is found in Basil’s letters and as it is conveyed to his
correspondents. I will examine the usage of the word koindnia and its associated terms in

Basil’s letters and the way in which these are to inform his ecclesiology.

The practical application of Basil’s concept of communion will be studied in the fifth
chapter of my work, in particular the way it is realised in personal life, but also within a local
church/diocesan setting. 1 will show how Basil establishes a link between the individual
believer, his or her local church, and all churches that are under the episcopal jurisdiction of a
presiding bishop. Basil sees the ministry of the episcopal office as central to establishing and
maintaining communion amongst these three interpenetrating circles of ecclesiological co-

existence.

In Chapter Six I will present Basil’s views of communion within the church as it
appears at a universal level. I will seek to show that for Basil communion amongst all bishops
is constitutive of their communion with the church whether in its local or universal
manifestation. He sees participation in the Eucharist as the deepest expression of the
communion of bishops. I hope to show that the Basilian corpus of letters exemplifies a
practical fleshing-out and thus personification, at a local and universal level, of the ecclesial

experience of Basil’s theology of the church as communion.

Letters and Letter-writing in the Fourth Century

There are as many definitions of what constitutes a letter as there are letter-writers. Often a
letter is understood as one side of a dialogue that is written down. A letter implies that one

communicates with someone who is absent as if they were present. Cicero describes two types

14
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of letters, the private and public letter. This does not mean that public and private concerns
were not interwoven in each type of letter, and often they were. Other epistolary theorists
suggest up to twenty one types (ps— Demetrius) or even up to forty one types (ps— Libanius)."”
The latter classification takes account of flexibility in genre that depends upon the type of
communication being disseminated, for example an instruction, idea, request or a polemical
outburst. In theory each letter was meant to be concise and centred upon its own one theme,
but in reality this tended to be somewhat of an exception rather than the norm.'® Basil, for
instance, did not hesitate to disregard such theoretical constraints of epistolary genre when he
wrote to Philargrius saying: “Send many letters, and make them as long as you can; for
shortness is not a virtue in a letter any more than it is in a man.”"® Gregory of Nazianzus
arguably presents one of the clearest descriptions of good epistolary style in Christian

antiquity.

Among people who write letters... there are some who write at greater
length than is fitting and others who are much too brief... What determines
the length of letters is the need they aim to meet. One should not write on
and on when the subject matter is limited, nor be stingy with words when
there is much to say... As to clarity, everyone knows that one should avoid
prose-like style so far as possible, and rather incline towards conversational.
To put it briefly, the best and most beautifully written letter is the one that is
persuasive to the uneducated and educated alike, appearing to the former as
written on the popular level, and to the latter as above that level, a letter

which furthermore is understood at once.?’

Late antiquity has been described as the setting in which “an apparent explosion of

epistolary activity”®' has taken place, and it is from this period that we get “our most

7 Abraham J. Malherbe, Ancient Epistolary Theorists, Society of Biblical Literature, Sources for Biblical Study no.
19 (Atlanta: Scholars Press, 1988), 21, 31, 67.
'8 pauline Allen, Bronwen Neil and Wendy Mayer, Preaching Poverty in Late Antiquity (Leipzig: Evangelische
Verlagsanstalt, 2009), 45.
" Ep. 323: Deferrari, IV, 271. TIoAJG Ye 0Uv TrépTIE TAC EMLOTOAIS KAl pakpdg 66 Evi péhioTar oU yap &n
apetn €moToMfg ) Bpayutng, oU paANOV e fj avBpwdTrou. Courtonne, 1, 195.
% Fp. 51.1, 2, and 4. Malherbe, Ancient Epistolary Theorists, 59. Té&v YPOPOVI®V ETIOTONSS... Ol pev
pakpSTEpA Ypdouaty Hiep eikde, of 8¢ kai Mav évSeéotepa... Kai oUte pakpdtepa yparrtéoy, ou i
TTOMA TA Tpdypota, olte pikpoloyntéov, EvBa TOANA... Tept 8¢ cagpnveiag ekeivo yvapipov, GTL ¥ph
pevyovTa 1O Aoyoeidég, doov evdéxetatl, pdMov eig 10 Aahikov amokMvev: kai, v’ €lTtw CUVIGp®,
auTn TGV EMOTOADV AploTn kol kAAAoTa Eyouoa, 1) v kal Tov 1511V Teibn kai Tov Temaideupévoy,
OV pév, G KaTd Toug TOAOUG oUoa, Tov &, Mg UTEp Tous ToAoUg, Kai 1 alitéBev yvapipog. Paul
Gallay (ed. and trans.), Les manuscrits des lettres de Saint Grégoire de Nazianze. Collection d’études anciennes,
volume 12 (Paris: Belles lettres, 1957), 66-67.
> Andrew Gillet, “Communication in Late Antiquity: Use and Reuse,” in Scott F. Fitzgerald (ed.), Oxford
Handbook of Late Antiquity. Oxford Handbooks in Classics and Ancient History (Oxford, 2012), 816.
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substantial evidence for Greek and Latin letter-writing and collection practices.”*

Correspondents wrote not just to send information or to be didactic, but also had ambitions to
create portraits of themselves, their relationships and their networks. In the fourth century,
letter-writing incorporated an important function that today is superseded by social media. In
other words, the letter was considered to be an effective medium of publicity (biography-
encomium) that people had at their disposal.23 Libanius’ comment, “Any letter you get is
immediately known to people here” ("Hv av émiotoAnv AdPnte, toi¢ évraiBa e0Bug
€yvwotatl), implies the public nature of a letter, something akin to an act of public
intimacy.”* Synesius dismisses the concept of a secret being confided to paper, because for
him the very purpose of a letter is not to keep quiet but to proclaim something in the public
arena.”> What in the technical sense appeared as a letter in reality could present itself, through
its content, as a homily or treatise. Although the letter might be presented with tones of
intimacy and confidentiality, ultimately its intended purpose could well be that of publication.
Bishops presumably had expectations that their letters would be read out aloud or reach new
audiences through re-copying, which, generally speaking, was not considered a breach of
privacy. Libanius’ letter to Basil, marked as Ep. 338 in Basil’s letter-collection, makes
mention of Libanius having an audience when he received Basil’s letter. Libanius initially
read the letter in silence as if to himself. However, his silence was interrupted with
complimentary comments that he made about Basil’s writing skills, at which those around
Libanius wanted the letter read out to themselves. Alypius, Libanius’ associate, read the letter
to those present and moreover went on to show it to others before reluctantly returning it back

to Libanius.?®

This example, together with Synesius’ comment noted above, does not necessarily
imply that there was no place for a private letter between two associates. It was commonly left
up to the recipient’s discretion as to whether the letter addressed to them was for the private or
public domain. If they so choose, the recipients could reserve a letter so that it was only read
by themselves or a close circle of friends. The cross-over from the intimacy of a letter to that

of a treatise appeared to take place with relative ease for the authors of Christian antiquity.

?2 Jennifer Ebbeler, “Tradition, Innovation, and Epistolary Mores,” in Philip Rousseau (ed.), A Companion to Late
Antiquity. Blackwell Companions to the Ancient World (Chichester, 2009), 271.
2 See Roy Gibson, “On the Nature of Ancient Letter Collections,” Journal of Roman Studies, vol. 102 (2012): 73-
77.
2 Ep. 16.1: Libanius, Autobiography and Selected Letters, Loeb Classical Library, no. 478, ed. and trans. Albert F.
Norman (Cambridge: Harvard University Press, 1992), Volume |, 401.
> See Ep. 137 to Herculian; Synésios de Cyrene: Correspondance II-1ll, ed. Antonio Garzya, trans. Denis Roques
(Paris: Les Belles Lettres, 2003), Volume Il, 277.
%% See Ep. 338: Courtonne, 1, 205-206.
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For Basil, some of his letters are only a few lines long, whereas others, such as his canonical
letters,”” surpass ten pages and are presented as outright treatises. The larger body of letters
almost always contain a warm personal salutation but on the whole are intended to be truly
public documents. Basil’s canonical letters addressed to bishop Amphilochius are also
intended for other clerics or interested parties use, since they contain the church’s

authoritative teaching on the regulation of penance.

Within the empire of late antiquity, the letter was perhaps the only way people were
kept informed about events, and the way that constituents of one province were made aware
of the affairs of another province. If the letter was of interest to others, the addressee would
pass on the letter to his or her acquaintances who in turn would do the same, resulting in the
letter eventually becoming public property through its wide circulation. Such activity was
encouraged especially when letters were posted in some public space. Many of Basil’s letters,
notably those which he frequently addressed to a church or province, were intended to be

public documents for the benefit of all the faithful.

Letters could also be used negatively in ways that promote harm and division. Basil
complained of such happenings: “I too, having heard that many letters are being circulated
against me, branding and denouncing and accusing.”®® Basil says that his enemies “have

9929

deafened all men’s ears with letters of invective”” that they had composed against him, and

that these letters have subsequently “been received by trustworthy persons” (UTo

Tpoo® ™V 4E10TioTmV Tpokataoyedivar).*

As a medium of publicity, Athanasius, Basil, Gregory and others used letters in
support of their theological causes despite the imminent threat of persecution from non-
Nicene emperors. Some letters were sent to churches that were struggling to survive amongst
non-Nicenes, while others were sent to console and sustain congregations that had their clergy
forcefully removed or exiled. Still others were sent to encourage exiled bishops who were on
the brink of despair. These letters brought comfort and encouragement to the addressee. To
the persecuted they reinvigorated a sense of hope in their trials and instilled in them the

perseverance to continue. Whether such letters were addressed to friends or congregations,

" See Epp. 188, 199, 217.

28 . N ’ 1% , ~ , N ,
Ep. 226.1: Deferrari, Ill, 329. Kayd dkovoag 61t wdhat Kot €pol Trepipépovial EmaTolal oTilouoal
fpdg kai otnAtedouoar kai karnyopoloat. Courtonne, i, 24.
29 . ~ ~ ~ ~ , ,
Ep. 223.3: Deferrari, Ill, 301. Toi¢ oTNMTEUTIKAIG £MIOTOAGG... TTACAV TEPIKTUTINOAVIES AKONV.

Courtonne, lll, 13.
% £p. 224.1: Deferrari, Il 315. Courtonne, Ill, 18.
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they were eventually copied and circulated amongst the faithful and proved instrumental in

uniting the Nicene Christians of the East.

The needs of the time demanded that Basil use the full extent of his ability as an
educated man. Fundamentally Basil perceived that Christianity was at risk, and that if the
non-Nicenes were not defeated, Christianity would dwindle away into being a legend. Many
now looked to Basil for a response; his contemporaries, colleagues and disciples all turned to
him for guidance. In exercising his leadership as a shepherd of the church, Basil relied just as
much on the written word as he did on the oral. This dual method employed by Basil for
promulgating and defending Christianity was vivid in the recollections of Gregory of

Nazianzus:

Those who engaged in hand-to-hand conflicts he overthrew at close range by
word of mouth. Those who engaged at a distance he struck with arrows of
ink, no less significant than the characters in the tables of the law, legislating
not for one small Jewish nation, concerning meat and drink, temporal
sacrifices, and purifications of the flesh, but for every nation and every
portion of the earth, concerning the true doctrine from which comes our

salvation.”!

After their physical separation Gregory was able to know about Basil from his letters.
Colloquially put, Gregory was able to see “where Basil was coming from.” Through letter-
writing Basil became acquainted with people with whom otherwise he would have never had
any communication. Where Basil could not be in person he sent his letters instead, which
according to Fedwick had the same effect as “face-to-face meetings.” In a consolatory letter
to the “church of Neocaesarea” Basil wrote: “But since many causes prevented my being with

you in person, the only recourse left to me was to share your present troubles by letter (61
ToU YPAppaTOC KovmVelv Upiv).”> To bishop Theodotus, Basil explained: “For this is the

means of conversation for those who are so widely separated in person, I mean

3 Gregory of Nazianzus, Oration 43.43: Leo P. McCauley et al., (trans.) Funeral Orations by St. Gregory
Nazianzus and St. Ambrose, The Fathers of the Church, vol. 22 (Washington, DC: Catholic University of America
Press, 1953), 64. Toug pev kol €eig Yelpag 10vIag ayyepdyoig OTAog TOig ATMO  YADOONG
KOTAOTpePdpevog, Toug ¢ oppwbev BAAAwv ToEepata Toig £k pélavog, oUdev atipotépou TV év Taig
A€l yapaypdrwv, oude evi Tiig Toudaiag EBvet, kol pikp@ ToUTw, vopobetolvrog Tept Bpwpdtwy kai
TOPAT®YV KAl Tpookaipwv Buoidv kai oapkog kabBopoiwy, AAAX TTavTi Yéver KOl pEpEeL Tiig OiKoUpEvng
Trepi ToU Adyou tiig dAnBeiag, €€ ou kai 10 owleoBat epryiverar. SC 384. 216-218.
32 Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 122.
** Ep. 28.1: Deferrari, |, 161. ’Emei &6¢ tiv OWHOTIKNYV oUVAgeiav TTOMA Ta S1akwAJovTa, AetTTopevoy fiv
810 10U ypdppotog Kotvwvelv Upiv Tédv TTapdvrwv. Courtonne, 1, 66.
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correspondence by letter.”** For Basil, distance and time no longer became an obstacle to
communication as they were overcome through the action of the written word.* Writing to

two of his former students he asserted:

Now not even separation in body is hindrance, since he who made us in the
fullness of his wisdom and kindness did not limit thought by the body, nor
power of speech by the tongue, but gave greater power even from the
standpoint of time to those who are able to benefit others, so that they are
able to hand on their instruction not alone to those who are a long distance
away, but also to very remote later generations. And experience confirms
this statement of ours, since those who were born many years ago still teach
the youth, their learning being preserved in writing; and we, although so
separated from you in body, are always united with you in thought, and
converse easily with you, since teaching is not hindered by land or by sea, if

you have any concern at all for your souls.*®

Basil’s 365 Letters

Editions of Basil’s letters first appeared as a small publication in 1499 by Aldine Press. After
more than two centuries of revised editions in which editors progressively attended to the
critical analysis of highly complex manuscript sources, a new edition of all Basil’s works
came to fruition. The name of this new edition was S.P.N. Basilii Opera Omnia and it was put

together by the Maurists Doms Julien Garnier, Prudent Maran and Frangois Faverolles.”” In

* Ep. 185: Deferrari, Il, 475. Oltog ydp éomv 6 TpdTog Tiig OpMag Toig Toooltov Sieleuypévois 16
owpartt, 0 6T émoToAdv. Courtonne, 1, 119.

* See Ep. 91. In the opening lines of his letter to Bishop Valerian, Basil, as elsewhere, makes this important
point. “Og ye Too0UTOV S1£0TMWS TG TWHATL CUVIYaS Npiv oeautov S1d ypdppartog. Courtonne, |, 197. “For
you, though so far separated in body, have united yourself to us by letter.” Deferrari, I, 129.

*® Ep. 294: Deferrari, IV, 205. OUxotv 0Ud¢ oopatog kAUl Ywpiopds, Tol Snpoupyhoavrog fipds &t
Onspﬁo)\ﬁv cogpiag kal havBpwriag pn oupneplopioavrog TO1g chpcxcn v Sidvoiav pnte Py Tﬁ
Y)\(m:m 0V )\oymv 'n]v Suvapty, dovtog &€ 11 TTAeiov kol &Tro TOU Xpovou TO1C (mps)\ew Suvapévorg, a g
pr povov Toig pothow 81EOT1]K001V MG 61 kai T01g Mav & oqnyovotg Trap(xrrepnsw SuvacBar v
Sidaokaliav. Kai toltov fpiv 1) meipa mioToltor 10v Adyov, emelmep of Te TTOAMNOI¢ TTpSTEpoV ETeot
yevopevor 516&okouot ToUg véous owlopévig év ypdppaot Tig Sibaokalag, fpelg e Keywpiopévol
1000UTOV TOI¢ TWpaot i) dravoiq oUveapev el kal Tpocoptholpev padiwg Tiig S1daokaliag olte UTTO
Yiig oUte UTro Bakdoong kwAuopévng, €l Tig EoTiv Upiv 1@V 1dlwv yuydv gpovtig. Courtonne, lIl, 169. For
other remarks on the written word see Epp. 135, 219.1, 297.

37 Silvas, “The Letters of Basil of Caesarea.”
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this edition, the correspondence of Basil forms a collection of 365 letters,*® making them one
of the largest corpora of letters in the Greek language from late antiquity.™ It is possible that
disciples, admirers or family members had prepared Basil’s letters for publication, as was the
case for many other letter collections containing encomiastic threads similar to those found in
the collection of Basil’s letters. Also, Basil’s comparatively short life and his challenging
ministry may have acted as a catalyst towards the preservation of his letters especially in view

of their “didactic function.””*

Between 1721 and 1730 the Benedictines compiled Basil’s letter collections into three
tomes consisting of Greek text and Latin translation with a putative chronological order. The
first tome contains Letters 1-46 and consists of the letters written before Basil’s ordination to
the episcopate (c. 357-370). The second tome contains Letters 47-291 and consists of the
letters that Basil wrote during his episcopacy (c. 370-379). The third tome contains Letters
292-365 and consists of letters which cannot be assigned to any general period, as well as
those that are commonly accepted as being doubtful and spurious.*’ This systematic
arrangement of Basil’s letters is not that of the order contained in the early manuscript
traditions but is attributed to the later intervention of copy-editors who used a chronological
framework so as to preserve biographical and historiographical information. It is a feature of
modern letter collections to assimilate their ordering to a biographical or historical narration.
Ancient letter collections, on the other hand, tended to be arranged either by addressee, or
theme, or by some other convention rather than a strict chronology.* Since the Maurist
edition there have been significant advancements in methodologies and in the investigation of
the transmission of Basil’s letters. There is imminent anticipation that a new critical edition of

. e Lo : 43
Basil’s works, the new Basilii Caesariensis Opera, will be embarked upon soon.

At the start of the twentieth century a comprehensive critical study of the transmission

of the Basilian letters was carried out by Abbé Marius Bessieres (d. 1918). In his research

*% The numbers assigned to the letters by the Benedictines are today the accepted mode of reference.

39 Silvas, “The Letters of Basil of Caesarea.”

40 Gibson, “On the Nature of Ancient Letter Collections,” 77.

*1 For comments on the authenticity of this section of letters see Rousseau, Basil of Caesarea, 57, n. 130;
Deferrari, |, xiii-xv.

42 Gibson, “On the Nature of Ancient Letter Collections,” 57-64, 70-71.

3 At the forefront of the project is Anna Silvas, who is awaiting news of further funding. The project is at the
proposal stage whilst endorsed by a team of scholars and tentatively approved by Brill. Silvas comments: “A
new series of critical editions, beginning with this first projected volume of Basil’s letters, will collate a wider
range of select manuscripts than has been used before, and attend more closely to the pattern of early
collections and aggregation in the shaping of the entire corpus of letters. Should this project come to pass, it
promises to become the underpinnings of a renewed analysis of the political, religious, social and cultural
history of the Eastern Later Roman empire that the life and literary legacy of the great Basil uniquely afford.”
Silvas, “The Letters of Basil of Caesarea.”
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Bessiéres worked from twenty-seven manuscripts, eighteen or nineteen more manuscripts
than those collated by the Benedictines. Bessieres concludes that the most primitive witness to
the transmission of Basil’s letters is one in which the letters are aggregated in a disorderly
way.* In 1944 Anders Cavallin’s Studien zu den Briefen des hl. Basilius was amongst the
first to address the question of the authenticity of Basil’s letters. His study revealed that Basil
was in fact not the author of several letters, especially Ep. 38 with its important theological
treatise on the distinction between essence and hypostasis. Cavallin assigns Ep. 38 to Basil’s
younger brother, Gregory of Nyssa.*’ In 1953 the Swedish scholar Rudberg published his
Etudes sur la tradition manuscrite de saint Basile where he identified another nine accredited
codices and brought the tally of Basilian manuscripts to a total of thirty-five.** In 1957 Yves
Courtonne published his critical edition of Basil’s letters and provided a French translation.*’
Courtonne made use of almost all the manuscripts recommended by the earlier twentieth
century scholars, and, like the Benedictines, he maintained the chronological ordering of the
letters but did not attend to questions of authenticity. The Greek Basilian text that [ use both
in the body and the footnotes of my thesis comes from Yves Courtonne’s edition. The English
translation is from Roy Deferrari,”® except when Deferrari’s Greek differs from Courtonne’s,

in which case I have made my own translation.

In 1993 Paul Jonathan Fedwick’s extensive Bibliotheca Basiliana Vniveralis
instigated a change in the order of Basil’s letters. Moving away from the difficulties
associated with a chronological order and the establishing of convincing dates, Fedwick
implements instead what he calls a “batch-style method” which consists of grouping together

letters that are addressed to the same recipients. He explains:

Any of my numbers, e.g. in the correspondence with Eusebius of Samosata,
reflect which letter is placed before another letter. In other words, my
numbers, despite not being exactly the numbers of any given manuscript,

reflect precisely which letters are placed before or after other letters.*

By having the letters arranged alphabetically under the names of recipients, Fedwick, while

being loyal to the manuscript traditions in terms of ordering, creates space for future

*“ Ibid.
** Anders Cavallin, Studien zu den Briefen des hl. Basilius (Lund: Gleerupska Universitetsbokhandeln 1944), 71-
81. Since this discovery by Cavallin, most scholars have reassigned Basil’s Ep. 38 to the authorship of his
brother Gregory of Nyssa.
a8 Rudberg, Etudes sur la tradition, 1953.
*7 Les Belles Lettres, 1957-1966.
a8 Basil, The Letters in Four Volumes.
* paul J. Fedwick (ed.), Basil of Caesarea: Christian, Humanist, Ascetic. A 1600" Anniversary Symposium, 2 vols.
(Toronto: Pontifical Institute of Medieval Studies, 1981), 673.
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amendments to occur easily in Basil’s letter collections. Even in modern times letters continue

to be discovered and are added to the corpus of existing letter collections.*”

It is important to note the significant gaps in the extant materials of letter collections
in general.”' In spite of these collections being one of the most familiar genres of ancient
literature, only remnants of each of these collections survive. With the letters of Severus of
Antioch, for example, there is evidence that only about fifteen percent of them have been
preserved. Similar things can be said about Cyril of Alexandria, Augustine and Firmus of
Caesarea, as well as all other letter-writers of late antiquity in general. Epiphanius of Pavia
and Caesarius of Arles, despite serving lengthy episcopates, have little or no letters attributed

. 52
to their names.

Benoit Gain suggests that Basil did not personally keep copies of his letters and that
any surviving letters of his are a result of recipients preserving his letters. In his view, the
letters that have survived would be only a small proportion of Basil’s letters since many were
either lost in transit or disappeared into private archives.”> Remarkably only one letter
survives between Basil and his brother Gregory of Nyssa (Ep. 58). Basil’s Ep. 14 makes
reference to his brother Gregory wanting to meet up with him, suggesting that exchanges of
letters between the brothers did take place. Even so, apart from Ep. 58 there are no other
manuscripts in existence which show correspondence between Basil and his younger brother.
Neither are there any surviving manuscripts of correspondence between Basil and his brother
Peter’® or his sister Macrina, both of whom Basil would visit at the family monastic estate at
Annisa in Pontus.”® Only one letter of Basil’s survives that is addressed to a soldier (Ep. 106),
an oddity indeed given that the Roman army occupied such a dominant role in Roman society
in terms of staff and resources and therefore was considered the most important component of
the organised Roman state. Army commanders were directly involved in forming and

executing imperial policy as well as in arranging the composition of the imperial house.”® It

* See Henry Chadwick, “New letters of St. Augustine,” Journal of Theological Studies, ns, vol. 34, pt. 2 (1983):
425-452.
> pauline Allen, “Rationales for Episcopal Letter-Collections in Late Antiquity,” in Bronwen Neil and Pauline
Allen (eds.), Collecting Early Christian Letters: From the Apostle Paul to Late Antiquity (Cambridge: Cambridge
University Press, 2015), 18-34.
> Ibid.
*3 Gain, L'Eglise de Cappadoce, 268.
> peter later on in 381 became the bishop of Sebasteia.
> Rousseau makes the suggestion that Basil’s Ep. 46 could have possibly been addressed to one of Basil’s
sisters. Rousseau, Basil of Caesarea, 9, n. 23.
> By 393, during Theodosius’ office, the reins of power within the empire were placed in the hands of
experienced military generals. See Stephen Mitchell, A History of the Later Roman Empire AD 284-461 (Malden:
Blackwell Publishing, 2007), 81-86.
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was not uncommon for bishops to forge direct links with soldiers where they would request
favours such as the promise of security. The letters that do survive from authors of late
antiquity, although they are incomplete, do give indicators of the mindset, attitudes and

intentions of their authors, particularly when viewed as a whole within their collections.

It is worth noting that having access to further surviving letters may well enhance our
understanding in more than a complementary way. It is possible that the discovery of new
letters could substantially change our perceptions of authors and their times. We know that in
Basil’s surviving correspondence, no letter is dedicated to almsgiving, even though he is
clearly committed to social justice and the welfare of the poor in his other writings. There are
only two letters, Epp. 42°7 and 150,”® where Basil gives two different sets of instructions on
how donations should be made to the poor. The former, written when Basil was of a younger
age, speaks about giving directly to the poor, whereas the latter, written when Basil was a
churchman himself, directs charity to take place through the church administration. If we did
not have Ep. 150 still in existence, this very practical teaching of Basil would be unknown.
Between Ep. 42 and Ep. 150 we see a possible development of Basil’s understanding and
practice, but there are no letters in existence that were written in between these epistles that

could serve as a base to trace this development.

Being the administrator that he was, and contrary to Gain’s opinion mentioned above,
it is highly likely that Basil would have made provisions to have an archival copy of his
letters kept in his chancery in Caesarea. This is plausible especially in the case of those letters
that dealt with controversial dogmatic and political issues, as well as those which were
addressed to government officials. These copies would have served as security against the
misuse of the original by those hostile to Basil’s theology and to his ministry, a hostility that
Basil anticipated would continue well after his death. Basil’s Ep. 223, for example,
addressed to his former friend and mentor Eustathius of Sebasteia, was written to protest
against what Basil saw as Eustathius’ covert non-Nicene allegiances. The significance of this
letter on a macro-ecclesial level together with its public orientation made it too important for
Basil not to keep a reserve copy. The same can be said about Basil’s surviving letter to
Ambrose of Milan (Ep. 197), his letters to Athanasius of Alexandria, to the bishops of the
West, to various bishops of Syria, to the church of Nicopolis, and the series of letters that

Basil sent to his disciple Amphilochius of Iconium.

> See Ep. 42.3: Courtonne, |, 104.
8 See Ep. 150: Courtonne, Il, 74.
> Basil’s Ep. 223 is his most autobiographical letter. This in itself would be enough of a reason for him to keep a
copy.
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On some occasions, such as when Basil wrote to officials and persons of rank, the
addressees are listed by their function, for example: to a governor/to the governor (Epp. 84,
85, 86), to the tax-collector (Ep. 88), to monks harassed by Arians (Ep. 257), to a widow
(Epp. 283, 296, 297), to a prison superintendent (Ep. 286), to the count of the [imperial]
private estates (Ep. 303), to a superior (Ep. 311) and to a notary (Ep. 333). Most of these
letters exist towards the end of Basil’s letter collections, whether Basil was aware of this at
the time is hard to find out. Even if Basil chose not to keep a copy, it is possible, as noted
above, that his recipients may have kept a copy for their own records. Eusebius of Samosata,
in his capacity as a mentor and guide to Basil, was the recipient of at least nineteen letters
from him. These letters contain confidential themes concerning the personal challenges that
Basil faced as a bishop when dealing with church life.’ As they were not intended for the
public sphere, it is likely that Eusebius would have kept these personally addressed letters

close to himself.

There are reasons why letter-collections might appear as they do today. Some letters
may have been accidently lost, and others may have been purposely destroyed because of
their doctrinal themes. The letters of Theodoret of Cyrrhus and Severus of Antioch, for
example, were destroyed for not conforming to anti-Chalcedonian sentiments.* The reasons
for the final shape of each letter collection often remain obscure. Ascertaining the motives and
accidents behind these collections remains a demanding area of research. We are at the mercy
of compilers and transmitters of letter-collectors, and assessments are made from the remnants
that they have preserved. Fedwick’s chronology, for example, ascribes only four letters to the
period of Basil’s priesthood, two of which he still queries.®> The question needs to be asked:
Why such a shortage? Rousseau hypothesises that this absence of letters during Basil’s
priesthood can be attributed to Basil’s subordinate clerical rank, that is, the fact the he was a
priest as opposed to a bishop.®* Perhaps as a priest Basil needed to be careful in writing his
letters so that these were not misconstrued as coming officially from the church and therefore
representing the authoritative view of the church as a whole.”> After all, in Basil’s

understanding, it was the bishop who was considered to be the voice of the church.®

% See Gain, L'Eglise de Cappadoce, 268.

®1 Basil’s Ep. 27 is the only letter that is addressed to Eusebius that predates Basil’s entry into the episcopacy.

82 5ee Allen, “Rationales for Episcopal Letter-Collections in Late Antiquity,” 8-11.

%3 Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 11.

b4 Rousseau, Basil of Caesarea, 134-135.

& Gregory of Nazianzus says that his friend Basil appropriated his time in the priesthood in a way that best

prepared him for the episcopacy. Until such a time he would remain obedient to ecclesiastical law and

discipline, whilst maturing in his faith: TaEet kol vope Tvevpartikils dvaPdoews Tiig Tipfis dE1doaoa...
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Basil’s Unwritten Letters and The Function of Letter-
carriers

Although letters became Basil’s dominant form of communication, we know that they were
not always his preferred choice. Despite the benefits of letters noted above, for Basil the

ultimate and “greatest of all goods” (péyiotov t@v ayabdv) was chance encounter
(GUVTUX{G).67 When writing to Melitius, the bishop of Antioch, Basil closes his letter with a

plea to being worthy of such an encounter.

If, in answer to your prayers, we should be thought worthy, while still on
earth, to meet you face to face, and from your living speech itself receive
helpful instruction, or provision for the journey of both this life and the next,
this we should have accounted the greatest of all goods, and should have set

. .. . . 68
it down as an intimation of God’s special favour to ourselves.

In his letter to the Alexandrians, Basil in the strongest possible terms asserts his preferred

mode of communication:

Now if it had been possible for me to be with you in person, I should have
preferred nothing to such meeting with you, that I might see the athletes of
Christ, and embrace you, and to share in your prayers and in your spiritual

acts of grace (Kowvwvijoar TOV TPOCEUXGOV KO TGOV TIVEUPATIKGV €V

Upiv yapiopdrwv).”

The dynamism of communication through face-to-face contact with his recipient

allowed Basil to deal better with complex and delicate issues. For example, “in reply to the

AUTOg 8¢ 1idet vopoug eUmetbeiag kai Tveupatikiic TdEews. SC 384. 184, 198. “He received the honour
according to the law and order of spiritual advancement... He himself recognised the laws of obedience and the
spiritual order.” Oration 43.25, 33: McCauley, 50, 55-56.
% See Ep. 28.2.
%7 See Ep. 141.2: Deferrari, I, 343. Courtonne, II, 64.
*® Ep. 57: Deferrari, I, 355-357. Ei 8¢ xataEiobeinpev tais ool Tpooeuyais, g éopev &m yhig, kai Tfig
kot 0¢Badpoug ouvtuyiag kol map’ autig Tig Lwong wviic AaPeiv dpéhpa S18dypara, §j épddia
TIpGO¢ Te TOV EVECTOTA ai®dva kai Ttov péNlovia, tolto v péytotov TéhV ayabdv ékpivapev kai
Trpooiptov Tiig Tapa Ocol evpeveiag eautois éTiBépeba. Courtonne, 1, 144.
* Ep. 139.3: Deferrari, I, 331. Ei pév oUv fiv Suvatov aité pot apayevéobat, oudev &v Trpoetipnoa Tiig
ouvtuyiag Updv, Gote kal 1deiv Toug dBAntag Tol Xpiotol kol mepiriEaocBar kai kowvwvijoar Tédv
TPOCEUY®V KAl TGV TIVEUPATIKGV v Upiv Yapiopdrwv. Courtonne, 1, 59.
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criticisms of the censorious” which got to the ears of the provincial governor Elias, Basil
maintains: “this we must pass over in silence at this time as being not only too long for the
compass of this letter, but also unsafe (oUk &o@alf}) to be trusted to soulless (qyuyorg)
written characters.”’”® “Living words” (Epyuyot Aoyou), claims Basil, could more readily be
trusted, since unlike “written words” (toig yeyypoppévoig) they were not “open to attack
and subject to calumny” (eJeTriyeipnTov kai Tpog oukopavtiav eldAmTov).” There were
things that Basil needed to “advise in person” (81" €aut®v Tapaivéowypev) and that were
“not fitting” (oUx éveywpet) to be conveyed “by letter” (51 Tiic émoToAfic).”” Certain
complex situations or crises were “impossible to learn by report, since no words could be
found” to describe “clearly” the situation at hand.” By his own admission Basil was able to
use “the spoken word much more persuasively than any importunity in writing would be able

™ According to Fedwick, this is because “writing lacks the warmth and immediacy

to effect.
which characterise so well live human relations.””® Elsewhere Basil would tell his reader at

the end of his letter that, “countless other matters have been passed over in silence” (pupimv
ETEPWV &mooiwmnBéviwv).” Included in these “other matters” were of course details about
doctrinal matters of faith. As Basil would apologetically explain: “We shall postpone a fuller
explanation until we shall have a meeting face to face, which will enable us to resolve
objections, and to furnish fuller testimony from the Scriptures, and to confirm every sound

article of faith.””’

It was not enough, then, for Basil’s letter-carriers simply to drop off his letters to their

addressed recipients. Schor explains with regard to Theodoret of Cyrrhus:

® Ep. 94: Deferrari, Il, 153. Tepippovrikém Npdv T Umohfyets, &mokpivacBar dvaykaiov viv

ATOOIWToAL, ®¢ KOl HAKPOTEpA TOU METPOU Tiig €mMOTOAfS kai GAAw¢ oUk Ao@ali] ypdppaotv
ayuyoig kotamioteveoBat. Courtonne, 1, 206. See Ep. 9.3.
& Ep. 212.2: Deferrari, lll, 219. Courtonne, II, 199.
7% Ep. 227: Deferrari, Ill, 349. Courtonne, Ill, 32.
" Ep. 243: Deferrari, ll, 437. Axodic d&ivarov mapadéEacBar 1§ pndéva Aéyov elpiokeaBar évapyés
ropiotdvra. Courtonne, I, 69.
" Ep. 289: Deferrari, IV, 183. TToAN§ &E1omiotétepoy kexpnpévog ¢ Aoy Goov av Suvnbein Suowmiioa
1a ypppata. Courtonne, IlI, 159. See Epp. 2, 112.1, 156.2.
7> Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 170.
7® £p. 244.9: Deferrari, lll, 471. Courtonne, Ill, 83.
"7 Ep. 159.2: Deferrari, Il, 399. Trv &¢ tehetotépav Sidaokahiav ei¢ v xat’ dpbalpoug ouvtuyiav
UmepOnodpeda, &1’ fic kai ta Advrikeipeva émloacBar, kai mAatutépag Tag ¢k TV Tpagidv
mapaoytéobar paptupiag, kai TAvIa TUTIOV TOV UYL TiS TioTews PeParcdoacbor Suvardv. Courtonne, I,
87.
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Beyond carrying letters, they served as an extra verbal channel, a responsive
audience, an observant eye, and a helping hand. Symbolically they became

extensions of the bishops themselves.”®

In addition to simply delivering Basil’s letters, his letter-carriers were often asked to “relate
everything more accurately” (akpipéotepov mdvia... 61nyﬁcerou)79 and with greater
“detail” (kaf Exaotov dmayyeila)® so as to complement and if need be clarify his written
message. The letter-carrier was considered by Basil as being worthy of trust and respect and
could be referred to as “our most beloved son” (tov TToBe1voTaTov viov ﬁpd)v).gl Sometimes
the letter-carriers were even called upon to fill in the blanks of his letter’s contents:
“Whatever has escaped the account contained in our letter” writes Basil, “they [the letter-
carriers] may inform you of themselves.”® Bishops such as Basil deliberately recruited letter-
carriers who could perform an important verbal and social role upon arriving at their
destination. This is why, together with a written report, there was also an oral report on the

topic at hand, which may have included elements of negotiation and advocacy.®

Oral reports were considered to be more secure when conveying confidential
information, especially when letters were treated as public documents.** Because of this, the
written word needed to be protected as much as possible, and in particular, as Rousseau
mentions, ‘“against seepage from speculative rumination or the hurried formulae of
argument.”® In some instances, difficult situations, rather than being committed to writing,
were left for the letter-carrier to explain. In these situations it is possible that the essence of
the correspondence was in the verbal message itself rather than the written piece. The deacon
Sabinus was expected to relate “by word of mouth whatever is not contained”®® in Basil’s

letter, as was Petrus who was specifically sought out and chosen for this task.*” Similarly

78 Schor, Theodoret’s People, 36.
7 Ep. 79.2: Deferrari, II, 121. Courtonne, |, 194.
80 Ep. 57: Deferrari, I, 357. Courtonne, |, 145.
8 £p. 265.1: Deferrari, IV, 107. Courtonne, I1, 128.
# Ep. 263.5: Deferrari, IV, 101. “Oca kol TV €k TOU Ypappatog Sidaokaliav Topélabe, Taita map’
£autdv dvadiddEavtec. Courtonne, Ill, 126.
 pauline Allen, “Prolegomena to a Study of the Letter-Bearer in Christian Antiquity.” Studia Patristica 62
(Leuven: Peeters, 2013), 487.
8 See Ep. 77 addressed to Therasius a governor of Cappadocia: [ToA\G 8¢ Exwv elTely kal Tept TOMGV, eig
v ouvtuyiav UmepeBépny, oUk dopalic elvar fyoUpevog EmoToAdic T TolaUTA KATATILOTEVELV.
Courtonne, |, 179. “Though | have much to say on various topics, | have put them off until our meeting, not
judging it safe to entrust such matters to letters.” Deferrari, Il, 85.
8 Rousseau, Basil of Caesarea, 119.
* Ep. 92.1: Deferrari, II, 135. AuvAioetat Upiv kol 0a THv émioTolv Stagevyet ap éautol SinyfoacBat.
Courtonne, |, 199.
¥ See Ep. 203.4.
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deacon Elpidius was described by Basil in his letter as the one “who both conveys the letter
and is able of himself to relate to you whatever has escaped the account contained in the

letter.”®

It could also be that the oral components were simply short-cuts taken on behalf of the
letter-writer. In this case the letter-carrier was given just some key words from the letter-
writer and these became a sufficient lead into an encounter. At any rate the passing of non-
written information was not without its dangers. The information received on the other end
could be misinterpreted or be considered insufficient and therefore become counter-
productive to the correspondence itself. A safer and more persuasive form of communication

involved an oral component that could be supported by written documentation.

A final responsibility for letter-carriers was that of waiting around until a reply was
forthcoming, bearing in mind that this could take several days. Basil describes the duties of
one of his most reliable and frequently used letter-carriers, Dorotheus, who was asked to
deliver a letter addressed to multiple participants (bishops) who resided throughout all Italy
and Gaul:

By the grace of God, we have despatched one instead of many, our most
pious and beloved brother Dorotheus, fellow presbyter, who is able with his
own narrative to supply whatever has escaped our letter, since he has
followed all events keenly and has been from the beginning a zealous
supporter of the orthodox faith. After receiving him in peace, quickly send

him back to us, bearing good tidings to us.*

Judging from what we know of Basil’s letter-carriers, one can see a tendency for this
role to be carried out predominately from within the ranks of the clergy. Basil’s letter-carriers
were mainly deacons who perhaps considered these types of errands for their bishop as part
and parcel of their ordained ministry. There seems to be no blanket rule that limited the role
of the letter-carrier to the clergy of the lower orders. Basil’s Ep. 143, for example, is delivered
by one of his assistant bishops. Furthermore, research has shown that there have been lay

individuals, male and female, Christian and non-Christian and even strangers, entrusted with

8 £p. 265.1: Deferrari, IV, 107. ‘Opol pev v emoTtoMyv Srakopilovia, opol O6¢ kai T& Tap’ Eautol
Suvdpevov avayyeihat Upiv Goa Ty £k ToU Ypappatog Siamépeuye Sibaokaliav. Courtonne, IlI, 128.
8 Ep. 243.5: Deferrari, I, 449. T{j ToU ©col ydpimt Eva &reoteilapev Avii TOAGV, TOV ebAaPéoTaTtov kol
AyamnTov Huedv adedpidv AwpdBeov 1ov oupTrpeafutepov: 6¢ kai 6oa SlaTéPeuyeV PGV T& YPAPPOT
] mop’ €autol dinynoer duvardg otiv AvamAnpdoat, Tapakoloubnkmdg ot peta akpifeiag kai
TNt Uttdpywv Tiig 0pbiic TioTtews. “Ov poodeEdpevot v eipnv Siax Toxéwv amotépyacte dyaba
fpiv ebayyéha gépovra. Courtonne, lIl, 73.
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the responsibility of letter-carrying and other associated activities such as conveying messages

or even gifts on behalf of bishops.”

The correspondent might choose not to receive the correspondence if it did not come
from a reliable source, since there was not much to differentiate these letters from forgeries.
The more a person was prone to writing letters, the more letter-carriers and the wider variety
of letter-carriers a person had. By preference a letter-carrier would have been a familiar and
trusted person to the letter-writer, perhaps someone the writer was mentoring. In their absence
though, nearly anybody could be asked to deliver a letter if they happened to be around and
available at the right time. Basil on one occasion called upon the revenue-collector of the

office of prefects to deliver a letter while he was travelling on the cursus publicus.”'

Letter-carrying was not always smooth sailing, and sometimes the letter-carriers were
not even acknowledged by their recipients. Augustine states that he did not see the carrier of
his letter, nor could he recall his name.”> At other times they were mistreated or yelled at,
depending on how their recipients received their respective letters and whether these
contained difficult messages. Libanius told one of the recipients of his letters: “It is right and
proper for you, if you are pleased with this letter, to show your gratitude to the bearer and, if

%3 Worst of all, some letter-carriers did not even make it to

you are annoyed, to punish him.
their destination because they died en route, as was the case with Basil’s deacon Theophrastus

who became ill and died unexpectedly.”

By way of concluding this section on letters and their carriers, it is important to note
that there is, as yet, no detailed study on the place and role of letters and letter-carriers in late
antiquity.”> At most we get information from the studies of letter-collections that are
connected to individual writers such as Basil of Caesarea. From reviewing existing letter
collections, it becomes evident that letter-writing activity was highly developed during Basil’s
era, suggesting that it was no longer limited to those who could afford a private postal service.
Basil’s ministry was largely dependent on his ability to write letters and receive replies.

Although he acknowledged that letters were second place to direct contact and

% See Allen, “Prolegomena to a Study of the Letter-Bearer in Christian Antiquity,” 481-491; Gain, L'Eglise de
Cappadoce, 24, 92.
1 See Ep. 215: Courtonne, |1, 206.
2 See Ep. 149.1.2; NBA 22, 456-459.
% Ep. 40.18: Norman, |, 495. Aixaiov 8, eite fioBeiong Toic Ypdppaot, T¢ pépovtt THv xdpiv Exelv, €ite
SnyBeiong, mapa ol gpépovrog thv Siknv AaPeiv. Ibid.
°* Ep. 95: Courtonne, |, 207-208.
% Allen, “Prolegomena to a Study of the Letter-Bearer in Christian Antiquity,” 483.
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communication, this was not to say that they did not have the potential to substitute

sufficiently for direct contact and communication.
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PART ONE: HISTORICAL AND THEOLOGICAL CONTEXT
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Chapter One: Basil’s Context, Education and Vocation

Anthony Meredith draws the following succinct conclusion about Basil’s life: “In his whole
life and policy Basil represents the best type of ecclesiastic.”' Throughout this thesis I am
exploring this ecclesial leadership of Basil through his letters, in which we get the pastoral
prolongation of his actions and the tangible extension of his very presence: “he who presents

this letter of ours stands to me in place of a son.”

In this chapter I will trace Basil’s life as it was shaped by his education, monastic
outlook and zeal for Nicene orthodoxy. We will see that the core ethos that he associated with
monasticism was in practice the living out of the Gospel commandments found in Scripture,
and that Basil’s Nicene position was invariably connected to his understanding of salvation.
Non-Nicene sentiments receive no sympathy from Basil, even if they purport to honour the
sovereignty of one God, the Father. Throughout his priesthood and episcopal ministry Basil
consistently opposed every non-Nicene expression of faith, which he identified as a threat to
the communion of the church. By turning to Arianism as a starting point for this chapter, a
context will be established that locates the responsibilities that Basil sets before himself. For
him it was important not only to make the problems he encountered his own, but also to

respond to them through his vocation as a bishop of the church.

The afflictions of the world were indeed challenging for Basil and he certainly did not
shy away from lamenting over them. Translating these afflictions into a church setting, Basil
cries: “The churches exhibit a condition almost like that of my [deteriorating] body, for no
ground of good hope comes into view, and their affairs are constantly drifting towards the
worse.” However, it is Basil’s response to these afflictions that proved to be the catalyst to
his episcopal success. Basil’s letters seek to show how obstacles of division can be overcome

and permanently reconciled in the embrace of the church’s communion.

! Anthony Meredith, The Cappadocians (New York: St. Vladimir’s Seminary Press, 2000), 35.

? Ep. 280: Deferrari, IV, 167. ‘O Toivuv v émoToMv Tautnv fudv ém&idous év uiol pot TéEel
kaBéotnkev. Courtonne, Ill, 152-153.

® Ep. 30: Deferrari, I, 175-177. Ai &¢ 'Exx\oiat oxedOV T1 TaApOTANoing T owpati pou SidKelvialL,
ayoOfic pev EAidog oUdepidg Umopatvopgvng, el 8¢ TPOS TO YeIpov TOV TIPAYPAT®V UTTOPPESVIGV.
Courtonne, |, 72.
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1.1 Arianism: “The Impious Doctrine of Arius”4

The birth of Basil in 330 came at a time of extreme theological tension in the church.
Approximately ten years earlier in 319, Bishop Alexander of Alexandria (c. 244-337) had
come into conflict with one of his priests named Arius (c. 250-336), who had begun to
question the eternal status of the Word of God. Arius’ primary claim was that the Son had a
beginning and was neither eternal nor part of the essence of God; for him the mere fact that
the Son was said to be begotten meant that the Son was created, and thus there was a “time”
when the Son was not.” He reasoned that if the Son was considered to be uncreated and
eternal, then the Son would also be unbegotten like the Father. With this understanding the
Son would be a second Father and ultimately a second principle cause. From the beginning,
the thrust of Arius’ argument lay in establishing the primacy and therefore superiority of the
Father to the Son, with the created Son being the product of the will of the creator Father.
Bishop Alexander refused to accept Arius’ position, arguing that the Son, although begotten,
is not created. He maintained that what divine begetting is cannot be known, and that divine
begetting certainly does not mean creating. Alexander asserted that there was no “prior”
moment where Christ can be contemplated as only human, since by his nature Christ is
always regarded as the Son of God. Moreover Alexander affirmed that the Son of God is
proper (1610¢) to the Father, implying that the Son and the Father are co-eternally one.’

The controversy in Alexandria between Bishop Alexander and Arius soon spread and
eventually affected the whole church, becoming what Rowan Williams described as “the most
dramatic internal struggle the Christian church had so far experienced.”’ The division between

Alexander and Arius became so intense that the wider church became involved and the

* Ep. 263.3: Deferrari, IV, 95. To duooePeg S6ypa ol Apeiou. Courtonne, 11, 123.
> According to the letters that Alexander of Alexandria sent to Alexander of Constantinople and Emperor
Eusebius of Nicodemia, Arius taught: OUk &gt v 6 ol @0l Adyog, AN’ €€ ok Bviwv yéyovev... Ao kai
fv motE, Ste oUk v Kriopa ydp éomi kai moinpa 6 Yide. SC 477. 66. “The Word of God was not from
eternity but was made out of nothing... wherefore there was a time when he did not exist, inasmuch as the Son
is a creature and a work.” Socrates Scholasticus, Church History 1.6.9: Socrates, Sozomenus, Church Histories,
trans. Chester D. Hartranft, A Select Library of Nicene and Post-Nicene Fathers of the Christian Church, eds.
Philip Schaff and Henry Wace. 2nd Series, vol. 2 (Grand Rapids: William B. Eerdmans Publishing Company,
1976), 4. Hereafter NPNF will refer to the series Nicene and Post-Nicene Fathers. See The anathema against
Arius and his followers at the end of “The Profession of Faith of the 318 Fathers” in Decrees of the Ecumenical
Councils: Nicaea | — Lateran V, ed. Norman P. Tanner (Washington, DC: Georgetown University Press, 1989), 5.
® John Behr, The Nicene Faith, Part 1 (New York: St. Vladimir’s Seminary Press, 2004), 126-127.
7 Rowan Williams, Arius: Heresy and Tradition (Grand Rapids: William B. Eerdmans Publishing Company, 2002),
1.
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majority of bishops of Egypt and Libya had Arius condemned.® In 325, in an attempt to
restore doctrinal harmony within the church and unity within his empire, Constantine called
for a council to take place in Nicaea and it was convened in the audience-hall of the imperial
palace.” Alexander attended the council with his deacon and future successor Athanasius. A
year before the council in 324, Constantine had written to both Alexander and Arius
encouraging them to embrace a unified position.10 Amongst Constantine’s concerns in his
letters was the fact that any theological division threatened the unity of his empire. He
rebuked Alexander and Arius for entangling themselves in theological affairs that were
beyond human understanding. In the end, out of public and political concern, Constantine
thought he had no choice but to intervene, especially as new disputes in Antioch between

Arian supporters and those opposed were increasingly disturbing the peace of the state.'!

In his letters Basil describes Arius as being “the author of those wicked blasphemies
against the only begotten.”'* Although Nicaea succeeded in bringing about the rejection of the
teaching of Arius, it failed to bring peace to the church or to the state for that matter. In fact,
the conflict worsened; its formal defeat was short-lived since a non-Nicene position was
found within the secure confines of the imperial court which inevitably controlled world

order.”® The abuse of imperial power, Basil recalls, resulted in “persecutions of presbyters and

& See Ivor J. Davidson, A Public Faith: From Constantine to the Medieval World, AD 312-600, The Monarch
History of the Church Series, vol. 2, ed. Tim Dowley (Grand Rapids: Monarch Books, 2005), 31.
® See Eusebius, Life of Constantine 2.72. Barnes argues that Constantine did not preside over the Council of
Nicaea and refutes modern scholars who make this conclusion. Instead he quotes Eusebius about Constantine’s
presence at presumably the Council of Arles in 314 where Constantine’s involvement was simply one where he
sat “in the middle just like one of the many” (kaBfjoT6 1€ kai péoog, @oel kol TGOV TTOAGY €ic). Eusebius,
Life of Constantine 1.44. Patrologia Graeca, ed. J.P. Migne, vol. 20 (Paris: Imprimérie Catholique,1857), 960A.
Hereafter PG will refer to the series Patrologia Graeca (Paris, 1857-1866). Timothy D. Barnes, “Emperor and
Bishops, 324-344: Some Problems.” American Journal of Ancient History, vol. 3 (1978): 57.
1% See Eusebius, Life of Constantine 2.64-2.72.
! See Eusebius, Life of Constantine 2.69.
'? Ep. 263.3: Deferrari, IV, 95. Tag movnpag katd 1ot Movoyevotc ouvbeic BAaognpiag. Courtonne, i,
123.
31t is incorrect to say that the non-Nicene position supported by the empire was that held by Arius. Arianism
had many nuances in the fourth-century and could hardly point solely to the definitive teaching of Arius.
Commenting on the era Williams notes: “There was no single ‘Arian’ agenda, no tradition of loyalty to a single
authoritative teacher. Theologians who criticised the Creed of Nicaea had very diverse attitudes to Arius
himself, and part of the continuing difficulty of identifying the main line of Arius’ theology arises from this fact.”
Williams, Arius: Heresy and Tradition, 247. Gwynn in his reflections of Arius and the theological postulations
attributed to his name asserts: “There is considerable doubt that even Arius himself really taught all of the
elements that comprise this definition” (i.e. Arianism). David M. Gwynn, “Hoi peri Eusebion: The Polemic of
Athanasius.” Studia Patristica 39 (Leuven: Peeters, 2006), 55. For many non-Nicene theologians, the Nicene
Creed or Nicene theology had no significance in their theological formulations. For this reason my thesis has
avoided labelling non-Nicene thinkers as Arian or anti-Nicene. Accordingly, realising that the theological reality
of these thinkers was far more complex, | simply refer to them as non-Nicene. See Lewis Ayres, Nicaea and its
Legacy: An Approach to Fourth Century Trinitarian Theology (Oxford: Oxford University Press, 2004), 85-110;
David M. Gwynn, The Eusebians: The Polemic of Athanasius of Alexandria and the Construction of the ‘Arian
Controversy’ (Oxford: Oxford University Press, 2007); Williams, Arius: Heresy and Tradition, 2; Timothy D.
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teachers, and all such things as men might do who make use of the power of government in
accordance with their will.”'* The empire could make use of false accusations and lies against
anyone that threatened its role as a guarantor of cosmic order and as a custodian of every
aspect of its subject’s lives.® Despite the difficulties of such a state of affairs, Basil felt he
had no choice but to work within this context and try to influence change. He tell us that his
strategy consisted of keeping “his mind on God” which through God’s grace “keeps it moving

onward, gazing steadily upon the future” (tnv Sidvoiav Oe® oupTtopevopévv Kal TO

uéNov dmookomoloav).'

Just as workers in smithies, whose ears are struck with a din, become inured
to the noise, so we by the frequency of strange reports have at length become
accustomed to keep our heart unmoved and undismayed at unexpected
events. Therefore, the charges that have from old been fabricated by the
Arians against the church, although many and great and noised throughout
the whole world, can nevertheless be endured by us because they come from

open enemies and foes of the word of truth.'’

With imperial endorsement, supporters of Nicene Christianity were exiled, including
Popes Julius (337-352) and Liberius of Rome (352-366). Essentially each of these men were
punished for adhering to the Nicene position which affirmed Christ to be “of one essence” or
consubstantial with the Father and therefore truly God. Their opposition to emperors and
bishops who sympathised with a non-Nicene faith position (“bishops of the empire” or “state
bishops”), far from being political was considered to be a fundamental expression of their
ecclesial experience. In their view, any subordinationism with respect to the person of Christ
was seen as undermining salvation in Christ. For them it is the fact that Christ is truly God
that makes salvation possible for “if the Son were a creature, man would have remained no

more than mortal, not being joined to God” (ei 6 vidg, Epevev O GvBpwTrog oUdev nTTOV

Barnes, “The Career of Athanasius.” Studia Patristica 21 (Leuven: Peters, 1989), 392; Behr, The Nicene Faith,
132-134.
1% Ep. 248: Deferrari, I1l, 481. Auwypolc MPeoPUTEPWY Kal SLEAoKEAWY, T BAa S0 &v oL oeLoY EvBpwIoL Tf
£K ¢ apxfi¢ SuvaoTelq mPoOG TO €aut®v BoUAnua kexpnuévn. Courtonne, i, 86.
1 Mitchell, A History of the Later Roman Empire, 155-156.
'® Ep. 293: Deferrari, IV, 201. Courtonne, IlI, 167.
Y Ep. 266.1: Deferrari, IV, 121. ‘O¢ YOp oi v TOig YAAKeI0OIg TAG AKOAG KATAKTUTIOUPEVOL év peNéTn eloi
OV YoPwv, OUTWS ML Tf) TUKVOTHTL TOV ATOTIWV Ay YeMdv eibioBnpev Notov ardpoyov Exetv kai
amréntov v kapdiav mpog & mapdhoya. TA pEv oUv Tapd TGV Apeiavév Exmodal KaTtd THg
"ExkkAnoiog okeuwpoupeva, €l kKai oM kai peydha kai kotd mdoav diafeonpéva v oikoupévny,
AANT fpiv fomt Sid 1O Tapd gavepdv €xOpdv kol Tolepivv Tol Adyou tiig dAnBeiag yiveobau.
Courtonne, Ill, 133-134.
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BvnTog, pf ouvattépevos ¢ Bed).'® They saw holiness as existentially aligned with the
faith of the church articulated at Nicaea and, for such upholders of Nicaea, it was this

existential significance that mattered most of all.

1.2 Basil's Nicene Personality and Reputation

In the attempts to overthrow the decrees of Nicaea by non-Nicene emperors and their
delegates, defenders of Nicaea received scathing critiques. It was into such a whirlwind of
tensions that Basil was born.'” To ancient Christian historians of the likes of Rufinus,
Socrates, Sozomen and Theodoret, Basil’s unyielding dedication to the faith of the church
articulated at Nicaea made him not only a success story but also a prototype for a bishop
whose way of life was patterned on saintliness. The ancient historians’ view of Basil, like that
of other champions of Nicene orthodoxy, facilitated a legacy of admiration that has been
preserved by Christian believers down to our present day. Rousseau sees Basil as valuing
prayer and the eremitic way of life, but also makes the point that this type of life lived for God
was not opposed to public life (“the world”) but rather led Basil towards it. He understands
from Basil’s letters that “a life of piety... was bound to involve one in ‘the afflictions of the

world 99520

Basil was exceptional to a certain extent politically in that he held his episcopal post

(without any exiles)*' during some of the most turbulent years of the Christian empire. In the

18 Athanasius, Four Discourses Against the Arians, 21.69.98. PG 25. 293A.

Y The imperial capital itself, Constantinople, had only one remaining Nicene church, this being the small church
of the Resurrection that would later be served by the Nicene patriarch of Constantinople, St. Gregory the
Theologian. See Sozomen, Church History 7.5.

2% Rousseau, Basil of Caesarea, 92. See Ep. 18: OUte pv Toig eUoeBdde Cijv ENopévorg fi Katd TOV EveoTdTa
koopov ONiyig apelétnrog... 'EAmides ydp, mdvia tov 1OV avBpwdmwv Piov ouvéyouoor kot
ouykpotoloat, Thv €9 €KAot ToUTov Topapubolviar duokohav. Courtonne, |, 48. “To those who have
chosen to live the life of piety the afflictions of this world are not unforeseen... For hopes, which hold and weld
together man’s entire life, give consolation for the hardships.” Deferrari, I, 119.

! Radde-Gallwitz attributes this “success” of Basil to his “force of character” which he explains was viewed
“less as theological persuasive and more as politically immobile.” He applauds Basil as being a personality that
was “most intellectually gifted and well connected,” which thus allowed him to uphold Nicene Christianity in an
non-Nicene world. Andrew Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine (Eugene, OR:
Cascade Books, 2012), 4, 138. Rousseau on the other hand draws the following conclusion after his study on
almost every aspect of Basil’s life: “I have ended up thinking that he was probably rather odd, and not entirely
successful.” Rousseau speaks about “obvious fractures” in Basil’s ministry, especially in regard to “his attempt
to define and display the social diplomacy proper to his task as a bishop.” He does concede, however, that
these “tensions... helped him to create, nevertheless, a moral theory and a religious anthropology that were
most exalted in their finest expressions.” Rousseau, Basil of Caesarea, xiii, 151, 189. In a similar way to
Rousseau, Fedwick comments that Basil “not infrequently showed a certain lack of practical judgement...
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context this may have been an unlikely outcome, but, as we shall see below, it was no
accident. The same could not be said for Basil’s pro-Nicene counterparts who also served in
the Orient under Emperor Valens (364-378) and whose Nicene (homoiousian/homoousian)
proclivities forced many of them to go into exile.”> Greogry of Nyssa and Eusebius of
Samosata, for example, were both driven out of their sees as a result of their pro-Nicene
persuasions. Basil, on the contrary, remained in his diocese from where he could be fully
committed to his people, despite the fact that according to Radde-Gallwitz “for the final five
years of his life, his network must have seemed in shambles.”® Basil managed to stay in
Caesarea while maintaining a consistent theological stance on the one hand, and on the other

hand, not being wedded (or confined) to any one single theological formula.**

At the interface of imperialism and non-Nicenism, Basil carefully espoused and
promulgated a Nicene theology that asserted the divinity of the Holy Spirit and its equal
membership in the consubstantial Trinity.” In his letters he would proclaim that he “never
held erroneous opinions about God.”*® Should Basil have been alive after his 49" birthday, he
would have been the beneficiary of an imperial change, not only to the throne of the empire
but also to its theological persuasions. Within the year of Basil’s death in 379,%” Theodosius I
(379-395) became emperor with pro-Nicene inclinations and subsequent legislation. In 381
non-Nicene doctrines were outlawed and all subjects, cunctos populos, of the empire were

ordered to align themselves with the Nicene faith of Pope Damasus of Rome (366—384).28

indications of this can be seen in his choice of friends.” However, “these shortcomings in no way should
diminish Basil’s greatness which remains indisputable.” Fedwick, The Church and the Charisma of Leadership in
Basil of Caesarea, 132. Hans Von Campenhausen on the role of Basil as a church politician writes: “He found his
work as an ecclesiastical politician so difficult because he was not only wiser and more farseeing but also more
profound and more honest than most of his colleagues.” Hans von Campenhausen, The Fathers of the Greek
Church, trans. Stanley Godman (New York: Pantheon, 1959), 97.
> Some of the many bishops exiled by Valens were: Meletius of Antioch, Eusebius of Samosata, Pelagius of
Laodicaea, Barses of Edessa and Abraham of Batna. Fedwick, The Church and the Charisma of Leadership in
Basil of Caesarea, 103.
3 Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 133.
** Hanson emphatically insists on this point when he maintains: “There never has been a single formula
adopted by the majority of Christians designed to express the doctrine of the Trinity, and the Cappadocians
never imagined that there could be one.” Richard P.C. Hanson, The Search for the Christian Doctrine of God
(Edinburgh: T&T Clark, 1988), 677.
> See Epp. 51.2, 81, 159.1, 226.3, 244.5, 258.2.
?® Ep. 223.3: Deferrari, Ill, 299. OUbémote TemAavnpévag éoyov T1ag Tepi ot Umoljyeig. Courtonne, Il
12.
It was on January 1, 379 in which Gregory of Nyssa delivered his Encomium on His Brother that became
identified with the date of Basil’s death. In his Encomium Gregory makes no mention of this date as being the
actual day of the death of Basil. There is considerable movement amongst scholars suggesting that Basil’s
death was around September 378. See Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 141.
Rousseau presents the claim that Basil may have died as early as September 377. Rousseau, Basil of Caesarea,
360-363.
% Mitchell, A History of the Later Roman Empire, 247-248.
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Peace and tranquillity were solidified within the empire through the convocation of the
Council of Constantinople in 381 which ended for the final time the ascendancy of non-
Nicene doctrines. At the Ecumenical Council of Constantinople the decrees of Nicaca were
reaffirmed and the divinity of the Holy Spirit proclaimed. Basil, of course, did not live to see
this council but his work, primarily as a bishop of the church, contributed to its success in

bringing an end to the division in the church and to establishing communion.

In his lifetime Basil’s theological reflections were shaped by his commitment to the
communion of the church. Specifically his theological footprint was manifested in his
deepening of the theology of the Holy Spirit, that is to say, clarifying the Spirit’s role and
identity in the Holy Trinity.”’ Assisting and supporting him were his great friend Gregory of
Nazianzus (c. 329-389) and to a lesser extent his brother Gregory of Nyssa (c. 335-394). All
three theologians were part of a larger network of fourth-century theologians determined to
establish the theological doctrine of the divinity of the Holy Spirit, and of the Spirit’s
consubstantiality with the Father and the Son. Admittedly only a few theologians insisted on
the Spirit’s consubstantiality; it was not a widespread principle and was not included in the
Creed. In the East these theologians were represented through the likes of Athanasius and
Didymus the Blind (c. 313-398), and in the West by Hilary (c. 315-367), Ambrose (c. 339-
397), and Augustine (354-430). All these theologians espoused theological statements of faith
concerning the divinity of the Holy Spirit that paved the way for the doctrinal definition of the

Nicene-Constantinopolitan Creed of 381.

Basil’s theological expression throughout his life evolved as did his rapport with all
his constituents. Chapter Two will trace how Basil’s theology evolved from a homoiousian
(of like/similar essence) to a neo-Nicene homoousian (of same essence) expression. Here we
will also see that he moved from preferring prosopon to hypostasis to describe what is three in

God. On account of these modifications Basil explains:

I did not change from one opinion to another with the maturity of reason, but
I perfected the principles handed down to me... For just as the seed, in
developing, becomes larger instead of small, but is the same in itself, not
changing in kind but being perfected in development, so I consider that also
in me the same doctrine has been developed through progress, and what now
is mine has not taken the place of what existed in the beginning... Through

progress a certain amplification is witnessed in what we say, which is not a

» See Chapter Two.
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change from worse to better, but is a completing of that which was lacking,

according to the increment of our knowledge.

1.3 Basil's Education

Pre-dating Basil’s education and therefore regarded as the foundation of his studies was his
immersion in the Scriptures which for Basil and his siblings began at infancy vnmioug
Svrac®! through the influence of his devout Christian family. Basil’s “conception of God”
(Bvvolav Tept Oeol) was instilled in him at “childhood” (¢k Taidog) from his “blessed
mother and grandmother Macrina” (pakapiag pnTpog... kad Tig péppng Maxpivng).* Prior
to embarking upon an ecclesiastical career, Basil completed what was regarded as the best
education available in his day. Beginning with his elementary training in Neocaesarea which
took place through his father, Basil senior,” himself a distinguished rhetorician and “teacher
of virtue” (Trandeutnv Apetiig),” Basil received the combination of a classical curriculum and
Christian piety. Upon the death of Basil senior in 345, Basil proceeded to attend schools in
Caesarea and the Eastern Mediterranean for “middle” studies (junior high school). This
included a one year stint in Constantinople where amongst others he studied under the famous
pagan orator Libanius. From 349-356 Basil lived in Athens where he was enrolled in

advanced studies at the great centres of learning in Athens. Among Basil’s teachers in Athens

% Ep. 223.3,5: Deferrari, Ill, 299, 305. OV Yap dMa €€ dMwv petéhaPov év Tij Tol Adyou ouptAnpwoet,
M Tag apadobeioag por Tap’ altdv ApYAs Eteleimoa. “QoTrep yap 10 alEavopevov peifov pev
Ao pikpol yivetar, taUto &€ €0Tv EQUTE, oU KaTd Yévog petafaridpevov, dAAG kat’ alEnoiv
teletoUpevov: oUtw Aoyilopat €poi Tov autov Adyov dia tiig Tpokottils nUEfoBat... "Ex mpokotijs Tiva
alEnotv embewpeioBar Toig Aeyopévoig, Gmep oUyl petafoln €otiv €k ToU Yelpovog TTpog 1O PélTiov,
A& oupTAMpwotg ol Asttrovtog kata v TTpoodikny Tijg yvooews. Courtonne, I1l, 12-13,14-15.
31 Ep. 204.6: Courtonne, II, 178.
32 Ep. 223.3: Deferrari, Ill, 299. Courtonne, I, 12. See Ep. 236.1. Basil, On the Judgement of God, 1: ®@cou ToU
ayabol kai ¢thavBpwiq év ydpitt 10U Kupiou fpdv Inool Xpiotol kat’ évépyeiav 1ol ayiou
ITvevpartog, Tiig pev kota Tapddootv tédv EEwbev mhavng puobeig, Gvwbev &¢ kai €€ apyiig UTo
Xp1oTiavoig YOVelolv AVATPOQELS, TTap aUToig pev Ao Bpépougs kai Ta iepd ypdppota Epabov, &yovid
pe Tpog Emiyvwoty Tiig dAnBeiag. PG 31. 653A. “The good God, in his kindness and love for humanity in the
grace of our Lord Jesus Christ and through the operation of the Holy Spirit, preserved me from the delusion of
pagan tradition, for | was raised by Christian parents from the very first. From the womb | learned from them
the sacred writings, which brought me to a knowledge of the truth.” Saint Basil the Great: On Christian Ethics,
trans. Jacob N. Van Sickle (New York: St. Vladimir’s Seminary Press, 2014), 39.
* See Gregory of Nazianzus, Oration 43.5-8.
3 Gregory of Nazianzus, Oration 43.12. SC 384. 140.
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5935

were Himerius “one of the most elusive writers of the fourth century””” and Prohaeresius, a

Christian, both of whom epitomised the intellectual life of his age.

The privilege of being born into an aristocratic Christian family and to a father who
was an eminent teacher of rhetoric made Athens the obvious destiny for Basil, which
according to Lee had the reputation of being “the centre of the ancient inheritance of
literature, philosophy and culture.”® As Deferrari puts it, Athens was “the pattern of
excellence to a world that elected to see in Atticism the cultural ideal.””’ The varied
distractions of university life did not hinder Basil’s dedication to his studies and, going by the
witness of his contemporaries, he excelled in all subjects: grammar, poetry, history, rhetoric,
dialectics, metaphysics, astronomy, geometry.*® His admiration for classical authors and their
language can be seen in his writings where he quotes from writers including Homer, Hesiod,
Theognis, Plato, Aristotle and Solon. Throughout Basil’s writings such classical authors and
many others are either cited or alluded to with noticeable frequency.*” Basil had mastered the
use of a high level literary Attic Greek which allowed him to employ all the devices,
subtleties of language and rhetoric available to any competent writer.** A concise summary of
Basil’s learning is commemorated on St. Basil’s feast day of January 1, where the liturgical
service book entitled the Minaion says of Basil: “In classical learning he surpassed not only
his contemporaries but even the ancients; for passing through every kind of training, he

acquired mastery in each.”"'

It was in Athens while undergoing “every kind of training” that Basil met his very
close friend and study partner Gregory, the son of a bishop who came from Nazianzus, a
small village neighbouring Caesarea. Together they forged a relationship that was to shape the
rest of their lives and which in the words of McGuckin was “one of the most longstanding,

famous and stormy friendships in Christian history.”** According to Gregory, in their pursuit

3 Timothy D. Barnes, “Himerius and the Fourth Century.” Classical Philology, vol. 82 (1987): 207.
% John A.L. Lee, “Why Didn’t St. Basil Write in New Testament Greek?” Phronema, vol. 25 (2010): 12.
37 Deferrari, |, xviii.
% See Gregory of Nazianzus, Oration 43.23.
% See Epp. 249-291.
0" Alan Cameron, “Poetry and Literature Culture in Late Antiquity,” in Simon Swain and Mark J. Edwards (eds.),
Approaching Late Antiquity: The Transformation from Early to Late Empire (Oxford: Oxford University Press,
2004), 327-354.
*1"Ev 88 Néyoic ol pévov Toug kal’ autov, AN kai Toug Trakanoug UttepéBale: S1d yap Tdong ENOGV
18éag oudevoewg, év EkGoTh TO kKpdTog ekthoarto. Mnvaiov 1ol lavouapiou (Ev ABfvauig: AmooTtoliki
Arokovia, 1991), 24.
* John A. McGuckin, St. Gregory of Nazianzus: An Intellectual Biography (New York: St. Vladimir’s Seminary
Press, 2001), 54.
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of “philosophy” (p1tAocogiav ElVOL TO O"ITOU60C6}18VOV)43 they only had one aim in life: “to
be and to be called Christians” (ypioTiavoug kai elvar kai ovopdCeabar).** Upon the
completion of his studies in 356, much to the disappointment of Gregory,*’ Basil left Athens
“scorning everything there” (Uttepidmv TéV &ket)* and went on a pilgrimage with his then
spiritual mentor and family associate'’ Eustathius of Sebasteia. Guided by Eustathius from
whom he had hoped to have received “a guidance to the introduction to the teachings of
religion” (xelpaywyiav Tpog v eloaywynv TV Soypdtev s eboeBeiag),™ since at
that time Basil had considered Eustathius to have “taken to himself the experience of all
mankind” (tov TTdvtwv opol v Teipav dvadeEdpevov), they visited monastic settlements
in Alexandria and all Egypt, Palestine, Syria and Mesopotamia with the view of meeting

. . . , ~ 49
ascetics and “to have learned their minds” (voov yvvanu).

In addition to the edification derived from visiting places of prayer, the impressionable
Basil was perhaps being led by Eustathius to think about the possibilities of a response to non-
Nicene theological attitudes.”® The message brought home to Basil was that the church was in
a state of theological mayhem as a result of individualism, disorder and impiety in its
ministerial functioning. In Clarke’s words there was “great dissension and strife taking place
among churchmen, each man deserting the teaching of our Lord Jesus Christ and arbitrarily

claiming the right or arguments and definitions of his own, wishing to rule over against the

3 Gregory of Nazianzus, Oration 43.19. SC 385. 162.
4 Gregory of Nazianzus, Oration 43.21. SC 385. 168.
* See Gregory of Nazianzus, Oration 43.24.
a8 Ep. 1: Deferrari, I, 3. Courtonne, |, 3. See Epp. 223.2, 271.
i Ep. 223.5 makes a point of highlighting how familiar Eustathius was to Basil and his family. [Tocdxic f]p&g
emokéyw €mi Thg poviig Th¢ €ml 1§ “Ipidt motopd... TOv autév poi 1ol Plou okomov Sravimv;
Courtonne, lll, 14. “How often did you visit us in the monastery on the river Iris... achieving the same purpose
in life as myself?” Deferrari, Ill, 303. In Deferrari’s older text edition the following clarification is made: [1ocag
Se NpEpag €L Thig AVIITIEPAV KWHNG, TTapa i pnTpi pov, Evla g gilot per dAAAAwv Sidyovres. “And
how many days did we spend in the village opposite, at my mother’s, living there as a friend with a friend.”
Deferrari, Ill, 303. Courtonne omits this point and the sentences following it from his revised edition. | have not
been able to discover evidence that supports Deferrari’s reading.
48 Ep. 223.2: Deferrari, lll, 293. Courtonne, lll, 10.
*® Ep. 74.1: Deferrari, Il, 69. Courtonne, |, 172. See Ep. 204.6: "Erei 8¢ kod altol Thv 10U ppovelv duvaptv
amehaPopev 100 Adyou fpiv S Tiig HAikiag oupmAnpwOéviog, oMV EmeNBovies Yijv e kal
Bdhaooayv, € Tivag elpopev 1§ Topadobévrt kavéve Tiig eloePeiag oTorxolviag, TOUTOUS KOl TTATEPAS
emeypayapeba kai 65nyous IOV YyuydV NuAV €ig T TTpog Oeov Topeiav émoinodpeba. Courtonne, I,
178. “And when we ourselves received the power of thinking, after reason had been developed in us by age,
having travelled over many a land and sea, whomever we found walking according to the traditional rule of
piety, these we both listed as and regarded as guides of our souls in the journey to God.” Deferrari, lll, 169. For
Basil’s contact with Eustathius and the ascetics under him see Ep. 223.5.
* Anna Silvas is correct in describing this aspect of Basil’s relationship with Eustathius as being one in which
Basil “was calculatedly initiated into disturbing currents in the life of the church at large.” Anna M. Silvas, The
Asketikon of St. Basil the Great (New York: Oxford University Press, 2005), 71.
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Lord rather than to be ruled by him.”' In spite of the turmoils affecting the church (and
possibly to counteract them), from the fourth century onwards monasteries were appearing in
different parts of the Christian world. There were many of them and, although often initially

remote and hidden, they quickly became known and popular.

Upon the completion of his expedition with Eustathius, Basil returned to his native
province of Caesarea where according to Gregory of Nazianzus he was received “as a second
founder and guardian of the city” (¢ Tiva SeUtepov oikioTAv Te kai ToAtotyov).” The
enthusiasm for monasticism that Basil experienced during his brief pilgrimage to hermitages
was momentarily replaced by his prospect of a teaching chair in rhetoric. Much to the delight
of his late father, Basil senior, whose legacy he seemed to be pursuing, Basil was now
heading in an entirely different direction, that of academia and specifically pagan academia, a
career which according to Rousseau was considered to be “at the highest levels of the Eastern
empire.”> Similarly Radde-Gallwitz explains it as a path that was destined to lead Basil “to
eminence and honour in society” given that Basil was establishing himself as a distinguished
professor and quite possibly as a candidate for imperial administration.”* Through holding a
“chair in rhetoric,” Basil’s responsibilities included propagating pagan literature and learning
all within the standard of the classical literature of the time, a considerable amount of which,
according to Cameron, was either directly or indirectly concerned with pagan gods and

mythology.”

However, within two years the dreams of Basil senior were cut short as Basil’s older
sister Macrina (324-379) intervened and successfully dissuaded him from what was fast
becoming a brilliant secular career. “She took him in hand” (AaBolUoa Toivuv aUTov)
narrates Gregory of Nyssa “and drew him with such speed towards the goal of philosophy”

, ~ N N ~ , N , 56 .
(Tdyel KAKEIVOV TTPOG TOV THG PIAOCOPIOG OKOTIOV EmeoTtdoaro).”” Macrina saw that

> Clarke, St. Basil the Great, 78.

> Gregory of Nazianus, Oration 43.25. SC 384. 182.

>3 Rousseau, Basil of Caesarea, 61.

** Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 23.

** Averil Cameron, The Later Roman Empire AD 284-430 (Cambridge: Harvard University Press, 1993), 153.

> Gregory of Nyssa, Life of Macrina, 8.3: Anna M. Silvas, Macrina the Younger, Philosopher of God (Turnhout:

Brepols, 2008), 117. SC 178. 162. Macrina’s powerful influence on her brother has led to her being labelled

with the title of true founder of what is sometimes called “Basilian” monasticism. Highlighting this is Saint

Gregory of Nyssa’s account of how his brother’s conversion took place: ’Q ikovopnoaro, ETTAVELOLY EV TOUT®

1oV madeutnpiov TOAG Ypove mpoacknBeig toig Adyoig 6 TolUg Booiheiog 6 &dedpog Thig

Trpoetpnpévr]g AGBOGOO( TOlVUV QUTOV fJTrEprU(I)g énnppévov ¢ TIEPL TOUG )\éyoug Lppovﬁpom Kal TAvIa

Trspuppovovvrcx 1a o@twpaw Kai UTEp Toug v Tf) duvaoTeiq )\apnpoug em]ppsvov 60 OYKQ) TOOOUT®

TAYEL KAKEIVOV TIPOG TOV TH|S (Pl)\OOOkPlClg OKOTIOV ETTECTIACATO, OTE ATOOTAVIA TS Koopmng

Tepipaveiag kai Uteptdévia 1ol Sid v Adywv Baupdlecbor mpog tOV Epyamikov ToUTtOov Kal
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what Basil preserved and safeguarded in Athens in terms of his Christian faith, he risked
losing through the flattery and glory of his chair in Caesarea. Gregory of Nyssa had similar
views to Macrina about his brother and depicts Basil as “excessively puffed up with the
thought of his own eloquence and disdainful of local dignities” (UTreppuS Emtnppévov T
TEPL TOUG AOYOUG @pOVAHATL Kal TAvTa Tepippovolvia 1a aEiwpota), considering
himself better than “all the leading luminaries” (AapTrpoug émnppévov 16 Syk).” Perhaps
Macrina perceived in Basil a complacent catechumen who seemed just too comfortable
(spiritually unchallenged/uncultivated) by floating around in the environs of an advanced
secular curriculum. The concept of the Christian aristocrat and professional man did have a
place in society, including the world view of the church, but one senses that for Macrina, her
mother Emelia and late brother Naucratius, this was considered second place to a life of
monasticism and ascetic discipline. In the end it was Basil’s own resolve to “shun those who
praised and admired”® him, to be baptised and to dedicate his life to God. As we will see
below, the fact that Basil left behind the world of pagan learning and what he considered as
all its temptations of conceit, did not necessarily mean that Basil forgot what he had learnt.
Through his education and its acquaintances, Basil was being prepared for the challenging
career that awaited him. His transition from an Athenian scholar to a Christian ascetic actively
involved in church ministry was not straightforward but something that evolved in an

unpredictable way.

1.4 Basil Embraces Monasticism

By the summer of 358 Basil resolved to embrace a life of asceticism. The two years he had

spent travelling with Eustathius of Sebasteia visiting the monasteries of the East had given

autéyetpa Piov altopodijoal, d1d Tiig TeAelag AKTNROGUVNG AveprodioTov EauTd TOV £l dpetnv Plov
Tapaokevdlovra. Gregory of Nyssa, Life of Macrina, 6: SC 178. 160-162. “The eminent Basil, brother of whom
we speak, returned from the schools where he had been undergoing long training in eloquence. He was at the
time excessively puffed up with the thought of his own eloquence and was disdainful of local dignities, since in
his own inflated opinion he surpassed all the leading luminaries. She, however, took him in hand and drew him
with such speed towards the goal of philosophy that he withdrew from the worldly show and despised the
applause to be gained through eloquence, and went over of his own accord to the life where one toils even
with one’s own hands, thus providing for himself through perfect renunciation a life that would lead without
impediment to virtue.” Gregory of Nyssa, Life of Macrina, 8.1-4: Silvas, Macrina the Younger, Philosopher of
God, 117. Silvas makes the point that what Macrina was proposing for Basil was not anything new or requiring
an essential conversion as inferred in Gregory of Nyssa’s writings, but rather a “recalling... to the piety of their
childhood upbringing and to the intention he had formed even in Athens to seek a life of ‘philosophy.”” Silvas,
The Asketikon of St. Basil the Great, 70. See Sterk, Renouncing the World Yet Leading the Church, 36.
> Gregory of Nyssa, Life of Macrina, 8.1-3: Silvas, Macrina the Younger, Philosopher of God, 117.
*® Ep. 210.2: Deferrari, Ill, 199. Toug émaivotvtds... kat BaupdCoviag dmopevywv. Courtonne, 11, 191.
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him firsthand experience of what a life of asceticism entailed.” After an initial refusal, joining
Basil in his pursuit for monastic life was his study partner from Athens and long-time friend
Gregory of Nazianzus.®® Before long, Basil saw his family estate at Annisa®' near the river Iris
in Pontus gradually transform into a monastic community. Basil’s sister Macrina began this
transformation and after persuading her mother they formalised their existing decision to lead
an ascetic life. Macrina together with her mother Emelia subsequently established a monastic
community for men and women that advocated for a Christian ascetic life.”” Peter Brown
comments: “From her retreat in Pontus, ten days’ journey from Caesarea, Macrina presided
over the disintegration of a civic dynasty.”63 Macrina was highly regarded as a model ascetic
who attracted numerous followers, and she had a continued influence on the ascetic principles
of her brother. The spiritual refurbishment of Annisa began in the 350s but was not completed
until some ten years later, implying that what started as a slow change gained momentum as

time progressed. At all times Basil considered God to be the dispenser of these affairs: “For

%% See Ep. 223.2: Kai &) moMovg pév eUpov katd v ANeEdvSpeiav, oMoUg 8¢ kard ThHv Aot
Afyutrtov kai émi tii¢ IMoAauotivig €tépoug kan Tig koikng Xupiag kai Tiic Meoomotapiag ov
€Baipalov 8¢ 10 kopTEpIKOV €V TIOVOLG, EEETAGYNV TV €v TIpOCEUYAiC eUTOViAV OTWG TE UTIVOU
KOTEKPATOUV UTE 0USEp1dS QUOIKTG AvAYKNG KATAKAPTITOpEVOL, UynAov del kot ddovhwTov Tiig wuyfig
10 PpOVIpA H1ACWHTOVTES Ev MpE KOl Slyel, €v YUXEL KAl YUPVOTNTL, Pi} ETTLOTPEPOHEVOL TIPOG TO TMHA,
pnde katadexSpevor aut® Tpocavoldool Tiva gpovtida, AN ¢ év dANotpiq T copki Sidyovreg
EpYw &v oupavd. Ekeiva Bavpdoag kol poakapioag tGv avdpdv thv Twiv, 61t Epye Seikviouot Thv
VEKpwotv 10U 'Inool év 16 TWpaTL TEPIPEPOVIES, NUXOPNY Kal aUtdg, kabdoov Epoi EpikTov, TnAwTNG
elvat THV &v&pd)v ékelvowv. Courtonne, Ill, 10-11. “Indeed | found many men in Alexandria, and many
throughout the rest of Egypt, and others in Palestine, and in Coele-Syria and Mesopotamia, at whose
continence in living | marvelled, and | marvelled at their steadfastness in sufferings, | was amazed at their
vigour in prayers, at how they gained the mastery over sleep, being bowed down by no necessity of nature,
ever preserving exalted and unshackled the purpose of their soul, in hunger and thirst, in cold and nakedness,
not concerning themselves with the body, nor deigning to waste a thought upon it, but as if passing their lives
in alien flesh, they showed in deed what it is to sojourn here below, and what to have citizenship in heaven.
Having marvelled at all this and deemed the lives of these men blessed, because by deed they show that they
bear about in their body the mortification of Jesus, | prayed that | myself also, in so far as was attainable by me,
might be an emulator of these men.” Deferrari, I, 293-295.
%0 Basil wrote Epp. 14 and 2 (in that order) from Annisa as a culmination of his efforts to get Gregory to join
him. At Annisa they both studied the works of Origen. See Behr, The Nicene Faith, 263.
®1 Basil’s Ep. 14.2 written to Gregory of Nazianzus gives a description of the physical environment of Annisa
which resembles more a pleasant country abode than the forbidding wilderness of the desert familiar to
Egyptian monasticism. Annisa was considered to be located one day’s journey west of Neocaesarea in Pontus.
Silvas notes that Annisa “is located 8 km west of the junction of the Iris and the Lycus. This means that Annisa
had ready access to Neocaesarea since it lay on the Via Pontica, the major artery of communication across
northern Anatolia. This road forded the Iris just north of its junction with the Lycus, at or near by the city of
Magnopolis... The Via Pontica went past the front gate of the villa, if not through the estate.” Silvas, The
Asketikon of St. Basil the Great, 43-45. A useful summary about the location of Annisa is also found in
Rousseau, Basil of Caesarea, 62, n. 7: “Annisa is now Sonusa or Ulukoy, near the confluence of the Yesil Irmak
(the Iris) and the Kelkit Cayi (the Lycus); and that the Ibora is now the Iveronu. While Basil’'s own ascetic retreat
(vividly described in Ep. 14) was clearly situated in a steep, wooded valley, of which many run down in this
district towards the coast, Annisa was close also to fertile plateau country to the south, attractive and
profitable to any aspiring landowner.”
%2 See Basil, Epp. 204.6, 210.1, 223.3.
%% peter Brown, The Body and Society (New York: Columbia University Press, 1988), 278.
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surely he administers our affairs better than we should if the choice were ours.”®* At Annisa,
men and women lived in separate sections and only came together for prayer just as they did
in the monastic communities that Basil visited during his travels. Cooper and Decker provide

us with a useful summary of what life was like at Annisa.

Men and women worshipped in the same church but took meals and worked
separately; women remained on one side of the river and men on the other,
and strangers would lodge with their respective sex. Men and women each
had their own leader: Lampadion was in charge of the women and Peter, the
younger brother of Basil and Macrina, headed the male group, while
Macrina oversaw all. Some features that later became firmly entrenched in
cenobitic monasticism were practised at Annisa: the singing of psalms,
recitation of Scripture, extension of hospitality, ministry to the needy, and

productive work were the core of the ascetic ideal there.®
Anna Silvas describes Basil’s spiritual influence over Annisa as follows:

A threefold remedy crystallised in Basil’s mind: obedience to the Lord and
his teachings, a passionate commitment to the church and its apostolic
tradition, and the necessity of each Christian’s engagement in the moral and
spiritual endeavour required by baptism; in brief: Scripture, church, and

piety, not one sustainable without the other.*

Without a doubt Basil came to see this “threefold remedy” as the best way of life, a

conviction which he solidly defended:

What then is more blessed than to imitate on earth the anthems of angels’
choirs; to hasten to prayer at the very break of day, and to worship our
Creator with hymns and songs; then, when the sun shines brightly and we
turn to our tasks, prayer attending us wherever we go, to season our labours
with sacred song as food and salt? For that state of soul in which there is joy

and no sorrow is a boon bestowed by the consolation of hymns.*’

€ N

* Ep. 1: Deferrari, I, 7. "Apeivov ydp Tou maviwg i ¢ av fpeic mpoidoipeBa Soikel t& fApétepa.
Courtonne, I, 5.

& Cooper and Decker, Life and Society in Byzantine Cappadocia, 109-110. See Gregory of Nyssa, Life of Macrina,
6; Silvas, The Asketikon of St. Basil the Great, 20-21.

Sllvas The Asketikon of St. BOSI/ the Great, 91.

% Ep. 2.2: Deferrari, 1, 13. Ti ouv pcchxplstpov TOU TNV ayye)\wv Xopaonv v Yii plpeweou guBug pev
apxopsvng npspcxg eic suxag oppmvw Upvmg Kol co&ng Yspoupew TOV KTIOQVTO, EITA r])uou kaBopdg
Apyavrog e Epya TpemSpevoy, Taviayol alT® Tiig elyiig ouptapovong, Kal TdV Upvev Hotep GAaTL
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In his description of his monastic community at Annisa, Basil was proud to say:

We boast of having a body of men and women whose conversation is in
heaven, who have crucified their flesh with its affections and desires, who do
not concern themselves with food and clothing, but, being undistracted and
in constant attendance upon the Lord, remain night and day in prayer. Their
mouths do not proclaim the works of men, but they sing hymns to our God
unceasingly, while they work with their hands that they may have something

to share with those who have need.®®

As with the monastic assembly under Macrina’s spiritual oversight at Annisa, so also
in Basil’s later established monastic communities did men, women and children come
together as separate houses into one community for prayer, worship and the practice of
Christian ethics.”” Basil’s Ep. 173 is addressed to the canoness Theodora who lived in a
religious community that was composed of both men and women. Basil’s letters present
ascetics as a distinct group within the Christian community, separate from that of the clergy
and laity, although with not “necessarily a high degree of organisation.”’® Basil favoured the
cenobitic form of life above that of the eremitical, which was even less structured and mostly

exercised by the advanced and experienced.

A key feature of Basil’s institutionalised monasticism, as exemplified throughout his
Rules (Asketikon),”" was its engagement with the local community. When someone strayed
and fell into sin, for example, their reconciliation was not only directed towards God but also
towards the community. Living amongst others, Basil argued, was necessary so as to practise
charity, remain humble and avoid complacency. He believed that the correction and discipline

of others ensured that one was not blind to one’s own faults and so led to a progress in prayer

Tapatiety 10 épyaciag; To yap thapov kai dAutov Tiig yuyiic katdoTnpa ol TGV Upvev TTapnyopiat
yapifovrat. Courtonne, |, 7-8.
®8 Ep. 207.2: Deferrari, Ill, 185-187. ‘Hpeig evyopeba kai avOpdV Kal YUvaitk@dv ouvidypata Exetv, SHv 10
ToMteupd oy év oUpavois, TOV THY 0dpKa OTaUp®OdvImy aUv Toig Tadhpact kai Toig émbupiaig, ol
oU pepipvédot Tepl Ppwpdtwy kal évdupdtmv, dAN’ dmepioTacTtor Svieg kai eumtdpedpor 16 Kupig
VUKTOG Kai fpépag Trpoopévouot 1aig Sefoeotv. "Qv 10 otdpa o0 Aahel T Epya 16V dvBpdTTmv, dAAX
Y& ouotv Upvoug 16 O Npdv dinvekddg, Epyalopevol Toig €QUTOV Yepoty, Tva Exwot patadidovor
101G Ypeiav iixoucn. Courtonne, I, 185-186. Other references to “the order of virgins” (10 TAypa TGOV
mapOévmv) and “the order of monks” (16 TdypoTt TGOV povaloviwy) are in Ep. 199.18, 19: Deferrari, Il 106-
107, 110-111. Courtonne, Il, 155, 157.
69 Silvas, The Asketikon of St. Basil the Great, 322-333.
70Rousseau, Basil of Caesarea, 198. See for example Epp. 52,116, 117, 199.18, 200, 284.
n principle this work is more of a general question-and-answer format betraying a gradual development of
monasticism and not a dissertation that contains rules for a confined group of enthusiasts. See Radde-Gallwitz,
Basil of Caesarea: A Guide to His Life and Doctrine, 35-40; Silvas, The Asketikon of St. Basil the Great, 28-30,
102-29, 187; Rousseau, Basil of Caesarea, 191-196, 216-217, 354-359; Fedwick, The Church and the Charisma of
Leadership in Basil of Caesarea, 17-18, 161-165.
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and repentance. Under Basil’s oversight, ascetic retreats were not only regarded as centres of
common worship but were also places of ministry, with monks and nuns leading the way in
religious service, social morality and the distribution of alms. Here they fulfilled an inherent
need to act, especially on behalf of others. Basil’s Longer Rules, in particular, advocates for
cenobitic monasticism while being critical of the eremitic forms of monasticism. In Question
Three of his Rules he observes that “the human being is a tame and communal animal, and is
neither solitary nor savage,” and that “nothing is so proper to our nature as to share our lives
with each other, and to need each other, and to love our own kind.”’* In Basil’s view, the
spiritual benefits arising from community life were more easily accessible: “the presence of

. . .. . . 73
others” in this sense “was a necessary condition for the exercise of virtue.”

Basil retreated to the solitude of Pontus where he busily engaged himself in the
organisation of ascetical communities, “giving them a structure and ethos that remained
normative for Eastern monasticism ever since.””* Consequently, it has been said that within

"> and by extension “the

such a setting Basil became the “founder of cenobitic monasticism
father of canonical cenobitic monasticism in the universal church.”’® In Basil’s understanding,
the corporate way of Christian life (koivog Biog — common life) had definitely prevailed over
the individual way’’ and was modelled on the apostolic community of Jerusalem, since this
was considered to be in accordance with Christ’s polity (tfic 060U Tii¢ kata XpioTov
mrohteiag).” In a letter to the monks under his care in Pontus, Basil exhorts them to: “accept
the community life in imitation of the apostolic manner of living.””® Basil’s concern was that
Christian enthusiasts who were independent, living in isolation and only answerable to
themselves, were susceptible to error and therefore were to be discouraged. He readily admits:
“We are easily victims to preferment and cannot easily lay aside some degree of pride in

ourselves. In guard against these things I think that I have need also of a great and

7% saint Basil the Great: On the Human Condition, trans. Nonna V. Harrison (New York: St. Vladimir’'s Seminary
Press, 2005), 117. "Hpepov kai Kowvawvikov L@dov 6 avBpwTrog, kat oUxi povaoTikov, oude &yprov. Oudev
Yap oUtwg 1d1ov tfig pUoew NpdV, ¢ 10 Kotvwvelv dAMAoig, kol ypiletv Ay, kal dyamdv 1o
opdpulov. PG 31. 917A.
3 Rousseau, Basil of Caesarea, 207.
74 Behr, The Nicene Faith, 266. See Rousseau, Basil of Caesarea, 354-359.
’5 peter C. Phan, Grace and the Human Condition (Wilmington: Michael Glazier, 1993), 153.
7% Anna M. Silvas, “The emergence of Basil’s social doctrine: a chronological enquiry,” Prayer and Spirituality in
the Early Church, eds. Geoffrey D. Dunn, David Luckensmeyer and Lawrence Cross, vol. 5 (2009), 133.
”" See Basil, Homily on the Words: Be Attentive to Yourself. TIpéoeNde i) cuykAMiTe TV povaydv. (Join
yourself to the gathering of the monks.) PG 31. 205A.
78 Ep. 150.1: Deferrari, Il, 361. Courtonne, I, 71. See Fedwick, The Church and the Charisma of Leadership in
Basil of Caesarea, 14, 20, 22, 24.
" Ep. 295: Deferrari, IV, 207. Tijv émi 10 alito katadéEaobar el pipnpa tic &mootohikiic TohiTeiag.
Courtonne, Ill, 169-170.
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experienced teacher.”® For this reason Basil wants his monks living communally and under
an attested spiritual guide, “for great is our desire both to see you brought together
(ouvnypévoug), and to hear concerning you that you do not favour the life that lacks
witnesses, but rather that you all consent to be both guardians of each other’s diligence and
witnesses of each other’s success.”' Basil never tired of emphasising that Christian life in its

fullness demanded the ability to be in communion with God and one’s neighbours.

1.5 Basil’'s Domestic Monasticism

Although the monastics’ well-ordered way of life and communal living distinguished
them from their fellow Christians and society at large, Basil considered the ascetic ideal to be
applicable to all Christians and not just the prerogative of the monks. After all, “there is only
one way leading to the Lord, and all who travel toward him are companions of one another
and travel according to one agreement as to life (katax piov ouvBiknv TolU Piou
1'rops\35creou).”82 It was part and parcel of the Christians’ “heavenly vocation” (érroupaviou
kAfoewc) which behoved them “to conduct” (TroAiteveoBat) themselves “worthily of the
Gospel of Christ (&Eiwg Tol Edayyehiou 1ot Xpiotot).”” Likewise Basil believed that
“he who approaches God ought to embrace poverty in all things... He should not be desirous
of money, nor treasure up unnecessary things to no avail.”* All the baptised were urged by
Basil to dedicate their possessions for the edification of the church so that through the local
bishop that which was necessary could be distributed to the poor and needy. In imitation of
Christ and illuminated by the Holy Spirit, all Christians were called to show obedience to the
commandments of God. The instructions that Basil gave to Gregory of Nazianzus in Ep. 2, to

encourage him towards monastic life, generally sound no different to what one would hear

° Ep. 150.1: Deferrari, Il, 363. ‘HrrApeba 8¢ kai Tipfic kol 10 ép’ €autoic Tt @poveiv ol padicg
amotiBépeba. Ipog Tatta peydhou pot Seiv kal epmeipou Aoyilopar Sidaokdhou. Courtonne, II, 72.
®! Ep. 295: Deferrari, IV, 209. TIoA) yap 1) émibupia kai i8eiv Updg ouvnypévoug Kal akolUoat Tept Upddv
OTL 0UYi TOV otpcxp'rupov GY(XT[(XTE Biov, GAA& paAhov kotadéyeoBe mdvres kai gpUAokes Tig AWV
GKPlBEl(Xg elvor Kol potp'rupsg TV Kon:opeoupsvcov Courtonne, lll, 170.
*2 Ep. 150.2: Deferrari, Il, 365. Miav eivon 6560v v Tpdg Tov Kupiov &youoav, kol TEvIES TOUG TIPOG
aUTOV TTopevopévoug auvodelety AAANoLG, kal kota piav ouvBiknv tol Biou opevesBat. Courtonne, I,
73.
8 £p. 22.1: Deferrari, 1, 131. Courtonne, I, 52-53.
* Ep. 22.3: Deferrari, |, 141. ‘O11 &¢i 1OV Tpooepydpevov O dxTnpocuvn domdleabar katd TAVIA...
Ot o0 Sl piAdpyupov elvan oudE Bnoaupiletv eig Avawpehi) & pr Sei. Courtonne, 1, 57.
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preached in a congregation.*” Basil’s advice to Gregory on prayer, the reading of Scripture
and simplicity of life, is equally applicable to those in monastic life as it is to those in family
life. From the cenobitic life associated with Basilian monasticism arose a “domestic ascetic
movement” or “family asceticism” which was simply regarded by Basil as Christian life

“derived from the divinely inspired Scriptures” (¢ gpaBov €€ altii¢ Tiic OeomveioTou

l"poupﬁg)86 and, as Fedwick argues, “marked by the best humanism of the time.”"’

The pursuit of a life of Christian piety was intended to be the norm for all Christians

and not merely for the isolated elite. Basil writes:

From among us the people (6 Aaog) rise early at night to go to the house of
prayer, and in labour and affliction and continuous tears confessing God,
finally rise from their prayers and enter upon the singing of psalms... All in
common (TAvteg Kotvi))... each one forming his own expressions of

88
repentance.

It was Basil’s conviction that an ascetic lifestyle was applicable to all Christians in all sectors

3

of society and that any necessary withdrawal from the “world” was more spiritual than
physical.*” In this sense, for Basil there was no sharp distinction in principle between
“monastic” and “ordinary” Christianity, since both appealed to an ethical commitment and not
merely an institutional one. To Basil and his peers, asceticism was simply viewed as an
authentic form of Christianity, what Radde-Gallwitz describes as “the logical outcome of
baptism.”90 The household asceticism practised in Basil’s own family was popular in Asia
Minor and Syria, and Basil wanted other families to live by the same rule of life. From such

families were to come the most refined possessors of the Christian faith: the martyrs and

confessors. In his appeal to the presbyters of Nicopolis, Basil indicates that this witness of

# See Basil, Homily on Humility, 3, 7: Totrto Uiyog &vBpddtou, Tolito SGEa kai peyaheidtng, dAndéds yvéyvar
10 péya, kol ToUTe TpoopuecBatl, kai doEav v mapa tol Kupiou tiig 86Eng émilnteiv... Toig yap
emtndedpaotv opotoltar Yuyn, Kai Tpog & TPATTEL, TUTIOUTAL, Kail TIpoOg Talta oynpartilerat. PG 31.
529C, 537B. “This is what truly exalts a person; this is what truly confers glory and majesty: to know in truth
what is great and to cling to it, and to seek the glory which comes from the Lord of glory... For the soul grows
like what it pursues, and is molded and shaped according to what it does.” Saint Basil the Great: On Christian
Doctrine and Practice, trans. Mark Delcogliano (New York: St. Vladimir’s Seminary Press, 2012), 112, 117.
86 Ep. 22.1: Deferrari, I, 129. Courtonne, |, 52.
8 Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, xvii.
% Ep. 207.3: Deferrari, lll, 187-189. "Ex vuktog yap OpBpiCet map’ fipiv 6 Aadg émi 1OV olkov Tiig
Tpooeuyiig, kai év éve kal év Ohyer kal ouvoyf] dakpiwv eEoporoyolpevor 1§ e, teleutaiov
€EavaoTaves 6V Tposeufwy eig yahpwdiav kabiotavrat... [Iavieg kowvij... Ib1a éautdv EkaoTtog T
pripara Tijg peravoiag motoypevot. Courtonne, I, 186.
¥ See Epp. 2.2, 18, 116, 117, 232.2, 299.
% Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 38.
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family piety was indeed realistic and furthermore widespread: “You are children of
confessors, and children of martyrs, who strove unto blood against sin. Let each of you

employ his own kindred (oikeioic) as examples for constancy in behalf of the true faith.””!

In response to coercively non-Nicene imperial policies, the Christian family household
was called upon to take an explicitly spiritual orientation where obedience to the scriptural
word informed the practice of daily life. Basil’s Ep. 363 to Apollinarius of Laodicea gives us
an indication of the fervour in which Basil embraced the Scriptures, especially in times of
anguish and confusion for the church: “And now the love of the knowledge of those divine

sayings lays hold of my soul more than ever.””> Rousseau attests that for Basil:

The appeal to Scripture was characteristic. It provided the only context
within which the question at hand could acquire any urgency. One could not
prompt religious sentiment, or safeguard religious values, simply by scoring

logical points.”

To his correspondent, the young bishop Amphilochius of Iconium, Basil counsels: “read the
Scriptures carefully and there you will find the solution of your question.””* Perhaps Basil
was exhorting Amphilochius to attend to a more focussed reading of the specific passage of
Scripture that he had inquired Basil about. The Benedictine scholar Jean Gribomont remarks
on the importance of Basil’s own attentiveness to the Scriptures and its application to all
members within the church, but above all, to the ascetics and the bishops. Referring to Basil
he notes that the “saint devoted years to coming to know the scriptural standard in all its

details, with the words of Jesus as the norm.” With Basil’s solid grounding in the Scriptures,

Ep 240.2: Deferrari, Ill, 423-425. Téxva opo)\oyr]'rwv KoL TEKVOL POPTUPGV €0TE TOV |JEXP1§ oupo('rog
AVTIKATAOTAVIWV TIpOG THV dpaptiav. Toig oikeiolg Echorog xpnodobe Umodeiypaot mpog v UTep
¢ evos[Sacxg &votaotv. Courtonne, Il, 63. Every year on the 7' " of September Basil honoured the memory of
St. Eupsychius, a married layman who was martyred in Caesarea during Julian’s reign for participating in the
destruction of a pagan temple dedicated to the goddess Fortuna. See Sozomen, Church History 5.11; Rousseau,
Basil of Caesarea, 182, n. 220. Today this same feast day is celebrated in both the East and the West on the 9t
of April, where as the 7" of September is dedicated to an older Eupsychius, also from Caesarea, who was
martyred during the reign of Emperor Hadrian (c. 117-138). Basil, as will be shown in Chapter Six, used the
feast day of the newer St. Eupsychius as the occasion to hold his annual synod at Caesarea and thereby
strengthen, inspire and encourage his clergy through having them participate in the liturgical celebrations
honouring the memory of St. Eupsychius. See also Epp. 100, 142, 176, 252, 282.

*2 Ep. 363: Deferrari, IV, 343-345. Kai viiv &1 mAéov 6 épa Tiig Yvioewg Oeiov Moyiov &rrretan Tilg wuyfic
pou. Courtonne, Ill, 224. Epp. 361-364 have been questioned as to their authenticity of being included in the
corpus of Basil’s letters and therefore have been the subject of much discussion. Both the theology and ideas
expressed in these letters are consistent with all other Basilian writings. George L. Prestige makes strong
arguments to show that there is no reason to doubt the authenticity of these letters. See George L. Prestige, St.
Basil the Great and Apollinaris of Laodicea (Oxford: S.P.C.K. University Press, 1956).
9 Rousseau, Basil of Caesarea, 107.
* Ep. 188.16: Deferrari, Ill, 47. Tpdoeye oUv axpiBéc i) Tpagf kai avtéBev elphioeg v Moty 1ol
Cntpartog. Courtonne, 1, 131.

50



The Letters of Bishop Basil of Caesarea: Instruments of Communion

Gribomont concludes that that he employed the precepts of the Gospels selectively and with
the precision necessary to guide his listeners: “Before speaking, his enlightened gaze has

picked out whichever Gospel precepts are applicable and to which he must lead his hearers.”®

Prayer, fasting and manual work, as inspired by Scripture, became the order of the day
for those under Basil’s pastoral duty of care. Here it was not only certain members of the
family (typically women) living an ascetical life but rather all family members pursued a
commitment to living a Christian life of piety. Devout families attended to philanthropy not
merely as a social or civil responsibility but rather in imitation of Christ. The reading of
Scriptures and temperance in life-style became a cathartic process that allowed families to see
more clearly their relationship with God and their responsibility before people.”® In this vein,
the New Testament with the rest of the Scriptures (Old Testament) became the basis of faith

and moral guidance that Basil exhorted for all Christians.

A most important path to the discovery of duty is also the study of the
divinely-inspired Scriptures. For in them are not only found the precepts of
conduct, but also the lives of saintly men, recorded and handed down to us,
lie before us like living images of God’s government (otov eikdvec Tivec
€pyuyot Tig kata Oeov ToMteiag) for our imitation of their good works.
And so in whatever respect each one perceives himself deficient, if he devote
himself to such imitation, he will discover there, as in the shop of a public
physician, the specific remedy for his infirmity... And in general, just as
painters in working from models constantly gaze at the exemplar and thus
strive to transfer the expression of the original to their artistry, so too he who
is anxious to make himself perfect in all the kinds of virtue must gaze upon
the lives of the saints as upon statues, so to speak, that move and act, and

must make their excellence his own by imitation.”’

% Jean Gribomont, “Christ and the Primitive Monastic Ideal,” Word and Spirit, no. 5 (Still River: St Bede’s
Publications, 1983), 109.
% For an informative account of the domestic ascetic movement occupying fourth century Christianity in the
East and West see Silvas, The Asketikon of St. Basil the Great, 75-83.
" Ep. 2.3: Deferrari, |, 15-17. Meyiom & 680¢ Tpog v 100 kabiKovrog elipeotv 1) pehétn 16V
Beomveiotwv Fpapdv. 'Ev tautaig yap kai ai tév mpdEemv umobijkar elpiokovrat, kai ol Piot tév
pakapiov avdpdv dvdyparror mapadebopévor, olov eikéveg Tiveg Epyuyor Tig katd Oedv TohiTeiag,
16 prpfpoTt TGV dyaddv Epywv Trpc')szrm Kai toivov Tepi szp av %fkotcnog év&s(bg E:fxovrotg €auTol
oqucxvrrrou ekelvey Tpoodiatpifwy, olov Ao nvog kotvol 1GTpELOU 10 'ITpOOLPOpOV eUploker TG
o&ppmo‘rnpom qxxppotkov Kai mavroyol, dotep ot Cwypo&pm 6tav 4o eikdva chxq)oum TTUKVQ
TIpO¢ TO Eautddv oTrouddCouot petabeivar rhotéxvnpa, oUtw Sl kal Tov Eomoudakdta tautov TTdoL
10ig pépeot Tiig apetiic amepydoacBar téletov, olovel TTPOG AYGApATA Tiva KivoUpeva Kai EPTIpakia,
T0Ug Bioug 1OV ayiwv amoPAémey kai 10 ekeivewv dyabov oikeiov ToteioBon d1a pipfioewg. Courtonne,
l,8-9.
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The ascetical movement of the fourth century sought to create a new kind of society
faithful to the Gospel kerygma that anticipated as closely as possible the mode of existence
expected at the second parousia of Christ. It became increasingly apparent that the Christian
ascetic vision of human existence was central to Basil’s theology. Its models were nothing
short of the heavenly hosts of angels united in love, service to God and the glorification of
God’s name. It aspired to resemble the life of paradise before the fall, where humans lived as
their creator intended.” In this state of being, deprivation was unheard of; instead all were
immersed in plenitude through being filled with the glory of God. Like the first Christian
community in Jerusalem,” Basil had in mind a sense of community where all the faithful
participated in a common life of prayer and worship, and where all things were held for the

common good.

For thus each one will receive both the perfect reward given on his own
account and that given on account of his brother’s progress; which reward it
is fitting that you should supply to one another by both word and deed and

: 100
through constant intercourse and encouragement.

True to Basil’s purpose, ascetic life was lived out within the parameters of a well-ordered
comprehensive community life. Private ownership was foreign within such an environment; if

anything was to be owned it was one’s personal sins.

Basil’s understanding of the ascetic life did not lead him to withdrawal from
ecclesiastical affairs but rather obliged him to use his talents for the benefit of the church as a

whole. The solitude sought by Basil was more from secular life than from human company:

There is but one escape from all this — separation from the world altogether.
But withdrawal from the world does not mean bodily removal from it, but
the severance of the soul from sympathy with the body... and it also means
the readiness to receive into one’s heart the impressions engendered there by

divine instruction.'"!

% See Peter Brown, “The Notion of Virginity in the Early Church,” in Bernard McGinn, John Meyendorff, and

Jean Leclercq (eds.), Christian Spirituality: Origins to the Twelfth Century (New York: St. Vladimir’s Seminary

Press, 1985), 427-433.

% See Acts 2:44.

1% Ep. 295: Deferrari, IV, 209. OUt® Yap EkaoTog kai TOV &9’ Eautd pioBov Téleiov dmoljyeTan Kol TOV

émi 1f) ToU Adehpol TrpokoTi], OV kai Aoy kol Epyw TopéyeoBar fudg dAAANoig Tpootker €k Tiig

ouveyoUg Opthiag kai TapokAfjoewg. Courtonne, i, 170.

11 £p. 2.2: Deferrari, I, 11. Toutwv &¢ PuUYT pia, O YWPLOPOG ATTO ToU KGopou Tavids. Koopou e

Avoywpnotg o 10 EEw altol yevéoBar cwpatikédg, GG Tii¢ TTpog 0 odhpa cuptabeiag v ynynv
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Only by becoming strangers to the world and free from earthly attachments, Basil argued,
could Christians acquire the kingdom of heaven.'”” Basil’s aim was to search for a
community, a brotherhood, within which to explore, develop, and defend fundamental
elements of religious life. Moreover, as mentioned above, the ideals that Basil defended were
suited to all Christians and not just limited to segregated communities of monastics. On
account of this, Basil’s ascetic life was combined not only with a growing sense towards a
pastoral vocation but also with a growing interest in the religious conflicts that lay at the heart
of church affairs at that time. Feeling called towards a public role in the church, Basil wanted
to create a renewal from the inside which would therefore remain longstanding. It may well

have been that this is what was behind Basil eventually getting ordained.

1.6 Basil's Reception into the Ordained Ministry

Basil entered into the minor orders of the ordained ministry as a reader through the hands of
Bishop Dianius of Caesarea in 356 shortly after his baptism. In the year of Dianius’ death in
362, Basil was ordained a priest by Dianius’ successor Eusebius, and initially accepted this
role with “unhesitating commitment.”'® Parish ministry in Caesarea, however, was short-
lived, since within a few months of his ordination Basil was back at his Annisa ascetic retreat

in Pontus.'®

Basil could not find the community life he so desired and cherished during the
opening months of his priesthood in Caesarea, and the responsibilities of priesthood and the
essential discipline of asceticism seemed irreconcilable, to the point where Basil left it all and
hastily made his way back to the comforts of his former environs. It was obvious that Basil
and Eusebius could not get along, perhaps because Basil may have thought that he could be a
better bishop than Eusebius or, that Eusebius found Basil’s piety, advanced education and

resulting popularity threatening. Indeed there is insufficient evidence to really know the

precise reasons for the tensions between Basil and his bishop Eusebius.'”” In the end it was

amoppiifat... €rotpov UtrodeEacBar 1) kapdia 1ag ek tig Beiag didaokahiag €yyivopévag TUTTOOEL.
Courtonne, I, 6-7.

102 gae Epp. 2, 45.

Rousseau, Basil of Caesarea, 151.

See Gregory of Nazianzus, Oration 43.29. Rousseau explains Basil’s move back to Pontus occurred as a result
of “an argument” he had “with the new bishop of Caesarea, Eusebius.” Rousseau, Basil of Caesarea, 67.

1% see Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 64.
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upon the advice of his friend Gregory of Nazianzus that Basil withdrew to his fatherland of

Pontus where he remained poised as its itinerant ascetic leader.'%

Until the time of his episcopal election, Basil sought constant refuge in his monastic
retreat at Annisa from where he masterminded the teaching and reform needed to foster the
growth and development of monastic communities within both the regions of Pontus and
abroad (Cappadocia). It is true to say that Basil was also “clearly at work defining the kind of
church over which he would eventually preside.”'”” Once Basil entered the episcopacy eight
years later, the demands placed on him as the bishop of Caesarea made it difficult for him to
stay away from his diocese for prolonged periods of time. His vigilance towards the spiritual
needs of his own diocese, coupled with the preservation of Nicene faith against the influence
of non-Nicene persuasions, brought him into the very midst of public affairs and

responsibilities. In short, he sensed that the world needed him.

With Julian’s (361-363) accession to the imperial throne for twenty months after the
death of Constantius in November 361, and his commitment to bring about a revival of
paganism, the Christian church was looking at ways of adopting a different kind of structure
and governance that would make its wellbeing less dependent on the state.'® In an effort to
restore the appeal and significance of traditional religion, imperial policies were put in place
that were designed to reverse the favours granted to Christians by Julian’s predecessors,
Constantine and Constantius. Such a move, argues Brown, was not so much a pagan
“reaction” to Christianity as it was an expression of the changing sensibility of paganism itself
in view of a rising Christian church.'” Nevertheless, under Julian, Christian clergy no longer
had tax exemptions or were the beneficiaries of land holdings and grain distributions, but
rather were required to fulfil their fiscal and civil obligations to their cities.''’ Sozomen’s

Ecclesiastical History makes reference to Julian confiscating all “the possessions and money

1% 5ee Gregory of Nazianzus, Epp. 8, 19.
107 Rousseau, Basil of Caesarea, 232.
1% redwick makes mention of a “project of church reform on the pattern of the pre-Constantinian model or,
better yet, of the apostolic community of Jerusalem.” Fedwick, The Church and the Charisma of Leadership in
Basil of Caesarea, 14.
1% peter Brown, Society and the Holy in Later Antiquity (London: Faber and Faber, 1982), 94-98. Julian’s relief
for the poor was modelled on Christian activities, he also organised pagan clergy along the same administrative
framework as their Christian counterparts. See Peter Brown, Poverty and Leadership in the Later Roman Empire
(Hanover: University Press of New England, 2002), 1-3. For Basilian references to paganism in the Cappadocian
countryside during Julian’s reign see Frank Trombley, Hellenic Religion and Christianisation c. 370-529 (Leiden:
E. J. Brill, 1994).
19 Mitchell, A History of the Later Roman Empire, 245 -246, 269. See Fedwick, The Church and the Charisma of
Leadership in Basil of Caesarea, 13.

54



The Letters of Bishop Basil of Caesarea: Instruments of Communion

belonging to the churches of Caesarea and its countryside”'"!

as well as conscripting clergy
into the army. One of Julian’s most publicised measures saw him forbid Christians from
serving as rhetoricians and teachers within the cities of the empire, a measure that Cameron
describes as curbing the potential conversion of pagan students to Christianity by their

Christian teachers.''?

The attempt to replace the Christianity that began with the imperial mission of
Constantine with the old divine order was also strategic to Julian’s military advances and
successes into the territories of the Persian Empire. Julian’s untimely death'" at thirty two
years of age in 363, and his replacement by Jovian, had no effect on changing the new
prevailing attitude of the state towards the church. At the forefront of the church’s aim for
self-reliance was the strengthening of its internal unity as expressed through the consensus
and collegiality of its bishops (tfiv TioTv ouppwviag,'* ¢ TioTews xovevig,'

"¢ Basil’s ordination to the episcopacy rested on his

OpodOEOUS KoLVmVIaV KOl EVROLy).
hope to bring about collegiality amongst his brother bishops in the East through their
acceptance of a Nicene faith (¢ Tfic katd v TioTiv kKovwviac),''” which he regarded as

foundational to fulfilling the church’s mission for communion.

1.6.1 Basil’s Ordination to the Episcopacy

After completing Against Eunomius, and upon the death of Eusebius of Caesarea, Basil was
elevated to the rank of a bishop in 370,'"® and he was to remain the uninterrupted bishop of
the see of Caesarea for the last nine years of his life. Establishing a reputation for himself as

respected guide, humanitarian and sought-out teacher in Caesarea made Basil’s episcopal

111 . , [N , [N , ~ , | N N
Sozomen, Church History 5.4.4. TTdvta 8¢ & kTipata kol T& xpipata tédv év Katoapeiq kai UTto toug

artfig Opoug EkkAno1év. SC 495. 108.

12 Cameron, The Later Roman Empire, 94.

s According to Mitchell, “Julian paid with his life when he recklessly plunged into a minor rear-guard
engagement without putting on his body armour.” Mitchell, A History of the Later Roman Empire, 55.
Admittedly Julian embarked on one of the most determined incursions of a Roman army into Persian territory.
See Brown, Society and the Holy in Later Antiquity, 83-102.

"% £p. 191: Courtonne, 11, 144.

Ep. 154: Courtonne, Il, 78.

Ep. 82: Courtonne, I, 185.

Ep. 133: Courtonne, Il, 47.

Gregory of Nazianzus’ Oration 43.37 makes allusions to Basil making advances to procure his own election
on the vacant episcopal throne of Caesarea. Caesarea in the early 370s was hardly a see that would entice one
who had self-ambition. Basil’s disinterest in an ecclesiastical career and his willingness to act for the edification
of the church through enforcing the mandates of Nicaea make Gregory’s references seem untenable. See
Gregory of Nazianus, Oration 43, SC 384.
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elevation seem obvious, despite his struggling with increasingly poor health. All these factors,
claims Finn, more or less created the environment for Basil to utilise “the mantle of episcopal
authority at least a year before his election as bishop.”'"” From the ministry of his priesthood

59120 and

years any unbiased observer could see that Basil was “the chief pastor of Caesarea
that he was esteemed as the most likely to bring about change in the interest of orthodoxy, and

to bring about “the old order of things” (tfjc TTaAa1d¢ kataoTdoewc) through a return to the
“ancient glory of orthodoxy” (10 apyaiov xauynpa T 6pBodotiag)."”" Specifically the
catholic church’s acceptance of the doctrinal tenets affirmed by the Council of Nicaea in 325
and subsequently elaborated and confirmed (posthumously for Basil) in the Council of
Constantinople in 381. In a broader sense, any theological formulation that leant towards

Nicaea was sufficient to be considered as Nicene/neo-Nicene and thus orthodox.

Basil’s role as the defender and promulgator of the Nicene cause pitted him not only
against the non-Nicenes and their imperial champion, Emperor Valens, but also against those
Basil called the Pneumatomachi (“fighters of the Spirit”) who denied the deity of the Holy
Spirit.'** The presence of schism and disorder certainly brought great discouragement to
Basil, but never to the point where he was overcome by despair. Irrespective of his current
circumstances, Basil was always on the lookout for the improvement and growth of his
ministry. From his letters it is not difficult to see that Basil’s ministry is founded on a real
presence of hope and a confidence that change will come. His hope and confidence were

placed in nothing else than the presence of God in the life of the church:

When I behold evil faring well... I am filled with discouragement. But when
contrariwise I consider the great hand of God, and that he knows how to
restore those who are broken and to deal lovingly with the just, and to crush
the haughty, and to take the powerful down from their seats, I change again

: 123
and become more buoyant in my hopes.

Under Basil’s guidance Cappadocia was spiritually united and in communion with the
Christians of Egypt, Syria and the West through their common Nicene faith. Anyone who was

seen as not upholding the Nicene faith was considered anathematised by the church.

" Finn, Almsgiving in the Later Roman Empire, 226.

Rousseau, Basil of Caesarea, 16.

21 £, 92.3: Deferrari, II, 141, 143. Courtonne, |, 201, 203.

122 ppneumatomachianism will be discussed to a greater extent in Chapter Two.

Ep. 266: Deferrari, Ill, 477. “Otav 10w kai 10 kakov evodoupevov... &Bupiag mAnpoipat. “Otav &¢
TNV Thv peydAny xeipa Tt @0t évvoriow kai STt 0idev dvopBoliv Toug kateppaypévoug kai dyaTdv
Sikaioug, ouvrpiferv & Utepnedvous kai kaBaipeiv amo Bpovwv duvdotag, mAMv petafodmv
KOUPOTEPOG Yivopal Tai¢ eAtriot. Courtonne, lIl, 84-85.
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As for such who say, “there was a time when he [the Son] was not,” and
“before he was begotten he was not,” or that “he came into existence from
what was not,” or who profess that the Son of God is of a different person or
substance, or that he changes, or is variable, such as these the catholic and

apostolic church anathematises.'**

From his position as the bishop of Caesarea, Basil was able to get a clearer sense of the world
around him and its problems. This allowed him to detect interests that were antagonistic
towards his own, as well as to associate with different ecclesiastical sees and groups of

supporters.

Already from the opening years of his episcopacy we get an insight as to how ardent
Basil was to lead his diocese among Nicene lines. This was evident in 372 with the visitation
of Emperor Valens and his entourage to Cappadocia, where Basil was determined to celebrate
Epiphany on January 6 with the congregation of Caesarea. As recorded in Gregory of
Nazianzus’ encomiastic eulogy for his esteemed friend Basil, not even the liturgical
celebrations could stop an apparent dual from unfolding between Emperor Valens and Basil.
It is said that Valens with fear and trembling would attempt to bring his gifts to the altar as he
was surrounded by an onslaught of the boisterous chanting of psalms. Basil, the mastermind
behind the choral offensive according to the appraisal of Gregory, did not shy away from
demonstrating his superiority by remaining unperturbed like “a statue affixed to God and the

125

altar” (fotnAwpévov, IV oUtwe... Oed kol 1¢) Pripartt). > With such recollections, explains

Gregory, commenced the beginning of Basil’s “war with worldly authorities” (koopikog

né)\epog)126 over non-Nicenism.

During Basil’s episcopacy, opposing imperial authority brought on severe
consequences that in some cases led to much suffering and even death. In this chapter we
have seen that Basil’s life of religious conversion and monastic zeal was put to the test in an
environment where theological controversy was fermented by ecclesiastical intrigues as
witnessed through personal agendas. Challenges to Basil were mounted not simply by those

diametrically opposed to him with non-Nicene persuasions, but also by some of his most

"% Ep. 125.2: Deferrari, 11, 265-267. Toug 8¢ Aéyovtag: v Tote &te 0UK Nv Kol Tpiv yevvnBijvan oUk v, kad

OTL €€ oUk Sviwv yéveto 1) €€ Etépag UTTOOTAoEWS 1} 0U0T0G ATKOVIOS £lvat 1) TPETTOV 1) GANOLOTOV
10V Yiov Tou ©col, Toug Totoutous avabepariler 1 kabBohikn kar drootohki "ExkkAnoia. Courtonne, Il
32-33.
123 Gregory of Nazianzus, Oration 43.52. SC 384. 234.
126 Gregory of Nazianzus, Oration 43.58. SC 384. 248.
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personal friends like Eustathius, as we shall see in Chapter Four,'”” and generally by those
opposed to his style of ecclesiastical administration, his asceticism, and “his notion of what
‘church’ should mean.”'*® Broken, damaged and repaired friendships which caused Basil

“much sorrow” (oA AUtnv)'?

served as a context for many parts of his dialogue with
others. The seemingly unevenly yoked worlds of philosophical reflection, theological
controversy, and pastoral responsibility needed each other if Basil was to successfully

explore, develop, and defend fundamental principles of Christian life.

127 During Basil’s earlier monastic years in Pontus at his family estate in Annisa (c. 356) Eustathius of Sebasteia

was his mentor. Rousseau describes Eustathius as a bishop who wanted “to make the church as much a force
for social change as for cultic enthusiasm, and who certainly wished to inject into Christian experience a degree
of moral seriousness that would affect public life as well as personal development.” Rousseau, Basil of
Caesarea, 75. It was because of Eustathius’ influence that Basil became further preoccupied with social
morality. Basil valued his friendship with Eustathius and others so long as he sensed that the honour due to
God had prior claim. His disenchantment with Eustathius was triggered by Eustathius’ Trinitarian theology, and
in particular his attitude to the Holy Spirit, whose divinity he seemed to oppose. In return Basil was accused by
Eustathius of being an exponent of the Sabellian tradition. See Stephen M. Hildebrand, The Trinitarian Theology
of Basil of Caesarea: A Synthesis of Greek Thought and Biblical Truth (Washington, DC: Catholic University of
America Press, 2007), 19-20.
128 Rousseau, Basil of Caesarea, 241.
2% £p. 263.3: Deferrari, IV, 93. Courtonne, I, 123.
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Chapter Two: Basil’s Theology

Basil’s theology, I will propose, was a lived-out theology that was centred upon communion
with God and proclaimed in doxological worship. I will commence this chapter by looking at
the two pillars upon which Basil founded his theology, namely Scripture and tradition. Basil
moved freely in a theological world where he sought to set forth theological concepts that he
saw as expression of transcendent truth. Moreover Basil saw this transcendent truth as
becoming a tangible reality that is applicable to life inasmuch as he was concerned with
communicating God’s activities in the world and not his ineffable essence. Throughout this
chapter I will explore Basil’s Trinitarian theology, with a particular emphasis on his
proclamation of the divinity of the Holy Spirit. Arguably Basil advocated a relationship with
God that is Trinitarian, that is communal, and that is expressed in its greatest possible way

when it is proclaimed doxologically.

2.1 Scripture and Tradition

Basil together with many other church personalities of his era believed that right belief on the
subject of God the Trinity had a direct impact on one’s salvation. A correct judgment on the
Trinitarian issue, for Basil, affected one’s definition of the human person as well as one’s
understanding of human destiny and of the moral path by which it was to be fulfilled. The
basis of Basil’s theological teachings is founded upon the dual authority of Scripture and
tradition (Trapadooig), especially when the latter had to do with the lives of holy men and
women of the past. Specifically for Basil, Scripture is not juxtaposed to tradition, like equal
measures of weight on a balanced scale, but rather is constitutive of tradition. On the other
hand, as fundamental as Scripture is to tradition’s existence, it is certainly not exhaustive of
tradition. Tradition rather is the culmination of the written and the unwritten (Eiiypoupcx)1
sources of witness, a heritage handed on from one person to another. Most important for Basil

was the body of knowledge (tradition) that he regarded as belonging to the whole church.

! see Epp. 70, 204. "Aypada can also be a reference to un-scriptural writings as opposed to simply everything
“unwritten.” Herein lies evidence of oral traditions that were perhaps written down and not included in the
written testimony of the Scriptures. Modes of worship were certainly central components of the unwritten
tradition of the church. See Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 118-119;
Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 73.
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Basil uses Greek paideia to explore biblical truth;* hence philosophy, ethics, grammar,
rhetoric and all forms of Greek literature are eclectically employed to inform his exegesis of
Scripture. Basil considered the classics as serving an organic role in a Christian’s formation. It
became obvious to him that there was “some affinity (oixe10tng) between the two bodies of
teachings,” namely between “the biblical message and the classical voice.” This
combination of Greek learning (cultural formation) and biblical Christianity was successful
because of Basil’s discernment in appropriating Greek terms, and because he was able to
“baptise” them, much like his predecessors, and give them a Christian theological nuance.’
Basil’s originality lay in his ability to present the biblical worldview by appropriating new
terms from the philosophical language and categories of his time, terms that were “recycled

within the fabric of a Christian building.”6

He thus contextualised scriptural mandates in the
pre-existing norms of Greco-Roman society. In doing so, Basil Christianised existing moral
language and “independently” drew “conclusions to what... [had] been taught”
(napd&omg).7 For Basil, it was not only possible but even necessary to combine Greek and
Christian thought artfully in the expression of transcendent truth. Outside this transformation

of culture within a Christian society, knowledge had no standing:

Do you not see the teachings of the nations, this empty philosophy, how
subtle and farfetched they are concerning the inventions of their teachings,
both in the rational speculations and in the moral injunctions, and in certain

natural sciences and the other so-called esoteric teachings? How all things

2 Hildebrand, The Trinitarian Theology, 12-14.

**EoTt Tig oikerdng mpog dAMANoug Toig ASyorg. To Young Men 3.1: Deferrari, IV, 385.

4 Rousseau, Basil of Caesarea, 59.

® It is a known fact to any researcher of the early church that church Fathers before and after Basil were able to
employ innovatively Greek terms and concepts in order to express accurately Christian doctrine. For
antecedents to Basil see Francis Young, “Classical genres in Christian guise; Christian genres in classical guise,”
in Frances Young, Lewis Ayres and Andrew Louth (eds.), The Cambridge History of Early Christian Literature
(Cambridge: Cambridge University Press, 2007), 251-258. As a contrast to this, there are other Christian
apologists, such as Tatian and Theophilus, who were rather scathing in their remarks as to the usefulness of
Greek philosophy. Hermas, for example, produced a work entitled “Abuse of the Pagan Philosophers,” clearly a
statement indicative of his attitude towards pagan learning. See Frederick M. Padelford, “Essays on the Study
and Use of Poetry by Plutarch and Basil the Great,” Yale Studies in English, vol. 15 (1902): 33-43.

6 Rousseau, Basil of Caesarea, 56.

7 Ep. 188: Deferrari, Ill, 7. *Qv £5184yOnpev... émhoyioacBor. Courtonne, Il, 121. Rousseau concisely
summarises what Basil was trying to achieve in his synthesising approach to the use of Scripture and tradition.
“Basil wished, therefore, to control both the redevelopment of ancient material and the insights and responses
that naturally followed upon the reading of such material. In one sense, Christians had to content themselves
with the formulae they inherited. In another sense, they could bring experience to bear upon the texts. What
they were not permitted to do was express them afresh in their own words — although, with caution and
privacy, they could produce the occasional ad hoc statement of their own (which no one else was bound to
regard as further Trotpc'xﬁocng).” Rousseau, Basil of Caesarea, 122.
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have been scattered and rendered useless, and the truths of the Gospel alone

now hold place in the world?®

Exegesis and homily became Basil’s sphere of influence and served as his polemical
artillery. In his vocabulary, Basil, while trying to combat controversy, was also interested in
drawing clearer lines between orthodoxy and heresy. Even though Basil insisted that
Christianity had its own rules for public declamation, this did not stop him from shaping his
writings with traditional skills.” In this vein, the methodologies of pagan tradition are applied
by Basil in a Christian context only when they have good to offer and are profitable for moral
life. Classical rhetoric therefore, is used by Basil in Christian ways. In this context Finn
explains that “Christian discourse” seeks “to incorporate and reinterpret its classical
counterpart in pursuit of its own ends.” The success of this requires a “confident reworking of
classical culture in the service of the Gospel.”'® Consequently, far from discarding the pagan

classics as without value, Basil maintained:

We should, then, partake of pagan literature (AGyor) exactly in the manner

of bees: for they do not approach all the flowers equally, nor do they try to
carry off the whole of those on which they land, but taking as much of them
as is suitable for their work, they bid the rest goodbye; so we, if we are wise,

receiving from them (i.e. pagan literature) as much is suitable (oikeiov) to us

and related (ouyyeveq) to the truth, will go past the remainder. "’

The above simile among other things allowed for the mechanics of rhetorical method

to be transformed and henceforth serve as a defence in orthodox apologetics. In the final

8 Basil, Homily on Psalm 32, 7: Saint Basil: Exegetical Homilies, trans. Agnes C. Way, Fathers of the Church, vol.
46 (Washington, DC: Catholic University Press, 1963), 240. Ouy 0pdg ta tév €0vév SSypata, Thv pataiav
TaUTNV PrAoooPiay, GTTw¢ AETITOL KAl TEPLTTOL TIEpl TAG eUpfoelg TV SoypdTwy €101V Ev Te AOY1KOIG
Bewpnipaoct kai NBikais SiardEeot, kai guotoloyioig Tol kai déypaoiv EANoig Toig ETOTTIKOIG
Aeyopévorg; T16g dieokédaotar mdvra, kai fypelwtat, pévn S¢ épmohitevetar viv 1§ kKoopw N dAibeia
10U Evayyehou; PG 31. 341A,

® See Basil, A Homily on the Martyr Gordius, 2: OUx 01dev ouv eykopimv Tov Beiov Sibaokaleiov. PG 31.
492B. “Teaching pertaining to God knows nothing of encomium.” In some cases, in order to impress his more
literary friends, Basil would make superficial reminiscences to classical writings. In To Young Men alone,
quotations and reflections can be found from Homer, Hesiod, Theognis, Plato, Aristotle and Solon.

' Finn, Almsgiving in the Later Roman Empire, 221, 238.

" 70 Young Men 4.8. Translated by Lee, “Why Didn’t St. Basil Write in New Testament Greek?” 15. Kata
ndoav 81 oUv TGV peEMTIOV THY eikéva TGV Adywv Hpiv pebextéov: éxeivar e yap olte &maot Toig
&vBeor mapamAnoiog émépyovat, oUte Py oig EmTTdoy SAa gépetv Emiyerpoliioty, SAN Eoov aUTéV
emtndetov Tpog v épyaciav AaPoloat, 10 Aotmov yaipetv dgfikav: Npeis e, fiv owppovidpev, Goov
oikeiov fpiv kol ouyyeves 1) dAnBeiq Top  aUT®dV Koptodpevot, UttepProdpeda T Aettopevov. Nigel G.
Wilson (ed.), Saint Basil on the Value of Greek Literature (London: Duckworth, 1975), 48. The full title of this
famous work is: [Tpog Toug véoug, Sttwg av €€ "EAAvik&V opélotvto ASywv, “To young men, on how they
might benefit from Greek literature.”
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analysis, however, it was Basil’s attachment to the testimony of Scripture (ypagik®dv
&modeifewv)'? that always asserted itself, especially since the goal of Basil’s work was to
explain biblical revelation. Rousseau notes, “Priority [by Basil] was to be given, therefore, to
faith and Scripture; but once that priority was conceded, all other sources of knowledge could
be harnessed.”"® The testimony of Scripture was considered by Basil to be a sufficient (and
thus complete) moral authority for all Christians without distinction. Its binding authority was
provided by the Holy Spirit which, through its illumination, made tangible the Gospel
commandments. To a religious woman living on her own Basil writes: “If you possess the
consolation of the divine Scriptures, you will need neither us nor anyone else to help you see
your duty, for sufficient (aUtdpkn) is the counsel and guidance to what is expedient which

you receive from the Holy Spirit.”"*

According to Rousseau, Basil’s thoughts and expressions, prior to taking their final
form, were first “modified by an older and deeper loyalty to the values and techniques of
Scripture.”’® Basil considered Scripture essential to an understanding of God and as
occupying a central place in the life of the church. As we shall see below, in his defence of the
co-substantiality of the Holy Trinity, Basil made sure that he used a theological language that
reflected his understanding of the biblical view of a distinction of each of the three divine
persons (as hypostases) and at the same time their inseparable unity of essence. In his
commentary on Scripture, Basil offers what Hildebrand calls a “spiritual”'® interpretation
(exegesis), which combines both allegorical and historical interpretations as the kerygmatic
need arises. In my view, in discussing Basil’s theology of the Scriptures, Hildebrand fails to
bring out the balance between Basil’s view of inspiration and his understanding of the
finiteness of language. For Basil, human finite language will always fall short of the reality
that it is trying to describe. He sees the conventional use of theological language as operating
with word-signs/conceptualisations (kat’ émivoia)'” and therefore never capturing the reality
with absolute adequacy. In a detailed study on Basil’s “Anti-Eunomian Theory of Names,”
DelCogliano points out that Basil employs conceptualisations so as to “name aspects of God

from a human point of view.” Thus Basil’s conceptualisations, according to DelCogliano,

2 See Ep. 243.4: Courtonne, 11l 124.
13 Rousseau, Basil of Caesarea, 323.
' Ep. 285: Deferrari, IV, 173. "Exouoa 8¢ tiv éx t&Vv Oeiwv Tpagpdv mapdkAnot, olUte fipédv &Mou Tivog
Senbion mpog 10 Ta Séovta ouvopdv, autdpkn v €k Tol Ayiou Iveuparog Exovoa cupPouliav kai
odnylav Tpog 10 cuppEpov. Courtonne, ll, 155.
1 Rousseau, Basil of Caesarea, 93.
'® Hildebrand, The Trinitarian Theology, 129.
Y See Against Eunomius, 1.7. SC 299. 190; Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine,
76; Behr, The Nicene Faith, 282-290.
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seek to “describe God in relation to human beings.”'® In this way, Basil sees words as having
the distinct (and therefore limited) purpose of expressing the how of God’s existence and
never the what. His ultimate aim consists in responding to the pastoral needs of the faithful
which involves, amongst his other pastoral endeavours, presenting the truth of the Gospel in a
language that is both familiar and accessible to his listeners. From biblical texts, Basil not
only identifies their moral precepts but also offers instruction on how these can be lived out

with rigor and exactitude.

2.2 Basil’s Theological Treatises: Against Eunomius and On the
Holy Spirit

2.2.1 Against Eunomius

It is a startling indicator of the lack of material on Basil in Western scholarship, except for
some recent treatments of his theology,'® that it is only since 2011 that we have an English
translation of Against Eunomius.”® Basil wrote his first major theological work, Against
Eunomius, or in full “Refutation of the Apologetic of the Impious Eunomius” (Avatpemtikog
10U amoloyntikoU 10U SuooePols Elvopiou), in the early 360s as a response to
Eunomius’ Apology.”' Against Eunomius was written from Basil’s ascetic retreat in Annisa at
the instigation of his spiritual mentor Eustathius and more than likely for Eustathius’ own
use.”” Basil makes some attempt to understand Eunomius before refuting him through
exposing Eunomius’ defence as deficient. Immersed in Scripture, Against Eunomius aims to
ascertain the principle of communion in the church while also addressing the parameters in
which theological inquiry can be conducted in the life of the church. In his letter to the

Athenian sophist Leontius, Basil modestly refers to his three-volumed work as “scanty”

'® Mark Delcogliano, Basil of Caesarea’s Anti-Eunomian Theory of Names: Christian Theology and Philosophy in
the Fourth Century Trinitarian Controversy (Leiden: Brill, 2010), 171. Delcogliano’s work surveys Basil’s and
Eunomius’ respective epistemologies and their understanding of how names apply to God.

¥ One may cite as examples: Paul J. Fedwick (ed.), Basil of Caesarea: Christian, Humanist, Ascetic. A 1600"
Anniversary Symposium, 2 vols. (Toronto: Pontifical Institute of Medieval Studies, 1981); Fedwick, The Church
and the Charisma of Leadership in Basil of Caesarea; Rousseau, Basil of Caesarea; Behr, The Nicene Faith;
Hildebrand, The Trinitarian Theology of Basil of Caesarea; Andrew Radde-Gallwitz, Basil of Caesarea, Gregory of
Nyssa and the Transformation of Divine Simplicity (New York: Oxford University Press, 2009); and Radde-
Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine.

2 Basil of Caesarea, Against Eunomius, trans. Mark Delcogliano and Andrew Radde-Gallwitz, The Fathers of the
Church (Washington, DC: Catholic University of America Press, 2011).

*! Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 50.

2 see Rousseau, Basil of Caesarea, 102.
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(eUpetikév) and “child’s play” (maudiav xpn).” Clearly Basil was understating it

effectiveness.

Eunomius (d. c. 393)24 was the disciple of the non-Nicene Aetius, who held the
position that the Son was essentially “unlike” (&vdpotog) the Father.”> Eunomius claimed that
the essence of the Father was “unbegotten” and therefore ontologically superior to the
“begotten” essence of the Son. In January 360 there was a council held in Constantinople to
address this issue and it was here that Eunomius delivered his Apology. Leaving his monastic
retreat in Pontus, Basil, still just a reader of the church, attended with his bishop, Dianius.
Together in attendance they observed at first hand the storms created by the theological
controversies surrounding Christ and his relationship to God the Father. At the time Nicene
support in the East was at an all-time low. The Council of Constantinople did little to dissuade
the non-Nicene sympathisers, moreover, the council was considered as a victory for them.
Eunomius was elevated to the bishopric where he acquired the historic metropolitan see of
Cyzicus. Obedient to imperial decree, Dianius subscribed to the creed promulgated at the
Council of Constantinople in 359. Basil, disappointed at Dianius’ acceptance of the creed of
Constantinople, and as an act of protest towards his revered bishop, returned to his ascetic
retreat.”® Here it is fitting to quote St. Jerome who wrote of the period: “The whole world
groaned and was astonished to find itself Arian” (ingemuit totus orbis, et Arianum se esse
miratus est).”” In due time Basil made a similar observation when he found himself forced to

be “excommunicated from all the churches in the world” (mwdooi¢ Tai¢ kaTta TNV
oikoupévnv "ExkAnoiai... ékknpuktoug fuds moifjoar).”® Of course what Basil really

meant was that “almost (t&oav oyedov) the whole East... (by East I mean everything from

2 see Ep. 20: Deferrari, 1, 125. Courtonne, |, 51.
** For a concise biographical note on Eunomius’ life see Behr, The Nicene Faith, 268-270. For a detailed account
see Richard Paul Vaggione, Eunomius of Cyzicus and the Nicene Revolution (Oxford: Oxford University Press,
2000).
% See Arius who asserted: Zévog To YioU kat  ovoiav 6 Tlatip, 1t &vapyog Umdpyet. Thalia, On the
Councils of Ariminum and Seleucia, 15. PG 26. 708A. “The Father is other than the Son in essence [kat’ ouoiav]
because he is without beginning.” Ayres, Nicaea and its Legacy, 55. Aetius was the first to take up the teachings
of Arius as legitimate, maintaining that the Son was unlike (c’vapowg) the Father, see Ep. 223.5. From his
Christological doctrinal persuasions his followers took on the name Anomoeans.
%% |n Basil’s view Dianius naively accepted (as a result of imperial pressure) non-Nicene synodal decrees. His Ep.
51.2 makes it clear that Dianius in his simplicity essentially held Nicene sentiments. Even so, it was only at the
final moments before Dianius’ death that Basil returned to Caesarea to be reconciled with him. See Silvas, The
Asketikon of St. Basil the Great, 96-97.
" pL23. 181C. Jerome, The Dialogue Against the Luciferians 19: trans. William H. Fremantle, NPNF, vol. 6, 329.
%% £p. 226.2: Deferrari, IlI, 335. Courtonne, Ill, 26.
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Ilyricum® to Egypt), is being shaken by a mighty storm and flood, since the heresy sown

long ago by Arius.”*

In the three books of Against Eunomius, Basil formulated a theological vision that
became the foundation of his Trinitarian theology. Basil explains how the one God is related
to his only begotten Son, Jesus Christ, and to the Holy Spirit, which in the Old Testament is
seen as being the “breath” of God.”" As his first major work on Trinitarian theology, Against
Eunomius became the vehicle through which Basil educated himself firsthand with the

intricacies of the “dogmatic disputes of his day”*

and in particular those that had to do with
the Father-Son relationship. In Against Eunomius Basil articulates a distinction between the
common essence of the Father and the Son and their distinct individuated properties
(i5101nteg), which he also calls “distinguishing marks” (ididpara). By drawing on an
analogy with human names like “Peter” and “Paul,” Basil aims to show that although as
humans they share a common essence, yet their proper names do not articulate this common
essence. Instead these names communicate the individual’s (Peter’s or Paul’s) distinctive
features, which include elements of their individual unique character and not properties of
their common human nature which is shared with other human beings.3 3 When it comes to the
Father and the Son, fatherhood and sonship for Basil simply constitute their “distinguishing
marks.”** The distinction is one at the level of cause (aitia) and point of origin (&pyn) and
not at the level of essence. Basil insists: “The originator of things is one, he creates through
the Son and he perfects through the Spirit.”*> One of the most extensive accounts of the

distinction between oucia and i&10tntec is found in Against Eunomius: “This is the character

of individuated properties, to reveal in the identity (tautotnTi) of essence the otherness

> An Eastern prefecture of Diocletian and his successors, consisting today of parts of Albania and Croatia as
well as Bosnia and Herzegovina.
%% Ep. 70: Deferrari, II, 40. ‘H Avato\ mdoav oxedov... (Méyw 8¢ Avarohiy & &mo 1ol INupikot péypic
AlyUmTou) peydhm YepdVL kai kAUSwvi kotaoeieTal, Tig Tdlar pev oTapeiong aipéoewg UTO ToU
€xBpol tiig &AnbBeiag Apeiou. Courtonne, |, 165. See Ep. 92.2: Amo 1dV Spwv 10U TAUpikol péypt
©OnPaidog 10 Mg aipéoemws kokOV Emivépetat. "Hg & Tovnpd oTéppata TpdTeEpov pev 6 Suowvupog
"Apetog katePdAetor pilwbévia de S PdBoug UO TOAGDVY TdV Ev péow @rhomévws Thv doEPeiav
Yewpynodviwv, viv toug ¢Bopotorous kaptoug eEefAdotnoev. Courtonne, I, 200. “The curse of this
heresy is spreading out from the borders of lllyricum to the Thebaid; its baneful seeds were formerly scattered
by the infamous Arius, and, taking deep root through the efforts of many who have cultivated them assiduously
in the meantime, they have now produced their death-dealing fruits.” Deferrari, Il, 137.
*! See Against Eunomius, 2.20-22. SC 305. 80-92.
%2 See Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 66.
** See Against Eunomius, 2.4. SC 305. 18-22.
* See Against Eunomius, 2.28. SC 305. 120.
> 0n the Holy Spirit, 16:38. Saint Basil the Great: On the Holy Spirit, trans. David Anderson (New York: St.
Vladimir’s Seminary Press, 1980), 62. Apyn yap tdv oviwv pia, &t Yiol dnpioupyoloa, kai teketolioa €v
[Mveypart. SC 17. 378.
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(éTEpéTnTQ).”36 Otherness in the divine hypostases’ distinctive features (16101nTeC), argues
Basil, upholds the common essence and inseparable communion that exits between the Father

and the Son (and the Holy Spirit), and therefore does not undermine or threaten their equality.

What alarmed Eunomius’ opponents was his claim to know God as God knows
himself and the further claim that this knowledge of God is revealed in Christ’s teachings.®’
For Eunomius, true knowledge of God could not be discursive, but in order to be real needed
to be immediate. Words for Eunomius, far from being unable to explain the
incomprehensible, could in actual fact “provide a picture entirely faithful to reality.”** Based
on this logic Eunomius claimed that God the Father is “unbegotten essence” (QuTO¢ EOTLV
ovoia &Yévvntog)39 who is communicated and revealed through this unbegotten essence.
The problem that Basil found here is that knowledge of God is reduced “to one significance,
the contemplation of the very substance of God” (éml €v onpaivopevov THV yvOOLV
E\xouot, v Bewpiav alfic Toi Oeotl g ovoiag).* In one of his homilies Basil argued
that “begotteness” and “unbegotteness” are distinct intelligible properties of divine
personhood, and they lead respectively to the ideas of Father and Son.*' According to Basil, a
“begetting worthy of God” is “without passion, without division, without separation and
without time.”** Behr notes: “The Son’s ‘begetting,” therefore, refers not so much to a discrete
divine act as to the particular relationship in which the Son stands to the Father, one of

»3 By their uniqueness then, “begotteness” and

derivation and identity of being.
“unbegotteness” make a distinction in that which is common but without disrupting the

consubstantiality of the essence.

*® Against Eunomius, 2.28. AUt yap 16V iSiopdtev 1) guotg, év Tf Tf¢ ovoiag Tautétm Setkvivar T
€tepSTnTa. SC 305. 120.
37 Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 52.
38 Rousseau, Basil of Caesarea, 109.
39 Vaggione, Eunomius: The Extant Works, 40-41. See SC 299. 194; Behr, The Nicene Faith, 271-276.
* £p. 235.3: Deferrari, Il, 383-385. Courtonne, 1l 46.
*1 See Basil, Homily Against Sabellians, Arius and Anomoians, 4: “Otav 8¢ gimtw piav oUoiav, pn dvo €€ evog
peproBévia voet, &N’ €k Tiig apyfic o Iatpog tov Yiov Umootdvra, ou IMotépa kai Yiov €k pidg
ovotag Utepketpévng. OU yap adehgd Aéyopev, dAG [Totépa kai Yiov opoloyotpev. PG 31. 605B. “But
when | say ‘one substance,” do not think that two are separated off from one, but that the Son has come to
subsist from the Father, his principle. The Father and Son do not come from one substance that transcends
them both. For we do not call them brothers, but confess Father and Son.” Saint Basil the Great: On Christian
Doctrine and Practice, Delcogliano, 295.
*2 Against Eunomius, 2.16. Nogiv pév &Eiav Toll @col yévvnoiv &mabfl, duépiotov, &Siaipetov, &ypovov.
SC 305. 64.
*3 Behr, The Nicene Faith, 309.
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For Basil, even though “it is the first concern of the mind to recognise our God”
(TTponyoUpevSv éoTt 1§ V6 TOV Oedv fipdv Emyiveokev),” God’s essence will always
transcend humanity’s understanding; we will never know exactly and definitely what or who
God is. Basil classifies knowledge of God’s essence as “the perception of his
incomprehensibility” (1) afoBnoic adtod Thc dkaralnyiag).” In Basil’s reasoning, all one
can do is recognise God “in such a way as the infinitely great can be known by the very
small” (oltws m¢ Suvatov yvwpileoBar tov dmeipopeyédn Umo ToU pikpotdrou),*
since to know God in his essence would be equivalent to becoming God by nature. To
overcome this impasse caused by the unknowable essence of God, Basil argues that God is
known by his activities (évepyeidv), by means of one reflecting (kot’ émivoia) on his
presence in the world: “For it is by perceiving his wisdom and power and goodness and all his
invisible qualities as shown in the creation of the universe that we come to a recognition of
him.”*" Thus, according to Basil: “From his activities we know our God, but his substance
itself we do not profess to approach. For his activities descend to us, but his substance
remains inaccessible.”*® Fundamental to Basil is the premise that one can know God only

from his revelation. This knowledge, he claims, is communicated through the prism of God’s

external activities in the world and not through his unapproachable and ineffable essence.

2.2.2 On the Holy Spirit

Basil’s treatise On the Holy Spirit, written approximately between 373 and 376, was spurred
on by complaints that people made about the varieties which he introduced into the
doxologies of liturgical worship. For Basil’s opponents, confusion arose in that he sometimes
ascribed glory to the Father with (jetd) the Son and with (oUv) the Holy Spirit,*” and
sometimes to the Father, through (510) the Son and in (év) the Holy Spirit. Specifically Basil
defended his use of the formula “with (cuv) the Spirit.” Here he advocated a theology of

communion and defended the equal worship, glory and honour of the persons of the Trinity:

44 Ep. 233.2: Deferrari, lll, 369. Courtonne, lll, 40.
4 Ep. 234.2: Deferrari, lll, 375. Courtonne, lll, 43.
*® Ep. 233.2: Deferrari, IlI, 369. Courtonne, Ill, 40.
* Ep. 235.1: Deferrari, Ill, 379. Zogov yap kai duvatov kot ayabov kol mavia aitol Td dépata ATO Ti¢
10U KOOHOU KTIOEWS VOOUVTES ETTLY1VAOTKOpEV. Courtonne, I1l, 44.
*® Ep. 234.1: Deferrari, Ill, 373. ‘Hpeic 68 éx pév 1OV évepyeldv yvapiletv Aéyopev tov @eov fpdv, Tf) 8¢
oUoig altf) Tpooeyyiletv ovy Utioyvoupeba. Al pev Yap évépyeia autol Tpog Npds kataBaivouoty, 1
8¢ oVota altol péver dmpdottog. Courtonne, 1ll, 42. See Against Eunomius, 1.12.
* See On the Holy Spirit, 1.3, 7.16, 25.58.
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“But with (cuv) is an especially useful word because it testifies to eternal communion and

unceasing cooperation... With reveals the communion among the persons more explicitly.”>

In Basil’s mindset, communion is a question of being united with the very person of God the
Father, through the Son and in the Holy Spirit. As Zizioulas puts it, since God “exists” on
account of a person, the person (hypostasis) of the Father, and not on account of his substance
(essence), it follows that at a deeper level communion is a union with the personhood of God
the Father, who is inseparably and coeternally united in freedom and love with the Son and

with the Holy Spirit.”!

It was from the use of prepositions that Pneumatomachians (Spirit-fighters) were
accustomed to argue against the divinity of the Holy Spirit. They appealed to ancient
philosophy, most notably Aristotelian, for an understanding of prepositions and relationships.
According to Basil, what they failed to realise was that Scripture never adopted such rigidity
in its use of prepositions. In their arguments the Pneumatomachians alleged that prepositions
such as “by,” “by means of,” “through,” “of,” “according to” and “in” all indicate the creator,
instrument or product of something. For example a bench is made by a carpenter, by means
of/through an axe, according to a particular style for a customer in their house. In their
doxological glorification of the Holy Trinity, the Pneumatomachians preferred to use “in” the
Spirit, because to them “in” implied space and therefore justified their reasoning that since the

Holy Spirit is contained in space, it must be a creature.

Basil has no hesitation in admitting that he uses these prepositions but goes to great
lengths to show that they do not necessarily imply such a restriction in meaning. In response
to his opponents’ attack on his doxologies as being unscriptural, Basil says that there are no
laws governing the use of prepositions in the Bible, and no restriction of prepositions to the
Father alone, to the Son alone, or to the Holy Spirit alone. Besides this, he argues it is
appropriate to think of words as unscriptural not so much when they are not found literally in
Scripture but rather when they contradict the meaning of Scripture.52 For Basil, the
preposition applied to any of the divine persons of the Trinity varies according to the relation
of the divine persons towards us. Thus he says that when we contemplate the dignity of the

Son, we ascribe him glory with the Father. When we reflect upon the blessings that we have

*% 0n the Holy Spirit, 25.59: Anderson, 91. "EEaipetov éxet Tiig 4idiou koveviag kal AmaioTou ouvageiag
10 popTiptov... f) & oUv TTpdBeoic TV Kotvwviav Tws ouvevdeikvutat. SC 17. 460.

*1 John D. Zizioulas, Communion and Otherness: Further Studies in Personhood and the Church (New York: T&T
Clark, 2006), 121.

** Hildebrand, The Trinitarian Theology, 147. See Fedwick, The Church and the Charisma of Leadership in Basil
of Caesarea, 84-85. See also n. 1.
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received from the Son, we acknowledge that this grace is brought to us in him and through
him. In this context, all such prepositions for Basil describe not the essence of the divine

persons but the economy of their operations.>

In many ways On the Holy Spirit is a treatise on prepositions since Basil spends much
time defending his use of prepositions in doxological worship while highlighting the flexible
use of prepositions in Scripture.54 Basil reasoned that since Christ commissioned his apostles
to make “disciples of all nations” by “baptising them in the name of the Father and of the Son

9955

and of the Holy Spirit,””” it followed that worship should be professed in the same way: lex
orandi, lex credendi. Basil believed that only when one was “right” about doctrine could one
pay the proper homage to God. Belief and worship were so inextricably bound together for

Basil that neither took precedence over the other:

For, as we have received it from the Lord, so do we baptise; as we baptise,
so do we believe; as we believe, so do we pronounce the doxology, neither
separating the Holy Spirit from the Father and Son, nor placing him before

the Father, nor saying that the Spirit is older than the Son.
Similarly in his letter to a certain “Eupaterius and his daughter,” Basil mentions:

Since, then, baptism has been given to us by our Saviour in the name of the
Father and of the Son and of the Holy Spirit, we offer the confession of our
faith in accordance with our baptism, and in accordance with our faith we
also recite the doxology, glorifying the Holy Spirit along with the Father and
the Son, because we are convinced that he is not foreign to the divine

nature.”’

Furthermore elsewhere Basil states:

>* Richard T. Smith, St. Basil and the Doctrine of the Holy Spirit (New York: Pott, Young, and Co., 1879), 95-105.
>* Basil’s work On the Holy Spirit has an A B A structure. Approximately the first and last thirds of his work are
dedicated to prepositions. Beginning at Chapter Nine Basil’s treatise On the Holy Spirit forms the centre (and
thus the central) part of his work.
%> Matt. 28:19. TMopeuBévteg oUv pabnredoarte mvra & Evn, Bamrtifoves avtols eig 10 Svopa Tol
I[Totpog kai tot Yiot kai tol Ayiov [Mvedparog.
*® Ep. 251.4: Deferrari, IV, 17. ‘Qc¢ yap mapeddPopev amo toU Kupiou, oltw Pammiiépebor oltw
miotevopev ¢ Pammilopebor g moTeUopev, oUtw kol doEoloyolpev: olte ywpilovies Tlatpog kal
Yiol 1 “Aytov IMvedpa, olte mpoteBévreg TMatpog 1 mpeafutepov eivan tod Yiod o Tvelpa Aéyovreg.
Courtonne, 1, 92. See Ep. 91. “Q ote oUppwvov 1§ cwtnpie Pamtiopart v doEoloyiav dmomAnpoloat
i) pakapiq Tp1d81. Courtonne, |, 198. “So that the doxology in harmony with saving baptism may be duly
rendered to the blessed Trinity.” Deferrari, I, 131; On the Holy Spirit, 12.28, 27.68.
*" Ep. 159.2: Deferrari, I, 395-397. "Emeidi) ouv PBdmriopa fpiv §éSotar mapd 10U Twriipog eig Svopa
[Matpog kai YioU kai Ayiou Ilvevparog, akéhouBov 16 Parmtiopatt v opoloyiav Tiig TioTEWS
mrapeyopeba, akohoubov &¢ kai thv SoEohoyiav Tij Tiotel, ouvboEdlovres [Matpi kai Yid) 10 “Ayiov
TMvedpa ¢ TemeioBar piy dAASTpiov eivan Tiig Belag gpuoeg. Courtonne, I, 86.
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He who puts the Holy Spirit before the Son, or declares him to be older than
the Father, sets himself in opposition to God’s commandment, and is a
stranger to the sound faith, since he does not preserve the traditional form of
the doxology, but invents for himself a new-fangled expression for the

satisfaction of men.”®

In his writings Basil makes the subtle point that it is only in doxological worship that a
person can begin to approach and convey the mystery of the church’s experience of God. As a
vehicle for expressing theological truths, prayers that glorify God (doxology) will always
supersede semantics. Where human words and expressions fall short when confronted with
the transcendence of God, doxological praise, Basil suggests, can provide some
understanding. What remains paramount for Basil is that the best way to confess theology is

to do so with a doxological outlook.

Basil wrote On the Holy Spirit at a time of theological and ecclesiastical maturity in
his life. This was a period when he had grown confident in what he wanted to say about God,
as well as in being a bishop and in living a Christian life.”> His ultimate aim was to bring
doctrinal and ecclesiological peace and unity to Christians especially living in Western Asia
Minor.*”® “To bring back into union (Evwo1v) the churches that have been severed from one

another at sundry times and in diverse manners.”®'

In this regard On the Holy Spirit was
aimed at the Eunomians and the Macedonians. Like the Eunomians discussed above, the

Macedonians denied the divinity of the Holy Spirit and saw it as subordinate to the Son.

In the opening lines of Chapter Ten of On the Holy Spirit, Basil sets the tone for which
the rest of his narrative will follow. His proof of the deity of the Holy Spirit lies in the fact
that all of the operations and relations which are peculiarly divine are ascribed to it. In On the
Holy Spirit Basil clings to the theological vision he outlined in Against Eunomius. This is
because in Against Eunomius Basil saw that arguments against his opponents were

sufficiently rehearsed. There was little to do in On the Holy Spirit but repeat, albeit in more

*® Ep. 52.4: Deferrari, I, 335. ‘O &¢ mpotiBeic Yiot fj mpeofutepov Aéywv Matpdc, outog dvBiotaran pév Ti)
10U Oeol Sratayf), dMStprog &€ tiig Uytaivovong mioTews, pr ov TapélaPe tpotov SoEoloyiag
PUAGTTWY, GAN €QUTE Katvopwviav eig apéokeiav avBpw Ty Emivodv. Courtonne, I, 136.
9 Philip Rousseau correctly reflects this when he writes: “[The writing of On the Holy Spirit] marked a moment
of new assurance, of self-definition, of choice in Basil’s life... Friendship had been lost or modified,
opportunities rejected or forgotten. Challenges had been faced — not just those of the Arians but... by those
opposed to his style of episcopacy, his asceticism, his notion of what ‘church’ should mean.” Rousseau, Basil of
Caesarea, 241.
% Evidence of this concern is reflected in Epp. 113 and 114.
' Ep. 114: Deferrari, Il, 225. To émavayayeiv mpog Evwoty Tas “ExkAnoiag Tag ToAupepéds kai
TOAMTPOTIWG A1t dMM AWV SrarpnBeioag. Courtonne, I, 18.
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specific ways, positions already worked out. The theological arguments that Basil laid out in
Against Eunomius become the coherent centre of his Trinitarian thought. Moreover Rousseau
notes that “those ideas acquired greatest precision.”®® In On the Holy Spirit Basil extends the

biblical image of the Father and Son used in Against Funomius to include the Holy Spirit.

Basil addresses On the Holy Spirit to his disciple, bishop Amphilochius of Iconium.
Amphilochius is worried about the turmoil plaguing his diocese of Iconium as a result of new
teachings against the divinity of the Holy Spirit. The prevailing divisions are not unique to the
diocese of Iconium but by this time are widespread within the Eastern empire. From the outset
it is evident that Basil’s letter to Amphilochius also served as an apology to his opponents
who undermined the divinity of the Holy Spirit. Specifically Basil’s purpose was to bring
back to a pro-Nicene theology, in the easiest possible way, members of the faithful who had
veered away from it. For Basil, “those who do not call the Holy Spirit a creature (Kriopa)”
may be “received in communion.”® Actions such as this were deemed necessary in that they
aimed to, as Meredith states, “preserve the fragile peace of the church.”®* This helps explain
why nowhere in Basil’s treatise does he say that “the Holy Spirit is God”® but rather leaves it
to his readers and in particular to his opponents to draw this conclusion.®® Consequently,

throughout his writings, Basil preferred to ascribe the adjective “divine” (Beioc) to the Spirit

rather than to call the Holy Spirit God (®eov) explicitly.

Considered as “one of the classic treatments of the subject,”67 On the Holy Spirit
presents the Holy Spirit as being of equal dignity with the Father and the Son. Previous
correspondence with Amphilochius had always featured the topic of the Holy Spirit
prominently, since Basil viewed the Holy Spirit as central to the ministry of priesthood. By
nature of the sacrament of ordination, Basil considered the priest to be a vehicle of divine
grace through his “union with the Spirit” (ouvepyeia ToU 'ITVE\3|JC1TO§),68 so that the priest
had the ability to impart this grace to others and especially to those entrusted to his care. It

took Basil approximately three years to complete his work which he wrote from the see of his

62 Rousseau, Basil of Caesarea, 116.
* Ep. 113: Deferrari, Il, 223. ToUg pf Aéyovtag ktiopa 1o Ivelpa 10 “Aytov 8éxeobar elg kovoviav.
Courtonne, I, 17. See Epp. 113, 114, 140.
b4 Meredith, The Cappadocians, 33. See Ep. 71.
% See On the Holy Spirit, Anderson, 10.
% The so-called “discretion of Saint Basil.” Gregory of Nazianzus in his oration at Basil’s funeral (see Oration
43.69) argued that Basil solemnly swore that his theology was that of the consubstantiality and co-honour of
the Father, Son and Holy Spirit. See Gregory of Nazianzus, Ep. 58 (PG 37. 113C-116B).
%7 Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 80.
68 Ep. 227: Deferrari, lll, 345. Courtonne, lll, 30. Deferrari’s Greek text incorrectly uses OUvneeiq instead of
OUVEPYELQ.
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diocese in Caesarea. In the young bishop Amphilochius, still in his thirties, Basil saw that the

fulfilment of his own vision of ecclesiology could be realised.®’

2.3 Basil’s Theology of the Trinity: Three Hypostases, One
Essence

To Basil, an orthodox “confession” (Opoloyia) regarding the three persons “of the divine
and saving Trinity” (tfic Oeiag xai ocwmpiou TpidSog)” was essential to being accepted
into the communion of the church. Basil made it clear that without a correct confession of the
Trinity, communion cannot be granted. Speaking on behalf of the church, Basil defended
what he regarded as the church’s immutable teaching on the Trinity. He admonished: “We...
[do not] tolerate the separation and severance of any member from the divine and blessed
Trinity, nor do we receive [into communion] those who are ready to reckon any member as a

part of creation.””!

The Trinitarian baptismal formula from Mathew’s Gospel sanctioning baptism to be
conducted “in the name of the Father and of the Son and of the Holy Spirit”’* became for
Basil an indispensable criterion for establishing communion within the church. Without these
specific names of the Godhead being mentioned, baptism was considered void: “Those have
not been baptised,” declares Basil, are those “who have been baptised in the names which
have not been handed down to us.””® Basil makes this same point vividly in a letter to the

educated people of Neocaesarea:

You must not judge by this that only one name has been handed down to us.
For just as one who says “Paul and Silvanus and Timothy,” has said three
names but joined them to each other by the syllable “and,” so he who says

the name of the Father and of the Son and of the Holy Spirit, though he has

*® Basil invited Amphilochius to scrutinise closely the message of God’s word, TreipdoBat OV év €KGoT) AéCer
Kol év ekdoTy) ouMafi] kekpuppévov voiv Eryvedetv. On the Holy Spirit 1.2. SC 17. 252. “To search out the
hidden meaning in this phrase or that syllable.” Anderson, 16. For background information on Amphilochius
see Rousseau, Basil of Caesarea, 258-263; Mauritius Geerard, Clavis Patrum Graecorum. Volumen II: Ab
Athanasio ad Chrysostomum (Turnhout: Brepols, 1974), 230-242.
7 £p. 90.2: Deferrari, II, 127. Courtonne, |, 196.
' Ep. 159.2: Deferrari, I, 399. Otte autol Tfg Beiag kai paxapias Tpiddog ywpioar kai Siatepeiv
aveyopeba, olte ToUg eUkOAwG Tij kTioel ouvapiBpolvrag amodeyopeba. Courtonne, I, 87.
72 Matt. 28:19. Eig 10 Svopa 1ot Iatpog kai 1ol Yiol kai Toli Ayiou Ivelpotos.
> Ep. 188.1: Deferrari, Ill, 15. OU yap éBamriobnoav oi ei¢ & pi mapadedopéva fipiv Parrriofévre.
Courtonne, I, 122.
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said three, he has joined them by the conjunction, showing that a distinct
signification underlines each name, because names are significant of
things... For unless the mind becomes free from confusions as to the proper
ties of each, it is impossible for it to render doxology to the Father and to the

Son and to the Holy Spirit.”*

Basil’s Trinitarian theology was developed in response to challenges imposed by three
schools of thought that undermined the tri-hypostatic divine nature of the Trinity. These
schools of thoughts were known as Eunomianism, Sabellianism and Pneumatomachianism.
Eunomius together with his followers, as noted above, were characterised as Anomeans and
took an extreme form of Arianism that denied the divinity of the Son. Sabellius was thought
of as refusing to accept the Trinitarian God three distinct persons. Instead he was considered
as maintaining that God was essentially an impersonal monad who at any given time took on
one of three appearances: that of the Father, or the Son, or the Holy Spirit. The
Pneumatomachians were united in their denial of the divinity of the Holy Spirit in that they
claimed that the Spirit of God was simply another creature, similar to an angel, that was
created to serve God. Following is a more detailed analysis of, and Basil’s response to,

Eunomianism, Sabellianism and Pneumatomachianism.

2.3.1 Eunomianism

Eunomianism was seen as a renewed and more sophisticated argument that appealed to a non-
Nicene faith position. By way of Aristotelian dialectic, the Eunomians asserted that the
“begotten” Son is totally unlike the “unbegotten” (&Yévvntog) essence of the Father. If the
Son is begotten as the Son of the Father, they argued, then he cannot be God from God. Along
these lines the logical outcome is that the Son is derived from the deity as a begotten being
and therefore as a creature of God the Father. The Eunomians concluded that since the Son is
“begotten” as Nicaea affirms, he falls outside the being or essence of God who is

“unbegotten.”

7 Ep. 210.4: Deferrari, Ill, 205-207. OV Trapd ToUT0 Xpn voplcslv Ev Npiv Svopa napa&s&oaem ‘Qgyap o
gimoov Hotu)\og Kai Zl)\ouotvog kai TipcBeog Tpl(l HEV elTIEV OVOpOTa, ouvednoe 6t auTa otMn)\mg S1a ¢
GU)\)\GBng oUtwg O eltrv «ovopo( IMatpog kai YioU koi Ayiou l'lvs\)porrog,» Tpiat iV ouveTAeEey
avta TH ouvﬁsopco EKAOTEY ovopata Srov unoﬁsﬁ)\noem 0 onpmvopsvov exd1ddokwv, S1oT
Trpayporr(ov €0TL OTPOVTIKA T OVOHATA... Apnxavov Y&p, pn év T0ig £kdoTou 1di1pact v didvoiav
yevopéviv douyyutov, duvnBijvar Iatpi kol Yig) kot Ayie [Mvevpart v SoEohoyiav dmomhnpdoat.
Courtonne, Il, 193-194.
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Basil argued against the Eunomians by using the same Aristotelian categories that they
employed in their arguments. He maintained that words would always be inferior to thoughts
since they inadvertently created limits to human language that detracted from reality.
Unbegotteness, according to Basil, is an aspect of the conception (¢mrivoia) of God and not an
absolute definition of his divine being.” In his own words, “‘unbegotten’ is indicative of what
does not belong to God... Therefore, whoever holds that this term is indicative of the
substance itself is a liar.”’® To refute Eunomianism, a sharp distinction needed to be made
between essence and person in God. Basil achieved this through establishing a distinction
between the natures and the individuated realities of the divine persons. This enabled him to
assert that the Father and the Son are indeed the same in essence, but distinct at another level,

thus preserving a certain order among the persons:

For the divinity is one and we can clearly see the unity as being according to
the principle of the essence. Which means that the differentiation lies in the
number, and in the properties that characterise each one; while in the

principle of divinity we see unity.”’

In Basil’s understanding, when God is called Father or “unbegotten,” this is a
reference to his personhood and not his essence (what God is).”® Basil argues that
“unbegotteness” concerns how God is, that is, by what means God has his existence. As
unknown, nothing at all can be said about the essence of God which is known only by the Son
and the Holy Spirit. All descriptions such as one, undivided, absolutely simple and
uncompounded, point to God’s total unknowability and not his essence.”’ According to Basil,
all properties (11O pota) that speak about the hypostases of God refer to his personhood, thus

unbegotteness is said for the Father, begotteness is said for the Son and procession is said for

7® See Radde-Gallwitz, Basil of Caesarea, Gregory of Nyssa and the Transformation of Divine Simplicity, 98-104;
Hildebrand, The Trinitarian Theology, 41-45.
’® Against Eunomius, 1.10: Delcogliano and Radde-Gallwitz, 106. T4 ye piv ‘Ayévvntov’ TGV i) TTpooovIev
E0TL ONPAVTIKGV... (oTe Yeudiic 6 TBépevog Tic ovotag eivar TV pwviy Taity SnhwTtikiv. SC 299. 206-
208. In summary, Basil is simply saying: “The essence of God is unbegotten, but unbegotteness is not his
essence.” Against Eunomius, 1.11. Ty pév ovoiav 1ol Oeol dyévviTov eivarl Kai aUTog &v ainv: ov prv
10 &yEvvnTov TNV ouciav. SC 299. 208. See Against Eunomius, 1.15.
"7 Against Eunomius, 1.19. Katd totto yap kai Bedng pior Snhovétt kard tov Tiig oloiag Adyov Tiig
€voTnTOg vooupévng, dote aptOpd pev v Srapopav Utrdpyety kot Taig ididtnot Taig Yapaktnpilovoaig
€katepov- €v 6¢ T Ay Tiig BedtnTog, v evétnta BewpeioBat. SC 299. 242.
8 Behr, The Nicene Faith, 129.
7% Hildebrand summarises accordingly the unknowability of the essence of God as follows: “God’s ousia so far
transcends the human mind that any human knowledge of it is necessarily fragmentary.” For Hildebrand,
knowledge of God will always be limited because of the transcendence of God’s being. He states that Basil’s
“doctrine of concepts” is used not only in response to the limitations of the human mind, but also to highlight
God’s transcendence. Hildebrand, The Trinitarian Theology, 52.
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the Holy Spirit. Distinguishing the hypostatic properties are their incommunicable nature and
their absolute uniqueness, whereas the one divine essence is communicated amongst the three

divine persons of the Holy Trinity.

Although the hypostatic properties are not communicated, the notion of person is
inconceivable outside a relation (0xéo1g). Being is simultaneously relational and hypostatic.
An ontology based on this conception of personhood sees the unity of the persons of the
Trinity emerging from relationships and not from their one common essence. Logically and
ontologically none of the three persons can be conceived without reference to the other two.
The existence of God will always manifest itself as an event of inseparable communion where
the “one” hypostasis of the Father eternally requires “the other two” in order to exist. The
Father is the Father because he eternally begets the Son and eternally sends forth the Holy
Spirit.*” From Basil’s image of the Holy Trinity, otherness is the sine qua non of unity. Each
of the persons of the Holy Trinity is so unique and thus “other” that their hypostatic or
personal properties are totally incommunicable from one person to the other. In Basil’s
understanding, the unbreakable communion that exists between the three “different” modes of
existence (tpotrog UttdpEews) within the Holy Trinity is not subject to division or confusion.
For Basil, God is one and three simultaneously as opposed to being first one and then three.
The hypostasis of the Father, Son and Holy Spirit is both particular and relational. Father, Son
and Holy Spirit are all names indicating relationship. Hence no divine person can be different

unless it is related.

2.3.2 Sabellianism

It is Basil of Caesarea who develops the fundamental distinction between the persons
(hypostases) and the essence (ovciov) of the Triune God. As has just been seen above, he
shows that the divine persons are entirely unique and thus distinct as to “who” they are,®’ yet
absolutely identical in “what” they are, namely truly divine. Initially Basil was among the

“homoiousians” (6po1og kKot ovoiav) who saw themselves as upholding the basic sense of

® John D. Zizioulas, “The Doctrine of the Holy Trinity: The Significance of the Cappadocian Contribution,” in
Trinitarian Theology Today: Essays on Divine Being and Act, edited by Christoph Schwoebel (Edinburgh: T&T
Clark, 1995), 47-48.
®! See Ep. 210.5. Xpiy £kaoTov pdomov év Utootdoel dAnBivij Utdpyov dpoloyeiv. Courtonne, II, 196.
“It is necessary to confess that each Person subsists in a true hypostasis.” Deferrari, Ill, 211. In his text
translation, Deferrari translates Utrootdoet as personality which is incorrect. Here | have adapted Deferrari’s
translation to show hypostasis instead. See Ep. 125.1.
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Nicaea. Admittedly any fourth century theologian could profess the Son to be “like the
Father,” including Arius, Eusebius of Caesarea, Athanasius, Apollinarius, Eustathius of
Sebasteia, and of course Basil himself. While all made this profession, they attributed to it
very different meanings. For St. Athanasius, a staunch supporter of Nicaea in 325, and in line
with classical Greek and Roman antiquity, hypostasis did not differ from ousia in that both
terms were used interchangeably to indicate “being” or “existence.”™ Basil changed this by
dissociating hypostasis from ousia, and instead identified hypostasis with the concept of
prosopon (person). He did this in order to avoid any leanings towards Sabellianism which saw
the three persons of the Holy Trinity as simply three masks on the being of God.* As Basil
put it: “If anyone says that the Father and Son and Holy Spirit are the same, and assumes one
thing under many names, and one person expressed by three terms, such a one we class in the
party of the Jews.”® For Basil, a differentiation needed to occur between hypostasis and ousia
so that it could serve as a protection against the teachings of Sabellius. Without this

differentiation, Basil feared that “those who say that substance (oUciav) and persons
(Uméotaotv) are the same are forced to confess different Persons (TrpoowTa) only, and in

hesitating to speak of three Persons (tpei¢ UTrootdoeic) they find that they fail to avoid the

evil of Sabellius.”®

In the Sabellian view, Father, Son and Holy Spirit are three ways or modes in which
humanity perceives God. Sabellianism denied the eternal distinction among the three persons
of the Holy Trinity in order to avoid any perceived identification with pagan polytheism. As
such, its proponents claimed that Father, Son and Holy Spirit were not full persons in an
ontological sense but “roles” assumed by the one God. Basil presents Sabellius as saying “the
same God, though one in substance, is transformed on every occasion according to necessary
circumstances, and is spoken now as Father, and now as Son, and now as Holy Spirit.”*® For
Sabellius and his followers, the Scriptures portrayed these various roles of God according to

the needs of the time. In the Old Testament, the abstract and impersonal divine being of God

8 The Synod of Confessors in 362 held under the patronage of Athanasius went so far as to admit that there
were different usages for the terms ousia and hypostasis.
8 zizioulas, The Doctrine of the Holy Trinity, 47.
® Ep. 226.4: Deferrari, Ill, 341. EY Ti¢ TOV alTov [Matépa Aéyet kol Yiov kat “Aytov IMvelpa, kol Ev Tpdypa
oAU VUpoV UTIoTIOéHEVOS Kal piav UTIOOTACLY UTIO TPLGV TIPOCT)YOPLOV EKPWVOUHEVTV, TOV TOL0UTOV
Npeis év 1f) pepidi TV Toudaiwv 1docopev. Courtonne, I, 28.
* Ep. 236.6: Deferrari, Ill, 403. Oi 8¢ taitov Méyovreg oYoiav kai UméoTacty dvaykdloviar TPEoWTA
poévov opoloyeilv Sidpopa, kol ev T¢ TepiiotacBar Aéyely Tpeic UTTOOTATELS EUPIOKOVTAL T} PEUYOVTES
10 T0U Xoferhiou kakdv. Courtonne, IlI, 54.
8 Fp. 210.5: Deferrari, Ill, 211. Tov altov Oedv, Eva T¢) UTIOKEIPEVE OVIa TIPOG TAG EKAOTOTE
TOPATIITITOUTQS YPEIQS HETApOpPOUpEVOY, ViV pev ag Tlotépa, viv 8¢ w¢ Yidv, viv & w¢ Ivelpa
“Aytov SiahéyeoBar. Courtonne, I, 196. See Ep. 265.2.
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appeared as the Father; in the New Testament and up until Pentecost, God appeared as a Son;

and after Pentecost, God’s mode of being changed to that of the Holy Spirit.

At the time of Basil’s letter-writing, fourth-century opponents of Marcellus of Ancyra
accused him of adhering to the Sabellian conception of God and used “Sabellius” as a cipher
for his views.*’ In a letter to Athanasius of Alexandria about Marcellus’ rejection of the real
existence of the incarnate God as the Son of God and the second person of the Trinity, Basil

wrote:

He [Marcellus] gives it as his opinion that the only begotten was called “the
Word,” that he made his appearance in time of need and in due season, but
returned again whence he came, and that neither before his coming did he

exist nor after his return does he still subsist.*®

A confession of three prosopa (persons) was not enough of a defence against
Sabellianism. In his polemic against Sabellianism, Basil found it necessary to distinguish
hypostasis and ousia. He aimed for an unconfused understanding of divine plurality and
divine unity amongst the persons of the Trinity. This is why Aypostasis came to designate
what is three in God, and ousia what was common in God. Furthermore in his letters Basil
describes the relationship of ousia and hypostasis as being akin to that between the general

(xo1vév) and the particular (iSiov)."”

Substance and person have the distinction that the general has with reference
to the particular... For this reason we confess one substance for the Godhead,
so as not to hand down variously the definition of its existence, but we
confess a person that is particular, in order that our conception of Father and
Son and Holy Spirit may be for us unconfused and plain. For unless we think
of characteristics that are sharply defined in the case of each, as for example
paternity and sonship and holiness, but from the general notion of being

confess God, it is impossible to hand down a sound definition of faith.

8 For further reading on the teachings of Marcellus of Ancyra see Joseph T. Lienhard, Contra Marcellum:
Marcellus of Ancyra and Fourth Century Theology (Washington, DC: Catholic University of America, 1999).
*® Ep. 69.2: Deferrari, II, 45. “Og Adyov pév eipfican Tov Movoyevii 8i8wot, katd xpeiav kai émi Katpol
poeNBvTa, éhv 8¢ eig Tov 60ev EEfNDeV EmavaoTpéyava, olte TTpog Tig E6S0U elvan oUTE peTd THV
emdvodov Upeotdvar. Courtonne, |, 163.
8 See Behr, The Nicene Faith, 297-298.
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Therefore, we must add the particular to the general and thus confess the

faith.”

In Basil’s understanding, the particular was not secondary to the general in being or
nature, but was equal and free in an absolute sense. The proper conception of the Father, Son
and Holy Spirit occurs by “adding” the general with the particular. In this way the ousia is
never alone in the sense of being without a hypostasis or being without a mode of existence
(tpoTrog UTtdpEewg). Thus the Father is the divine ousia plus unbegotteness, the Son is

divine ousia plus begotteness, and the Holy Spirit is divine ousia plus procession.

Specifically Basil uses Gpotog kat ovoiav amapalaktwg (like in essence without

variation) to describe the relationship of the Father and the Son:

I accept the phrase “like in substance,” provided the qualification
“invariably” (&mapa\dkTwe) is added to it, on the ground that it comes to
the same thing as “identity of substance” (TaUtov 1§ OpoOUTLY),
according, be it understood, to the sound conception of the term. It was with
precisely this thought in mind that the Fathers of Nicaea consistently added
“of the same substance” when they addressed the only begotten as “Light
from Light,” true God from true God,” and so forth.”!

According to Basil, the Father as mysteriously united to the Son, generates the being of the
Son. It is the Son’s eternal existence as generated that qualifies his mode of being as distinct

from the Father’s.”” For Basil, §joto¢ kat oUoiav dmapaldxTme came to be synonymous

with opoouotog (of one essence/of the same essence): “when both the cause and that which

° Ep. 236.6: Deferrari, Ill, 401-403. OUoia 8¢ kai UméoTaots Tautny éxet THv Siapopav fiv el o Kowvov
1pog 10 kaf EkaoTov... Aia ToUTO OUCTav pEV piav T Tiig eeémtog 6po)\oyo0pev &HoTe TOV ToU elvat
Aoyov pn) &o«pop(og &modidovar- Uéotacty & 1510(COUOO(V i GOUYXUTog r]plv Kai Tstpotvo)pevr] 1) Tepl
Hatpog kai YioU xal AYlOU l'[vs\)parog gvvola Evurrcxpxn Mr] YOp VOOUVI®V r]pwv TOUG oup(oplopsvoug
TEEPL EKACTOV XAPOKTIPAG, OOV TATPSTNTA KAl UIGTNTA KOl Gylaopdy, AAN €k Tii¢ Kowviig evvolag Tol
eilvat 6pohoyoUvIey Oedv, dpfxavov Uyidg Tov AGyov Tiic Tiotews dmodiSooBar. Xpi oUv 16 kové
10 16180V TpooTiBéviag, oUtw TV TrioTv Opoloyeiv. Courtonne, Ill, 53. See Ep. 214.4.

Ep. 9.3: Deferrari, I, 97. "Ey® &¢... 10 Spotv katr ovoiav, €l PEV TIPOOKEIPEVOV EYEL TO ATTAPAANGKTW,
Séxopar THY VIV @G €ig TAUTOV T OHOOUOIE) pEpoucav, KATa TNV UYL dnlovétt Tol 6poouaiou
Si1dvorav. “Omep kai toUg év Nikaiq vofjoaviag, Pég ek Pwtog kai Ocov aAnbivov ek Oeol dAnBivol
KOl TA TotadTa TOV Movoyevi) pooettdvTag, émayayeiv akoloubuwg 10 dpoovoiov. Courtonne, 1, 36. See
Ep. 361: “Opotov 8¢ kat olotav akpifds kai amaparhdktag 0pBac... AéyeoBar. Courtonne, I1l, 221. “Like
in substance entirely without difference could be said correctly.” Deferrari, IV, 335. See Against Eunomius, 1.19.
%2 Ayres, Nicaea and its Legacy, 188-191.

78



The Letters of Bishop Basil of Caesarea: Instruments of Communion

has its origin from that cause are of the same nature, then they are called ‘alike in substance’

(6poovoia Méyetar).”” On the effectiveness of the term OpooUoiog Basil explains:

This term [homoousios] also sets aright the error of Sabellius; for it does
away with the identity of person (“hypostasis”), and introduces a perfect
notion of the persons of the Godhead. For nothing is itself of like substance
with itself, but one thing is of like substance with another thing;
consequently, the term is a good one, and consistent with piety,
differentiating as it does the individuality of the persons, and at the same

time setting forth the invariability of their nature.”*

Admittedly homoousios is unacceptable when it implies the existence of two ultimate
causes (attiat) or origins (apyai), as also when it implies that the Father and the Son have no
distinction. Thus, for Basil, the “Father generates the being of the Son in such a way that there
is a mysterious unity between them, and yet the Son’s existence as generated qualifies his
existence as in some manner distinct from the Father’s.”® During the mid-360s Basil seems
to have abandoned 6potog language, and thereafter his letters written in the 370s increasingly
use homoousios. In spite of this however, to avoid provoking his opponents, Basil was
hesitant to use homoousios for the Holy Spirit. In On the Holy Spirit, for example, Basil was

“notoriously reticent”*®

in using homoousios as a reference to the Holy Spirit. He acted
pastorally in this way so as to accommodate the sensibilities of those wavering in the faith.
These were mainly people who were ready to espouse non-Nicene language if the divinity of
the Holy Spirit was expressed to them in terms outside the standard testimony of Scripture.’’
For the time being it was enough for Basil’s opponents to conclude from his writings that the
Holy Spirit is indeed divine. Hence Basil uses repeated statements where he claims one way

or the other that the “Holy Spirit partakes of the fullness of divinity” (tfi¢ katd TV PUOLV

kotvwviag)’ and because of this “he [the Holy Spirit] completes the all praised and blessed

% Ep. 52.2: Deferrari, 1, 333. “Otav kai 10 aiTiov kai 10 éx ToU aitiou Thv UmapEiv Exov Tiig altiig UTdpyY
PpUoEwg, Opoovota Aéyetat. Courtonne, |, 135.
** Ep. 52.3: Deferrari, I, 333. AUt 8¢ fi povi) kai 10 1ol ZafeAliou kakov émavopBolvrar: dvaipei yap
TV TOUTOTNTA THG UTTOOTACEWS KA1 EI0AYEL TEAELAV TMV TIPOCWTI®V THV Evvolav: oU YOp aUTO Ti €0TLY
€auT§) Opoouatov, GAN Etepov ET€p+ (DOTE KANGS Exel Kal eUoePidg, TOV Te UTTooTdoEWV ThV id1dTnTa
Sropifouoa kai Tiig pUoEws 10 dmapdaktov Tapiotdoa. Courtonne, |, 135-136.
9 Ayres, Nicaea and its Legacy, 190-191.
*® Ibid. 211.
" Anderson captures this sense well when he writes: “This is not rhetorical hair-splitting; rather, it reveals a
great pastoral wisdom: present all the evidence so that confession of the Spirit’s divinity is the only possible
orthodox choice, but avoid, at a time when unspiritual men yearn to multiply controversies, the use of an
unprecedented statement.” On the Holy Spirit, Anderson, 10. See n. 66.
%8 On the Holy Spirit, 18.46: Anderson, 73. SC 17. 408.
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Trinity” (oupmAnpolv THv Tolulpvntov kai pakapiav Tpidda).” In a letter to
“Eupaterius and his Daughter” on the Nicene faith and its teaching on the Holy Spirit, Basil

emphasises this same very important point:

He [the Holy Spirit] is holy by nature, as the Father is holy by nature, and
the Son is holy by nature; and neither do we, for ourselves, tolerate the
separation and severance of any member from the divine and blessed Trinity,
nor do we receive those who are ready to reckon any member as a part of

creation.'”

2.3.3 Pneumatomachianism

A number of Basil’s works, including the aforementioned, are directed against

Pneumatomachians'®!

(“Spirit-fighters”), that is, those who deny the divinity of the Holy
Spirit and its consubstantiality with the Father and the Son.'”> The Pneumatomachians first
emerged in the 360s in Constantinople, and were commonly referred to as “Macedonians”
after their founder Macedonius (d. 360s), a semi-Arian bishop. The Pneumatomachians
proclaimed that the Holy Spirit was created, just as Arius and others had done in their
theological positions against the divinity of the Son. Consequently, Basil carries over to the

Holy Spirit arguments that were used in support of the Son’s homoousian status.

For Basil, there is a community of essence (TO Ko1vov Tij¢ oﬁciag)m between the
Father, the Son and the Holy Spirit, although what that essence is remains unknown. Our
“sense” or “concept” (Evvoia) of God can only be gathered by his activity (évépyeia) towards
us. In his understanding, since there is only one divine nature, so also is there only one divine
évépyeta. A common activity demonstrates a common essence. By 370 Basil had formulated

the proposition that the activities of God all come from the Father, are worked in the Son, and

% On the Holy Spirit, 18.45: Anderson, 72. SC 17. 408.

1% Ep. 159.2: Deferrari, Il, 397-399. “O Ttoivuv guoet &ylov, ¢ puoel &ytog 6 Matip kai gpuoer &ylog 6
Yidg, olite ol Tiig Belag kai pakapiag Tpiddog ywpioar kol drarepeiv dveyopeba, olte ToUg eUkSAwg
1} ktioet ouvapiBpoiviag amodeySpeba. Courtonne, Il, 87. In several letters Basil is clear about his doctrine
pertaining to the divinity of the Holy Spirit, see Epp. 105, 159.2, 226.2, 250.4, especially Ep. 236.6: “ITicTéuw
Kkai ei¢ 10 Betov Mvedpa 10 Aytov.” Courtonne, Ill, 54. “I believe also in the divine Holy Spirit.” Deferrari, Ill,
403.

%1 Eor a detailed analysis and response to the Pneumatomachian controversy see Michael Hayken, The Spirit of
God: The Exegesis of 1 and 2 Corinthians in the Pneumatomachian Controversy of the Fourth Century (Leiden:
Brill, 1994).

102 Hanson, The Search for the Christian Doctrine of God, 678.

1% see Against Eunomius, 1.19: 10 ko1vov Ti¢ oUoiag (the community of essence). SC 299. 240-242.
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are completed in the Holy Spirit.'® Basil’s On the Holy Spirit dramatically likens the Holy
Spirit’s closeness to the Father and the Son, to the closeness of a human person’s spirit to the
self:

The greatest proof that the Spirit is one with the Father and Son is that he is
said to have the same relationship to God as the spirit within us has to us:
“for what person knows a man’s thought except the spirit of the man which
is in him? So also no one comprehends the thoughts of God except the Spirit

of God (1 Cor. 2:11).”'%

In Basil’s pneumatology, the sanctifying work of the Holy Spirit is directly related to

the work of God in his economic dealings with people.'®

In other words, through the
“assistance” (BonBeiq) of the Holy Spirit, one is equipped “to know truth and recognise God”
(tiiv d\ABetav yvwpioer kai Oeov émyvooetar).'”” The Holy Spirit is intrinsic to God’s
divine activity since it is used as an instrument of sanctification that conveys God’s love.
According to Basil, from the activities of God comes “knowledge, and from knowledge
comes worship. Therefore, we believe in him whom we understand, and we worship him in

whom we believe.”'%

Basil considered it of immense importance to see the place of the Holy Spirit in the
Trinity as distinct and not simply another Son, “because he proceeds from the mouth of the
Father and is not begotten like the Son.”'® Crucial to this understanding is the distinction
between the generation of the Son and the “procession” (ékmépeuong) of the Holy Spirit, as
implied in John 15:26. Inseparably united to the Father and the Son, the Holy Spirit completes
and brings to fruition what the Father accomplishes through the Son.''* In the final analysis
Basil argues for the need of a special Bewpia (contemplation) to grasp the nature of the Holy

Spirit. Thus the Holy Spirit enables the pure in heart to see God, and it is God who grants the

104 Ayres, Nicaea and its Legacy, 196.

On the Holy Spirit, 16.40: Anderson, 67. To &¢ péyiotov tekprpiov Tig Tpog IMotépa kai Yiov tol
ITveupatog ouvageiag, 6Tt oUtwg Exelv Aéyetat TTpog Oedv, ¢ TTpOG EKACTOV EXEL TO TIVEUPA TO €V Hpiv.
Tig yap 010, pnotv, avBpd ey ta Tol AvBpodTou, €l pr) 1o TVelpa 10 év aTd; OUtw Kai Ta Tol Ocol
0Udelg Eyvakev, €l pr) 1o [Tveipa 10 €k ToU Oeol. SC 17. 390.

1% 5ee Ep. 214.4; Against Eunomius, 3.2.

Ep. 233.2: Deferrari, 1ll, 371. Courtonne, Ill, 41.

Ep. 234.3: Deferrari, ll, 377. OUkoUv ATIO pev TOV EvePYELDV 1) YVOOLG, ATO O THS YVWOOEWS 1)
TPOCKUVNOILG... “QoTe TioTEVOpEV pEv TG Yvwobévtl, pookuvolpev S¢ 1¢) TioTteuBévri. Courtonne, llI,
43-44.

1% See On the Holy Spirit, 18.46: Anderson, 73. ‘Q ¢ ék ot Ocol TpoeAdv- oU yevwntédds g 6 Yidg, AN i
6 Ivelpa otépotog avtol. SC 17. 408.

"% Hanson, The Search for the Christian Doctrine of God, 689.
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gift of this purity. For Basil, an account of the character of true Christian Bewpia provides a
context within which he can begin to articulate how one learns to speak appropriately of the
divine being. Furthermore he creates a polemic tool for describing ways in which non-Nicene

exegesis and theology fail.

2.4 The Development of Basil’s Trinitarian Theology

If one could put names to the most significant figures forging pro-Nicene doctrines of the
Trinity, Athanasius and the Cappadocians would stand out the most. In particular, one finds in
their later works some of the key principles whose implications are worked over during the
period between 360 and 380. With these names a pro-Nicene theological “culture” is
established where distinct pro-Nicene traditions are identified. Admittedly, personalities such
as Eusebius of Caesarea, Epiphanius, Didymus and Marius Victorinus can be added to the
aforementioned figures, however their contributions towards systematic theology are greatly

understudied or even omitted in some circles of contemporary scholarship.

In their endeavours to understand Nicene theology, Ayres''' and Hanson''? look at a
whole range of literature and topics, and in this way they do not limit their research to only
technical Trinitarian treatises. A key feature of Ayres’ historical narrative is his parallel
treatment of Greek, Latin and Syriac speakers. Ayres is of the understanding that the Fathers
of the fourth century shared a common set of fundamental strategies in their Trinitarian
theologies. With Hanson, writers are treated individually and not as heresiarchs such as
“Arian” or “Apollinarian.” For him, all “controversy” is nothing other than a vigorous search
for a Christian doctrine of God. As Hanson sees it, inherent in the formulation of Christian
doctrine is a process of “trial and error,” which leads to a “discovery” and therefore brings

- 13
about much needed “genuine change.”

As has been shown above, over time Basil’s theology evolved from a homoiousian (of

114

like essence) to a neo-Nicene homoousian (of same essence) position.  Of the many

" Nicaea and its Legacy, 187-221.

The Search for the Christian Doctrine of God, 181-207.

Hanson, The Search for the Christian Doctrine of God, 872-875.

Lewis Ayres (Nicaea and its Legacy) and Richard P.C. Hanson (Search for the Christian Doctrine of God)
successfully give an account of what was called “pro-Nicene” Trinitarian theology in the second half of the
fourth century. All of the significant protagonist and participants of this period are considered and their
thoughts are presented. Both authors are pragmatic in their approach and despite the historical complexities
surrounding the later part of the fourth century, they are able to ascertain and reflect upon the various fourth-
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architects of the pro-Nicene cause, it is Basil of Caesarea who most clearly develops the
distinction between the persons and the essence of the Triune God. He says: “For it must be
clearly understood that as one who does not acknowledge the community of essence falls into
polytheism, so he who does not grant the individuality of the persons is carried off into
Judaism.”'"? Anyone holding non-Nicene convictions faced anathematisation and was
considered by Basil as proclaiming a faith “utterly foreign to Christianity” (XpioTiaviopot

pev aviehéd¢ dMotpiav),''® and in some cases labelled as approaching “the error of the

Greeks” (&yyUg etvar Tii¢ EAnvikfic TiOépeba mhdvne).!

Basil establishes a clear terminological distinction between ousia (essence) and
hypostasis, which previously were sometimes used as synonyms. Here we see the first fruits
of what later became known as the classical Cappadocian formula that shaped all theological
language referring to the Trinity: “one divine essence in three hypostases.”''® Hildebrand
divides the development of Basil’s Trinitarian theology into four distinct stages, each of
which is defined by the theological term that Basil preferred. These distinct stages of
linguistic development took shape between the years 359-379 and are approximately divided

in the following way:
The homoiousian years, c. 360-365;
the movement from homoiousios to homoousios, c. 365-372;

the use of prosopa for what is three in God, c. 372; and

century attempts at creed making. The ascendancy and decline of various creeds and the hierarchs embracing
them depended as often as not on the intrigues of political power and the oscillating beliefs of various
emperors. In any case, once freed from the usurpations of political power, most creed making attempts,
especially after the 360s, identified with Nicaea. For perhaps the most extensive study of Basil’s theology in
print see Volker H. Drecoll, Die Entwicklung der Trinitdtslehre des Basilius von Cdsarea: Sein Weg vom
Homéusianer zum Neonizéner. (Gottingen: Vandenhoeck & Ruprecht, 1996).

" Ep. 210.5: Deferrari, Ill, 211. EY yap eidévan xpi) 611 &omep 6 10 k01vov Tiig ovaiag pfy dpoloydv eig
rohuBetav ékritrer, oUtwg O 10 1d1dCov TdV UTooTdoewv piy S160Ug eig TOV Toudaiopov UTrogpépetat.
Courtonne, I, 195.

"8 £p. 263.5: Deferrari, IV, 101. Courtonne, Ill, 125.

Ep. 226.4: Deferrari, Ill, 341. Courtonne, I, 28.

Of course, this doctrine itself cannot be wholly credited to the Cappadocians, but it was they who offered
the first stage of precision to the terminology that others had already employed. As Hanson argues, the
Cappadocians “were together decisively influential in bringing about the final form of the doctrine of the Trinity
and thereby resolving the conflict about the Christian doctrine of God which had vexed the church for fifty
years before their day.” Hanson, The Search for the Christian Doctrine of God, 676. In Basil’s writings “three
hypostases” is first used in Against Eunomius 3.3. By 376 it became his preferred language for naming the three
persons of the Trinity. See Epp. 210, 236, 258. Radde-Gallwitz describes Basil as “the architect of the pro-
Nicene confession of three hypostases and one substance.” Radde-Gallwitz, Basil of Caesarea: A Guide to His
Life and Doctrine, 134.
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the emergence of hypostasis, c. 375-379, for the same purpose of expressing that which is

three in God. '

Initially Basil evolves from preferring homoiousios to homoousios to describe the
relation between the Father and Son. With reference to the deliberations of Nicaea, Basil
summarises: “their view was that whatever the Father is in substance this should be
understood of the Son also.”'?® This allows Basil to proclaim: “the Son is confessed to be
consubstantial (homoousios) with the Father, and to be of the same nature as the one who
begot him.”'*! From this understanding Basil refines his terminology and moves from
preferring prosopon to hypostasis to describing what is three in God. Basil’s subsequent use
of the term Aypostasis involves a moving from a preoccupation with the relation between the
Father and the Son to a full focus on the theology of the Holy Spirit. It is Basil’s attachment to
the notion of “image” of the Son, and then to the presentation of the Spirit as the light in
which the image becomes visible, that the dynamism of Basil’s Trinity is manifested. This
provides the basis for a detailed analysis of the intra-Trinitarian relations of the Son and Holy
Spirit to the Father. For Basil, the Father, Son and Holy Spirit exist in an uninterrupted,

unbroken and continuous communion.

2.5 Basil’'s Theology of the Holy Spirit: The Monarchia and
Homotimia of God

If there is one scriptural idea that forms the cornerstone of Basil’s theology of the Holy Spirit,
Hildebrand argues that this is found in 1 Cor. 12:3: “No one can say ‘Jesus is Lord’ except in
the Holy Spirit.” (OUSeic Suvatan eimeiv, Kipiog Inoolic, € pn év mvedpamt &yip.)'*
Just as in the sacrament of Baptism, the Son is the mediator without whom one cannot have
access to the Father, so too the Holy Spirit is the mediator without whom one cannot have
access to the Son. For Basil, without the Holy Spirit, one cannot have divine knowledge of the
Father through the Son. Only the Holy Spirit can make known the glory of Christ. In this
sense the Holy Spirit is the light by which one sees the image of the Son. The Holy Spirit

itself is not looked at but rather the Holy Spirit is “it” in whom and by whom one sees; its

"% Hildebrand, The Trinitarian Theology, 77-92.

Ep. 226.3: Deferrari, Ill, 337. OU yap tolto événoev 1 ayia ékeivny kot Beogihng ouvodog, GAN g, STrep
€0l KaTd TV ovoiav 6 [latnp, Tolto dpethovrog voeioBar kai toU Yiol. Courtonne, IlI, 26-27.

2! Ep. 159.1: Deferrari, Il, 395. ‘Opoouoiog dpoloyeitat 6 Yiog 16 [Matpi kai Tig althig UTdpywv puoEwS
flc 6 yevvijoa. Courtonne, I, 86.

22 Hildebrand, The Trinitarian Theology, 173-187.
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illuminating work is done in itself. This Spirit of knowledge, says Basil, “gives those who
love the vision of truth the power which enables them to see the image, and this power is

himself,”'**

According to Basil, it is from the third person of the Holy Trinity, the Holy Spirit, that
the event of communion is realised. In each person’s relation to Christ, the Holy Spirit is not
simply an assistance to the individual in reaching Christ, but the in, in which he or she
participates in Christ. This explains why Baptism was seen from the beginning to be taking
place “in the Spirit” and “into Christ.”'** According to Basil, Father, Son and Holy Spirit each
have a distinctive role in creation: the Father commands, the Son creates, and the Holy Spirit
sanctifies. What is true of creation is also true of Christian life. Through their distinct roles,
one comes to know the Father through his image, the Son, by his or her union with the Holy
Spirit. As the sanctifier, teacher and revealer of mysteries, Basil sees the Holy Spirit as

dwelling in Christians and as facilitating their salvation.

Nearly all doctrinal disagreements on the Holy Spirit arise from trying to understand
the relationship of the Holy Spirit with the second person of the Holy Trinity, the Son. If it is
true that the Holy Spirit is manifested in the Son, does this mean that it receives its existence
through and from him? Also, if the Holy Spirit is manifested through the Son, not only
temporally by also eternally, can procession from still be attributed to the Father alone? The
correct understanding, as Basil would have it, is to see the procession of the Holy Spirit from
the Father and through the Son as an expression of the personal relationship that exists

between the Father and the Son.

In his later works Basil consistently presents the Father as the source of the Trinitarian
persons and of the essence that the three share. Staniloae summarises this well when he says
that in the relations of the Trinitarian Godhead “only the uncaused Person: the Father”'® is
the eternal cause of the Son and the Holy Spirit. According to Basil, the Holy Spirit belongs
to the Father in as much as it has its existence from within him, while in reference to the Son,

the Holy Spirit comes forth through him from the Father and shares a unity of being and glory

'2 On the Holy Spirit, 18.47: Anderson, 74. T émoTrTIKNV Tiig €1KGVOG SUvapLy &v EQUTE) TrapeySpEVOV TOTC

oAnOeiag prthoBedpootv. SC 17. 412.
'2* See On the Holy Spirit, 10.24: Ei yap 6 pév Kupiog oagdds év Tfj apadsoet tol cwnpiou Bamrioparog
mpooétake Toig pabnroic Pamrilerv mavra ta EBvn «eig Svopa IMatpog kai Yiod kai ayiou [Mvelpatoor.
SC 17. 332. “When the Lord established the baptism of salvation, did he not clearly command his disciples to
baptise ‘in the name of the Father, and of the Son, and of the Holy Spirit?’ He did not disdain his fellowship
with the Holy Spirit.” Anderson, 45.
2% Dumitru Staniloae, Theology and the Church, trans. Robert Barringer (New York: St. Vladimir’s Seminary
Press, 1980), 22.
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with him. Through the generation of the Son and the procession of the Holy Spirit, God’s
perfection is eternally realised. The distinction between the generation of the Son and the
procession of the Holy Spirit is apparent only at the level of cause (aitia) and point of origin
(&pxn), and not at the level of essence. In his Homily on Faith, Basil states that along with
being the source of the Godhead, the Father is also the source of created existence in general.
From this homily it becomes evident that the hypostasis of the Father is presented as “the
principle of all, the cause of being for whatever exists, the root of the living. From him

proceeded the source of life, the wisdom, the power and the indistinguishable image of the

. . . 126
invisible God.”

With primacy belonging to the Father, as primal cause of the Son’s generation and the
Holy Spirit’s procession, a distinct ordering and differentiation is seen within the persons of
the Trinity. While the Holy Spirit is third in order (tfj T&Eet), Basil maintains that the Holy
Spirit is not third in order of essence, but equal just like the Son. The laws of arithmetic'?’ do
not apply to the simple and transcendent God, and therefore it is illogical, says Basil, to
assume that the Holy Spirit is third in nature based on it occupying third place in the baptism
formula:'*® “When the Lord taught us the doctrine of the Father, Son, and Holy Spirit, he did
not make arithmetic a part of this gift! He did not say, ‘In the first, the second, and third’, or
‘In one, two, and three.””'*’ Hence it is possible for Basil to speak of an order among the
divine persons without depreciating or subordinating any of the hypostases. From this

understanding Basil maintains that the Holy Spirit is accorded equal worship and honour with

' Homily on Faith, 2: Delcogliano, 235-236. [Tatrp- fi évtev dpy, ) aitia Tod eivat Toig ovawy, 1 pila

10V Coviwv. “OBev mpofi\Be 1) Tty Tiic Cwfls, | copia, N dUvoypig, f eikwv 1 dmopdAakTog ToU
dopdrou Oeol. PG 31. 465D. Elsewhere in On the Holy Spirit Basil wrote: 'Ev 8¢ 1f) ToUTwv ktioet évvénodv
HOL TV TIPOKATOPKTIKNYV aitiav TGOV yivopévwv, Tov TMatépar v dnpioupyiknv, Tov Yidv: Thv
tedetwTikiy, 10 [velpa: Gote Pouljpatt pev toU ITatpog T AEITOUPYIKA TIVEUPOTA UTIAPYELY, EVEPYELQ
8¢ 100 YioU eig 10 eivan mapdyeoBau, mapovoia 8¢ ol Mveupatog teketotioBar. Tekelwoig 8¢ dyyéhwv,
aytaopds, kai év ToUte diapovi. On the Holy Spirit, 16.38. SC 17. 376-378. “When you consider creation |
advise you to first think of him who is the first cause of everything that exists: namely, the Father, and then of
the Son, who is the creator, and then the Holy Spirit, the perfector. So the ministering spirits exist by the will of
the Father, are brought into being by the work of the Son, and are perfected by the presence of the Spirit, since
angels are perfected by perseverance in holiness.” Anderson, 62.
'# See On the Holy Spirit, 18.44: OUyi &mtaudeute dpibpnoet Tpog ToluBetag Evvorav ékpepdpeba. SC 17.
404. “We will not let a stupid arithmetic lead us astray to the idea of many gods.” Anderson, 72.
128 The author of Basil’s Ep. 8 categorically excludes any numbering when talking about God. For example in Ep.
8.2 we read: [Tpog &¢ Toug émnpedCovrag Npiv 10 1pibeov exkeivo AeyéoBw Gtimep fpeic Eva Oedv, ol &
apBpe G Tij puoeL, 6poloyolpev. Courtonne, |, 24. “In reply to those who slander us as being Tritheists,
let it be said that we confess one God not in number but in nature.” Deferrari, I, 53. Certain scholars argue that
Ep. 8 should be attributed to Evagrius of Pontus. See Wilhelm Bousset, Apophthegmata (Tubingen: Mohr,
1923), 335-336.
2% On the Holy Spirit, 18.44: Anderson, 71. TMatépa kai Yiov kai aytov [velpa mapadidoug 6 Kiprog, ov
peTd 10U &p1Bpol cuveEESmkev. OU Yap eimmev ST1 el TpéTOV Kai SeUtepov kal Tpitov- oUdE €i¢ Ev Kai
Svo kai tpia- SC 17. 402.
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the Father and the Son, and so is numbered with them.'*® Thus the three persons, in the sense
that they are divine, are called upon to be worshipped and glorified together. In espousing the
equality of honour amongst the three persons of the Trinity, Basil implicitly proclaims their

identity in essence.

It was most important for Basil that the one apy in the Trinity came to be understood
ontologically as referring to the person of the Father and not the one essence. What causes
God to be, proclaims Basil, is the person of the Father. Behr concludes that, for Basil, the
divine essence is not a shared genus to which all three hypostases belong, but rather that the
Father is to be seen as the cause of the Trinity."*' Thus the ontological apyn in the Trinity is
the Father,'** who is in this sense the one God.'** Everything in God, ad extra and ad intra,

begins with the “good pleasure” (e08okia) of the Father'** who has given the “beginning of
being” (&pyn toU Eivou)135 to the other persons. In this vein, Fatherhood is not the name

(essence) of God but a name about God, arising out of the essence of God."*® Monarchia
locates the unity of the Trinity in the Father, who is subsequently the sole eternal source of the

Son and the Holy Spirit."*’

Basil insists on the equality of the hypostases while at the same time expressing their
unity: “The way to divine knowledge ascends from one Spirit through the one Son to the one

Father. Likewise natural goodness, inherent holiness and royal dignity reach from the Father

% See On the Holy Spirit, 10.25: ‘O pév Kupiog ¢ dvaykaiov kai owtipiov 8éypa v petd IMatpog

ovvtaEiv 1ol ayiou IMvevparog mapadédwke. SC 17. 334. “The Lord has delivered to us a necessary and
saving dogma: the Holy Spirit is to be ranked with the Father.” Anderson, 46.

131 5ee Behr, The Nicene Faith, vol. 2, 307-308.

Gregory of Nazianzus adopted this teaching of Basil in his own theological exposition regarding the causality
of the Father. See Theological Orations 27-31. For a comprehensive summary see McGuckin, St. Gregory of
Nazianzus, 229-310.

'3 See Ep. 203.3. Ei¢ fuéyv Kupiog, pia mioTig, \tic fi avtn. Courtonne, Il, 170. “Our Lord is one, our faith
one, our hope the same.” Deferrari, I, 149

3* See On the Holy Spirit, 16.38. SC 17. 376.

133 Gee Against Eunomius 2.22. SC 305. 88-92.

%8 see Against Eunomius 1.5.

See Against Eunomius 1.14-15. By making the Father the only cause of divine existence, Basil, together with
the rest of the Cappadocians, sought to bring out God’s freedom in ontology. Zizioulas expresses this well when
he says: “The one ontological arche in the immanent and economic Trinity is the Father, who as the willing one
is the initiator of divine freedom.” Zizioulas, Communion and Otherness, 121. In this way God’s oneness is
safeguarded by the monarchia of the Father and not so much by the unity of substance as claimed by St.
Augustine and others. Traditionally, Western theologians describe this view as overly subordinationist and
hierarchical, and instead propose that personhood should be seen as an expression of the interactivity among
the three Persons which in turn eliminates any need to search for a single cause. For Zizioulas personhood is
ultimately located in God the Father since it is the Father that “causes” the Son’s and the Spirit’s existence.
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through the only begotten Son to the Spirit.”"*® In this way the monarchia is not lost in the
confession of the hypostases: “Thus we do not lose the true doctrine of one God by confessing

139 says Basil, since “the Trinity is one God” (E{g Oeo¢ 1 Tptdg).mo Linguistically

the person
Basil uses monarchia'*' and homotimos as part of his effort to persuade his opponents that
since the Holy Spirit is equal in honour with the Father and Son, in that it is divine, it must be
ranked with God. To deny the Holy Spirit’s divinity is to question the deity of the Father and
the Son. Basil, as witnessed above, uses monarchia (“monarchy” or “single cause™) into his
Trinitarian vocabulary and applies homotimos (“same in honour”) to the Holy Spirit. The
point Basil is making here is: “that which had been alienated by its nature could not have

. 142
shared in the same honours.”

2.6 The Development of Basil’s Theology of the Holy Spirit

In 325 the Council of Nicaea had condemned all teachings that spoke against the divinity of
Christ. Fifty years later however, other teachings arose that undermined the divinity of the
Holy Spirit. Developments in theology made it clear to Basil that his old essay written ten
years prior, Against Eunomius, was not sufficiently equipped to address new challenges. The
central problem now was the dignity of the Holy Spirit and the Spirit’s equality in nature and
activity with the Father and the Son. Questions once asked about the divinity of the second
person of the Trinity, the Son, were now asked of the third person of the Trinity, the Holy
Spirit. Ending the Nicene Creed of 325 with a brief statement “I believe in the Holy Spirit”143

was not enough to make clear that the Holy Spirit was divine and thus of one essence

(0poovotov) with Father and the Son.

'3 On the Holy Spirit, 18.47: Anderson, 74-75. ‘H toivuv 680¢ Tiic Beoyvwaiag éotiv &mo évog Tvedpatog,

81 10U €vog Yiol, émi tov Eva IMarépa. Kai dvomdh, 1y guoikn dyaBétning, kai O katd guotv
aytaopds, kai 10 Baothikov aEiwpa, £k [Tatpdg, d1a 10l Movoyevols, émi 10 [Tvelpa Sujket. SC 17. 412.
3% 0n the Holy Spirit, 18.47: Anderson, 75. OUTe Kol oi UTTOOTATEIC opoloyolvrat, kai 10 eVoePeg SSypa
1fig povapyiag oU Siamrirrret. SC 17. 412.
10 £p. 129.1: Deferrari, Il, 285. Courtonne, I, 40.
1 “Monarchia” is only used twice in all of Basil’s works, and both these instances are found in On the Holy
Spirit in a context in which Basil is arguing against the Macedonians’ denial of the Holy Spirit’s divinity. The
unity of the Godhead can only be maintained by acknowledging the Father to be the sole &pxﬁ or nnyﬁ
BedtnTOg, who from all eternity has communicated his own Godhead to his co-eternal and consubstantial Son
and Spirit.
2 Fp. 159.2: Deferrari, II, 397. OV YOap TOV QUTOV pETEOYE TIHGOV TO ATTEEEV@pEVOV KATX TNV UOtLv.
Courtonne, Il, 86-87.
" Kai eig 10 &ytov mvelpa. Tepyiou X. Pagtdvn (ed.), ITpdddiov tiic vonric vioc tic Midc Ayiac
Kabolikijc kai Amooroldikiic v ‘OpBobofwv ExxAnoiag, fitor amavrec of igpoi kai Geior kavovee
(ABfjvou: "ExSotikdg oikog «AoTip,» 1990), 122.
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For Basil’s opponents, the Holy Spirit was regarded as an administering spirit similar
to that of an angelic order.'** They argued that to see the Holy Spirit in any other light,
namely as divine, risked elevating all other instruments used in the economy of God’s plan of
salvation to the status of a divine being. The logical conclusion to this analysis was
considered to be an obscure form of pantheism. Initially Basil refused to be drawn into a
detailed discussion on this particular theological issue, and in his defence characteristically
said: “We can add nothing to the Creed of Nicaea, not even the slightest thing, except the
glorification of the Holy Spirit.”'*> Behind this statement, however, was an affirmation about
the nature of the creed-writing itself, since creeds were considered to be definitive,
theologically consistent, irrevocable and therefore not open to change. In one of his letters
Basil says: “If we must compose different creeds at different times and change them with the
occasion, false is the declaration of him who said: ‘One Lord, one faith, one baptism’ (Eph.

4:5).”146

Basil considered it a mark of his adversaries “to employ the words of the creed, like
physicians, according to occasion, adapting it to their existing condition now in one way now
in another.”'" If changes to the Creed of Nicaea are to be permitted, these, Basil says, can
only be in the form of additions that are primarily “being made for clarification”
(rpootebijvar eig 'l:pétvcocnv).148 In this way Basil was arguing that changes could in theory

be made to the Nicene Creed so long as “no one of the statements™ made at Nicaea (pndepiov

149

TGV Ekel MéEewv) ™ was denied:

% See On the Holy Spirit, 9.23: Anderson, 44.

Ep. 258.2: Deferrari, IV, 41. OUdev duvapeBa T} kara Nikatav mioter mpootiBévar Hpeig, oude To
Bpoayutatov, TTAnv Tiig €ig 10 [Tvelpa 10 “Ayiov doEoloyiag. Courtonne, Ill, 101-102. Sometimes the best of
Basil’s reaction to the taunts and threats of his opponents was silence: "H tdya oarog I’N1v «6 KO1pOg TOU
o1Yav,» Kot 1OV 00pov Tolopdvia. Ti yap dpehog 16 OviL Kekpayévat TTpog Gvepov, outw Piotag
Céng katexouong tov Piov, U’ fig Tdoa pev Sidvoia TGV TOV Adyov katnxoupévev, otov dpBoadpog
KoviopToU Tivog, THg €k TGOV Tapoloylopdv amdmg avormAnobeioa ouykéyutar mdoa S Ao
Baputdrorg kai anbeot yogpoig katakTuTeitarl: Soveitar S Tavta kat év kivdUve E0Ti TOU TTOHATOG. On
the Holy Spirit, 29.75. SC 17. 252. “But perhaps this is a time for silence, as wise Solomon wrote in Ecclesiastes.
When life is tossed about by so violent a storm that minds of everyone instructed in the word have been
thrown into confusion and filled with the deceit of false reasoning, like an eye blinded by sand, when everyone
is stunned by strange and terrible noises, when all the world is shaken and everything tottering to its fall, what
use is it to cry to the wind?” Anderson, 113.

16 £p. 226.3: Deferrari, Ill, 337. Ei Yap &Mote GAag TrioTels Sl ouyYpAPELV KAl HETA TGV KAlp@V
M\ \ototioBa, yeudic fi drtépaaig ot eitévrog: Ei¢ Kuptog, pia mioTic, £v Bdmrriopa. Courtonne, Ill, 27.
" Ep. 226.3: Deferrari, Ill, 337. Toi¢ prpact Tig TOTEWS, O iaTpoi, KEXPVTIAL KATA Katpdv, ENNote
SAAw¢ TpoOg Ta Uttokeipeva TdOn peboppoldpevor. Courtonne, i, 27.

8 £p. 113: Deferrari, Il, 225. Courtonne, 11, 17.

Ep. 114: Deferrari, I, 227. Courtonne, 11, 18.
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Let us then seek nothing more, but merely propose the Creed of Nicaea to
the brethren who wish to join us; and if they agree to this, let us demand also
that the Holy Spirit shall not be called a creature, and that those who do call
him shall not be communicants with them... For I am convinced... even if
there should be need of some addition being made for clarification, the Lord
who works all things together unto good to such as love him will concede

this.">’

Basil understood the Nicene position, from the very beginning of its application, to be
an expression of the longstanding biblical and early patristic faith. He appealed to it always
within the context of a wider tradition that included “the teachings of the Fathers” (1a T®Vv
Motépov §éypata) and “the apostolic traditions” (&mootohikai apaddoeig)."! With this
in mind, he never tired in his insistence that “the creed of the Fathers who assembled at

Nicaea has been honoured by us” (1) t®dv év Nikaiq ouveAoviwv Tatépwv TioTi...

mpotetipnta [fipiv])."” In his letter to the “church of Antioch” he affirms:

As to creed, we accept no newer creed written for us by others, nor do we
ourselves make bold to give out the product of our own intelligence, lest we
make the words of our religion the words of man; but rather that which we
have been taught by the holy Fathers do we make known to those who
question us. We have, then, enfranchised in our church from the time of the
Fathers the creed which was written by the holy Fathers convened at

Nicaea.'>

Elsewhere Basil proclaims: “Let us also pronounce with boldness that good dogma of the
Fathers, which overwhelms the accursed heresy of Arius, and builds the churches on the

sound doctrine, wherein the Son is confessed to be consubstantial (6poovoiog) with the

% Ep. 113: Deferrari, Il, 225. Mnév toivuv mhéov émintédpev, A TpotetvedpeBa Toic Bouhopévorg fpiv

ouvamteoBor adehpoic v év Nikaiq mioTiv, kv ékeivy) ouvBdvial, émepwtdpev kol 10 pr Seiv

AéyeoBou kriopa 10 TMvedpa 0 Ayiov pndé KowwVIKOUS aUTéV eivat Toug Aéyovrag... [Témeiopon yap

OTt... kal €1 Tt &éor Afov mpootedijvar eig Tpdvwoty, dwoet 6 Kiprog 6 dvia ouvepydv eig ayabov

101 AyoT&Ootv aUTéVv. Courtonne, I, 17.

! Ep. 90.2: Deferrari, 11, 125. Courtonne, I, 195.

Ep. 159.1: Deferrari, I, 395. Courtonne, Il, 86.

Ep. 140.2: Deferrari, Il, 335-337. Ilioiv 8¢ npeig olte map’ SAAwv ypagopéviv fpiv vewTépav

mopadeyopeba olte avtol ta T fpetépag dSravoiog yevvipara Tapadidovor todpdpev, Tva pn

avBpodmiva otowpev ta Tiig evoePeiag pripata, GAN’ drmep mapa 1dV ayiwv Motépwv 6ediddypeba

TalTa 101G EpWT®OOLY Npdg Sty yélopev. “Etot Toivuv €k TTatépwv eptrohitevopévn i) "ExkAnoiq npédv 1

ypageioa apa téhV ayiwv [oatépwv mioTis év kata v Nikatav cuveABdviwv fpiv. Courtonne, |1, 61.
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Father, and the Holy Spirit is numbered with them in like honour (6potipws) and so adored

(cuMatpevetar).”' >

Basil in his defence on the silence of the Nicene Fathers about the divinity of the Holy

Spirit argues:

But since the doctrine of the Holy Spirit had not yet been defined, for no
Pneumatomachians had as yet arisen at that time, they [the Nicene Fathers]
were silent about the need of anathematising those who say that the Holy
Spirit is a created and servile nature. For nothing at all in the divine and

blessed Trinity is created.'>

Basil holds the view that at the time of the composition of the Creed of Nicaea, the divinity of
the Holy Spirit, although not expressly stated, was a belief contained within the conscience of
the Christian faithful. It was always “unassailably inherent in the souls of the faithful”
(&vemiBouleutov EvuTtdpyelv Taic IOV ToTEUSVTOY Yuyaic).™® Basil explains: “Our
fathers [from Nicaea and other councils] mentioned this topic incidentally, since the question
regarding him [the Holy Spirit] had not yet been raised at that time.”"*’ Put simply, there was
not much written concerning the Holy Spirit “because there was no dispute about it,” hence it
“has remained unexplained” (51 16 &vavtippntov, d8i1dpBwtov katakeipdn)."*® For Basil
and his Christian contemporaries, a belief of the Christian church becomes an expressly stated
creed only when its efficacy is challenged or undermined. Basil explicitly declares: “The
doctrine of the Holy Spirit was laid down cursorily, not being considered as necessary of
elaboration, because at that time this question had not yet been agitated, but the sense of it
was unassailably inherent in the souls of the faithful.” '** In Basil’s understanding, in the past

the theological understanding of the Holy Spirit had not been challenged, and so had not

'>* Ep. 90.2: Deferrari, Il, 127. AakeioBw kai wap  Upiv petd Tappnoiag o dyabov éxeivo kipuypa ThHV

[atépwv, T0 KATATTPEPOV peV TNV Suovupov aipeatv Thv Apeiou, oikodopoiv &¢ tag ExkAnoiag v Ti)
Uytavovon Sidaokalia év ) 6 Yiog dpooioiog ¢ IMatpi opoloyeitai kai 1o TMvedpa 1 “Aytov
opotipws ouvoptBpeital Te kai cuAarpevetar. Courtonne, |, 196. See Ep. 159.2.

'>° Ep. 140.2: Deferrari, 11, 337-339. Eme181) 8¢ &816p1066 éotiv 6 Tepi 1ol Ayiou Tvelpatog Adyog, ol
1616 TGV TIVEUpaTOpdX OV Avapavévtmy, T ypiivar dvabepatiCeobar Toug Méyovtag Tig kTioTig elvou
ka1 Souhikiig puoewg 10 [velpa 10 Aytov Eoiynoav. OUdev yap GAwg tii¢ Belag kai pakapiag Tprddog
kTLoTOV. Courtonne, Il, 62.

%8 £p. 125.3: Deferrari, Il, 267. Courtonne, I, 33.

Ep. 258.2: Deferrari, IV, 41. To év Tapadpopi] Tous Iatépag fudv Toutou 100 pépoug émpvnodijvar-
oUTw 10U KaT aUTO LNTHPATOS TOTE Kekivipévou. Courtonne, I, 102. See Ep. 125.3.

158 Ep. 159.2: Deferrari, Il, 395. Courtonne, Il, 86.

Ep. 125.3: Deferrari, Il, 267. ‘O &¢ wepi 10U Ilvevpatog Adyog ev Tapadpopi] keitar oUdepidg
eEepyaoiag aEiwbeic S1a 10 pndémw 16TE TOUTO Kekivijoar 1O LhTnpa, GAN dvemtifouleutov Evuttdpyety
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Taig TGOV MOTEVOVIWV Yuyaic. Courtonne, 1, 33.
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warranted a new doctrinal formulation that would safeguard its status. In his own context,
however, Basil felt the need had arisen to take a more definitive stance on the divinity of the
Holy Spirit and therefore “anathematise those who call the Holy Spirit a creature (Kriopa)...
[and] deprive him of his divine (Beiag) and blessed nature.”'*® Consequently, Basil states that
one must not “have communion with those who so speak of” (u) pévror pnde Toic Aéyouot
kowvwveiv)'®! the Holy Spirit as a creature. In the context of Pneumatomachianism, he was

ready to declare that:

Any innovation (kaivotopia) in the position of the Holy Spirit involves the
abolition of his very existence, and is equivalent to a denial of the whole
faith. It is therefore in like manner impious either to degrade him to the
position of a creature, or to raise him above either Son or Father in either

time or position.'®

Basil in one of his letters publicly declared: “We pity those who call the Spirit a
creature, because they fall into the unpardonable error of blasphemy against him by the use of
such language.”'® To profess the faith in such a way was considered by Basil to be no
different from cutting oneself off from the communion of the church. This is why in his letter
to the priests at Tarsus he states that only “those who do not call the Holy Spirit a creature
should be received in communion” (Toug pr Aéyovrag ktiopa 10 Ilvelpa 10 Ayiov

8éxeoBau eic kovoviav).'*

Generally speaking, for Basil, all “innovations in regard to the faith” (Trepi v TioTiv
kaivotopoupévwv) and all things spoken of that were “contrary to sound teaching”
(Urevavtiog T Uytavouor Sidaokalia), were outlawed.'® Basil considered his teaching
on the Holy Spirit to be in line with tradition since it was an inherent element of the received

deposit (Trapakatadnkn) of faith, and relevant, in that it ascribed glory to all three persons of

" Ep. 125.3: Deferrari, II, 267. AvaDepatiCetv ToUg Aéyovrag ktiopa 1 [Mvedpa 10 ‘Aytov... dAN’

amoEevolviag alto tiis Oelag kal pokapiog puoewe. Courtonne, 1, 33.

161 Ep. 114: Deferrari, Il, 229. Courtonne, 11, 19.

Ep. 52.4: Deferrari, 1, 337. ‘H epi v 18E1v kawvotopia avtiig Tiig UtdpEews abétnotv Exer kot GAng
¢ TrioTEGS EoTiv Epvnotg. ‘Opoiwg ouv éotiv doefis kai &mi T kTiowy katayayeiv kai UmeptiBéva
aUto Yiot fj [atpdg, fj katd TOvV Ypovov, f) kata Thv TéEiv. Courtonne, |1, 33.

' Ep. 159.2: Deferrari, Il, 397. ToUg & ktiopa Aéyoviag 10 TMvelpa 10 “Ayiov éheolpev m¢ el TO
AouyywpnTov TIdOpA Ti¢ £ig alTo PAacenpiag, Sid i ToraUTng PwVilg, kataTintovtag. Courtonne, II,

87.
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Ep. 113: Deferrari, Il, 223. Courtonne, Il, 17.

%% Ep. 126: Deferrari, Il, 273. Courtonne, 11, 35.
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the Trinity.'®® Basil says that what he is advocating has credibility since it was transmitted by
men of holiness: “There is the custom observed among us, which we can cite in defence of
our position, a custom having the force of the law, because our ordinances have been handed
down to us by holy men.”'®” To the accusation, then, of being an innovator, and in response to
the “common talk” that appears to be branding Basil and his supporters with “the charge of

heterodoxy” (ot viiv fipdig SraBpulfoavreg & kaxoSoEiq), *® Basil responds:

We confess what indeed we have received, that with Father and Son is
placed the Paraclete, and is not numbered among the creatures... For this
reason never do we separate the Paraclete from his union with the Father and
the Son... Therefore, neither do we ourselves invent names, but we call the
Holy Spirit also Paraclete, nor do we suffer ourselves to refuse the glory

which is due him. These teachings are ours in all truth.'®’

It was only two years after Basil’s death in 381 that the Nicene Creed was amended at
the Council of Constantinople. “I believe in the Holy Spirit” was expanded to “And in the
Holy Spirit, the Lord, the giver of Life, who proceeds from the Father, who together with the
Father and the Son is worshipped and glorified.”'’® Although Radde-Gallwitz thinks
otherwise,'”" in my view the path to the Council of Constantinople was influenced by Basil of
Caesarea, and for this reason Gregory of Nazianzus was grateful to his precious friend for the

final victory of neo-Nicene theology, calling him “a light for the whole world” (tfj oikoupévr

méor) mupoetouoa).'”?

2.7 Basil’s Theological Legacy

186 See Ep. 105: Deferrari, I, 200. Courtonne, Il, 6.

Ep. 160.2: Deferrari, Il, 401. To map  fpiv €Bog, 6 Exopev TpoPfdMietv vépou duvaptv Exov diax 10 U¢’
ayiwv avdpdv Tous Beopoug Npiv mapadobijvar. Courtonne, II, 88.

168 Ep. 223.3: Deferrari, lll, 301. Courtonne, I, 13.

Ep. 226: Deferrari, Ill, 339. ‘Hpeig yop opoloyolpev 6 kai mapeddPopev, pera Ilatpog kai Yiod
te1dyBar tov [MopdkAntov, ol peta tiig kTioews apiBpeioBat... Aiax Tolto oudémote Ti)g Tpog [Matépa kai
Yiov ouvageiag tov MapdxAntov dmoomédypev... OUte olv dvépata map’ Eautdv émivoodpev, X
ITvelpa Aytov kai [MopdkAntov dvopdopev, oUte v Oethopéviy aute 66Eav abeteiv katadeyopeba.
Taltd 0Tt 1& Apétepa peta waong dAnbeiag. Courtonne, I, 27.

7% The Divine Liturgy of Our Father among the Saints John Chrysostom, Trans. John A.L. Lee (Sydney: Greek
Orthodox Archdiocese of Australia, 1999), 29. Kai €ig 10 Trvelpa 10 Gy1ov, T0 KUptov Kai LwoTotdy, 1o €k
10U TIATPOG EKTIOPEVOHEVOV, TO GUV TIOTPL KAl UG OUPTIPOOKUVOUpEvOV Kol ouvdoEalopevov. Text in
August Hahn (ed.), Bibliothek der Symbole und Glaubensregeln der Alten Kirche (Breslau: E. Morgenstern,
1897), 162.

7! Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 79.

172 Gregory of Nazianzus, Oration 43.25. SC 384. 184.
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Throughout Basil’s theological writings he takes on all those who refuse to honour the Holy
Spirit with the Father and the Son. Basil’s overall concern was to defend intelligently his
beliefs against all viewpoints undermining Nicene theology and in particular the divinity of
the Holy Spirit. At his disposal he had the Scriptures and his philosophical learning which he
employed extensively to accomplish his aims. While it is true that Basil’s technical
terminology was flexible and never acquired the status of a definition, what matters is how he
understood Greek words from a biblical frame of reference. Irrespective of the development
of his thoughts or his change of vocabulary, Basil’s theology continued to remain coherent.
Despite the clear difference between the “early” and “late” Basil, the theological vision

proposed in Against Eunomius always remained “the basis of his Trinitarian thought.”'”

From this chapter we are led to believe that Basil’s basic theological argument has
three parts: (1) that unbegotteness does not express the essence of God; (2) that the Father,
Son and Holy Spirit, although different as hypostases, are same in essence; and (3) that the
divine generation of the Son or the procession of the Holy Spirit are not influenced by time
and materiality. Forming a coherent order, these three arguments are logically connected in
that the first prepares for the second, which in turn is strengthened by the third. Here Basil
first shows that God’s essence is not unbegotteness before he demonstrates that the begotten
hypostasis, and by implication the proceeded hypostasis, are same in essence to the
unbegotten hypostasis. Once the sameness of the Father, the Son and the Holy Spirit is
established, Basil moves on to explain what accounts for their distinction: namely, divine
unbegotteness, generation and procession. Basil’s concept of monarchia locates the Father as
the eternal source of the Son and the Holy Spirit, who therefore guarantees the unity and
homotomia of the Trinity. The glorification of the Trinity promulgated by Basil was a

proclamation of his theology of communion, which for him was best realised in worship.

' Hildebrand, The Trinitarian Theology, 22.
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Chapter Three: Basil as a Bishop in the Context of Late
Antiquity

This chapter proposes to look at the role of the bishop within the context of the later years of
Basil’s life. An emphasis will be placed on Basil’s ministry years, particularly the period of
the reign of Emperor Valens (364-378), the non-Nicene sympathiser who did all that he could
to make Basil change from his Nicene position and adopt the religious policy of the imperial
regime. At the same time, Basil’s Caesarea will be viewed from the vantage point of its
administrative/theological demographics, its pastoral outreach and the philosophical
framework underpinning its functionality. It will be shown that Basil’s care for the poor was a
defining feature of his episcopal ministry that found expression in his commitment to social
justice. Finally, it will be pointed out that the underlying current to Basil’s activities was his
monastic outlook, which entailed a life of shared resources, as well as reciprocal care and

charity, all of which facilitated and nurtured communion in the church.

3.1 The Ministry of the Bishop in Late Antiquity

Christians living in the first two decades of the fourth century had their very survival as their
primary concern. They were up against a Roman government which systematically was trying
to destroy the Christian church in support of the polymorphous paganism of the ancient
classical world. In this context it was only natural for the theological controversies that came
to the fore with Arius in 319 to be at worst unnoticed or at best catch many by surprise.
Conflict was not limited to those from outside the church (government policy) but now also
came from within (through theological disputes). The imperial toleration of Christianity
through the so-called Edict of Milan in 313, which removed the label of religio illicita from

Christianity, was still too weak to put an end to persecutions altogether.

By 324, under Emperor Constantine, Christianity had become the dominant and state-
sanctioned religion of the Roman Empire. This provided for the restoration of Christian
property and also compensation from the state for any confiscations it had enacted on
Christian possessions. Mitchell notes that no new pagan temples were founded, and that the

many major centres of pagan worship that remained, gradually either fell into disrepair or
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were replaced by churches.! Consequently, while becoming the “dominant social force in the

Roman world,”

the church had to redefine its position and no longer consider itself as being
in opposition to the state. With the new imperial status quo, the church had everything at its
disposal to cooperate with the state and work within the existing social order.’ Due to an
absence in the clarification of the roles between church and state, Brown argues that it was not
necessarily smooth sailing for the church in that the new imperial regime, through its efforts
to maintain public good, brought frequent challenges to the ministry of the clergy.” Even so,
with Constantine as emperor, the church and its constituents were included within the wider

institutions of the empire, which created a significant precedent for positive future relations

between church and state.

Accordingly, under Constantine’s regime, clerics were excluded from civic liturgies
and the paying of taxes, bishops could act as arbitrators in legal disputes, and
celibacy/virginity was no longer considered as a punishable crime for a childless couple.” As
detailed in Eusebius of Caesarea’s ten-volume Church History, Christianity was identified
with the good of the empire, and Christian clergy were alleviated of fiscal demands and curial
responsibilities. According to Eusebius, under Constantine the clergy are: “completely free to
serve their own law [Christianity] at all times. In thus rendering wholehearted service to the
Deity, it is evident that they will be making an immense contribution to the welfare of the
community.”® Amongst the greatest surprises, as we shall see below, was the sanctioning of
church construction so as to propagate the worship of the God of the Christians. Seemingly

there had been a definitive end to persecution.

While the state toleration of Christianity gave birth to its increase in numbers, it also
tried to forge a marriage with Christianity which introduced secular values into the Christian

church. Armold Jones explains:

With Constantine’s conversion the situation was completely changed.

Wealth poured in on the church, and the middle classes began to press into

! Mitchell, A History of the Later Roman Empire, 335.

%> Susan R. Holman, The Hungry are Dying: Beggars and Bishops in Roman Cappadocia (Oxford: Oxford

University Press, 2001), vii.

3 Rapp, Holy Bishops in Late Antiquity, 7.

N Brown, Poverty and Leadership in the Later Roman Empire, 31-33.

® Simon Corcoran, The Empire of the Tetrarchs: Imperial Pronouncements and Government, AD 284-324

(Oxford: Clarendon Press, 2000), 320. Timothy D. Barnes, Constantine and Eusebius (Cambridge: Harvard

University Press, 1998), 50.

® Eusebius, Church History 10.7.2: Eusebius, The History of the Church, trans. Geoffrey A. Williamson (London:

Penguin Books, 1989), 327. Aveu Tivog évoyMioews ¢ 18iw vépe EEutmpetdvrat, dOviep peyloy mepi

10 Beiov Aatpeiav Trotoupévarv TAEioTOV GO0V TOTE KOLVOi§ TTpAYpaot guvoloety dokel. SC55. 112-113.
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holy orders. It was no longer a social disadvantage and a slight risk to be a
Christian. Converts could not only feel secure, but might hope to gain
material advantages from their conversion. As a result, the number of

Christians grew, especially among the middle and upper classes.’

New opportunities for public officers and careers amongst the Christian faithful brought with
them new challenges unforeseen by the stakeholders of the church’s leadership. Power,
prestige, glory and wealth, which were once foreign to Christianity, were within Christianity’s
range especially now that Christianity was becoming very much a part of the public profile of
the Roman Empire. This is in particular true within the hierarchical governance of the
Christian church which under Constantine saw the beginning of a dramatic transformation in
the status of the bishop. In the past, in 257, Emperor Valerian had decreed the death penalty
for all members of the clergy and especially the bishops. Seventy years later these very same
occupations became positions of distinction and privilege. The social prestige of the bishop
only increased with the passing of time.® Bishops of large cities, such as Rome, Alexandria
and Antioch, considered themselves to be amongst the higher echelons of the church’s
hierarchy and were treated as such.” This led to the more formal ranking of clerical offices

and their corresponding episcopal sees.

With the patronage of the empire, ecclesiastical governance now operated within the
sphere of influence of imperial authority, and depending on its integrity (or lack thereof)
would either resist opportunities of expediency or create opportunities of expediencies for the
sake of personal gain. The late antiquity historian Theodoret, in attempting to make sense of
the exiles enacted during the reign of the first Christian emperor, Constantine, explains: “It
ought not to excite astonishment that Constantine was so far deceived as to send many great

men into exile: for he believed the assertions of bishops of high fame and reputation, who

7 Arnold H.M. Jones, The Later Roman Empire, 284-602: A Social, Economic, and Administrative Survey
(Norman: University of Oklahoma Press, 1964), 96. See Fedwick, The Church and the Charisma of Leadership in
Basil of Caesarea, 18, n. 91.
& On the raising status of the episcopate and its significance see Harold A. Drake, Constantine and the Bishops
(Baltimore: Johns Hopkins University Press, 2000), 309-352; Claudia Rapp, “The Elite Status of Bishops in Late
Antiquity in the Ecclesiastical, Spiritual and Social Context,” Arethusa, vol. 33 (2000): 379-399.
° The episcopacy of Antioch was so desired by bishops for its connection to the New Testament as well as its
prerogatives over regional jurisdiction that during the fourth century it was contested by up to four rival
bishops each representing different factions. It was often referred to as Great Antioch (’Avno’XEm ™
Msyd)\n). The episcopacy of Alexandria included all of Egypt in its jurisdiction and was renowned for its
immense wealth. The see of Constantinople acquired a “seniority of honour” by the second Ecumenical Council
in 381 and was ranked “second only to the bishop of Rome” due to it being the see of the imperial capital. Not
surprisingly its eminence was further enshrined with the epithet “New Rome.” The bishop of the see of Rome
was seen as the successor of the Apostle Peter.
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skilfully concealed their malice.”'® For Theodoret, the church hierarchy was responsible for
informing the imperial policy that constituted the governance of the church. Church conflicts
interplayed with imperial politics which in turn often heavily influenced the outcome of these
conflicts. Through political intrigues, every action was justified by an imperial state that had
as a set agenda the overturning of the Council of Nicaea and its decrees. Indeed the non-
Nicene position, with its subordination of the Son of God to the level of creature, could be
seen to lend itself to the continued acknowledgment of the Roman ruler cult, albeit now with
pseudo-Christian overtones. If Christ the Son and Logos of God the Father is not worshipped
as God, then this creates an opening for the emperor, by which, as in former pagan days, the
eternity and hence divinity of the emperor is established. Seen in this light, non-Nicenism,
even if it added nothing philosophically to the emperors’ way of life, at the very least helped

him stake a greater claim for prominence and importance within his empire.

During the reign of Constantius (337-361) joint synods were convoked in Ariminum
and Nicomedia in 359 that were attended by Eastern and Western bishops respectively. As a
side issue to the emperor’s agenda to bring all bishops “to be of the same mind”
(OpoddEoug... mrotfjoetev)'! within the immovable parameters of a non-Nicene expression of
faith, the council managed to extol the emperor as “eternal” which among other things
implied that the empire’s wellbeing depended exclusively on the wellbeing or happiness of its
emperor. This orchestrated appraisal of the emperor in consultation with his own men
(“bishops of the oikoumene”) implied that Constantius now had complete authority to control
unilaterally the religious affairs of the empire. He was considered to be the chief priest
(pontifex maximus) of the empire. Acquiring the ruler cult status that hitherto had been
applied to pagan emperors, albeit without Olympian attributes and qualities explicitly
associated with Jupiter and Hercules, meant that Constantius had the jurisdictional authority
to determine the “form” (Nicene or non-Nicene) of Christianity that was to be taken up by his
empire. Pagans, Jews and non-conforming (“heretical””) Christian sects were treated with
disdain and a greater level of intolerance.'? Rufinus describes the negative state of affairs of

the church at the time in a most lamentable way: “This was the time when the face of the

1 Theodoret, Church History 1.33.1: trans. Blomfield Jackson, NPNF, vol. 3, 64. Oavpalétem de pndeig el
nAikoutoug avdpag eEamatnBeig EEwotpdkioey. Apyiepelot YAp KpUTITOUGL pEV THV TTovhpiav, Thv O¢
&My Eyouot Tepipaveiay, EEamardotv emioTtevoev. SC 501. 322-324. When translating Theodoret’s
Church History into English, Jackson’s chapter numbers appear to be one or two less than the numbering
mentioned in the Greek edition of Sources Chrétiennes.
" Socrates Scholasticus, Church History 2.37.1. SC 493. 162.
12 Non-imperial sanctioned religious observances and practices, like many other aspects of life in late Roman
antiquity, often escaped the grasp of the state. See Mitchell, A History of the Later Roman Empire, 229-234.
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church was foul and exceedingly loathsome, for now it was ravaged, not as previously by

outsiders, but by its own people.”'?

Up until the 350s disputes and factions were fluctuating in the Roman East, but after
360 those who adhered to a Nicene standard of faith were marginalised. Valens (364-378)
actively tried to compel church leaders to compromise and accept a non-Nicene faith position,
which led to a deepening of schism and a distraction to Nicene faith. Valens’ uncompromised
acceptance of non-Nicene persuasions were politically motivated in that he used the forced
adherence of a non-Nicene agenda as a means of exercising control on his constituents.
Appropriating the Roman notion of concordia, Valens, just like his predecessor Constantine,
and to a greater extent Constantius, took an interest in resolving theological disputes only so
that he could unite his empire in what he considered to be times of discord. Christianity in its
different forms was used by the empire as a universal religion that lent itself to shaping a
centralised uniform culture. Since the time of Constantine and his successors, all statements
or actions by emperors and their successors were presented in a Christian tone that only got
louder with the passing of time as the affairs of church and state became more and more

bound to one another.

For the most part patronage was so fundamental to the imperial regime in late Roman
antiquity that it transcended any religious or political ideology. Philosophically it was the
fierce pursuit for unity within the empire that mattered most for state officials and not the
safeguarding and nurturing of one’s salvific experience as realised within the communion of
the church and as having its most lasting expression in a theological formula. The Christian
identity became a political force to the extent where Barnes argues that “no emperor could

rule securely without the acquiescence of his Christian subjects.”"*

Imperial policy aimed to create a single unified church that could include the largest
possible number of the empire’s inhabitants. Essential tenets of Christian faith were used as a
unifying principle during the later Roman Empire and therefore were enforced. After 368

Valens did not shy away from exiling non-compliant bishops in his efforts to do whatever he

3 Rufinus, Church History 10.22: The Church History of Rufinus of Aquileia Books 10 and 11, trans. Philip R.
Amidon (Oxford: Oxford University Press, 1977), p. 33. “Ea tempestate facies Ecclesiae foeda et admodum
turpis erat; non enim sicut prius ab externis, sed a propriis vastabatur.” Eusebius Werke, Band Il. Die
Griechischen Christlichen Schriftsteller der Ersten Drei Jahrhunderte, ed. Eduard Schwartz (Leipzig: J.C.
Hinrichs’sche Buchhandlung, 1908), 988.
1 Timothy D. Barnes, “Christians and Pagans under Constantius.” L'église et I'Empire au IVe siécle, vol. XXXIV
(Geneva: Fondation Hardt, 1989), 308.
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could to avoid a schism."” Furthermore those Christians whose religious convictions did not
toe the line of official imperial policy were made subject to harsh measures. Behind the
scenes Basil argued that non-Nicene prelates instigated non-Nicene government policies by

1”'% and therefore

making “use of the power of government in accordance with their wil
became the catalyst to their enforcement. Demosthenes, for example, much to Basil’s
disapproval, used civil fiscal burdens as a form of punishment that he imposed on non-Nicene
opponents. It is no wonder that Basil described Demosthenes as one who is “friendly to
heretics, and no more friendly to them than he is full of hate towards us.”'” The aim of the
non-Nicene hierarchs was to undermine the decrees of the Council of Nicaea with what Basil
described as a “long-standing deception” (ypoviag &mdrne).'® With the right amount of
pressure applied, especially with the backing of the imperial court, it was hoped that Nicene
doctrinal networks would not be able to stand. In his Church History Theodoret remarks:
“Such were the murders to which the blasphemy of Arius gave rise. Their mad rage against

the only begotten was matched by cruel deeds against his servants.”'’

St. Jerome (d. 420) was not so forgiving as Theodoret of the emperor’s errors. In his
view the emperor should have known better than to be led astray by the theological errors of
mischievous hierarchs. In his Chronicle he blames Constantine for all the problems created by
non-Nicene prelates: “Constantine, baptised by Eusebius of Nicodemia at the very end of his
life, falls into the dogma of Arius, and from that time until now seizures of churches and

discord of the whole world have followed (totius orbis est secuta discordia).”20

The bishop in late antiquity was considered the head (Trpoeot) and therefore the
very centre of the church community. Excluding parts of North Africa, the Council of Nicaea
afforded special status to the metropolitan of every province while assigning a primacy of
honour to the primates of Rome, Alexandria and Antioch. As a result of this ruling, from as
early as Constantine the local church within an administrative jurisdiction was defined by

reference to its bishop. Although a local bishop in theory was part of an established system of

1 Mitchell, A History of the Later Roman Empire, 68.

' Ep. 248: Deferrari, Ill, 481. Tij &k Tiig &pyfic SuvaoTeigq Tpog 0 Eautédv Pouknpa kexpnyiévor. Courtonne,
I, 86.

" Ep. 237.2: Deferrari, Ill, 409. ®1AaupeTikog Kai oU TAéov Ekeivous NGV i Tpog Npuds dmexBarg Eywv.
Courtonne, 1, 56.

Ep 243.4: Deferrari, Ill, 447. Courtonne, Ill, 72.

' Theodoret, Church History 2.5.4: Jackson, 67. Tmourrong plompovmg 1 Apeiou PePAdotnke Phaoenpia. TH
chp KATd TOU povoyevolg )\UTTr] O'UpBGlVEl TA KATA TGOV EKEIVOU espomovrwv TO)\pmJGT(X SC501. 346.

0 st. Jerome, Chronicle, book Il: Mario Baghos, “Apology for Athanasius: The Traditional Portrait of the Saint
According to Rufinus and the Byzantine Historians.” Phronema, vol. 28, no. 2 (2013), 70. “Constantinus extremo
vitae suae tempore, ab Eusebio Nicomediensi episcopo baptizatus, in Arrianum dogma declinat; a quo usque in
praesens tempus ecclesiarum rapinae et totius orbis est secula discordia.” PL 27. 679-680.
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loose mutual oversight, in practice he more often than not governed in an autonomous way.
Writing towards the end of 324 to Eastern bishops, Constantine turned to them, irrespective of
their hierarchical rank, to build and organise the running of churches with expenses paid by
imperial funds. In doing so, Finn points out that he was also replicating “the generosity shown

»2l The following letter, although personally

by pagan predecessors to pagan temples.
addressed to one bishop, was sent by Constantine to every place where an ecclesiastical

authority resided.

Where therefore you yourself are in charge of churches, or know other
bishops and presbyters or deacons to be locally in charge of them, remind
them to attend to the church buildings, whether by restoring or enlarging the
existing ones, or where necessary build new. You yourself and the others
through you shall ask for the necessary supplies from the governors and the
office of the prefect, for these have been directed to cooperate

wholeheartedly with what your holiness proposes.

To the bishop was entrusted the spiritual and material well-being of his subjects,
which Basil saw as involving a lifetime committed to devotion and service. Along with this,
according to Basil, came the responsibility of maintaining the “communion of the good” (tfjg
T0U ayabol Kowo)vicxg),23 that is to say, the eucharistic communion of the churches under
the bishop’s spiritual oversight. If necessity dictated, Basil argued that the bishop was called
upon to exclude from the Christian community unworthy members, “not receiving [them] into
[eucharistic] communion until they cease from the sin.”** The life-time appointment of a
bishop within his episcopal see meant that he was not subject to changes that were brought
about by appointed aristocrats entering and exiting any given eparchy. Likewise from Canon
Fifteen of Nicaeca we learn that a bishop was not allowed to transfer to another see (e.g. a
vacant see with greater affluence) upon his own accord, nor could a bishop apply for

occasional retirement and subsequent return. In the words of Van Dam, bishops knew all too

L Finn, Almsgiving in the Later Roman Empire, 13.
2 Eusebius, Life of Constantine 2.46: Eusebius, Life of Constantine, trans. Averil Cameron and Stuart G. Hall
(Oxford: Clarendon Press, 1999), 111. “Ocwv Toivuv fj alTo¢ TTpoioTacal EkkANoL&v, fj GAAoUg ToUg KAt
16TIOV Trpo'iorotpévoug énlokénoug, TrpsoBUTépoug 1€ f) 810K6VOUg 0100a, Qnépvnoov onouﬁdiav Trspi
1a epya 1OV EkkANO1GV, Kal f) snavopeouoa 10 dvia, 1) €ig pa@ova alEev, f} EvBa v XPEICX omoum,
Kavd Troteiv. Aitioeig O¢ kai aurog, kai 61 ool oi ortrol T& dvaykaia Tapd Te TGV nyspovwv Kal
i émapyikiis TéEews. Toutoig yap emeotdn, don mpobupiq eEumnperioacBar toig UTo Tiig ofig
6010tNTOG Aeyopévotg. PG 20. 1024A-B.
3 £p. 199.24: Deferrari, Ill, 127. Courtonne, Il, 159.
* Ep. 199.18: Deferrari, Ill, 109. O mpdtepov TapadeEdypevor eig kKoveviav mpiv §j mavoaodar Thig
apaptiag. Courtonne, I, 156.
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well that they had to “remain faithful to their sees for life. A see was a bishop’s wife”** and,
unless extreme circumstances required it, they could not meddle into the affairs of another
ecclesiastical jurisdiction. Such a life-time tenure of a bishop’s office made upward promotion
by lesser orders of the clergy very stringent and extremely rare, with a large pool of possible

candidates to choose from.

The patronage of bishops by the imperial court changed the way the ministry of the
episcopacy functioned in unprecedented ways. Christians were being accommodated and
integrated into the social and political landscape of the empire. For the bishops this meant that
they became a new ruling group of leading citizens (albeit still in the making) in principle
distinct from the Roman curia, although this line between the two groups sometimes became
blurred. Ideally the bishops were not there to replace the curia and its functions, nor were they
there to be amalgamated into its role; rather they were there to work in parallel with those
who dominated leadership in civil matters.”® Seen as community leaders, bishops could utilise
their influence to stimulate action amongst leaders and their people for the common good.
Finn notes, for example, that “their words had their place in facilitating, increasing, shaping,

and interpreting the flow of alms from the rich to very poor.”*’

Imperial subsidies were granted to the Christian church commensurate to its
demographics in a locality and as evidenced by its number of clergy as well as its people in
need. In time government subsidies became institutionalised which in turn enhanced the
financial standing of the churches and their bishops. While Basil experienced the start of this
in the fourth century, later centuries saw the church’s financial position multiply substantially
to the point where in the words of Cameron it developed “into a powerful and wealthy
institution.”*® Basil was part of a new era where the church for the first time ever had its own
real estate and furthermore received supplementary revenue through regular contributions,
government subsidies, imperial donations and significantly from 321 through the legalisation
of pious bequests.” Individual episcopal sees became substantial land owners, with bishops

taking on the duty of managing estates.*

» Raymond Van Dam, “Bishops and Society.” In The Cambridge History of Christianity. Eds. Augustine Casiday
and Fredrick W. Norris, vol. 2 (Cambridge: Cambridge University Press, 2008), 353.

% See Rapp, Holy Bishops in Late Antiquity, 279-289.

> Finn, Almsgiving in the Later Roman Empire, 175.

28 Cameron, The Later Roman Empire, 77. See Brown, Poverty and Leadership in the Later Roman Empire, 54.

* Van Dam comments: “Constantine was very generous to various churches. At Rome he endowed the
churches with estates located throughout the empire that produced over 400 pounds of gold annually in rents,
and he brightened their interiors with silverware, gold chandeliers and porphyry columns. Some private
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Amongst other things bishops had the complete responsibility of using the income
from their sees for the needs of their diocese which involved providing charity to the needy,
the upkeep of churches and the creation of permanent church infrastructure through various
building projects.’’ As the unconditional protector of the poor and disenfranchised, the bishop
had to represent and respond to the needs of a large discernible group within a city’s
population.3 ? His reputation as a moral authority was instrumental in securing further funds
which, together with all other charitable monies, he distributed through his priests and

33
deacons.

To assist the organisational running of a diocese, ecclesiastical jurisdictions were
patterned on existing imperial jurisdictions, which nevertheless changed over time. By the
early fourth century Van Dam states that the empire had over one hundred provinces that were
each administered by a provincial governor who in turn was supported by a substantial staff of
lawyers and other advisors.”* Along with ensuring that a city met its tax obligation to the
empire, provincial governors held executive powers over public buildings and services and
administered proceedings for local courts of justice.”® In practice this model was a replica of
the supreme authority of the emperor and his chief ministers who operated within a
framework of strict procedures and protocols.’® Ecclesiastical dioceses corresponded to the
civil provinces and sub-provinces with the bishop of the capital city of each province
becoming the metropolitan bishop, his civil counterpart being the governor. The title of

Basil’s Ep. 252 “To the Bishops of the diocese of Pontus” (Emiokoroig thic [MovTtikiic
Stoikfoewc)’’ is an example of how an ecclesiastical jurisdiction is commensurate with a

civil division and unit of government.

Whereas in the past bishops had been loosely connected through letters and occasional

visits, now they had a more extensive organisation. Their social and spiritual duties were

|n

benefactors, including bishops themselves, were almost as beautiful.” Van Dam, Bishops and Society, 359. See
Jones, The Later Roman Empire, 894-910; Finn, Almsgiving in the Later Roman Empire, 36.

%% See Rita Lizzi, “Vir Venerabilis: The Bishop, Fiscal Privileges and Status Definition in Late Antiquity.” Studia
Patristica 34 (Leuven: Peeters, 2001), 125-144.

** Finn loosely describes the bishops as having a “considerable theoretical freedom of manoeuvre in what was
spent.” The needs of a diocese were at the mercy of a bishop’s esteemed priorities. Building projects, for
example, often ran into the income available for almsgiving. Finn, Aimsgiving in the Later Roman Empire, 59.

2 See Peter Brown, Power and Persuasion in Late Antiquity: Towards a Christian Empire (Madison: University of
Wisconsin Press, 1992), 71-118; Rapp, Holy Bishops in Late Antiquity, 260-273.

3 See Ep. 150; Apostolic Constitutions, 8.47.41. The total income at the discretional disposal of the bishop
surpassed the income of some of the most prominent professionals and statesmen within the empire.

* Van Dam, Bishops and Society, 350.

3 Jones, The Later Roman Empire, 732-763.

* Mitchell, A History of the Later Roman Empire, 173-180.

37 Courtonne, lll, 93.
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endorsed by law. Through the metropolitan bishop, provincial councils could be convened
more regularly, which allowed disputes to be resolved between bishops, or between a bishop
and his clergy or his congregation. Leading up to the Nicene council in 325 and until it was
revoked by Julian, Emperor Constantine granted Christian bishops free access to public
conveyance so that in their travels they could more readily attend to synodical gatherings.™®
Through attending synods and councils at a local and regional level, bishops received,

articulated and safeguarded orthodox theology and dealt with matters of church governance.

Now almost every city in the empire had a bishop, with the more prominent cities
serving as metropolitan sees. Where there were no cities it was not uncommon to find villages
having their own assistant bishop, as well as large areas of landed estates under the
supervision of rural bishops (prosniakon01).3 ’ The presence of theological controversies
within the empire brought about the consecration of rival bishops in any given city, which
meant that some cities could have as much as two or even three bishops. From her own
research Rapp estimates that all together there were up to two thousand bishops in the later
Roman Empire, not including renegade bishops.*’ To help solve controversies over doctrine
and the establishment of parallel bishoprics, councils of bishops were convened which were

heavily assisted by the empire and were modelled on imperial administration.

In past centuries Christian bishops and their congregations had been marginalised
within a centralised system of Roman polity. In Basil’s era they were being augmented and
even called upon by emperors to serve as judges and envoys. By 355 bishops had become key
players in the arena of the empire. They represented as much as six million believers by this
date or upwards of 10 percent of the empire’s population.' With an ever-increasing role in
the public life of the later Roman Empire, bishops were no longer seen only as doctrinal
partisans by government forces, but were esteemed as valuable social leaders in a local

setting, “the ombudsman of an entire local community,”**

who had the capacity to run law
courts and organise festivals. Schor lists bishops as “teachers, liturgical leaders, pastoral

caregivers, legal arbitrators, charity distributors, community organisers and voices of

%8 See Eusebius, Life of Constantine 3.6; Theodoret, Church History 1.6; Silvas, The Asketikon of St. Basil the
Great, 41-42.
¥ See Chapter Five.
40 Rapp, Holy Bishops in Late Antiquity, 173.
“a Drake, Constantine and the Bishops, 73. Similar figures are found in Keith Hopkins, “Christian Number and its
Implications.” Journal of Early Christian Studies, vol. 6, no. 2 (1998): 192. See Finn, Almsgiving in the Later
Roman Empire, 6-7.
*> peter Brown, The Rise of Western Christendom: Triumph and Diversity, A.D. 200-1000 (Oxford: Wiley-
Blackwell, 1996), 78.
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appeal.”® The bishop’s role in practical matters was analogous to that of the patronus or
public benefactor whose access to steady financial resources, influence through social
networking and persuasion through rhetoric, assisted him in his activities. Individual
beneficiaries of Basil’s patronage included a defamed priest, a falsely accused man, offenders

in need of mediation, and slaves who had offended or enraged their masters.*

In Basil’s context all these activities took place without losing sight of the fact that the
bishop was primarily a shepherd of his flock. This identity could easily be forgotten through
financial administration, building works and other concerns that in reality only indirectly
contributed to the spiritual nourishment of a bishop’s congregation. Scholars such as
Chadwick® and Rousseau®® present the bishop’s ministry as an integrative combination of the
spiritual and the secular, a natural movement from theory to practice. A bishop’s actions were
very much an extension of his beliefs; his social interactions were founded upon theological
principles and were considered inalienable to his prayer life. Likewise Sterk, in her detailed
studies on Cappadocia and late antiquity, traces the interconnection between the role of the
monk and that of the bishop.47 The trend among these and other English-speaking scholars
like Brown® is not to compartmentalise the bishopric of late antiquity as an isolated social or
political phenomenon; rather the bishopric is viewed as a construct of secular and religious
elements that ultimately complement each other. For this reason Rapp concludes that the
former pronounced dichotomy of charisma versus institution, that once characterised the role

. . . . . . . 49
of the bishop in scholarship, is no longer given serious consideration.

The office of the bishop in late antiquity experienced a period of growth and change as
necessity dictated and as circumstances permitted. As Christianity grew in numbers, so also
the office grew in importance, thereby immensely amplifying the public role of the bishop.”
As cities were becoming increasingly Christianised, so bishops increasingly became
spokesmen for their cities and took up a leadership role in civic life. The protection that

bishops afforded people translated into a loyal following. Once upon a time the bishops were

** Schor, Theodoret’s People, 199. Arnold Jones makes reference to church officials doubling up as traders,
artisans and small landowners. See Jones, The Later Roman Empire, 906-909.
* See Epp. 72,73, 177, 178, 273-275, 307.
4 Henry Chadwick, “Bishops and Monks.” Studia Patristica 24 (Leuven: Peeters, 1993), 45-61.
46 Philip Rousseau, “The Spiritual Authority of the ‘Monk-Bishop’: Eastern Elements in Some Western
Hagiography of the Fourth and Fifth Centuries,” Journal of Theological Studies, ns, vol. 22, pt. 2 (1971): 380-
419.
*7 Andrea Sterk, Renouncing the World Yet Leading the Church.
8 Brown, Poverty and Leadership in the Later Roman Empire.
9 Rapp, Holy Bishops in Late Antiquity, 16.
* For a good introduction into the growing public role of a bishop in late antiquity see Jones, The Later Roman
Empire, 724-763.
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limited to the outskirts of a province where the state regime gave them no choice but to
operate incognito; now through state incentives they had new churches and shrines
constructed for them and in areas that were also known to all. Easter and Christmas festivals,
together with their street processions led by the bishop, were very much part of a fixture of
the civil calendar.’’ The bishop in theory could be trusted and therefore not pose a threat to
the emperor through political ambition or intrigues. The bishops were able to establish
monasteries, orphanages, charitable institutions for the poor and oppressed, and even make
inroads into civic amenities. In the words of Cooper and Decker, they became the “spiritual

and public focal point of the church.”*?

It is these initiatives that set bishops apart from other aristocratic patrons of the period
and which contributed to Christianity being attractive to prospective converts where they were

enabled, as Cameron says, to move “in the upper echelons of society.”

The emperor at times
had more faith in the bishops of the church than in his very own senators (traditionally the
highest Roman rank) and military commanders. According to Van Dam the bishops were now
powerbrokers in their cities: “As local patrons they [the bishops] represented their cities and
individual citizens before imperial magistrates.”>* Rapp heralds them as being the most
powerful figures in late antiquity who were capable of challenging or usurping civil
authority.” Constantine and subsequent Christian emperors allowed bishops to mediate
formal court proceedings and hear all types of cases involving civil conflict. Civil magistrates
were expected to enforce a bishop’s decision, which naturally had Christian overtones rather
than the strict application of the Roman code of law.” In such situations Basil insisted that

charity prevailed and that all decisions of justice were measured against Christian teachings:

“For what the stripes of the court do not accomplish, this we have often known the fearful

1 With the passage of time, the Apostles, local martyrs and former bishops were also commemorated. Pagan
festivals were not removed all together as Eusebius’ The History of the Church would like us to believe. There
are many historical sources which suggest that non-Christian festivals and rituals continued to be celebrated
throughout the empire. See Glen W. Bowersock, Hellenism in Late Antiquity (Ann Arbor: The University of
Michigan, 1990); Mitchell, A History of the Later Roman Empire, 229-234; Cameron, The Later Roman Empire,
57-58. For pagan cultural practices and attitudes in late antiquity see Ramsay MacMullen, Christianity and
Paganism in the Fourth to Eighth Centuries (New Haven: Yale University Press, 1997).
32 Cooper and Decker, Life and Society in Byzantine Cappadocia, 140.
>3 Cameron, The Later Roman Empire, 73.
> Van Dam, Bishops and Society, 344.
> Rapp, Holy Bishops in Late Antiquity, 3-7.
*® See Gregory of Nazianzus Ep. 78.6: Oi pév &petpot, Kai TiKpoi, Kai péxpig afpatog Tpoidvreg: Hpiv 8¢
xpnotot kai prthavBpwot, kai pf ouyyxwpolviés Tt 1§ Bupd ypllobar kara tév adikovviwv. PG 25.
148C. “[Roman laws] are excessive, harsh and susceptible to blood penalties, while our laws are kind and
generous, and they do not permit any use of anger against wrongdoers.” Raymond Van Dam, Becoming a
Christian: The Conversion of Roman Cappadocia (Philadelphia: University of Pennsylvania Press, 2003), 71.
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judgments of the Lord to effect.”’ In this regard Basil consciously aimed to spare the guilty

party too heavy a punishment.

In response to acts of servitude towards the State, hierarchs were now able to turn to
the civil leadership of their constituents and ask for assistance. Basil did not hesitate to argue
that it was the absolute duty of civil authorities and their fiscal officers to complete what the
bishops lacked. In a letter addressed to the magistrates of Nicopolis, Basil asserted: “What
was in the power of the most God-beloved bishops has been completed, but what remains
now looks to you [the magistrates].””® The prefect’s accountant was asked by Basil to equip
his assistant bishop “with whatever he requests” (Ttdvia aUtd) TTapeEn & EmLNTOUpPEVA),
namely financial assistance for Basil’s poor houses (nthorpocpdo&).sg Acting as a
spokesman in petitions to the imperial authorities, Basil’s six letters to the prefect Modestus®
contained appeals for tax exemption®' for the clergy and requests for clemency® on behalf of
the faithful living in dire straits. Monks too in Epp. 284 and 285 also benefited from Basil’s
patronage where he had to make a special plea for their tax exemption since they were not
considered to be part of the clergy. Regarding monks, Basil’s written request asked taxation

officials:

To relieve from taxation those who have long ago withdrawn from the
world, and have mortified their bodies so that neither with money nor with
bodily service can they contribute anything useful to the public welfare. For
if they are living according to their profession, they have neither money nor
bodies, having spent the one for the general needs of the poor and having

consumed the other in fasting and prayer.*

All these new entitlements from the imperial state were of great benefit to Basil in his
ministry and certainly removed any legal obstacles that would impede his letters from arriving

at their destination. From the tone of Basil’s letters we learn that irrespective of the “good

*" Ep. 286: Deferrari, IV, 177. “A yap ai tdv Sikaotnpiov TAnyai ok épydCovial, TaUTa Fyvepev
oAMGK1g Ta poPepa kpipata ToU Kupiou katopBolvra. Courtonne, lll, 157.
%% Ep. 230: Deferrari, Ill, 357. “O pév fv ém toic Beopiheotdrolg Emokdmolg memMjpotar T &8
Aetrtépevov 1dn Tpog Updg PAémer. Courtonne, |1l 35.
59 Ep. 143: Deferrari, I, 347. Courtonne, ll, 65.
*® Epp. 104, 110, 111, 279, 280, 281.
® See Ep. 104: Deferrari, I, 197.
%% See Ep. 281
® Ep. 284: Deferrari, IV, 173-175. ToUg mdAau &mrotaEapévous 1¢) Biw, vekpooavrag 8t Eautdv 10 odpa,
@¢ PATE ATIO XPNPAT®V pATE ATIO Tfig owpoaTikic Utnpeoiag duvacBai 11 Tapéyetv Toig dnpooiotg
Xpnotpov, apiévar TV ouviedei®dv. Kai ydp, eimep elol kota 10 €mdyyeApa LOVIEG, oUte Yprpota
Exouotv OUTE CWHATA, TA HEV EIG TNV TOV SEOPEVOV KOLVOVIAV ATIOKTNOGHEVOL, Td O¢ £v vnoTeiag Kal
Trpoosuxoﬁg Katarpiwavreg. Courtonne, 1ll, 155.
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will” (eﬁpsvsiag)“ shown by those in authority, he never rested on his laurels. His underlying
concern was that the Christian faith was becoming stagnant and all because “privileges”
(Swped) and “kind favours” (pthavBpwmotding xdpitog)® had done away with persecution
at the expense of Christian witness. The clarity of once polarised positions of the Christian
communion were becoming obscured. According to Basil, the faithful in their complacency,
who were influenced by the new state regime of late antiquity, were not as forthcoming in
professing their allegiance of “either confessing communion with the enemies of faith or

66 It is as if Basil was attributing the lower levels of spirituality amongst the

denying it.
faithful to the progressive institutionalisation of the church. From the past one thing was

obvious for him: under persecution the church all the more confessed Christ.

Ambition, competition and access to finances introduced elements that made the
episcopal office attractive, but which also went against the grain of core tenets of Christian
life. In the bishopric certain aspirants saw power and honour as an additional distinction to
their careers and not as an opportunity for work and service.®” This ran contrary to Basil’s
own standards, which declared that a bishop ought to be “a servant of God, a workman that
needed not to be ashamed, not considering the things that are his own, but those of the many,
that they may be saved.”®® The conceits that once tempted Basil as an educated man upon his
graduation from Athens found a different kind of expression in the episcopal office.” To the
lay person Basil said this presented itself as “forgetfulness of friends” (AOn yop ¢ilwv) and
“haughtiness which is engendered by power” (Umepoyia ¢k Suvaoteiag &yyivopévn).” To
such an observation from a lay person, Basil responded: “If we are filled with the conceit of
empty pride and arrogance, then we are fallen into the sin of the devil from which there is no
escape.”’! In his defence, however, Basil concluded his response with the affirmation: “Never
assume that a man’s preoccupation with affairs is a sign of his character of malice.””* No one
was invulnerable to the enticements of the episcopal office or at least unaware of what it

could potentially offer, whether rightly or wrongly. The bishopric was part of the competition

% See Ep. 280: Deferrari, IV, 167. Courtonne, IlI, 152.
% See Ep. 281: Deferrari, IV, 169. Courtonne, IlI, 153.
*® Ep. 128.2: Deferrari, II, 279."H 6pohoy&v Tiv Kotveviav Tpdg Toug £xBpous Tfi Trioteme fj dpvolpevos.
Courtonne, Il, 38.
7 See Rapp, Holy Bishops in Late Antiquity, 200-203.
*8 Ep. 190: Deferrari, ll, 71-73. ) Tigc Sothog Ocoi), pydng dvemaioyuvtog, piy OKOT&VY T EauTtol, A
1O TOV TTOAOV, Tva cwbdatv. Courtonne, 11, 38.
% See Chapter One.
70 Ep. 56: Deferrari, 1, 353. Courtonne, |, 143.
" Ibid. Efte ppoviiparog kevod kai dhoCoveiag UmemhioBnpev Tupwbévreg, éumitropev eig 10 dpuktov
kpipa 10U Srafdrou.
’? Ibid. M) Toivuv Troté 1a¢ doyoMag onpeiov TpéTrou Kai kakonfeiag TotAot.
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for social status in Roman society; as such, charges of misappropriation and

maladministration were never far away.

There is considerable debate regarding the proportion of Christians and pagans who
were high ranking officials in the fourth century and there is uncertainty about the rate at
which Roman senators converted to Christianity. Barnes argues that Christians obtained the
majority of senior government posts from the time of Constantine and Constantius, at least
30-40 years earlier than most commonly held views.”> Certainly by Basil’s time there were
Roman senators who found in the prestigious vocation of the bishopric opportunities to
preserve and enhance their nobility, thereby furthering their aristocratic leanings. If the
nobility of senatorial rank entertained acting in this way, it was very impressionable for others
in society to follow suit. Simony and nepotism were common in this era, so that once
someone got “in” to the bishopric this created an opening for others of his kind to follow,
culminating in the creation of “ecclesiastical families.””* Ever since Emperor Constantine
extended tax immunity to cover the bishops,”” episcopal service for some aspirants became
more attractive and much to be desired, and was considered as honourable as serving in the

imperial administration.

Notwithstanding all that has been said, many bishops and the clergy assigned to them
were above all men of faith that were motivated by a spiritual commitment to serve the
church. Any prestige or authority accumulated along the way was to be used for the good of
their respective ministry. They could now more readily lend aid to individuals and
congregations and take on a greater supportive role for dependents such as widows, their
children and beggars. Like most Roman notables, bishops were now better placed to carry out
their correspondence with their constituents. They could send out pastoral letters about life-
style choices to the monastic communities that they supervised, whereas to congregations
they could readily communicate advice on family issues. With some sense of acquired status
and respect they could write to officials about taxation subsidies or apply what Liebeschuetz

identifies as “continuous moral pressure” and appeal to the charity of wealthy aristocrats for

73 Timothy D. Barnes, “Statistics and the Conversion of the Roman Aristocracy.” Journal of Roman Studies, vol.
85 (1995): 135-147.
7 \ian Dam, Bishops and Society, 347. Chapter Five deals with Basil’s reaction to nepotism, especially in the way
in which suffragan bishops were elected.
7% Julian in his endeavours to revive paganism tried to cancel this privilege of granting tax immunity; whereas
subsequent Christian emperors from Jovian to the mid-fifth century at the very least modified or restricted this
privilege. Importantly they did not remove it altogether. See Theodoret, Church History 1:11.3; 4:4.6; Sterk,
Renouncing the World Yet Leading the Church, 44; Mitchell, A History of the Later Roman Empire, 73-79; 245-
246.

109



The Letters of Bishop Basil of Caesarea: Instruments of Communion

donations.”® As the church’s resources increased so too did Christian philanthropy. Basil used
increased access to financial resources and other state sanctioned benefits to create charitable
foundations (like houses for the poor), build churches and attend to the needy. Throughout
these activities bishops were increasingly being entrusted to carry out secular undertakings
that were centred on philanthropy. Gone were the days where all the bishop had to do was to
appoint and supervise clerics. Now stemming from the primary task of the bishop, which was
centred on the Eucharist and the ministry of the word (preaching), were new and

unprecedented undertakings.

The legal recognition of the bishop’s ministry by the state brought with it official
duties, not least of which included the management of finances and the administration of
charitable institutions. In the hands of the church, social responsibilities that once upon a time
fell within the jurisdiction of the state organically took on a Christian framework. The
financial assistance and other benefits received from the state, such as tax exemptions, were
never interpreted by Basil as being a “cost” to the state but rather as benefiting the state. The
more the state provided to the church, the greater beneficiary it was of the church’s prayer and
affection. Financially any monies the church could save through its tax exemptions were
saved for the primary purpose of giving to the poor and needy. Basil lauded the prefect
Modestos’ much anticipated generosity by having reminded “so great a man” (&vSpa
To00UTOV) that because he was able to “stretch forth a helping hand” (xeipa 0péEat) to a
people “bowed to its knees” (eig yovn... kMBeior) heavenly protection awaited him.”” In his

plea to Modestos, Basil remarked:

This will not only keep the glory of the good deeds of your great lordship
immortal, but it will also increase the number of those who pray for the
imperial house, and will confer a great benefit even upon the public
revenues, since we give the relief which is derived from our immunity from
taxation, not altogether to the clergy, but to those who are at any time in
distress; indeed, this is just what we do when we are free to do so, as anyone

who wishes may find out.”®

7% John H.W.G. Liebeschuetz, Barbarians and Bishops (Oxford: Clarendon Press, 1990), 251.
7 Ep. 104: Deferrari, I, 195. Courtonne, |1, 5.
’® Ep. 104: Deferrari, I, 197. TaUta xai Tij ofj peyaloguia dBdvatov v émi toic dyaboic 86Eav
SrapuhdEer kai 1§ Pacthk® oike TOMNOUG TOUG UTEPEUXOHEVOUS TIOPECKEUATEL KoL aUTOIG TOig
Snpooiotg péya mapeEet dpelog, POV 0U TTAVIWS TOlg KANPLKOig, GANG TOIG AEl KATOTTOVOUREVOLS THV
&mo g dreheiag mapapubiav TapeEopévov, Smep ouv kal émi Tig Eleubepiag Tootpev, G¢ EEeoTt
yvévar ¢ Poulopéve. Courtonne, I, 5.

110



The Letters of Bishop Basil of Caesarea: Instruments of Communion

Behind every ministry administered by the church was the hope and even anticipation of a
Christianised society, that is, that the Christian faith would influence and shape the dominant

worldview.

3.2 Basil as Bishop in Fourth-Century Cappadocia

In Basil’s case, the civil prominence of Caesarea (today Kayseri or south thereof) as the
capital of the district of Cappadocia, acknowledged him as a metropolitan bishop. Cappadocia
is situated to the east of central Asia Minor in a land-locked mountainous region that rises
8000 feet above sea level and was regarded to be “rich in olives, grapes, grain and
livestock.”” All major roads and trading routes between Constantinople and Syria passed
through Cappadocia, many of which intersected at Caesarea and assisted the continuous
thoroughfare of “soldiers, traders, vagrants and other travellers.”® As a metropolitan bishop,
Basil had jurisdiction (episcopal oversight) over twelve other bishops in the province of
Cappadocia, as well as fifty “rural bishops” (X(opos—:Tr{GKOTEOL)81 or assistant bishops for
presumably the vast imperial estates®” and ranches in Cappadocia that were generally leased
to long-standing tenants.* While not exercising ministry over empty landscapes, these rural
bishops carried out the function of what today would be classified as a local parish priest.
Episcopal oversight over what was primarily rural territory required Basil to make many
journeys during his career, including visits to his suffragan bishops but also to assist in affairs
beyond the borders of his diocese.** In Armenia, for example, Basil took on the role of a
peacemaker as he co-ordinated the appointment of bishops there.*® The same would apply

with his visits to the provinces of Isauria and Pontus.* In 376 Basil claimed to have travelled

” Holman, The Hungry are Dying, 70.
%% Ibid.
# See Epp. 53, 54, 142, 143, 290.
8 “Much of the land dating back to royal property of pre-Roman days.” Rousseau, Basil of Caesarea, 174, n.
181.
8 See Sterk, Renouncing the World Yet Leading the Church, 72; Mitchell, A History of the Later Roman Empire,
306. For a recent scholarly monograph on the history of Cappadocia, see Cooper and Decker, Life and Society in
Byzantine Cappadocia. Rousseau notes: “Much of the land around Caesarea belonged to the imperial fisc,
which invited frequent contact with officials responsible to the court rather than to local provincial
authorities.” Rousseau, Basil of Caesarea, 134.
* See Epp. 95, 99, 125, 126, 224.2.
¥ 0On Basil’s activities and challenges in Armenia see Ep. 99.1-3. For a comprehensive commentary on the work
of Basil in Armenia see Rousseau, Basil of Caesarea, 278-288.
¥ See Ep. 99 regarding Armenia and Epp. 216, 217.1 regarding Isauria and Pontus.
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to Pisidia “to settle the affairs of the brethren in Isauria with the bishops there.”®” From his
position as a metropolitan bishop, Basil was entrusted with the responsibility to chair and
convene provincial episcopal councils, resolve conflicts amongst bishops, or mediate when
there was a dispute between a bishop and the members of his flock. Without Basil’s consent

no new bishops could be appointed for Cappadocia.®®

Basil’s understanding of his episcopal ministry was significantly influenced by what
he perceived as the crisis of the church in his day. Emperor Valens, who ruled in the Christian
East during most of Basil’s ecclesiastical career, was described a century later as one “who
persisted in waging war” against “the champions of the Apostolic decrees.”® Contemporary
commentator Radde-Galwitz asserts that Valens “initiated a purge of Nicene bishops from
their sees.”” With non-Nicenism as the stabilising force behind Valens’ empire, Basil did not
hesitate to communicate with those who came from the ranks of the imperial court and who
were considered as figures of wealth and influence. He associated with the powerful not only
because he had to live with them, but also, and most importantly, so as to establish alliances
and work with them. Without their support and without working “within” the socio-political
landscape of his day, he simply could not operate.”’ With the hope of obtaining Christian
policies, Basil assures Count Terentius that he will only be too happy to obey an “imperial

- » ~ . 92
ordinance” (BaotMkE TTpooTAypaTL).

Exercising the primary centre of power, the imperial court was made up of twenty-
four individuals who indefinitely served as high officers (i.e. as prefects, consuls,
chamberlains etc.). Together they became the emperor’s orbit of power where they
implemented his decisions and acted as links to his office. Although at the time of Basil’s
episcopacy officials from the emperor’s court were theologically hostile to Nicaea (excluding
the prefect Modestos), Basil wasted no opportunity to ask them for whatever he could, from
the waiving or lowering of taxes (Epp. 88, 142, 284) to having the provisional boundaries of

his diocese redrawn (Epp. 74-76). Basil’s correspondence at this level was always measured

¥ Ep. 216: Deferrari, Ill, 239. “QoTe petd TGV kel EMOKSTOV T Katd TOUG év Tij Toaupia d8ehpouc
Tutt®oat. Courtonne, 11, 207.
8 See Chapter Five.
# Theodoret, Church History 5.21.3: Jackson, 146. [Tokepddyv dietéher 10l TOV dmooTOMKOV UTteppayolot
Soypdrwv. SC530. 424.
% Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 133.
1 For example one brings to mind Basil’s cooperation with Emperor Valens regarding the ecclesiastical affairs
affecting Armenia, see Rousseau, Basil of Caesarea, 278-288. For a study on episcopal eloquence, influence and
its authority in late antiquity see Brown, Power and Persuasion in Late Antiquity. Gain attributes Basil’s
frequent successes in the political sphere to the personal relationships that he established with civil officials.
Gain, L'Eglise de Cappadoce, 321.
%% £p. 99.1: Deferrari, 1, 214. Courtonne, Il, 171.
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and never permitted even the slightest acknowledgement of a non-Nicene faith. Nevertheless
his correspondence, as was standard for bishops of the time, did involve pleading for help and

some implicit understanding of an exchange of favours which resulted in promised loyalties.

Basil endeavoured to act within the parameters of his monastic vocation and episcopal
responsibility; he was up against an imperial system that often saw private and public interests
as being closely interconnected. Basil was no stranger to the temptations surrounding the
bishopric by the time of his episcopal ordination in 370. His letters made it very clear that no
tenet of the Christian faith should ever be compromised for the sake of public relations with
civil authorities. Basil made a point of mentioning that some people “in order to be accepted
by those now in power” had acted in ways where they “renounced communion.””* Basil’s
letters give evidence that he thought it possible, especially if necessity dictates, to
communicate with those in power without compromising one’s beliefs. Studies of the
bishoprics of Asia minor in Basil’s era reveal that for bishops to fulfil their ministry
effectively, not only did they have to accept the existing social order, but they also had to take
into consideration the leading people of their respective cities.”* The bishop needed to be a
stabilising force, and to do this it was imperative to develop relationships with the nobility

and to operate in conjunction with them.

In some instances local notables occupied more of a bishop’s energy than other
members of the laity. Many of these notables served on civic councils where they
implemented imperial law and wrote appeals, and the wealthiest amongst them controlled
hundreds of estates or even whole villages. Local notables in Basil’s day were called upon to
use their resources to support a bishop’s causes and fund his projects.”” Some notables were
recruited by bishops to serve as clerics; included in these were physicians, orators and lawyers
who used their influence to secure tax breaks. In return the notables benefited from being the
recipients of a bishop’s advice (life coaching) and from having access to the bishop’s vast
network of connections. Hunt claims that most bishops in late antiquity came from the

municipal elite, the curiales, who were the landowning families and who often left their status

% Ep. 223.7: Deferrari, IlI, 311. “Iva pr]6£v éx hc opo)\oylotg 5OET] alTolC epTroSlov ATAVIAV TTpOG TO UTIO
Toov viv Kporrouvm)v Trotpot&exenvou ATTEITTAVTO THV Trpog r]pag kotvwviav. Courtonne, lIl, 17.
* See Mark Whittow, “Ruling the Late Roman and Early Byzantine City: A Continuous History,” Past and
Present, vol. 129, no. 1 (1990): 3-29.
% See Epp. 142, 143.
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and land dwellings as an inheritance to their children.”® Rapp supports this view by further

stating that the curiales were the largest recruiting ground for all orders of the clergy.”’

Basil’s elevation to the episcopy was accompanied by the trimming of his episcopal
see in Caesarea in early 372. Strictly speaking Cappadocia found itself partitioned into two
unequally sized provinces: Cappadocia Prima, with Caesarea remaining as its capital, and
Cappadocia Secunda, with Tyana as its new capital city. The smaller part of Cappadocia was
left to the diocese of Caesarea and thus to Basil’s omophorion, whereas Tyana promptly had
Anthimus installed as its presiding hierarch. Except for Caesarea, all the cities of the former
province now belonged to Secunda.”® Scholars such as Fedwick and Baynes99 attribute this
trimming of Caesarea to retaliation on the part of Emperor Valens who wanted to settle the
score with Basil as a result of their previous confrontation at the liturgical celebration of

Epiphany.'®

The timing of the administrative division of Caesarea which quickly followed
this event is enough in itself to raise suspicions. Since, as has been mentioned, ecclesiastical
boundaries generally followed administrative ones, it was within the means of the non-Nicene
sympathiser Valens to exhort his power and diminish the influence of Basil by decreasing the
geographical territory under his oversight. Deferrari holds this to be the case and for this
reason connects the shrinking of Basil’s diocese with Emperor Valens’ enmity towards the

“orthodox” bishop.!

Raymond Van Dam dismisses the charge of imperial retaliation and instead asserts
that the diminishment of Basil’s diocese was simply an administrative move on behalf of the
empire so as to accommodate its collection of fiscal revenue.'” Sterk in a similar vein

maintains that Valens more than likely “acted out of purely secular political motives in

% David Hunt. “The Church as a Public Institution.” In The Cambridge Ancient History. Eds. Averil Cameron and
Peter Garnsey, vol. 13 (1998): 264. It is true that in the fourth century cities were nominally governed by local
landowners who represented local interests. See Mitchell, A History of the Later Roman Empire, 9.

97 Rapp, Holy Bishops in Late Antiquity, 185.

% For details on the partitioning of Cappadocia see Arnold H.M. Jones, The Cities of the Eastern Roman
Provinces (Oxford: Clarendon Press, 1971), 182-187; Raymond Van Dam. “Emperor, Bishops, and Friends in Late
Antique Cappadocia,” Journal of Theological Studies, ns, vol. 37, pt. 1 (1986): 53-76; Gain, L'Eglise de
Cappadoce, 307-309.

% See Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 13-16. Fedwick’s chronology of
Basil’s life and works rests upon the assumption (albeit implied) that Cappadocia was divided following the
confrontation between Valens and Basil. Norman Baynes, not mincing his words, makes it clear that “the
emperor Valens will divide the city province of Cappadocia in order to strike a blow at the authority of Saint
Basil.” Norman H. Baynes, Byzantine Studies and other Essays (London: The Athlone Press, 1955), 99.

10 gae Chapter One.

Deferrari, Il, 66. As Deferrari understands it, “Valens was ever hostile to Cappadocia. Partly to vent his wrath
upon in, and partly to obtain a greater amount of revenue, he had in 370 determined to divide it into two
provinces.” Deferrari, I, 160, n. 1.

192 “with these changes, then, Valens was trying to improve administrative and thereby fiscal control in
Cappadocia.” Van Dam, Bishops and Friends in Late Antique Cappadocia, 55.
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keeping with the general policy of dividing excessively large provinces for administrative
purposes.”'®® Basil’s letters themselves indicate no sympathetic overtones that would support
Van Dam’s or Sterk’s understanding. On the contrary, the very few letters that deal with the
administrative division of Caesarea emphasise more than anything else the loss that now
befell Caesarea. Instead of gaining from its administrative division (what Anthony Meredith

”)’104

brands “administrative convenience it became apparent, according to Basil, that Caesarea

had lost all that she ever had:

What they have done is about the same as if a man, possessing a horse or an
0x, should divide it into two parts, and then consider that he had two animals
instead of the one he had. For he [Valens] has not created two [dioceses], he

has destroyed the one.'”

Even without determining the final reasons behind what Basil refers to as “incompetent
people” (kakot) and “inexperience” (c’xnap{q)l% leading to the division of his diocese, the
resulting situation meant that Basil had fewer areas and thus fewer bishops under his direct
pastoral jurisdiction. To his enemies this could only be good news as it guaranteed an
automatic reduction in Basil’s sphere of influence; his supporters’ base had shrunk in size as

it had in prominence and efficacy.

Having succumbed to the shaving of his diocese, Basil was not content simply to
accept its demotion without any attempt to return it to its former prestige. Left as it was,
Basil’s diocese and Caesarea itself were unrecognisable since many of its citizens left and
migrated to Tyana, the new capital of Cappadocia Secunda. According to Basil, the new
administration imposed on Caesarea was nothing short of total destruction, even though he
made every effort to increase the number of sees in his diocese. In his comments to his friend
and former fellow student Sophronius, the prefect of Constantinople, Basil complains: “No
city destroyed by earthquakes or buried by floods of water has met with such sudden

effacement from the earth, as our own, swallowed up by this new administration of our

193 sterk, Renouncing the World Yet Leading the Church, 72. Cooper and Decker in their pragmatic explanation

as to why Tyana was elevated to a metropolis over the new province of Cappadocia Secunda affirm: “The city’s
standing really owed to its situation in the midst of the fertile plains of the south and its strategic importance —
it was a major stop on the road linking Anatolia with Cilicia on the way to Syria through the Cilician Gates.”
Cooper and Decker, Life and Society in Byzantine Cappadocia, 17. See Gain, L'Eglise de Cappadoce, 309.

%% Meredith, The Cappadocians, 2.

Ep. 74.2: Deferrari, II, 71. T1 memotikaotv GHotep v € Tig frrmov 1 Bodv kextnpévog, eita Sixa Siehdv,
&Uo vopilot Exetv avl' evég: olte Yop Suo etroinoe kai tov Eva diépBeipev. Courtonne, I, 174. This letter is
Basil’s most explicit reaction to Valens’ reforms. Epp. 75 and 76 contain similar images of dismay and requests
for help following the administrative division of Caesarea.

1% £p. 74.1: Deferrari, 11, 71. Courtonne, 1, 173.
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affairs.”'®’ This sudden transformation imposed on Caesarea immediately prompted Basil to
write letters to the most influential acquaintances whom he had at his disposal. He wanted

them to “stretch a hand” (yeipa 6péEat) to a “city now fallen to her knees” (1) TTOAeL HpédV
elc Yovu kMBeion).'” His hope was for these civil officials to intervene and overturn the

imperial mandates placed on his diocese.

Basil wanted these friends, amongst whom was a future prefect of Rome, to appeal
directly to the imperial court (if not to the emperor himself) so as “to give up the notion that

19 Determined, Basil was not going to back off

they possess two provinces instead of one.
from his request, his challenge to the authorities was clear: “Unless they quickly change
(petaPouleiowvtat) their policies, they will not have any to whom they may show their
benevolence.”''? Three letters, Epp. 74, 75 and 76 written from the autumn of 371, outlined
Basil’s requests and made a point of emphasising that the new administrative changes
instituted on Caesarea, rather than improving Caesarea, had instead depleted Caesarea from
all its resources. Basil remarked: “All that formerly made our city famous have left us... since
those in authority have been removed, the whole edifice will collapse.”''' By Basil’s
estimates only a third of the citizens remained in Caesarea after its partitioning. This
remaining third for Basil represented those who were “too weak to cope with the necessities
of their situation” (tfjg Ypeiog ATovTEPOL ATIEAEYYOpEVOL TEPOS AUTO) and who “despair of

life itself” (10 Cfiv &metpxaot).'?

%7 Ep. 76: Deferrari, I, 81-83. OU oeiopoic éxtpiBeioa wéNig, oly Udaoiv émxhuoBeioa eig dmdAeiav

EXWpnoe TAVIEN] oUtwg M¢ 1) NpeTépa, Tij Katvi] Talth TV Tpaypdrwy oikovopiq katamobeioa, eig
aBpsov N\Bev agpaviopov. Courtonne, |, 178.

198 £p. 76: Deferrari, I, 83. Courtonne, |, 178-179.

Ep. 74.2: Deferrari, I, 71. Mot vopiletv altoug dvo kektiioBar avri pidg émapyiag. Courtonne, |, 174.
Ep. 74.3: Deferrari, Il, 77. "Eav pn tayu petofouvleliowviat, oud’ €Eovoty eig ol Thv grhavBpwiav
évOeiEovtar. Courtonne, |, 176.

" Ep. 74.3: Deferrari, II, 75. “Ooa TpSrepav émoiet T fipetépay dvopaotiv oA Hpdg émheloimaoty...
T&v kpotoUvtwv Upatpebévimv, Gdoep épeiopaot eoolotr ouykarevexBijvar & mdvra. Courtonne, |,
175.

Y2 Ep. 74.3: TpiGyv Toivuv poipdv, ol pev gevyouotv adtaic yuvaiEi kai éotioug dmavaotdvreg: of 8¢
amdyovrar WoTep aiypdAwTot, ot TAeloTol TGV v Tij TTOAEL dproTol, Ehecvov piloig Béapa, ExBpoic de
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euynv ékmAnpoivreg, el On Tig YEyovev GAwg TooolUtov Npiv émapacdapevog. Tpirdrn &€ mou poipa
Méletrran. OUtor 88 v e dmélewpiv &V ouvitBov o eépovieg kai Gua Tig ypeiag dtovtepot
ATreNeY'YOpEVOL TIPOG AUTO TO Lijv amerprikact. Courtonne, |, 176. “Of the three sections of our city, some
are going into exile, departing with their wives and hearths; some are being led away as captives, the majority
of the best citizens, a miserable spectacle to their friends, but thus fulfilling their enemies’ prayers, if indeed
any enemy that ever lived has called down so terrible a curse on us. About a third part of the citizens is still left
here; and these, because they cannot endure the separation from their old acquaintances, and being at the
same time too weak to cope with the necessities of their situation, despair of life itself.” Deferrari, Il, 77.
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In the end it was not all bad news for Basil and his requests, even if the decision to
partition his diocese was irrevocable. Theodoret records that Emperor Valens gave parcels of
land as a donation to the poor and the sick under Basil’s care. For Basil, this translated into
imperial real estate being granted as gifts to the church of Caesarea for housing, hospitals and
schools for vocational training, and thereby contributed to the city’s regional importance.113
Consequently, as claimed by Cooper and Decker, Caesarea received “considerable and
recurrent investment” with respect to its building works and civil infrastructure in the decades
that followed up until the Council of Chalcedon in 451 (where Constantinople assumed the
rank of the chief see in the East) and was the highest ranked church in all of Anatolia.""* The
events accompanying the partitioning of the Caesarean diocese were followed by Valens
allowing Basil to have a certain amount of autonomy over the churches within his jurisdiction
and thus independence from the supervision of the provisional governor. Valens also granted
Basil ecclesiastical jurisdiction over the province of neighbouring Armenia which lay outside

Basil’s immediate metropolitanate.''

To date no scholars have effectively been able to explain precisely why Valens
granted Basil episcopal oversight in Armenia, a task he had to share with Theodotus, the
bishop of Nicopolis.''® Rousseau states that this move “thrust Basil onto ‘the world stage’

with vengeance.”'"” Basil, by right of “imperial ordinance” (Baothiké 1'rpocrrc'ntypom),118

. . . ~ . ~ : 119 -
could now “furnish bishops to Armenia” (boUvai €miokomoug tf) Appeviq) ~ who in

13 Theodoret, Church History 4.16, 19. See Sterk, Renouncing the World Yet Leading the Church, 72; Radde-

Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 4.

1 Cooper and Decker, Life and Society in Byzantine Cappadocia, 16, 141-142, 213.

Basil makes reference to this order from Valens in Ep. 99.1. Epp. 102 and 122 show how Basil designated
bishops for Armenia Minor.

18 Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 104, glosses over the point with an
informative footnote (n. 9) that has no definitive conclusion. Rousseau comments: “The natural association of
Caesarea with the Armenian church and Basil’s personal connections around Neocaesarea would have made
him an attractive envoy.” Rousseau, Basil of Caesarea, 283. Van Dam suggests that the extra privileges granted
to Basil were a sort of compensation granted to him by Valens since he divided his eparchy. See Van Dam,
Bishops and Friends in Late Antique Cappadocia, 57. Andrew Radde-Gallwitz concludes that Valens “actively
supported” Basil. Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 3.

"7 Rousseau, Basil of Caesarea: A Guide to His Life and Doctrine, 283.

18 Ep. 99.1: Deferrari, I, 171. Courtonne, |, 214.

Ep. 99.4: Deferrari, Il, 181. Courtonne, |, 217. Basil’s episcopal interventions in Armenia are depicted in Epp.
102-103 and 227-230. It is around this time in the early 370s that Valens became increasingly vigilant against
the Persians who at the time were making threatening advances towards the Kingdom of Armenia. In the 380s
relations became amicable when an agreement was reached based on the division of Armenia into a smaller
western zone, under Roman protectorate, and an eastern counterpart (Parsarmenia), which looked towards
Persia. From the reign of Diocletian to that of Theodosius | (284-395) and especially after the Roman defeat of
Persia in 298, emperors strenuously campaigned against internal rivals and defended their frontiers against
external enemies. See Baynes, Byzantine Studies and other Essays, 201-208; Mitchell, A History of the Later
Roman Empire, 52-55, 82.
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allegiance to him would uphold a Nicene position'* and in this way work “for the best
interests of the common organization of the churches” (tf] kowvi] kataotdoer TGV
"ExkAno16yv Bouleudpevog).'”! Basil’s concluding address to Count Terentius, the comes
and dux of Armenia, indicates that Basil’s commission to Armenia Minor was indeed
successful: “I have established peace (glpnvevoag) among the bishops of Armenia, and have

argued with them in befitting terms to put aside their customary indifference, and to take up

again the true zeal of the Lord in behalf of the churches.”'**

3.3 Basil as Father of the Poor

Basil’s family was notable not only for its piety, but also for its affluence and social status.
Although it is difficult to determine whether anyone in Basil’s family was of senatorial rank,
it would not be an exaggeration to say that they were well within the elite minority of the
upper class.'” In an age where wealth was measured primarily by land holdings, Basil’s
family was indeed prosperous. Basil’s privileged upbringing influenced his writings on how
the wealthy should live, especially in terms of how they should look out for the poor. Writing
in retrospect about the pivotal changes that he needed to make within his own life to serve the
poor, Basil acknowledged that his commitment to serving the poor was the closest thing he
could do to realise perfection within his own spiritual formation. In a confessional way he

explained:

120 gee Fp. 120: Ttdocwv épmAfjoar v Appeviav. Courtonne, I, 26. “Armenia has become filled with

schisms.” Deferrari, Il, 249. For the complex relations between Cappadocia and Armenia as they are implicated
in Epp. 120-122 see Rousseau, Basil of Caesarea, 278-287.
121 Ep. 99.1: Deferrari, I, 173. Courtonne, |, 214. While this was desired, things did not always go to plan.
Theodotus, bishop of Nicopolis in Armenia Minor, would refuse to cooperate with Basil when it came to placing
bishops in Armenia based on the latter’s association with Eustathius of Sebasteia (see Ep. 99.1) who Theodotus
argued was of unsound faith. Basil believed he could get a written confession from Eustathius denying
Theodotus’ allegations, to which not only was he not able to but it was revealed, to Basil’s surprise, that
Eustathius had opposite (non-Nicene) views (see Ep. 99.3). Basil's Ep. 130 to Theodotus acknowledges that
Theodotus was correct in his assumptions about Eustathius. If Basil’s letters are any indication, it seems that he
only got as far as Armenia Minor in the West with providing bishops.
2 Ep. 99.4: Deferrari, Il, 181. Eipnveioag ToUs T Appeviag émokémoug kol SiakexBei¢ altoic T&
mpémovta, Gote amobéobat v ouviBn Sropopav kai avalaPeiv v yvnoiav toU Kupiou Umep tédvV
"BxxAnoiév ooudnjv. Courtonne, |, 217-218.
2 Thomas A. Kopecek in his article, “The Social Class of the Cappadocian Fathers,” presents the view that
Basil’s family belonged to the curial class of the aristocracy. See Thomas A. Kopecek. “The Social Class of the
Cappadocian Fathers,” Church History, vol. 42 (1973): 453-466. For a descriptive account of the privileges
granted to the aristocracy in Basil’s time, see Michele R. Salzman, The Making of a Christian Aristocracy: Social
and Religious Change in the Western Roman Empire (Cambridge: Harvard University Press, 2002), 24-68.
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Before all things my care was to make some amendment in my character,
which had for a long time been perverted by association with the wicked.
And accordingly, having read the Gospel, and having perceived therein that
the greatest incentive to perfection is the selling of one’s goods and the
sharing of them with the needy of the brethren, and the being entirely
without thought of this life, and that the soul should have no sympathetic

concern with the things of this world.'**

If there ever was a defining feature about Basil’s ministry it would have to be his
commitment to social justice and care for the poor. Finn in his monograph, Almsgiving in the

Later Roman Empire, describes the situation of the poor as follows:

A great many found themselves trapped in utter destitution, without home or
savings, without a family to support them, unable to find sufficient work to
feed and support themselves. In rural districts a few might join the bands of
robbers who preyed on travellers... It was a fate which awaited in particular

the sick, the aged, the crippled, the blind, or otherwise disabled.'”’

In Basil’s era, the death of the poor through hunger, cold and exploitation was an unfortunate
fact of everyday life as epitomised by his words: “the hungry man is dying” (O Trelvidv
Thketar). 2 Roman society at the time, even within an emerging Christian culture, offered no
moral mandate which obligated anyone to help those who had no social affiliations. Without
state-sponsored reliefs for the poor, what today we would consider as a type of “social
security” or “pension,” the only aid came in the form of appeals to charity from relatives,
neighbours and friends.'”” Those with no kinship, friends or associates were expected to die,
which highlighted the fact that need, on its own, was not enough to secure relief. Outside
overt political and moral indifference towards the needy, the church had a unique calling to
extend forth its hand and embrace the poor, especially as Sheather says “the poverty-stricken

d 59128

and ill who are not part of one’s own household. Donations were asked from richer

2% Ep. 223.2: Deferrari, Ill, 293. Hpé Ye TTAvTeV émipehig fiv pot 61ép9(ooiv TLva TOU ﬁeoug TowoacBa,

TTOAUV XpOvoV €K Tiig Trpog TOUG q)(xu)\oug Opl)\ldg &ounpoupsv-rog Kai toivuv cxvcxyvoug 1O EUGYYE)\lOV

Kal QEacapsvog €kel peylotnv oupoppr]v gic TeENEiwOY 'rr]v 51G1TP(XO'1V TV UTrcxpxovm)v Kal TV Trpog

T0Ug £vOeels TdV AdEAPGOV Kovwviav, kol SAw¢ TO A@poviioTtwg Exetv tol Piou Toutou kai UTO

undepds oupmabeiag Tpog Ta GSe TV YNy émotpépeaBar. Courtonne, Ill, 10.

> Finn, Almsgiving in the Later Roman Empire, 19-20.

126 Basil, I Will Tear Down My Barns, 6. PG 31. 273D.

Describing the civil identity of the poor in the fourth century Peter Brown notes: “The homeless and

destitute were excluded” from “the self-image of the traditional city.” Brown, Power and Persuasion in Late

Antiquity, 84.

128 Mary Sheather, “Pronouncements of the Cappadocians on Issues of Poverty and Wealth.” Prayer and

Spirituality in the Early Church. Eds. Pauline Allen, Raymond Canning and Lawrence Cross, vol. 1 (1998), 380.
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members of the church and included offerings of the bishop’s own possessions. Peter Brown

explains:

Nowhere was the Christian representation of the church’s novel role in
society more aggressively maintained than in the claim of the Christian
bishops to act as “lovers of the poor.”... In the fourth century conditions,
“love of the poor” took on a new resonance. It was an activity that came to
affect the city as a whole... In the name of a religion that claimed to

challenge the values of the elite, upper class Christians gained control of the

lower classes of the city.'”

Church edifices and martyrs’ shrines often created the public space for a bishop to
interact with the poor and carry out his almsgiving through supervising lay people whom he
committed towards this task.">* Enrolled widows and their children became the principal
beneficiaries of episcopal alms as well as those who were among the poorest in the Christian
and non-Christian communities. Christianity in its essential ideology unambiguously
advocated for the poor, and with the injunction “love your neighbour” (&yamnoeig tov
mAnoiov oou)"! expected its followers to respond in practice to the predicament of the poor.
Basil’s Ep. 243 single-handedly points out what this involved: “Visits to the sick, the
consolation of those who grieve, the assisting of those who are in distress, succour of all
kinds.” ** Confronted with a moral challenge and a spur to action, the existence of the poor
presented itself as an opportunity to highlight the public role of the bishop as a “governor of
the poor.”"** From the second half of the fourth century hostels for the poor (T yOTpOPiX)
where being established in major cities of the Eastern empire. Sozomen reports that by the
time of Emperor Julian’s reign in the early 360s, the prevalence of Christian hostels for the
poor was well enough known for him to compete against them by imitating their operation

along pagan lines."**

Basil’s voice was heard loudest when he advocated for the needs of the poor and made
their plight his own. This, according to Finn, was in line with a bishop’s proper status as the
“father of the poor” and “ultimate leader” with a claim to authority over the socially destitute,

and where a bishop’s “care for the poor was symbolic of his good government and

129 Brown, Power and Persuasion in Late Antiquity, 77-78.

Finn, Almsgiving in the Later Roman Empire, 11, 14. See Gain, L'Eglise de Cappadoce, 69-70.

Matt. 22:39, Mk. 12:31.

Ep. 243.4: Deferrari, Ill, 447. 'Emoxéyeig 1V dobevoivrwy, apdkAnoig tév Autroupévev, Bonbeia
TGV KOTATIOVOUpEV®Y, AvTiAyelg Tavtodarai. Courtonne, 1l, 72-73.

133 Brown, Poverty and Leadership in the Later Roman Empire, 79.

See Sozomen, Church History 5.16; Gregory of Nanzianzus, Oration 4 (Against Julian 1).
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orthodoxy.”"*> On account of almsgiving, the donor, Basil maintained, was awarded the
honour of being presented as a “father to countless children” (pupicv Taidwv 1'r0ttépcx)13 6
and furthermore acquired an enhanced status within the Christian community. Gregory of
Nanzianzus lauded Athanasius as the father of the orphans of Alexandria."*” In Basil’s view,

to identify with the poor and afflicted (oupmabeiag 16v OMPopévmv)'*®

required the
sensitivity to see their need as one’s very own need. According to Florovsky, when this takes
place, “the cold separation into ‘mine’ and ‘thine’ disappears.”'*® Outside this sensitivity
towards social responsibility, Basil held that a person was not true to himself or herself and
consequently was inhibited from relating to the other. If this was the case, then, according to
Basil, a person’s possibility of salvation became compromised, since eternal judgement
awaited a person who refused to help those who were suffering. At the very minimum the
promise of eternal bliss or punishment made social justice and philanthropy a core belief of
Basil’s Christian living, akin to an investment towards future (heavenly) rewards.'*® When
Basil in his writings exposed the folly of greed, he was poignantly suggesting that human

destinies lay beyond the ephemeral needs of the body and beyond the realms of a person’s

self-interest.'!

Leading by example Basil distributed much of his family inheritance to the needs of
the poor, indeed the anonymous poor whom he viewed as instruments of God’s justice. As
Basil understood it, in precisely the same manner it behoved every Christian (not just the
wealthy) to rid themselves of worldly possessions and offload them into the “stomachs of the
poor” (TOV TEVATWV... chorépag).l42 Surpluses exist in the form of riches so that they can
be of service to those in need. “For the just man,” says Basil, “neither cares for wealth when it
is present, nor seeks it when it is not present; for he is not inclined to the enjoyment of what is
given but to its management (oiKovoplkég).”143 Whatever one had that was over and beyond

their actual need had to be distributed to those who had less, even to the point where Basil

35 Finn, Almsgiving in the Later Roman Empire, 78, 213.

Basil, | Will Tear Down My Barns, 3. PG 31. 265C. See Gain, L'Eglise de Cappadoce, 89.

See Gregory of Nanzianzus, Oration 21.10.

Ep. 31: Deferrari, I, 176. Courtonne, |, 73.

139 Georges Florovsky, Bible, Church, Tradition: An Eastern Orthodox View (Belmont: Nordland Publishing
Company, 1972), 41-42.

10 5ee Basil, On Renunciation, 8.

See Basil, To the Rich. PG 31. 292A; Sheather, Pronouncements of the Cappadocians on Issues of Poverty and
Wealth, 384-387.

12 Basil, On Detachment from Wordly Things. PG 31. 553A. See Gregory of Nanzianzus, Oration 43.63.

Ep. 236.7: Deferrari, Ill, 405. ‘O pévror Sikaiog oUTe TTApOVIOG ETMLOTPEPETAL ToU TTAOUTOU OUTE piy
TTApOVTA EMLNTEL: 0V yap ATOAQUOTIKOG €0TL TGOV debopévmwv, AAN oikovopikdg. Courtonne, lIl, 54. See
Basil, To the Rich. PG 31. 281B, 297C.
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requested that “each should limit his possession to the last tunic.”'** In Basil’s homilies,
material possessions and spiritual gifts were considered to be not the private property of an
individual but rather the common property of all. In one of his most often quoted social
justice passages in support of this distributive mandate, Basil declares: “The bread you are
holding back is for the hungry, the clothes you keep put away are for the naked, the shoes that
are rotting way with disuse are for those who have none, the silver you keep buried in the

carth is for the needy.”'®

Such were the imperative needs of the poor which could no longer continue to be
ignored through the actions of others, especially the rich, some of whom, according to Basil,
were the ones who were “truly poor and deprived of all goodness” (Trévng = ¢ 6vtL, Kal
evdeng mavtog  ayobol) through their being “poor in philanthropy” (Trévng
qn)\owep(x)Tl:iOtg).146 In a practical sense there was a universal call from Basil for his people to
simplify their life so as to create an opening where they could give of themselves to others
through acts of mercy and charity. No one was considered exempt from this call towards a life
of simplicity, especially since Basil argued that all are in need of receiving the benefits
enacted by caring and sharing: rich and poor alike. Not least amongst the benefits was the

freedom that was obtained from not being attached to possessions.

For Basil, if there was a language that was understood by all, it was not one that was
necessarily spoken through words but rather one that was communicated primarily through
the way that one lived his or her life. Schroeder points out that when it came to expressing
religious faith “Basil was more than a man of words; he was also a man of action.”'"’
Rousseau maintains that Basil valued truth only when it could be qualified by actions —
praxis, namely a visible response to Christian teaching through a display of behaviour.'** In

his own words the bishop of Caesarea firmly believed that “teaching a Christian how he ought

to live does not call so much for words as for daily example.”'* Consequently, Basil

144 . N ~ , ~ , N ~
Ep. 150.3: Deferrari, I, 367. Ei¢ Tov £Eoyatov 1T@va EKOOTOV EQUTE TEPLLOTAVOL TV KTijotv. Courtonne,

I, 74.

145 Basil, | Will Tear Down My Barns, 7. Saint Basil the Great: On Social Justice, trans. C. Paul Schroeder (New
York: St. Vladimir's Seminary Press, 2009), 70. Tol meiv®dvrdg €oTiv 6 dpTog, OV OU KOTEYELS TOU
yupvntevovtog 10 ipdriov, 6 oU guAdooeig ev amobnkaig: ToU dvutodétou O UTEdnpa, 6 TApd ol
KotaoneTat ToU Ypiloviog 1o ApyUptov, 6 katopuEag Eyetg. PG 31. 277A.

148 Basil, | Will Tear Down My Barns, 6. PG 31. 276A.

Schroeder, St Basil the Great: On Social Justice, 33.

18 “It was how one lived that marked one out as a person of virtue and significance.” Rousseau, Basil of
Caesarea, 27. See 93-132, 181.

' Ep. 150.4: Deferrari, Il, 371. ‘H mepi 10U méS Yph Civ 1OV XproTiavov Si8ackalia ou Tocottov Seirta
ASyou Soov 10U kabnpepivol Uttodelypartog. Courtonne, Il, 75. See Homily 327.1, 334.3, 337.1, 338.1.

147

122



The Letters of Bishop Basil of Caesarea: Instruments of Communion

considered himself to be “a man who both knows much from the experience of others, as well

as from his own wisdom, and can impart it to those who come to him.”"*°

Basil insisted on actions that are not just directed towards the building up of one’s self,
but rather on actions that are directed towards the benefit of others. Fasting in this context, for
example, not only included abstinence from food but also abstinence from social discord so as
to retain peace (eiprivn) and order (etaEia)."”! The Apostolic Constitutions expected that the
money saved from fasting would be used for almsgiving.'>* In Basil’s understanding, ascetic
discipline was intrinsically linked to social harmony with each supporting and enhancing the
other.'” These types of actions, claims Rapp, are carried out in full public view and are

considered to be a manifestation of one’s ascetic sobriety.'*

In all aspects of life but especially in times of crises, like the “famine of love” (Aipog
c’lydnng)ls > affecting Caesarea and central Anatolia in 369, Basil argued that there was an

inexhaustible need “to offer in deed (Epyw) examples (Uttodelypata) that are clear to all”

and inclusive of all.'>

During the famine, Basil (who was not yet a bishop) wrote to Eusebius:
“The famine has not yet released us, so that it is incumbent upon me to linger on in the city,
partly to attend to distribution of aid, and partly out of sympathy for the afflicted.”"*” Gregory
of Nanzianzus described Basil’s response to the Cappadocian famine as follows: “Imitating
the ministry of Christ... he ministered to the bodies and souls of the needy, combining marks
of respect with the necessary refreshment, thus affording them relief in two ways.”'*® Basil
succeeded in prevailing upon the conscience of the wealthy so as to teach them to give to
those less fortunate, namely the starving people of Caesarea. He maintained that the silent

example of a bishop’s deeds had to stand out more strongly than any of his words as a means

of teaching. Concerning Bishop Dianius, who ordained Basil as a reader in 356, Basil made

% Ep. 150.4: Deferrari, II, 371. AvSpi oM kai &k Tig ETépev Teipag kai &k Tig oikelag ouvéoews Kol

10611 Kai TTapéyeLy Toig Tpootovoty autd duvapéve. Courtonne, Il, 75. See Ep. 190.1.

! see Homily 330.10, 11; 331.5.

Apostolic Constitutions 5.20.18.

Such is the understanding of Philip Rousseau after his reading of Basil’s homilies. See Rousseau, Basil of
Caesarea, 163.

154 Rapp, Holy Bishops in Late Antiquity, 23-55. See Sterk, Renouncing the World Yet Leading the Church, 52.

See Ep. 91: Deferrari, I, 129. Courtonne, |, 197.

Ep. 246: Deferrari, Ill, 477. "Epy® mdoav évapYfj omrouddoare poabeivar 1& Umodelypara. Courtonne,
IIl, 85.

> Ep. 31: Deferrari, I, 177. OUmw fpds 6 Mpog &vijke, Si6mep dvaykaia fpiv éotiv ) émi i TOAEwC
Sraywy, T oikovopiag Evekev, fj oupmtabeiag Tév OMiPopévav. Courtonne, 1, 73.

'® Gregory of Nazianzus, Oration 43.35: McCauley, 58. Tfiv 100 Xpiotod Stakoviav pipoupevos... éBepdimeue
HEV TA oWpaTa TGOV Seopévarv, e0epdmeve Se Tag Yuydg, oupTAékwv T Xpeiq TO THig Tipflg kai pdoug
oLV ApPoTEPWV. SC 384. 204.
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references to a man whom he “looked up to as majestic in appearance, magnificent and
possessing great sanctity.” Only from beholding Dianius’ “spiritual” virtues which included
“his gentleness of soul, his lofty spirit combined with mildness, his decorum, his control of
tempter, and his cheerfulness and affability mingled with dignity,” did Basil really come to
recognise Dianius and embrace his message.'™ In analogy to the conduct between a shepherd
and his sheep, Basil held that the spiritual shepherd of the flock of Christ must be an example

of moral teaching, through his holy way of life, for those entrusted to his pastoral care.'®

In Basil’s view, neither the cleric nor the lay person can ever aim too high in their
pursuit of the spiritual life, but where the ordained minister did differ was in his pastoral
responsibility before God. With respect to social justice, Basil firmly believed that the bishop
was God’s agent “to whom the management of the alms of the poor had been entrusted.”'®!
Notwithstanding his view of the coordinating role of the bishop, Basil considered charity to
be a responsibility that all people had and he went to great lengths to sting the conscience of
the faithful to give alms to the destitute. As a matter of principle Basil held that charity is
expressed in its own unique ways, depending on the strengths and weaknesses of a person,
and is lived out in the calling of salvation that God has for each person. His own expression of

this was lived out in his Basiliad, through which his campaign for a social revolution received

great impetus.

3.4 Basil’s Basiliad

A person’s commitment to the poor was regarded by Basil as following the teachings of the
Scriptures and therefore as pleasing to God. Basil argued that “In the divinely inspired

Scriptures many directions are set forth which must be strictly observed by all who earnestly

> Ep. 51.1: Deferrari, I, 325. AméBAemrov Tpog Tov &vpa, Mg pev Yepapos i18elv, mg 8 peyalomperi,

Goov 8¢ Eywv iepoTpetieg &v T €idel... 1) Tig wnyfic fpepdtng, TO peyYoAoPuES Te OpoU Kol TTpdov, TO
EUTIPETIES, TO AGPYNTOV, TO YaLdpoVv Kai eUTPOOITOV Ti) OepvoTNTL Kekpapévov. Courtonne, |, 132.
1% This attitude is very much emphasised in the writings of his friend Gregory of Nazianzus, who in his capacity
as a bishop held so many views in common with Basil. In Gregory one finds the articulation of Basil’s mindset:
KaBapabijvar Sei mpédrtov, eita kabapat, copiobijvat, kai otte copioat, yevéab ¢ix, kal gpwtioat,
éyyloar Oe® kai mpooayayeiv GAoug, aytacBijval, kai ayidoai, yepaywyfjoar petd yeipddv,
oupBou)\sﬁcm psrfx ouvéoews. Gregory of Nazianzus, Oration 2.71. SC 247. 184. “A man must himself be
cleansed, before cleansing others; himself become wise, that he may make others wise; become light and then
give light, draw near to God, and so bring others near; be hallowed, then hallow them, be possessed of hand to
lead others by the hand, of wisdom to give wisdom.” Saint Gregory of Nazianzus, Oration 2, In Defence of His
Flight to Pontus, trans. Charles G. Browne and James E. Swallow, NPNF, vol. 7, 219.
%' Ep. 150.3: Deferrari, 11, 369. T 1a TGV TTY GOV 0iKOVOpELY TeTioTeUpEve. Courtonne, I, 74,
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wish to please God.”'®* Basil’s keeping of the Gospel commandment, “sell your possessions

and give alms,”'®

was so impressed on his brother Gregory of Nyssa that he remarked that
Basil “ungrudgingly spent upon the poor his patrimony even before he was a priest, and most
of all in the time of the famine, during which he was a ruler of the church, though still a priest

in the rank of presbyters, and afterwards did not hoard even what remained to him.”'®*

In redistributing his own wealth Basil was acting in the way that he expected a
wealthy aristocrat to act in times of famine and food crisis. This explains why in 370, in
response to the famine affecting Cappadocia after the particular dry winter of 369-370 caused
the grain crop to fail,'® Basil set up and formalised his own philanthropic centre on the
outskirts of Caesarea which in time took on the renowned name Baoi)eiag Basiliad after
Basil himself — the city of Basil or otherwise known as “new city.”'®® Basil considered food
shortages to be a matter of the highest priority in his own actions as well as in his preaching
on mercy and jus‘[ice.167 Sheather notes that homilies in church congregations on social justice
that chastised incorrect behaviours and attitudes, often shared the same ethical concerns raised
by pagan philosophers. '8 Clothed in a distinct Christian context however, there was a general
call in these homilies for all people to get involved according to their means in social welfare
and see Christ in the poor. Clergy, monastics and prominent citizens in particular, were

encouraged in imitation of Christ to undertake selfless acts of charity.

12 Ep. 22.1: Deferrari, I, 129. TIoA\&V Sviev 16V UTo Tiig Beomveuotol [pagiic Snloupévav kai thv

koropBotioBar dpethdviwv Toig Eomoudakdoty evapeotijoar 1§ Oed. Courtonne, |, 52.

1% Luke 12:33. TloAoate & Udpyovia Upédv kai §6te Ekenpooivn.

Gregory of Nyssa, Against Eunomius 1.10.103: trans. William Moore and Henry Austin, NPNF, vol. 5, 45. ‘O
TV TOTPWOV 0UCTav Kol TPO TG 1Epmoivng agetdds Avalwoag Toig Tévnot Kal poAtoTa év T¢) Tiig
ortodeiag kaip@, kab' Ov émeotdret g EkkAnoiag, 1t év 1§ kKAMipy TdV TpecPutépwv iepateiwy, Kal
petd ToUTa pnde TOV UroderpBévimwv getodpevog. SC 521. 188-190.

%5 For an excellent account see Holman, The Hungry are Dying, 64-134. Included in Holman’s book is a
translation of Basil’s Homily 8, In Time of Famine and Drought (183-192).

% The epithet “new city” comes from Gregory of Nazianzus’ Oration 43.35. Liebeschuetz in subscribing to
Gregory’s “city” image comments: “This was a city in itself, with a church in the centre and around it the house
of the bishop, streets of houses for the clergy, hostels for the clergy, and hospitals for the sick.” John H.W.G.
Liebeschuetz, Antioch (Oxford: Clarendon Press, 1972), 240. See Rousseau, Basil of Caesarea, 139-143; Brian E.
Daley, “Building a New City: The Cappadocian Fathers and the Rhetoric of Philanthropy.” Journal of Early
Christian Studies, vol. 7, no. 3 (1999), 431-461. The 75" canon of the Council of Nicaea exhorts the
establishment of homes for the destitute. See Epp. 94, 150, 176.

%7 Two of Basil’s letters, Epp. 27 and 31, addressed to Eusebius and Eusebonas show how Basil cancelled his
much anticipated pastoral visits to them in response to the famine affecting Caesarea. Basil considered it a
greater need to stay in Caesarea so that together with his co-workers he could attend to and feed the starving.
He wrote four homilies in response to the drought affecting Caesarea. In a loose chronological order these are:
Homily 8, In Time of Famine and Drought, PG 31. 303-328; Homily 9, God is Not the Author of Evils, PG 31. 329-
354; Homily 6, | Will Tear Down My Barns, PG 31. 261-277; Homily 7. To the Rich, PG 31. 277-304.

'%8 See Sheather, Pronouncements of the Cappadocians on Issues of Poverty and Wealth, 377.
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Anecdotal evidence suggests that bishops and monastics in monasteries actively
participated in making sure that they had provisions ready in times of famine or shortage.'®
In Basil’s Basiliad, the poor, sick and marginalised of Caesarea were gathered together in one
place (or rather found the one place) of suburban Caesarea where they received food,
clothing,'” medical attention and shelter free of charge. Gregory of Nyssa says that all this
would not have been made possible if Basil had not sold his paternal inheritance and others of
like mind had not dispensed their surplus food and goods to the needy under Basil’s
supervision. However, Basil did not give gave away all his possessions arbitrarily and without
judging “one to be in need of aid” (Tiva ypfiZovra Ponbeiag).'”" Rather he made sure that
his almsgiving took place with discernment based on past experiences and after some form of
an examination that would determine the sincerity of the case in need. While charity was open
to all, specific decisions needed to be made by Basil as to who justified inclusion in the

category of the destitute.

Experience was necessary for distinguishing between the man who is truly in
need and the man who begs through avarice. And while he who gives to the
afflicted has given to the Lord, and will receive his reward from him, yet he
who gives to every wanderer casts it to a dog, that is troublesome on account

of his shamelessness, but not pitiable because of his need.'”

During Basil’s episcopal ministry (370-379) Basil’s Basiliad expanded significantly
and took on the form of a whole range of buildings with various programs. Basil’s Epp. 94,
150 and 176 provide us with the chronological framework within which his entire project

developed, as well as descriptions of a church edifice, hospital (Eevodoyeiov), poorhouse
(1'r'|.'(1)xorpoapsfov),173 living quarters for the bishop and other clerics, hostel for travellers, and

workshops contained therein. Such facilities would require significant financial investment
just to stay open. It is because of these many functionalities that Sterk argues that it would be

“erroneous” to refer to Basil’s Basiliad as strictly speaking a “monastic” institution; even

169 Rapp, Holy Bishops in Late Antiquity, 232-234.

See Ep. 286.1.

Ep. 22.2: Deferrari, I, 137. Courtonne, |, 55.

Ep. 150.3: Deferrari, Il, 369. Epmeipiog ypilewv v Sidyvwotv 1ol dAnbidg deopévou kai tol kata
mAcoveEiav aitotvrog. Kai 6 pev 1§ OMPBopeve S1doug 16 Kupig Edwke kal map’ avtol Mjyetar tov
p1oB0v, O 8¢ TG TrepLEPYOPEVE) TIPOTEPPLYE KUVL POPTIKG pev O1ax TV Avaideiav, ouk eheetvéd Se S Thv
gvdelav. Courtonne, I, 75.

7% See Holman, The Hungry are Dying, 74-76.
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when it emphasised the life of poverty, charity to the needy and general asceticism presented

with clear monastic overtones.'”*

The expansion and success of the Basiliad would not have occurred if Basil had not
garnished support from the general populous as well as the elite, whom Basil
characteristically labelled as “those who have much” since it was they who had influence over
the grain houses with surplus stock. The fact that the distribution of surplus grain was not
available in sufficient amounts and at affordable prices, and that there was widespread crop
failure, effected a political and moral crisis. No one was immune from the devastating effects
of food shortages. In the name of public interest that was linked to the affairs of the empire,
all citizens had a part to play. The prefect Modestus was requested by Basil to exempt his
clergy from paying taxes so that that the financial “relief” (Tropapubiav) granted to his
clergy could be used for the needs of “those who are at any time in distress” (Toig¢ del
Kartarmovoupévorls Ty &td Thc dteheiag).'” Officials such as Modestus, who had status
and authority, were invited to ascertain for themselves the nature of Basil’s welfare for the
poor. Through paying Basil a visit they could witness the functioning of his “homes for the
poor” (TrTwyoTpoPia, TTTwyoTpopeiov), which by then were under the supervision of rural
bishops. In this way imperial officials remained satisfied in their assessments that the tax

exemptions granted to Basil’s charitable homes were indeed justified.'’®

At the highest level, in 372, approximately two years after the conception of the
Basiliad, Basil won the confidence of Emperor Valens whom Basil declared “has allowed us
to govern the churches ourselves” (¢doat fpde ép’ Eautdv 1as " ExkAnoiag oikovopeiv).'”
The benefactors of the Basiliad were increasingly coming from influential stakeholders within
the empire, including “rulers and other most powerful people of the city.”'”® Given the close

proximity of the imperial estates to the Basiliad it would not be hard to imagine Basil tapping

7% sterk, Renouncing the World Yet Leading the Church, 71. Basil did have cenobitic monasteries that he did

oversee and which routinely formed part of the agenda items discussed at his annual episcopal gatherings in
Caesarea. Monastics, for Basil, occupied a key area in his pastoral ministry. Epp.123, 226, 256, 257, 259, 262
and 295 exhibit his correspondence with monks. See Silvas, The Asketikon of St. Basil the Great, 356; Rousseau,
Basil of Caesarea, 140.

17 Ep. 104: Deferrari, I, 197. Courtonne, IlI, 5.

Epp. 142, 143. Basil was in particular strict on maintaining financial accountability. See Ep. 224: Oi Tapion
TRV 1epdV XpNpdTwyv Erotpor Solvar Tov Adyov 16 Boulopéve. Courtonne, Ill, 22. “The treasuries of the
church funds are here ready to give an accounting to him who wishes.” Deferrari, I, 323.

177 Ep. 94: Deferrari, 1, 151. Courtonne, |, 205.

Gregory of Nazianzus, Oration 43.34. "Apyovtag, Toug Te GAAou¢ kal Toug SuvatwTdroug Tiig ToAews. SC
384. 200.
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into their resources and revenue.'” In a letter addressed to the governor Elias, Basil recalled
that all these initiatives “concerning [his] government of the churches™ (ék tfjg Npetépag Tepl
TA¢ EKKANoiag oikovopiag) had taken place for the “common good of all” (T&v kov&V)
and in the interests of the social and moral wellbeing of the state.'* To the slanderous
accusations against Basil that were brought to the attention of the governor Elias, Basil
responded in his defence that all his humanitarian works were an act of common interest that

were an “ornament to the locality, and a source of pride to the governor” (1 pev TOTT®

K6opOG, T¢) 8¢ &pyOVTL... Tepvordynpa).'!

Central to the running of the Basiliad was the existence of a “house of prayer” (o7u<ov

% namely a church or chapel of some kind (¢kkAnoia)'® for worship and

e0xTAprov),'
spiritual formation. According to the study of Anne Keidel,'® this contemplative side of Basil
as a man of prayer is overlooked by most scholars, whose general reflections on Basil seem to
reveal a portrait of person who is primarily an advocate for actions and good works.
Contrasting him against his younger brother and renowned mystic, Gregory of Nyssa, only
enhances this impression.'® Although not strictly speaking a mystical theologian, Basil was

par excellence a spiritual man concerned indeed with the spiritual life and the edification of

the Christian faith. “Communion in prayer” (taig Tpooeuyaig kotvaviav), declares Basil,

“brings great gain” (Tro\U képSoc pépoucav).'™

Accordingly Basil’s letters suggest that the Basiliad did not stop at merely helping the

poor. More to the point, the Basiliad concerned itself with promoting a virtuous way of life

187

(Ttpog evoynpova Piou draywynv) " through nurturing personal morality and spirituality.

Presumably the first encounter with the Basiliad began with a humanitarian need, but for
Basil this need became the catalyst for receiving instruction on how to be immersed in “the

way that is in accordance with Christ’s polity” (i 6500 Tfi¢ xata XpioTov Tohtteiag).'*

7% van Dam, Bishops and Friends in Late Antique Cappadocia, 74-76.

Ep. 94: Deferrari, I, 151. Courtonne, |, 205.

Ep. 94: Deferrari, I, 151. Courtonne, |, 206.

Ep. 94: Deferrari, 1, 151. Courtonne, |, 205.

See Ep. 176: Deferrari, Il, 461. Courtonne, II, 113.

Anne Keidel, “Hesychia, Prayer and Transformation in Basil of Caesarea.” Studia Patristica 39 (Leuven:
Peeters, 2001), 110-120.

18 Sheather recognises a “certain uniformity” in the theology, spirituality and ministry of the Cappadocians
“despite differences in personality and gifts.. tone and emphasis.” Sheather, Pronouncements of the
Cappadocians on Issues of Poverty and Wealth, 375, 390.

"% £p. 150.2: Deferrari, Il, 367. Courtonne, II, 73.

Ep. 94: Deferrari, I, 151. Courtonne, |, 206.

Ep. 150.1: Deferrari, I, 361. Courtonne, Il, 71.
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Many came to the Basiliad with various needs and from a diversity of backgrounds. In the
Basiliad they took on a new way of life that was founded upon prayer and lived out in a
communal life of caring and sharing. The success of the Basiliad motivated Basil to attempt
to implement its new and proven social order of existence in society at large. Here was a call
from Basil to get back to the basics and live the life of the first church of Jerusalem “whose
members were together and had all things in common.”"™® Basil exhorted everyone to
“zealously imitate the early Christian community, where everything was held in common —
life, soul, concord, a common table, indivisible kinship — while unfeigned love constituted

. _ . : 190
many bodies as one and joined many souls into a harmonious whole.”

3.5 Basil’s Basiliad as a Paradigm for Social Change

Living in an era that was burdened by social inequalities and fiscal mismanagement, the
demarcation between the rich and the poor, the “haves” and the “have-nots,” became
increasingly sharpened. The prevailing social structure enriched the few at the expense of the
many who lacked the means to attend to their daily needs. The disproportionate concentration
of land in the hands of the rich, accompanied by the heavy taxation of the lower classes (to
support the military), were just some of the injustices that the overwhelming majority had to
contend with."”" At the sight of such overt injustices Basil refused to remain silent and in fact
felt a sense of growing responsibility towards implementing change for the “edification of the
church” (oikoSopnv tiic *ExkAnoiag)'”® and the good of society. Nothing short of a

conversion to a new way of being in the world was required to respond to the needs of the

'8 Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 20.

Basil, In Time of Famine and Drought, 8: Schroeder, Saint Basil the Great: On Social Justice, 86. To TPOTOV
16V XproTiavév Cn\@oopey ouviaypa: §Ttwg v altoig dmavia kowd, 6 Biog, f yuxi, 1) oupgovia, i
1pamela kovr), adiaiperog AdeAPSTNHG, AydTn AvuTIOKpLTOg, TA TOMA oWpata v Epyalopévny: Tag
SropSpoug yuydg ei¢ piav opdvorav dppélouoa. PG 31. 325A-B. Georges Florovsky makes a point of stating
that “Christianity from the very beginning existed as a corporate reality, as a community. To be Christian meant
just to belong to the community. Nobody could be Christian by himself, as an isolated individual, but only
together with 'the brethren,' in a 'togetherness' with them... Christianity means a 'common life,' a life in
common.” Florovsky, Bible, Church, Tradition, 59.

1 The onslaught of barbarian invasions between the second and fourth centuries almost doubled the size of
the military. From a fiscal point of view it has been estimated that over two-thirds of the annual state budget
was absorbed by the army. Funding such an expansion of military strength occurred through tax revenue and
the lease of imperial lands. The demands of heavily increased taxes forced many small farmers to sell their land
into the hands of the wealthier classes. See Jones, The Later Roman Empire, 1045-1046; Ramsay MacMullen,
“The Roman Emperor’s Army Costs,” Latomus, vol. 43 (1984): 571-580; Hugh Elton, Warfare in Roman Europe
AD 350-425 (Oxford: Clarendon Press, 1996), 118-127.

%2 £p. 205: Deferrari, Ill, 177. Courtonne, 11, 181.
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“have-nots” who did not enjoy the same legal rights as the wealthy.'”® The way of life
enshrined by the Basiliad, with its model Christian life, aimed to present the church as the
centre of one’s existence that was inclusive of all people, especially the poor and destitute.
Basil’s charitable centre stood as a countersign to social inequality in all its forms and was
directed at invoking change. Rousseau in a few short words aptly states what Basil had in

mind:

Care of the sick, provision for the needy, formation in asceticism, together
with “political” elements (the “new city,” “Christ’s polity,” the engagement
of elite support), heralded nothing less than a major social revolution, setting
in place patterns of collaboration and of economic and political patronage
that challenged directly the hypocrisy, corruption, and uncontrolled self-

interest governing, in Basil’s eyes, the society in which he had to operate.'™*

There was a need for a radical reorientation and transformation of one’s mode of
existence. In Basil’s view, beginning with the Christian, the absence of generosity constituted
a major sin.'”> He envisioned a new social order that saw principles of simplicity and sharing
replace competition and private ownership, and he wanted to break once and for all the
structures that create and reinforce the cycle of poverty. According to Gregory of Nazianzus,
“By his word and exhortation he [Basil] opened the stores of those who possessed them”
ASy® Yyap 1a¢ OV éY6viov dmobikag Avoifac kai Tapaivéoeot)'”® through
convincing the wealthy that God’s providence allowed the accumulation of their wealth so
that it could be shared with others. In this way Basil believed that it behoved the rich to see
themselves as stewards of God who were equipped for a ministry of relief towards their
destitute fellow servants. If the rich could not see in themselves an innate calling towards
charity, Basil argued they were living a life of fantasy. In any event, as part of Basil’s agenda
for social reform, it was time for the ideal of a community of shared life and resources
associated with cenobitic monasticism to take on broader overtones. This was to be achieved

through introducing the principles of monastic living into society at large."”’ In Basil, the

193 gee Rapp, Holy Bishops in Late Antiquity, 223-226.

9 Rousseau, Basil of Caesarea, 145.

%5 n Homily 324.8 Basil considers almsgiving to be the surest release from sin.

1% Gregory of Nazianzus, Oration 43.35. SC 384. 202-204.

7 See Basil’s treatise On the Renunciation of the World: Ap& oot Sokel kai Toig Umoyuvaioig TeBeioBar &
E\’Jotyyé)uo( ISov, osoa(pﬁVLctoti 001, ¢ TTAVIEC (’ivepwﬂ:ot c’xnmmenoépeea mv Trpég 10 E\’Jotyyé)uov
UTrotKonv |JOVCXX01 1€ Kol ol év ouluyiaig. ApKEO’El de ¢ ém ydpov eABSvTL 1) Guyvapn mg
akpooiag kol Thg Trpog 10 O\ E'ITleUpldg e kKal ouvousiog TA OE AOITTA TGV EVIOADV TIACLY OpOLWG
vevopoBetnpéva olk dkivduva Toig Tapafaivouot. PG 31. 629A. “Does it not seem to you, then, that the
Gospel applies to married persons also? Surely, it has been made clear that obedience to the Gospel is required
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virtues of monastic life forged a bond with active pastoral care which culminated in social
morality. He aimed to bring about a social revolution in moral propriety, that is to say, a
complete overturning of the self-interest and indulgence that was entrenched in the standard

of living of the time.'*®

In Basil’s understanding, the pursuit for personal holiness could no longer be realised
if it was not social in character; heavenly blessings could not be acquired without the
distribution of charity below."” In the words of Fedwick, “only through communion
(kowvwvia) with God and his neighbours can man achieve perfection.”200 Basil drew explicit
parallels between individual actions and their cosmic consequences such that membership of
the Christian church had immediate social and economic consequences. Christians were
expected by Basil to be participants in “the exercise of justice” (t®v Epywv Tijg
611(0(100\3vr]g),201 especially with regard to improving the lot of those in need. The Greek
adjective xo1vog, meaning shared or common, that is employed throughout Basil’s writings
is bereft of all meaning if that which is shared and common does not materialise into its
fullest expression as exemplified by the noun xoivwvia or “communion.” Consequently,
those who do not live by this rule are called dkotvcdvnTot, meaning not just unsociable with
other human beings but also without (outside) communion. Basil uses ko1vog to underscore
his fundamental premise that all things are to be used for the common benefit of all. A
KOV Vikog &vBpwTrog (a person in communion) is a person who lives through relating to

202 t6 himself or herself.

the needs of the other and considers others as equals (OpoSoulog)
Importantly this equality was founded upon an equality of honour (OpoTipiog iodtng) which
Basil claimed naturally existed amongst all people and therefore was the essential ingredient

for which communion was realised. Basil explains:

For we understand ourselves and realise that to every man belongs by nature
equality of like honour with all men (Trpog Tdvtag oOpotipia), and that

superiorities in us are not according to family, nor according to excess of

for all of us, both married and celibate. The man who enters the married state may well be satisfied in
obtaining pardon for his incontinency and desire for a wife and marital existence, but the rest of these precepts
are obligatory for all alike and are fraught with peril for transgressors.” Saint Basil: Ascetical Works, trans. M.
Monica Wagner, Fathers of the Church, vol. 9 (Washington, DC: Catholic University Press, 1962), 17.

%8 See Epp. 94, 150, 176.

See Brown, Poverty and Leadership in the Later Roman Empire, 26-73.

Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 97.

On the Holy Spirit, 8.18: SC 17. 310. See Homily 320.3, 328.6.

202 Essentially what Basil implies by this term is that “we are all fellow slaves.” See Basil, On the Holy Spirit,
20.51.
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wealth, nor according to the body’s constitution, but according to the

superiority of our fear of God.*”

The opposite to being a koivovikog avBpwrog is to be a akotvavntog dvBpwrog,
in other words a person who is not aware of his or her common bond with all human beings.
Without this fundamental understanding of one’s innate calling to be a ko1vOvViKOC
avBpwTog, Basil accused his readers of being “hoarders” since they wilfully kept for
themselves what rightfully belonged equally to “others.” The type of hoarder sanctioned by
Basil unjustly deprived the poor of material goods and social power, while being deliberately
intent on making a profit. They kept exclusively for themselves what in essence was for
common use, as if they were its permanent possessors. Basil relates: “It is as if someone were
to take the first seat in the theatre, then bar everyone else from attending, so that one person

alone enjoys what is offered for the benefit of all in common.”***

Basil’s specific choice of the word “common” (xoivr)) in his writings aimed to
emphasise the one “nature” (pUo1g) that by birthright the rich and poor share.”®® This point, in
particular, was augmented in Basil’s homily In Time of Famine and Drought which
apparently he delivered to a congregation composed mainly of landowners and farmers, and
where he made his point by reflecting on the observations of physical nature. If the plant and
animal kingdom is able to share nature’s resources Basil argued, why cannot human beings
respond to the promptings of nature and do the same? Basil’s conclusion: “We hoard what is

77 resulting in neglecting our

common, and keep for ourselves what belongs to many others
nature and severing our natural ties with each other.””” In this homily Basil explicitly
described famine as a living death, which he considered to be a death of the worst kind since
it consisted of a social death that in essence exceeded biological death. As illustrated in

Holman’s comments: “The tragedy of this inner disease of hunger was that it destroyed the

*% Ep. 262.1: Deferrari, IV, 85. [vopilopev yap éautous kai oidapev 61t avi dvBpde Tpos mdvtag

OpoTipia EOTL KOTA TNV pUOLY- UTTEPOXAL OF v Mpiv 0V KaTd YEvog OUSE KOTA TIEPLOVTIAV YPHHAT®V
0UdE KOTA TNV TOU OWHATOS KATAOKEVNY, AANA Katd TV UTepoynv ToU ¢poPou Tol Tpog Tov Oedv.
Courtonne, Ill, 119.

204 Basil, / Will Tear Down My Barns, 7: Schroeder, Saint Basil the Great: On Social Justice, 69. “Q oTrep av el
TG, v Bedtpe Béav katohaPdv, elta Ecipyor Toug émeioiéviag, 1810V Eautol Kpivwv O Kotvég ot
KQTA TNV Ypfiotv Tpokeipevov. PG 31. 276B.

*% See Basil, | Will Tear Down My Barns, PG 31. 264A.

Basil, In Time of Famine and Drought, 8: Schroeder, Saint Basil the Great: On Social Justice, 86. ‘Hpeig ¢,
eykoAmilopeba 1 Kotva, T& TGOV TTOANGV pévor Exopev. PG 31. 325A. This homily is carefully analysed in
Susan R. Holman, “The Hungry Body: Famine, Poverty and Basil’s Homily 8.” Journal of Early Christian Studies,
vol. 7, no. 4 (1999), 337-363.

%7 See Basil, To the Rich, PG 31. 297B-297C.
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body, both the individual body of the person and the interconnecting social tissue with which

it was linked to the community.”*%

For Basil, the directions found in Scripture that relate to giving and serving®” are part
and parcel of the heavenly vocation that the Christian has received and are constituent of the
conduct found in the “Gospel of Christ.” Such a heavenly vocation incorporated monastic
principles of self-renunciation and charity as the ideal for the Christian life. Famine, for

example, with all its difficulties, invited one to better living. Basil counselled:

The Christian... ought not to hold or store up as his own what is given to all
for their own use; but he should take heed for all things carefully as
belonging to the Master... He should not consider himself as his own master,

but as having been delivered by God into servitude to his brethren of like

spirit, so he should always think and act.*'

Ascetic discipline and temperance allowed Christians to acquire a sense of mastery over their
senses, which in turn allowed their senses to become vehicles of the Holy Spirit that would
emit divine grace. People in need were called to demonstrate patience in response to their
humbled predicament, especially when faced with what Sheather describes as “obvious
inequalities.”*'" Those people who were better off were called to alleviate the needs of others
through the practice of generosity. Poverty, as understood by Basil, was no disgrace and
therefore there were no excuses to neglect those in need. In a rhetorical question addressed to
the rich, Basil asked: “Why then are you wealthy while another is poor? Why else, but so that
you might receive the reward of benevolence and faithful stewardship, while the poor are
honoured for patient endurance in their struggles?”*'> Implicit in this understanding of
reciprocal blessings brought about by charity and patience was the understanding that divine
grace is not contained but rather flows freely from one person to the other in accordance to

one’s personal disposition. Provided a person does not “grieve the Holy Spirit™ (pn Autrijtat

% Holman, The Hungry are Dying, 97.

E.g. Luke 12:33.

Ep. 22.1: Deferrari, |, 133. “O11 8¢l TOV }pLoTIOVOV... TOV didopévmwv kAot eig Ypiiotv oUdev m¢ 1diov
Exerv Oel fj tapieveoBar, év pévror i) @povtidt, dotv @¢ deoToTiKOiG TTPoTEyovIa... “OTt 0U Sel olte
aUTov Eautol kUptlov elvad Tva, GA’ &g UTd Ocoll Trapadedopévov eic Soukeiav Toig GpoyUyoig
adehpoic, oUTw Kal ¢ppoveiv TTdvia kal Toteiv. Courtonne, |, 53-54.

21 Sheather, Pronouncements of the Cappadocians on Issues of Poverty and Wealth, 381.

Basil, | Will Tear Down My Barns, 7: Schroeder, Saint Basil the Great: On Social Justice, 69. A& Ti GU pev
TAOUTELG, €keivog O¢ Tévetar; “H mdaviwg, Tva kai oU YpnoTtoTnTog kai ToTig oikovopiag proBov
UTtoSEE ), KAKeivog Toig peydhoig dBMotg Tiig Utropoviig Tipni); PG 31. 276C.
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10 TveUpa TO Qytov), then grace will proceed, leading to the “edification of the faith”

(oikobopny Tii¢ TioTEGC).?"

In Basil’s letters, ascetic discipline and the struggle (dy&va) associated with a life of
purification, implied that the edification of a person’s faith came as direct consequence of
serving the other. Furthermore from Basil’s letters we learn that love, charity and good works
can only be realised when a person’s life is lived in continuous communion with others. A
person’s caring works towards his or her fellow human being is a responsibility that all people
have, especially since they are endowed with a conscience and free will. Consequently, Basil
argued that Christians or communities can never be said to be healthy and taking care of
themselves if they are ignoring the interests and needs of others. Ignoring these needs
constitutes sin, and all suffer because of the sins of the few. As a consequence Basil infers that
all creation is pained, as expressed through, but not limited to, natural disasters (famine). To

his friend Bishop Eusebius of Samosata, Basil lamented:

As for the interests of the churches — how they have gone to ruin and have
been lightly sacrificed, while we, consulting our own personal safety, neglect
the good of our neighbours and are unable to see even this, that the ruin of

.. . . 214
each of us is involved in the common disaster.

From the above it can be seen that the role of the bishop in late antiquity included a
multitude of spheres that interconnected with each other. The demographics of an episcopal
see, its civil personalities and a bishop’s engagement with these personalities, determined the
outcomes of a bishop’s ministry. For Basil, in spite of an antithetical imperial religious
regime, doctrinal orthodoxy was inseparable from pastoral outreach in that both aimed to
preserve the dignity of human life and its realisation in communion with God and with other
people. Basil was convinced that a person could not truly “recognise God” (@ecov
emyvooetat) if he or she did not attend to his or her fellow human being. Only when this
became the “first concern of the mind” (Trponyoupevév éott ¢ v§) did a person become
receptive to “the assistance of the Spirit” (1f] ToU INveupatog... BonBeiq) so as to “know
truth” (&\\Berav yvwpioet) and live out God’s ways.>'> Throughout his ministry Basil never

lost sight of his social vision of a community of shared life and of shared resources, as

B gee Eph. 4:30.

Ep. 136: Deferrari, II, 315. Ta &¢ tév "EkkAnoi®v STTws olXeTol KAl TPOTETOTAL, NPGV Tii¢ oikelag
AoPpaleiag Evekev T& TGOV TTANCIOV TIEPLOPWVIWV Kal 0UdE ToUTO Guvopdv Suvapévav GTt i) ToU Kotvol
kokompayig kai 1o kol €kaoTtov cuvaméMutar. Courtonne, Il, 52. See 1 Cor. 12-25-26.

% £p. 233.2: Deferrari, I1l, 369-71. Courtonne, Ill, 40-41.

214

134



The Letters of Bishop Basil of Caesarea: Instruments of Communion

modelled in cenobitic monasticism and as proven successful in his Basiliad. It was never
Basil’s intention to limit the virtues of monasticism to the confines of a monastic centre but
rather to allow such virtues to flow out onto society at large. Although private ownership,
prestige and wealth were dominant aspirations of the day, this did not stop him from
advocating for simplicity and charity. It was through charity and his regard for social issues
that Basil would find his voice and become one of the greatest orators in the Christian East on

matters of social justice.
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PART TWO: BASIL’S LETTERS
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Chapter Four: Church as Communion in the Letters of
Basil

I will commence this chapter by looking generally at how Basil used letters as instruments of
communion within the context of his own ministry. This will allow me specifically to
showcase Basil’s correspondence with Bishop Athanasius of Alexandria as an example of
Basil’s efforts to uphold and safeguard communion in a pro-Nicene church. Following this, I
will look at the technical term for communion, “kotvwvia,” which features prominently in
Basil’s correspondence, as well as other metaphors and indicators of its manifestation. [ will
present Basil as exemplifying that the act of letter-writing and the receiving of letters by
bishops are important in both serving as witnesses that reveal the bishops’ communion with
one another and in building up this communion. In a similar way, signed written confessions
of Nicene statements of faith by bishops are treated by Basil as proofs of the bishops’
allegiance to Nicene Christianity. The final part of this chapter will focus on Basil’s
ecclesiology, with a particular emphasis on kowvwvia in the church and xoivwvia in the
Trinity. In this part of my work I will move my focus from Basil’s letters to his treatise On the
Holy Spirit. Here it will become evident that Basil’s ecclesiology is centred on the church as
having its existence in communion, and that it is through the inspiration of the Holy Spirit that

the church’s “being in communion” is realised and participated.

4.1 Basil's Use of Letters: Instruments of Communion

Letters brought Basil into contact with others when he was not able physically to visit or

receive people. “Long sickness” (xpoviag véoou)' and the threat of persecution from
“rapacious wolves” (Mjkot Apmayeg), caused Basil to admit: “of necessity I have been
reduced to visit you by letter” (avaykaiwg €mi Thv 01 TOU YPAPHATOG ETTiOKEYLV

ﬂ)xeov).2 As in all the ancient letter-writing corpora, and as we shall see below, these are topoi

! See Ep. 203.1 "Ex Tiig TpeTng H\iKiag péypt Tol YApwe TouTtou. Courtonne, Il, 167. “From early manhood to
my present old age.” Deferrari, 11, 143.
2 Ep. 139.3: Deferrari, 11, 331. Courtonne, Il, 59.
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of genre.” Basil turned his lack of physical communication and human contact into a positive.

In his letter to the people of Beroea, who very much desired his visitation, Basil stated:

Great is the consolation the Lord has given to those who are deprived of
converse face to face, namely, intercourse by letter, whereby it is possible to

perceive, not the physical appearance, but the disposition of the soul itself.*

Basil opens his letter to Bishop Ambrose of Milan with a proclamation of gratitude for being
granted “one of the greatest gifts” (pia O¢ TV peyiotwv dwpedv), namely that of being
“united to each other through communication by letter” (dAAA\o1¢ cuvaTrTecBat Sia Ti¢ év

TOIG YPAPHAOL TEPOTPWVATENG):

Ever great and many are the gifts of our Master, and neither can their
greatness be measured nor their multitude enumerated. And one of the
greatest gifts to those who are sensible of receiving his benefits is this
present one — that he has granted us who are very widely separated by an
interval of space to be united to each other through communication by

letter.’

In his episcopal ministry at Caesarea, Basil turned to letters also as a means of
receiving comfort. It was obvious that Basil experienced much anguish as a bishop,
something he considered to be common knowledge: “there is no part of the world which is
now ignorant of our misfortunes,”® and so receiving a letter was therapeutic for him. Coming

from those close to him, “such letters” (Ypappdm)v To10UTWV), Basil claims, “help us in our
search for the knowledge of God” (81" v 1) ©coll yvédoig émitnteitan).” To his friend and

protégé Amphilochius, Basil writes: “When I took into my hands the letter of your piety I
straight away became forgetful of everything,” referring to his “broken body and being

® In Basil’s letters, the discussion of a letter-writer’s illnesses is considered to be part of the standard rhetoric of
the time.
* Ep. 220: Deferrari, Ill, 275-277. MeydAnv 6 Kupiog €8wke mapapubiav toig dmohpmavopévorg tig kar
dpBalpoUs ouvtuyiag, Ty S1d Tol ypdppatos opiMav €€ fig éott pavBdvely ol TOV CwpATIKOV
yopaktiipa, GAN aUtig Tii¢ yuyiic Tv S1d6eotv. Courtonne, Il 3.
> Ep. 197: Deferrari, Ill, 91. Meydhot kai oMot toU Aeomtétou Npdv ai dwpeal kai oute 10 peyebog
aut@®v petpnrov olte 10 TA0og AptBuntév. Mia 8¢ TV peyiotwv dwpedv ot Toig eVaioOnTwgs
Seyopévorg Tag xapitag kai 1 apoioa ayth, 61t MAsioTov Npds Ti) Béoet Tol TéTTOoU diypnpévous Edwkev
dAAGNo1g ouvaTteaBar S1a Tijg év 101G Ypdppaot Tpoopwvioews. Courtonne, II, 149-150.
® Ep. 243.3: Deferrari, Ill, 441. OUSEv pépog 0Tl Tilg oikoupévng & TG MpeTépag AotTtov Ay vonoe ouppopds.
Courtonne, lll, 70. Although Basil does readily admit that with regards to his fellow churchmen from the West
they ayvoolot avrehédg ta évraibo. Ep. 214.2: Courtonne, |1, 203.
7 Ep. 159.1: Deferrari, 11, 395. Courtonne, Il, 86.
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considerably afflicted in soul.”® When trouble befell him, the comfort Basil received from

letters was augmented:

For everything here is full of distress, and my only refuge from my troubles
is the thought of your holiness; and this is brought more vividly to my mind

by the intercourse which your letters, so full of wisdom and grace, give me.’

Basil’s overwhelming responsibilities, his experience of frequent illnesses,'® and the
challenges of the winter weather saw him depend on the ministry of letters all the more.
During his darkest moments, the mere act of writing a letter had the same therapeutic results
as being the recipient of a letter. The effect was instant; the moment Basil committed to write
something in a letter was the moment that he felt alleviated of its troubling contents: “How

great a weight of grief do we cast off, as we narrate our manifold misfortunes.”"'

There was no principle of the evangelic life that Basil could not explain through his
letters. It made no difference whether he wrote to comfort the persecuted and the afflicted, the
widowed and the bereaved, or whether he wrote to clarify essential articles of faith such as the
consubstantiality of the Father and the Son, and the non-createdness of the Holy Spirit.
Provided there was a recipient and the writing seemed “to befit the purpose of a Christian,

9912

who writes not so much for display as for general edification,” “ all subject-matter acquired a

voice through Basil’s letters."?

® Ep. 217: Deferrari, Ill, 241-243. TO OGPA }IOU OUVTETPLUpPEVOY ETTAVAYQY ™V KOl THV WUXAY HETPiamg
KeEKaKwpEvog, ETeldn 10 ypappa tig eUAaPeiag oou i xeipag EdaBov, Taviwv aBpowg emehabdpny.
Courtonne, Il, 208-209.
® Ep. 57: Deferrari, |, 355. IT&vta yap 650vng T& Tiide memAfpwrat, Kai pévn fpiv EoTy &ooTpogt ThHV
Sewvédv 1 Tiig ofig do16TNTOC EVvoia: fiv EvapyeoTtépav Npiv Eptrotel 1) S1d TV TTdoNg coPpiag Kai YapiTog
TEETANPWHEV®V YPAppAT®V oou OptAia. Courtonne, |, 144,
1% gee Epp. 141.1, 162. For a list of Basil’s illnesses see Gain, L'Eglise de Cappadoce, 397. Concerning his
ilinesses, Basil in a short letter that he wrote to Eusebius of Samosata admits: OUb¢ oydvTt ToTE TOTQUTNV
100 Adyou Slvapy Gote Tovtodamny oUtw Kol Totkinv véoov évapyds eEayyeihat. [Ty Ott...
TUpeTol Kat S1dppotat Kol OTAGY VGV ETTAVACTAOELS, DOTIEp KUPOTA pe émiPartiCovrat, UTepoyeiv
oUK éc}t. “l never gained a command of language sufficient to enable me to describe clearly my varied and
complex sickness. But the truth is... fevers, dysenteries, and rebellions of my bowels, drenching me like
recurring waves, have not permitted me to emerge.” Ep. 162: Courtonne, Il, 95-96. Deferrari, I, 419. In an
earlier letter to Eusebius, Basil had already mentioned: "Epe 8¢ eéméettte TavieA&§ 10 0GP, O PndE Tag
opikpotatag kivioeig SuvacBar dAiTrwg gépetv. “My body has failed me so completely that | am unable to
make even slightest movement without pain.” Ep. 100: Courtonne, |, 219. Deferrari, I, 185.
" Ep. 243: Deferrari, Ill, 443. Olov &mookeualopeBa Tii¢ AUtng 1 Bdpog, §t' GV Tpog Ty Upetépav
Ayamny Ta¢ ToAeldEiS NGV ouppopag Srayyéhopev. Courtonne, 11, 70-71.
2 Ep. 135.1: Deferrari, Il, 307. [Ipobéoer ypioTiavod ol Tpog émiSeiEiv pdAlov fi xowviv deéeiav
ypAgpovrog. Courtonne, 11, 49.
¥ See Gain, L'Eglise de Cappadoce, 298-304.
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Amongst the recipients of Basil’s letters were members of the clergy and charitable

5 116

institutions,"* magis‘crates,1 civil ” and mili‘cary17 officials, ascetics, youth, pagans18 and of
course friends, many of whom included the aforementioned.'® There are eighteen surviving
letters of Basil that are consolatory in character (Trapapudnrikn émiotoln), of which eight
were addressed to widows,” four to bereaving parents or grandparents,”' three to
congregations who had lost their bishop,22 and three to men or women in affliction.”> In
Basil’s era it was common for bishops to write to one another as an expression of fellowship
and communion, but also as a means by which they could discuss all matters such as sensitive

pastoral questions or controversial points of doctrine.

Creating a network of social interactions allowed Basil to provide a context in which
he could establish meaningful relationships with his correspondents that exemplified his
pastoral leadership, friendship and patronage. To assist him in his correspondence, and as a
way of removing any barriers to communication, Basil frequently gave the impression of
being on the best possible terms with his correspondent. He used this flexible and somewhat
opportunistic approach particularly when he saw that it would benefit his ministry and when it
was aligned with his fundamental desire for peace. Basil showed that he could not only
address and communicate with various people, but also be a voice for them as well, so that

Gain describes him as their defensor plebis.**

" See Epp. 36,37, 104, 142-144, 284.
> See Epp. 72,73, 111, 177-180.
16 Basil observed all protocols when writing to civil officials and often adorned his letters with complementary
remarks. An example of this is seen in Basil’s letter to his “Magnanimity” the prefect Modestus, which begins
with the salutation: AUTO TO Ypdgerv Tpog Avdpa tocoltov, k&v pndepia Tpdpaoic répa Tpoot),
PEYIOTOV €0TL TQV €l TPV PepOvImV Toig aioBavopévorg, §101t ai Tpog Toug TapTAndes TV Aotdv
UTtepéyovtag opthiat peyioTny 1oi¢ aEtoupévolg Ty Tepipdvelav TtpoEevoloty. Ep. 104: Courtonne, Il, 4-5.
“The very act of writing to so great a man, even if there be no other excuse, is most conducive to honour in the
eyes of the discerning; for intercourse with men who are overwhelmingly superior to the rest of mankind
affords the greatest distinction to such as are deemed worthy of it.” Deferrari, 1, 195. See Epp. 35, 36, 63, 72,
74-77, 83, 84, 86, 88, 96, 104, 109, 114, 142, 225, 269, 280, 284, 299, 311,313, 317, 331.
7 See Epp. 148, 149, 152, 153, 179.
' See Epp. 63,112, 174.
¥ For general examples see Epp. 15, 36,37, 111, 177-180, 192, 273, 275, 279, 308, 312.
*° £pp. 107, 174, 269, 283, 196, 297, 301, 302.
1 Epp. 5, 6, 206, 300.
2 Epp. 28,29, 62.
* Epp. 101, 289, 316.
2 Gain, L'Eglise de Cappadoce, 304. See Epp. 72, 73, 178, 278. According to Gregory Nazianzus, people of all
social standings saw in Basil’s works guidelines to correct thinking and persuasive speech. In particular,
candidates to the priesthood sought spiritual edification in Basil’s writings which they used to enhance their
vocation. See Gregory of Nazianzus, Oration 43.66.
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In an age of “legal” Christianity, where the distinction between church and society
was fluid, and the duties of civil and ecclesiastical servants overlapped,” it is no surprise to
find that Basil called on politicians and not just members of the clergy for aid. Often in these
situations, when duty compelled him, Basil was not afraid to upbraid episcopal, imperial or
other personalities.”® Writing to the bishops of Italy and Gaul, Basil appealed to a sense of
shared destiny and mutual responsibility: “Our common possession — our treasure, inherited

from our Fathers, of the sound faith.”?’ Earlier on in the same letter he writes:

Since the gospel of the kingdom, having begun in our region, has gone forth
to the whole world, on this account the common enemy of our souls strives
that the seeds of apostasy, having taken their beginning in the same region,
may be distributed to the whole world. For upon whom the light of the
knowledge of Christ has shone, upon these the darkness of impiety also
contrives to come... Stretch forth your hand to those of the churches that are
being tossed about, lest, if they are abandoned, they may endure complete
shipwreck of the faith. Sigh for us because the only begotten is blasphemed,
and there is no one to utter objection. The Holy Spirit is denied, and he who

can offer refutation is driven into exile. *®

In his letters Basil shows that he can be severe but also merciful. According to
Deferrari, “he is the father who grieves no less than the judge who condemns or the bishop
who uses his authority to maintain the discipline of the church.”®® His writings are filled with
the frequent citation of Scripture and are coloured with illustrations. He explicitly tells his
correspondents: “By proofs taken from Scripture you may recognise the strength of the truth
and the rottenness of heresy.”® Throughout his correspondence it becomes evident that
Basil’s letters are shaped not only by his classical education, but also by his familiarity with

Scripture.

% Rousseau, Basil of Caesarea, 170.
%% See Epp. 61, 85,99, 129, 237, 247.
%’ Ep. 243.4: Deferrari, Ill, 445. Tol ko1vol KTpotog, ToU Tatpikol Onoaupol Tiig Uytatvoiong TioTewS.
Courtonne I, 71.

® Ep. 243.3-4: Deferrari, Ill, 443-445, ’ETrElSn 10 EUGYYE)\lov iy Botm)\slag ATo TOV NPETEPWV TOTTWYV
o&picxpsvov slg mdoav EEfADe mv OLKOUpsvnv b1 1olito 6 Kowog 0OV q}uxwv npoov exOpog T Tiig
ATooTACIAg prpATa, AT TGOV AUTGOV oWV Thv ApxNv Aafdvia, ei¢ T&oav v oikoupévny Stadobijvar
prhoveikel. 'E@’ oUg yap Eapyev O wTiopog Tiig yvwoews Toi Xptotol, émi Toutous eNBelv kail 10 Tiig
doePeiog  okérog  Emvoel... Toig yeipalopévorg tév ‘ExkAnoidv  xeipa  opéfare, phAmote
eykataherpBeioar avreeg UTTOpELVOt Tiig TTIOTEWS TO vaudytov. LtevdEate €@ Npiv 611 6 Movoyevig
Blaoenpeitar kai 6 aviidéywv ouk €ott. To Tlvelpa 10 “Aytov abeteitar, kai 6 Suvdpevog ENéyyet
amodicdketat. Courtonne, lIl, 71-72.
2 Deferrari, I, ix-x.
*® Ep. 105: Deferrari, I, 201. MeT &moSeifewv ypagikév kai 1o Tfg dAnBeiag ioyupov kai 10 cabpov Tiig
aipéoewg Updg émyvédvat. Courtonne, Il, 7.
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4.2 Basil’s Letters to Athanasius: An Example of Koiwvwvia

From the correspondence that took place between Athanasius and Basil there are only six
extant letters. From these six letters found in the corpus of Basil’s 365 letters we infer the loss
of Athanasius’ letters to Basil. Basil’s letters Epp. 61, 66, 67, 69, 80, and 82, are addressed to
“Athanasius, Bishop of Alexandria” (ABavacie émokdme AleEavdpeiag). In each of
these letters to his brother bishop, Basil made his characteristic appeal to a sense of shared
destiny and mutual responsibility. Basil insisted that it behoved the office of the bishop to
safeguard and uphold the Nicene communion of the church. In this same series of letters Basil
also requested help in getting the support of the collegiality of bishops from the West, who,
being of the same Nicene faith as the bishops of Cappadocia and its neighbouring Armenia,
were called to give witness to the communion of the church through denouncing heresy.3 !
Basil’s interest in enhancing and encouraging the communion of the church was not only
limited to Cappadocia and its adjacent sees but also included any church where he perceived
that this communion was being compromised or threatened. To Basil, a schism arising in any
local church had consequences for the entire communion of the church. In line with the
Pauline expression he readily admits: “when one member suffers all the members suffer with

it.”** To his brotherhood of monks he laments: “All churches are being tossed about, and all

souls are being sifted.”

The first of Basil’s letters to Athanasius, Ep. 61, was a reply to a notification that Basil
had received from Athanasius and others about the excommunication of the governor of
Libya. Basil’s letter to Athanasius described the Libyan governor as “a man who spends his
life equally in cruelty and licentiousness.”** Basil assures Athanasius that he is aware of the

governor’s excommunication and that he will convey this information to others:

He [the governor] has become known to our church also through the letter of
your reverence, and all men will account him abominable, sharing with him

neither fire, nor water, nor shelter; if in truth anything can be of avail to

*'In Ep. 242.3 Basil praises the West for: doulov Thv &mooTtohkiv Tapakatabiknv SiapuldEavrag
(having preserved unharmed the sacred trust of the apostles). Courtonne, lll, 67. Deferrari, 111, 433.
*2 Ep. 242.1: Deferrari, Ill, 431. E{mep mdoyovrog péhoug évog oupttdoyel dvta T péAn. Courtonne, I, 63.
See 1 Cor. 12:26.
3 Ep. 226.1: Deferrari, Ill, 329. [N&oot pev "ExkAnoiar éoodeuBnoav, mdoar d¢ yuyal owvidlovrat.
Courtonne, lll, 24.
** Ep. 61: Deferrari, Il, 15. AvSpo¢ pdTnri T 6ol Kai dkohaoiq ouldvrog. Courtonne, |, 151.
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those who have thus won for themselves a common and unanimous
condemnation. But sufficient is a published bulletin, and your letter itself
read everywhere. For we shall not cease to show it to everyone who has to

do with him, to relatives or family or strangers.”

The remaining correspondence between Athanasius and Basil discusses two matters
which I will write about in greater detail below. First, the correspondence had to do with the
continuance of a schism®® in Antioch, and with Antioch having more than one bishop
claiming to be its presiding hierarch. Although Basil failed to heal the schism in Antioch and
bring about communion, his letters do reveal how important he regarded communion and
what processes he believed were required for it to be achieved. Second, Basil’s
correspondence with Athanasius consisted of concerns and objections that Basil had over the
Western bishops’ acceptance of one of the bishops contending for Antioch, namely Paulinus,
whom Basil regarded as non-Nicene. On both occasions Basil turned to Athanasius as

someone who had “great solicitude for all the churches,*’

and therefore as a kind of divinely
appointed “physician to heal the maladies of the churches.”*® In Athanasius, Basil recognised
a personality who did not “cease to discourse, to admonish, to write, and on each occasion to
send out men who give the best advice.””” Basil considered Athanasius’ “perfection”
(teherdnTa) to be “highest of all” (kopnenv tév 6Awv), and for this reason wanted to use

him as the “adviser and director” of his “actions” (ypnooipeba kol fyepovi TGOV

TpdEewv).*

The Antiochian schism involved Meletius and Paulinus, who both presented
themselves as the presiding hierarchs of the church of Antioch. Consequently, as Basil sternly

put it to Athanasius, this meant that Antioch “has not only been completely divided by

* Ep. 61: Deferrari, 11, 15. "EyvwpioOn 8¢ kai 1) "ExkAnoig fipdv ék 16V ypappdrmv tig ofic Beooefeiag,
KO1 ATOTPOTIALOV QUTOV TTAVTEG fyfooviat, pij Tupog, piy USOTog, prj OKETING QUTE KOLVMOVOUVTE, ELTTEp
11 Sperog TOig OUTw KEKPATNHEVOLS KOLVTiG Kal Opoyngou Katayveoews. Apkoloa 6t aUtd oThAn kai
QUTA O YPOppaTa Avayivwokopeva Travtayol. OU yop Siadeiyopev mdov avtol kai oikelolg kol
pthoig kai Eévoig emdeikvuvreg. Courtonne, I, 152.
*® The term schism first appears in the earliest texts of the New Testament (see 1 Cor. 1:10; 1:11; 11:18; 12:25).
Its meaning though is limited to only being that of a temporary disagreement, and that between individuals as
opposed to groups or congregations. By the third century “schism” was used interchangeably or even confused
with heresy. In Basil’s time, a more prudent difference necessitated which defined heresy as wrong belief, and
schism as a division based on moral and subsequently administrative grounds. From an ecclesiological
viewpoint there is no essential distinction between schism and heresy as they both constitute positions held
outside the communion of the church.
" Ep. 69.1: Deferrari, Il, 39. ‘H pépipva oot Tackv 16V ExkAnoidv tooautn. Courtonne, 1, 161.
*® Ep. 82: Deferrari, Il, 97. Iatpov tév év taic ExkAnoiais dppwotnpdtev. Courtonne, 1, 184.
9 Ep. 69.1: Deferrari, I, 39. Oubéva xpovov Sroeitrerg SroheySpevog, voubetdv, EmotéNwy, EKTEpTTOY
TIVaG £kQoToTE TOUS UTtoTiBepévous T& PéNTIoTA. Courtonne, 1, 161.
* Ep. 69.1: Deferrari, I, 41. Courtonne, |, 162.
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heretics, but it is also being torn asunder by those who affirm that they hold identical opinions
with one another.”*' Now friend and foe were at odds with each other in defence of
Christianity. Thus, “in addition to the open war waged by heretics,” Basil explains that “the
other war that has come upon us from those who are supposed to be orthodox has reduced the

churches to the last degree of weakness.”*

The schism in Antioch came about following the death of Bishop Eustathius, under
whom the church of Antioch became a strong proponent of Nicene Christianity. Finding a
replacement for Eustathius became a difficult task as several bishops were judged to be
unsuitable for the office, resulting in dissension within the diocese. Finally Meletius was
chosen, a candidate considered by scholars to be a “compromise” despite the accolades
attributed to him by the likes of St. John Chrysostom, St. Gregory of Nazianzus, St. Gregory
of Nyssa and of course St. Basil himself, who describes the former homoiousian as one who is
“not open to censure as regards his faith, and in respect to his life admits no comparison with

the rest.”*

Meletius had been a bishop in Roman Armenia prior to being transferred to
Antioch in 360. Regardless of Meletius’ credentials, the churches of the West and Egypt
tended to support Paulinus. The problem with Meletius for bishops such as Athanasius and
Damasus was that he had been ordained by non-Nicene bishops and thus his reputation had
been tainted because of his previous associations with opponents of Nicaea. Basil, however,
must have felt assured in his own mind that Meletius had since adhered to a Nicene
confession of faith.** Paulinus, on the other hand, held views that according to Mitchell “were

dangerously Sabellian,”™*

presumably because Basil accused Paulinus of being inclined
towards the teachings of Marcellus of Ancyra.*® This may explain why Paulinus, an aged
priest who secured consecration from Roman Westerners in 363, was considered

unfavourably by the churches of the East (excluding Egypt), who instead supported Meletius.

*1 Ep. 66.2: Deferrari, Il, 33. “H Ye oUy UTIO TGV aipeTik&v Srotétpntar povov, GANG Kal UTIO TéhV 1A aUTd
ppoveiv adAAoig AeySviwv Sraomdrat. Courtonne, |, 158.
*2 Ep. 92.3: Deferrari, II, 143. ‘Hpiv &€, pog 16 gavepd TTONEp® TGOV AlpeTik@V, €11 Kal O TTapd TGOV
Sokouvtwv 6podotelv emavaotag eig Eoyartov dobeveiag Tag "EkkAnoiag katnyayev. Courtonne, I, 202.
* Ep. 67: Deferrari, Il, 35. Tfj te mioter dvemidymrov dvia kai 16 PBiw oudepiav mpoc Tous ENNoug
énLSExépevov OOYKplcnv. Courtonne, |, 159. There are six letters that survive and which are dated from 371
to 375 that Basil wrote to Meletius. Each of these letters reveals Basil’s support for Meletius. These letters that
Basil wrote as a bishop are identified as Epp. 57, 68, 89, 120, 129, 216; they give accounts of the problems that
Meletius was facing.
* Discernible proofs that indicate a bishop’s faith allegiance will be discussed in chapters Five and Six. Of
course in Basil’s life time theological statements that purported to respond to orthodoxy, truth and Nicenism
were not necessarily a given but rather an entire process that took much effort, revision and tension to be
worked out.
> Mitchell, A History of the Later Roman Empire, 287.
*®See Ep. 263.5. Toic MapkéMou mrpoomemovBiog 86y paot. Courtonne, 1Il, 125.
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The schism in Antioch meant that once again a major town had more than one
claimant to the episcopal office. The important difference in Antioch was that both its
bishops, Meletius and Paulinus, proclaimed to identify with a Nicene position of faith.
Notwithstanding their Nicene allegiance, mutual distrust and non-Nicene suspicion still
existed amongst both bishops and their supporters. As a result, Nicene bishops were divided
in their support of the rival orthodox bishops of Antioch,*” which meant that, as advocates of
Nicene faith, they were no longer united in their external witness. At a local level both
Meletius and Paulinus cultivated their own loyal followers, which brought about much
instability through the factionalism and rivalry that ensued. The factionalism ceased
momentarily, however, when Valens moved to Antioch in 370 and forced Meletius into
exile,” a move that Basil decried and did all that he could to overturn.*’ In wanting Meletius
established as the sole bishop for the diocese of Antioch, Basil was hoping to achieve a united

Nicene theological front in Antioch.”

At all times Basil sided with the “man of God” (&vBpcdTre 10t @eot)’' Meletius, and
in his endeavours to uphold the cause of Meletius, he asked for the mediation of Athanasius.
Basil argued that it was as a result of ignorance regarding the affairs of the church in the East
that Meletius had been falsely represented by the Westerners as adhering to non-Nicene
theological positions.”® Basil’s correspondence with Athanasius is virtually dominated by
appeals for Athanasius to heal the schism affecting Antioch. He writes: “The people of the
holy church of Antioch... ought to be brought into a single harmony and union, my purpose
being to show clearly that those who are not divided into several parties should unite with the
bishop Meletius.”® Basil calls upon Athanasius’ past, where theological conflicts for the most
part were kept at bay, and for this reason appeals to him “who has experienced the pristine
tranquillity and concord of the churches of the Lord touching the faith.”>* He asks him to help

bring about “communion and unity with those of like belief” (OpodSEoug kotvwviav kai

* See Basil Epp. 82, 92.3, 226.1, 258.1.
8 See Rochelle Snee, “Valens’ Recall of the Nicene Exiles and Anti-Arian Propaganda.” Greek, Roman and
Byzantine Studies, vol. 26, no. 4 (1985): 414.
** See Epp. 67-69, 92, 156, 258.
50 Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 137.
> Ep. 210.5: Deferrari, Ill, 207. Courtonne, I, 194.
> See Ep. 214.2.
*3 Ep. 67: Deferrari, II, 33-35. Tfjv &yiav "ExkAnoiav Avrioyeiag Aaob ei¢ piav oupgwviav ypi kai évwoty
evayBijvat, Ttpog 10 Snhdoar 611 1§ Beopiheotdry EmiokoTe Meketiy Séor Ta €ig pépn TAsiova viv
Sinpnpéva ouvayat. Courtonne, 1, 159.
** Ep. 66.1: Deferrari, Il, 27. Tov Tiig &pyaiag evoTabeiag kai dpovoiag mepi Thv TioTy TGV ExkAnotédv
ToU Oeol Temelpapévov. Courtonne, 1, 157.
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Evwo1v).” Specifically Basil writes that he had “entered upon this embassy and mediation”
with Athanasius, out of earnest “desire for peace and mutual union among those who hold the
same beliefs about the Lord.””® Basil’s letter to Bishop Ascholius of Thessalonica gives us an
indication of what Basil had in mind when referring to the peace and concord of the churches

in times gone past:

In the olden times (&pyaiwv kaipév) when the churches of God flourished,
taking root in the faith, united by charity, there being, as in a single body, a
single harmony of the various members; when the persecutors indeed were
in the open, but in the open were also the persecuted; when the laity, though
harassed, became more numerous, and the blood of the martyrs watering the
churches nurtured many times as many champions of religion, later
generations stripping themselves for combat in emulation of their

predecessors. Then we Christians had peace (eiprjvrv) among ourselves, that

peace which the Lord left to us, of which now not even a trace any longer

remains to us, so ruthlessly have we driven it away for one another.”’

Basil’s request was for Athanasius to write a letter to the bishops in communion with
Meletius, or, failing that, at least to use his influence on Paulinus so as to prevail upon him to
withdraw from occupying the position of the bishop of Antioch. Having the support of
Athanasius and the bishops of the West was crucial to Basil, because they represented
solidarity of belief through their commitment to a Nicene faith, and so personified the
communion that was indicative of a pro-Nicene church. With respect to the West, Basil

declares:

I recognise but one avenue of assistance to the churches in our part of the

world — agreement (oUpTrvotav) with the bishops of the West... Since our

55 Ep. 82: Deferrari, 1, 99. Courtonne, |, 185.
*® Ep. 82: Deferrari, Il, 101. "EmiBupiq tig elpfvne kai Tiic Tpog dANANoUs fpcdv ouvageias TéV
opovoouvtwv ei¢ @ Tpog Kipiov, émi v mpeoPeiav tautnv kai peotteiov agikopévoug. Courtonne, |,
185

Ep 164.1: Deferrari, Il, 423. 'Ei t®V cxpxouo)v Koupoov YEYEvnoou fvika fivBouv ai ExxAnoiat Tol
O¢ol EppLCcopsva m TOoTEL, nvcopsvou fj aydmn Gomep €v Evi c(opotn pdg oupnvowg Blo«pop(ov
pEAGV UTtapyouoTg: GTe gavepol pev oi O1dKovTeg, TToAepoUpevor Oe ol Aaol TAgloug Eyivovto Kol TO
alpa TV paptipwv &pdov tag ExkAnaiag molumhaciovag Toug dywmviatdg Tis evoeBeiag Eétpege, 6
TN\ TGV TpohaPoviwy ématoduopévmwv tdv egebiic. Tote Xpiotiavol pev pog dANAAoug eipivnv
fiyopev, eipivny ékeivv fiv 6 Kipiog piv karéhertev, fig viv oud Tyvog fpiv Umoréertrran, oltewg abmv
amnvéd & AAMAAwv drredidEapev. Courtonne, 11, 97-98.
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rulers are timid about the fidelity of the masses, and the peoples everywhere

follow their bishops unquestionably.™

Basil looked to the West as a safe harbour since it was unaffected by heresy and
because it possessed “apostolic zeal for orthodoxy” (&mooToAikov... Chlov UTEp Ti|g
6p9060§{cxg).59 To a certain extent, because of its geographical positioning within a pro-
Nicene imperial regime, the West was considered to be shielded from the influences of
heresy. According to Rousseau, under the pro-Nicene emperor Valentinian “the West was
seen as a contrasting territorial unit, where harmony and fearless proclamation of the truth
were safely established.”® Because the Western emperor Valentinian embraced Nicene
Christianity, it followed that the Nicene churches under his imperial governance enjoyed
“peace, freedom and unity.”®' These fortuitous factors contributed to the Western bishops
being greater ambassadors of the Nicene expression of Christian faith and more free in their
witness when presenting a united Nicene front. In the name of “communion of the spirit”

(kovwvia 1'rvs\3pcntrog),62 the West was called upon by Basil “to furnish the desired aid to the
churches of God” (mapoaoyéoBar v emlnroupévnv Ponbeiav toi¢ 10U Oeol
"ExkAnoiaic).”’ Furthermore they were asked to “zealously endeavour to count all things
secondary to peace (eiprjvn)), and above all they must be solicitous for the church of Antioch,
lest the orthodox section of it be weakened by being divided (chLCopévnv).”64 There is no

doubt that Basil considered his Western counterparts to be blessed. Being in the same
communion of faith with the West meant that Basil could call upon them for help and

inspiration:

We consider your agreement and unity with one another (Ttpog dGAiAoug
oUpTIVOLAV TE Kal EvoTnTa) as a special blessing for us, so too we beg you

to sympathise with our dissensions and not, because we are separated by our
respective geographical positions, to sever us from yourselves, but inasmuch

as we are united in the communion of the Spirit (voupeBa 1} kata 10

*® Ep. 66.1: Deferrari, II, 27-29. Oida kai aUTég... piav Emryvous 68ov PonBeiag taic kab fpdg ExkAnoiag,
Ty Tapa TGOV SuTIKGV EmokSTwy oUptvolav... Tdv e kpatolviwv 10 dEidmotov ToU mARBoug
SuowTroupévey Kal TAV EKAToXoU AadV AKOAOUVI®V aUToig AvavTipprtwg. Courtonne, |, 157.
*° £p. 90.2: Deferrari, II, 127. Courtonne, |, 196.
g0 Rousseau, Basil of Caesarea, 300.
®1 Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 107.
62 Ep. 90.2: Deferrari, I, 127. Courtonne, |, 196.
83 £p. 263.5: Deferrari, IV, 101. Courtonne, Ill, 126.
** Ep. 69.2: Deferrari, Il, 47. [Idvta yap 8¢t omouddoan Sevtepa fyfioaobar Tiig elpivng kai Tpd TévTeV
1iig kota Avrioyeiav "ExkkAnoiog émipeAnOijvar, ¢ pn dobevelv év auti) v opbnv pepida mepi ta
TPOTWTA oy1lopévnyv. Courtonne, |, 164.
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ITvelpa kovwviq), to take us into harmony (cupgwviav) of one single

body.”

To the bishops of Italy and Gaul, Basil writes: “You will sympathise as much with our
afflictions, to which we have been given over on account of our sins, as we rejoice with you
who are glorifying in the peace with which the Lord has blessed you.”66 It becomes apparent
that Basil’s letters to the West pushed his rhetorical skills to the limit. No doubt this seemed
needed as he required immediate action and help. He therefore used whatever niceties of

language he could to elicit a response:

But as for you [bishops of the West], inasmuch as you happen to live far
away from them [the heretics], so much the greater is the confidence you
enjoy in the eyes of the laity, in addition to the fact that God’s grace

cooperates with you in the care of those who labour.?’

To his much admired Bishop Athanasius, Basil was forthright in his request: “Put an end to
factional usurpations of authority, subject all men to one another in charity, and restore to the
church her pristine strength.”68 In the end, Meletius himself, once freed from exile,69
approached his rival Paulinus and agreed to join congregations, with the mutual
understanding being that whichever bishop passed away first they would bequeath sole
episcopacy to the other.”® In 381 the death of Meletius finally brought an ending to the almost

twenty years of disputes over the bishopric of Antioch.

In his later correspondence to Athanasius concerning Marcellianism, Basil was

disturbed by the failure of the Westerners to repudiate Marcellus of Ancyra, who, despite his

® Ep. 90.1: Deferrari, Il, 125. ‘Hpeig i1ov dyaBov éautdv morotpeda v Upetépav mpog dMANoug
O'\jp'lTVOldV e KOl EVOTNTA, OUT® Kol UpAG TrcxpotKoOxoGpEV oupn(xeﬁoou fp&v Taig &mpéosm Kai pn, o1t
i) Béoel 1OV TRV Slsomkapev, Xo)ptCslv npcxg d¢’ toutdv, AN, o1 evoupeBa T} kata To Ivelpa
Kow(ovm gic TNV évog (m)ponrog r]potg oupgp(ovuxv otvot)\otpﬁowslv Courtonne [, 195.

® Ep. 243.1: Deferrari, Ill, 437. 2upnq9nosre Ap&V Taig e)mpemv mg napeSoenpsv S Tag c'xpcxptiag
npév, 6oov kol Mpeig ouyyaipopev Upiv SoEalopévoig ev Tij eipnvn 1 éxapioato upiv 6 Kipiog.
Courtonne, lll, 68.
® Ep. 263.2: Deferrari, IV, 93. “Ypeig 8¢ 6o0v pakpav aUTtdv ATEKIGHEVOL TUYXQAVETE, TOOOUTE TIAEOV
TTapa Toi¢ Aaoig 10 AE16ToTOV EXETE, TTPOG TG KAl TNV TTapd ToU Ocol xapiv ouvaipeoBar Upiv eig v
UTIEp TGOV KOTATIOVOUpEV®Y ETtipéletav. Courtonne, Il 122.
® Ep. 66.2: Deferrari, Il, 33. TTadoat 8¢ 1d¢ pepikdg mpootaciag, UmotdEan 8¢ dvrag dAA ot év dydm
Kai v apyaiav ioyuv amodolvar 1f) "EkkAnoiq. Courtonne, |, 159. There are no surviving letters from
Athanasius that indicate any direct response to Basil’s request for help in support of Meletius. Rather than
leaving this to the realm of the unknown, Radde-Gallwitz conjectures: “He [Athanasius] probably perceived
Basil as too compromising with former ‘Homoians’ such as Meletius.” Radde-Gallwitz, Basil of Caesarea: A
Guide to His Life and Doctrine, 137.
% See Ep. 57.
7 see Theodoret, Church History 5.3.
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old age, was still attracting masses of people (&dvapiBuntov TAfBoc).”" Perhaps this had to
do with the fact that in the early 350s, under the non-Nicene emperor Constantius II,
Marcellus and Athanasius had both experienced exile in the West.”> While in exile for
different reasons, they had the common task of gaining support for their lost positions.
Originally Marcellus upheld the cause of Nicaea; later however, while attacking the errors of
Asterius, he was seen to have taught that the Son had no real personhood but was rather a
mere external image of the Father. For Marcellus, the second person of the Trinity, the Word,
did indeed make his appearance in time, but did not exist in essence before this or after his
return. Such an understanding, according to Basil, was not far from Sabellianism and for this
reason was seen as the theological opposite extreme to Arianism. Through Athanasius, Basil
was attempting to entice the bishops of Rome and the West to: “exterminate the heresy of
Marcellus as being both dangerous and harmful, and foreign to true faith.””> Basil wanted the

bishops of the West to apply the same “censure” (pépyiv) to Marcellus as they did to Arius:

For up to the present, in all the letters which they [the Romans] send, while
they do not cease anathematising the abominable Arius up and down and
banishing him from the churches, yet against Marcellus, who has exhibited
an impiety diametrically opposed to that of Arius, who has in fact been
impious concerning the very existence of the only begotten Godhead, and
has accepted a false signification of “the Word,” they have manifestly

brought no censure whatever.”*

In response to Basil’s attempts to have Marcellus and his followers
excommunicated,75 the Marcellians in 371 sent a delegation to Alexandria with letters from
the bishops of Achaia that testified to Marcellus’ orthodoxy. The Marcellian delegation
produced a statement of faith in solidarity with the Creed of Nicaea. In particular, the

distinction between the “Word” (Adyog) and the Son is rejected, and the belief that the Father

existed before the Son is anathematised. Athanasius accepts this confession and re-establishes

71

See Ep. 266.
> The synods of Arles (353) and Milan (355) had condemned Athanasius and Marcellus.
” Ep. 69.2: Deferrari, Il, 45. To v MapxéMou afpeotv ajtoug m¢ xahemiv kai PAafepav xai Tfig
Uytatvouong TrioTews dAAoTpimg Exouoav eEopioat. Courtonne, |, 163.
74 . 5 ’ , ~ ~ P ~ e ) , , N N

Ep. 69.2: Deferrari, I, 45. 'Etrei, HEYPL TOU VUV, €V TIQOLV Olg ¢moTéANoUoL YPORHAOL, TOV pev
Suo@vupov Apeiov dve kol kdtw avabepatifovies kai TV "EkkAnoidv eEopilovreg ou diakeimouat,
MapkéMo &€, & kota didpetpov ékelve v doéfetav emdeiapéve kai eig abTnv v UttapEiv tijg ToU
Movoyevols Bedtnrog doePricavrt kai kakds v ToU Adyou mpoonyopiav ékdeEapéve, oudepiov
pépyLY ETteveyKOVTES gpaivovtat. Courtonne, |, 163.
’® See Epp. 125.1, 207.1, 263.5, 265.3, 266.1.

149



The Letters of Bishop Basil of Caesarea: Instruments of Communion

communion with Marcellus and his followers. Receiving Athanasius’ verdict, Basil concedes

that his attempts to have Marcellus condemned are dismissed.

From the above, we can see that Basil speaks with utmost respect and veneration
about Athanasius. He considers Athanasius to be a beacon of light that unites all those who
are sound in faith, while also exposing those who are not of true faith. The correspondence
between Athanasius and Basil, concerning the religious controversy of the Antiochian schism
and Marcellianism, had as its ultimate aim the recognition of truth and the establishment of
communion. As Basil says to Athanasius: “The result will be that henceforth we shall be able
to recognise those who are of one mind (Opdppovag) with us.”’® Basil considered Athanasius
to be someone on whom he could depend upon for the restoration of peace among the
churches. The more serious the dissensions within the churches became, the more Basil turned
to Athanasius so as to be saved “from the present fearful tempest” (ék T0U poPepoU Toutou
Xstpd)vcntg).77 When Basil asked Athanasius the question: “Who is the helmsman capable of
meeting these dangers?” (Ipog Tadta Tig ikavos kuPepviytng)’ and therefore capable of
safeguarding the communion of the church, Basil knew all too well that the prelate of

Alexandria was not only capable of being such a helmsman but spent his entire life doing so.

4.3 The Term Kowvwvia and its Use in the Letters

The word “communion” (koivwvia) is mentioned frequently in the letters of Basil. In its
etymology kotvwvia denotes something that is held in common and in which all can share.”
Scholars of Koine Greek refer to koivwvia as “participation, impartation and fellowship,”™
implying a sharing by all for the benefit of all. In a Christian context, kolvwvia denotes a
participation in, or fellowship with, the very person and life of Jesus Christ®! that is made

possible through fellowship with the Spirit of God.* As a noun, kotvwvia is used 302 times

in Basil’s works. Its root xoiv- is found 344 times in Basil’s letters and in his treatise On the

"® Ep. 69.2: Deferrari, Il, 47. “Qote 1ol Mottrol yvwpiletv fipdg Toug dpéppovag kai pif. Courtonne, I, 163.
7 Ep. 80: Deferrari, I, 91. Courtonne, |, 181.
78 Ep. 82: Deferrari, 11, 99. Courtonne, |, 184.
9 see Henry George Liddel and Robert Scott, A Greek-English Lexicon, Revised by Sir Henry Stuart Jones, 9™ ed.
with new supplement added (Oxford: Clarendon Press, 1966), 968.
& Friedrich Hauck, in Theological Dictionary of the New Testament, ed. Gerhard Kittel, trans. Geoffrey W.
Bromiley (Grand Rapids: William B. Eerdmans Publishing Company, 1981), 798.
* See 1 Cor. 1:9.
#2 See 2 Cor. 13:13.
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Holy Spirit. The equivalents of kowvwvia are: “agreement” (opévoia, oupPmvia), “unity”
(Evwoig) and “association” (cuvagpetav). The opposite of kotvwvia is 1d1ov, which signifies
that which is private, particular or specific, and therefore cannot be participated in or shared.™
In Basil’s theology, koivwvia refers not only to the church’s intimate unity, but also to its
participation in the life of the Godhead. Furthermore Basil states that it is the “only one way
leading to the Lord, and all who travel toward him are companions of one another and travel
according to one agreement as to life.”** This is why, for Basil, the most intimate relationship
with God also includes a communion amongst human persons as well. In this sense, Basil
sees kowvwvia as a fundamental component of human life and as a natural consequence of
living out the will of God. He insisted that the human person is a kotvavikov TGov: “a being

»85 and so to those who were not in koivewvia Basil exhorted that

that is communal by nature,
every effort should be made, in fulfilment of “the laws of charity” (Beopoug Tfig aydrng), to

be “united... in communion” (TpookaAeioBat... €ig ouvageiav):

It does not seem best to me to estrange ourselves entirely from those who do
not accept the faith, but we should show some concern for these men
according to the laws of charity and should with one accord write letters to
them, offering every exhortation with kindliness, and offering to them the
faith of the Fathers we should invite them to join us; and if we convince

them, we should be united with them in communion.®

It is important to note the connection Basil sees between koivwvia and the term
church (ékkAnoia). Throughout Basil’s letters there are constant references to being in
communion with the church. In the same vein as the New Testament Scriptures, Basil uses the
term ékxkAncio in its communal connotation, that is, the calling together of God’s chosen
people into an assembly. Derived from the Greek verb to “call out” (éx — xaAéw), church
(ExxAnoia) was understood in New Testament times as a communal gathering that took place

in response to a calling from God. It was only with the conviction that God was calling the

¥ See Chapter Three.
* Ep. 150.2: Deferrari, II, 365. Miav eivar 68ov Thv Tpog 1ov Kipiov &youoav, kal TavTeg Toug Tpog
QUTOV TtopeVopEvous ouvodeUety aAANoLG, kal kata piav ouvBnknv Tol Biou TopeieaBat. Courtonne, I,
73.
# See the third rule of Basil’s Longer Rules. PG 32. 181A-C.
® Ep. 128: Deferrari, II, 281. OS¢ TTavTENGS pot Sokel 16V i) Seyopévav v TioTiv dMotpiolv autovc,
aMa mojoacBal tiva TV avdpdv Empéleiav karta Toug ToAatous Beopoug Tig aydmng, kai
EMOTEINOL QUTOTG ATIO PGS YVAHNG TTAOOV TTAPAKANOLY HET EUOTIAQYY VIS TIPOCAYOVIES, KOL THY TV
[atépwv TioTiv TpoTeivopévoug TrpokakeioBor aUToug €lg CUVAPELAV: KAV HEV TIELOWHEV, KOLVRIG
atoi¢ EvwBijvat. Courtonne, II, 39.
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Christian community in the name of Jesus Christ®’ that the early Christian community, and
subsequent Christian communities thereafter, would hold to the confession of being in

communion with the ékkAnoia of God.

The letters themselves, apart from conveying what it is to be in communion, were also
used as an instrument of maintaining communion or even restoring communion. Eustathius of
Sebasteia, for example, prior to his final rupture with Nicene Christianity, was formerly
restored to his see only when he could “display” that he was the recipient of a “letter” from
his fellow bishops “restoring him” (émiotoMv ékdpioev amokabiotdoav autdv, fv
¢mSeifac).®® Basil, when writing to the exiled bishops FEulogius, Alexander and
Harpocration, and in response to having become aware of their written confession refuting the
teachings of Apollinarius,” proclaimed: “We have considered it right to come into
communion with your good company and to join ourselves through this letter (&1 ToU
YPAppatog) with your reverences.”” Only once the faithful have “anathematised” a
particular “heresy,” declares Basil in the same letter, do they become ‘“acceptable for

communion” (SekToUg yevéaBar i} Kovavia).”!

The decision as to who to “receive... into communion” (Aafeiv Kovevouc),” and as
to who is “in communion” (€yopev KOLVWVIKGV),” was often left to the discretion of the
synod of bishops, and was “canonically and legally promulgated” through a “synodical letter”
(1§ ouvodikd ypdppaTt Kavovikds kol évBéopwg Sedoypatiopévoig).” It was not
uncommon for letters to be drawn up for the sole purpose of being “signed by all those in
communion” (UTroy pagfjvat 88 TavImv T&V Kovevikév).” These letters, if needed, acted
like licenses which validated a bishop’s canonicity and bore witness to his communion with
the church. Such is the case with some of Basil’s correspondents who were ordained to the

episcopacy. They presented Basil with enthronement and synodical letters that bore witness to

8 See Acts 20:28; 1Cor 1:2, T éxkAnoiq 1o Ocob... év Xp1o1d 'Inool. “The church of God... in Jesus
Christ.”
® £p. 263.3: Deferrari, IV, 97. Courtonne, IlI, 124.
89 “Regarded by that time as a leading exponent of the Sabellian tradition.” Rousseau, Basil of Caesarea, 242.
*® Ep. 265.1: Deferrari, IV, 107. Aikaiov évopioapev kotvawvoi yevéoBar tig dyabiic pepiSog Updv kai
ouvayat tautoug S1&x ol y pdppartog Tij Upetépa eUAGPerqr. Courtonne, 11, 128.
*! Ep. 265.3: Deferrari, IV, 107. Toug émopévous alté dvaykaiov dvabeparioavrag éxeivyv Thv aipeoty
oUtw dektoug yevéoBat Ti) Kovwvia. Courtonne, 11, 131.
%2 £p. 237.2: Deferrari, Ill, 411. Courtonne, IlI, 57.
%% Ep. 244.3: Deferrari, lll, 457. Courtonne, Ill, 76.
°* Ep. 92.3: Deferrari, I, 145. Courtonne, |, 203.
% Ep. 120: Deferrari, Il, 245. Courtonne, |1, 25.
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their Nicene orthodoxy, and which also served as proof of their communion with those of like
faith.”® Bishops who were involved in exchanging letters with Basil were called oi
kotvwvikot (lit. the ones in communion), in that they were in communion with him and each
other.” For Basil, “those who confessed” the Nicene “faith” were included in “the party of the
communicants” (tf) pepidt TGV Kovavik&v).” To the charge that Basil was “in communion
with Apollinarius,” Basil amongst other things responds first and foremost to his “violent”
accusers: “let them show... canonical letters (kavovika ypappata) sent by me to him or by
him to me.”” An important proviso for Basil was that a canonical letter could only be written
by a bishop. Anything written by bishops while they were still in a “lay state” (16 Ak

191 of a canonical letter and therefore

RBiw)'™ was not considered as “proof” (&méSeiEiv)
should not be treated as one. Regarding himself and his former correspondence with

Apollinarius, Basil states:

No one while in the episcopate is accused, if through indifference he wrote
anything inadvertently while in the lay state, and that too not even on faith,

but a simple letter (yt\ov ypdppa) with a friendly greeting.'*

To the clergy and laity who did not espouse the same doctrinal faith and ethos as Basil
and his fellow bishops, Basil declared himself not to be in communion with them (pnde
KOLVWVIKOUC QUTGIV eivon).'® Writing to the educated of Neocaesarea, Basil asserts: “If they
[the non-Nicene bishops] persist in these same [false] doctrines we must proclaim the
misfortune among you to other churches also, and cause letters to be sent to you from many
bishops to break down this mass of impiety.”104 To the priest Paregorius, Basil warns: “If you

dare, without correcting your ways, to cling to your priestly office, you will be anathema to all

% See Epp. 65, 197.1, 203.
% See Ep. 120: Courtonne, Il, 26; Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 74,
122.

*® Ep. 204.6: Deferrari, Ill, 171. ToUS TaUTNV OHOAOYOUVIQS THV THOTLY éYKATETAOOOV Tij pepidt THV
Kowvwvik®v. Courtonne, |1, 179.
% Ep. 224.2: Deferrari, Ill, 317. AstE&T@OQv fj KAVOVIKA YpAppaTa TIap 1ol Tipog aUTOV SLoTEpTIOHEVA, f)

TP €keivou TIpog epé. Courtonne, I, 19.
190 £y, 224.2: Deferrari, Ill, 317. Courtonne, 11l 19.
See Ep. 226.4: Deferrari, lll, 339. Courtonne, I, 28.
Ep. 224.2: Deferrari, Ill, 317. OUb¢ig év émokoTij Wv éykaleitat, € 11 Kot adiopopiav ev TG Adiké
amapatnpitwg £ypaye: kai ToUTo pndev Tept moTewS, GAA Yoy Ypappa grhikiy Exov Tpoonyopiav.
Courtonne, I, 19. See Ep. 226.4: Aaikol Gvreg TTpOg Aaikoug émeatéNNopev (as laymen wrote to laymen).
Courtonne, Ill, 28. Deferrari, I, 341.
103 Ep. 113: Deferrari, Il, 225. Courtonne, Il, 17.
Ep. 210.4: Deferrari, Ill, 207. "Eav 8¢ t0ig altoig émpévwoty, avaykn kai 1pog SAhag ExkAnoiag
ékPofjoar npég v kab’ Updg ouppopav kai Totfjoot TOPA TAELOVOYV ETIOKOTIWV YPAHHATA UpiV
agpikéaBat, 1o péyebog Tolto Tijg Umokataokevalopévig doefeiag katopnyvivra. Courtonne, Il, 194.
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the laity; and those who receive you will be excommunicated throughout the church
95105

(ékknpukTol kota TTdoav 'ExkAnoiav yevijoovtat).

In Epp. 113 and 114, Basil’s addressees were asked to accept as communicants only
those who adhere to the faith of Nicaea and who furthermore refuse to describe the Holy
Spirit as a creature. Basil’s general understanding was to “regard communion with these [as
valid], as long as they were with the sound [Nicene] party.”106 This poignantly comes across
in the introduction of Basil’s letter to the exiled bishop Meletius of Antioch. To garner
support against Meletius’ unjustified exile to Armenia, and to complain about the uncanonical
ordination of Faustus as the bishop of Antioch (an Armenian see under Basil’s oversight),
Basil informs Meletius about the need to create a letter which would only be signed by “all
those in communion” (TTdvtwv TV kotvovik®Vv). The purpose of this letter was to rebut the
uncanonical actions of one of Basil’s staunch opponents, Anthimus of Tyana, whose
subsequent ordination of Faustus, Basil declared void since it was never sanctioned by the

communion of the church. Writing to Meletius, Basil explains:

I have received a letter from the most God-beloved bishop Eusebius,
enjoining that we write again to Westerners concerning certain ecclesiastical
affairs. He wished further that the letter be drawn up by us and signed by all
those in communion (TTAVTWV TGV KO1vovik&V)... for we are ready both to
agree to this and to cause it to be sent to those in communion with us (Toig

kotvwvikoig).'"”

On another occasion, when speaking about his past mentor, Bishop Eustathius of
Sebasteia, Basil warns: “If I find that he affirms his agreement in writing, I shall remain in
communion with him; but if I catch him drawing back, I shall sever all connexions with
him.”'® Reconciliation for Basil was instant and all so-called past wrongdoings, whether in

conduct or doctrinal affiliation, were forgotten. As Basil affirms: “we do not consider the past,

1% Ep. 55: Deferrari, |, 351. "Eqv 8¢ tohpiong, pi) SropBwadpevog oeautov, dviéxeabou Tiig iepwaivng,

avaBepa €oer avti 1§ Aa@ kai oi Sexdpevor o€ EkkfpukTol Kota Tdoav 'EkkAnoiav yevicovrat.
Courtonne, |, 142.

"% Ep. 245: Deferrari, Ill, 475. Qv Soou dEiav énbépeba Thv kovwviav, Ewg foav émi Tig UylavoUong
pepidog. Courtonne, Ill, 84.
' Ep. 120: Deferrari, Il, 245-247. Tpdppata é5eE&unv mapd 1ol Beopileotdrou émokdmou Evoefiou

TPOCTACTOVTIO TIAMY Ypagpijvar Toig AuTiKoig Trept Tvewv ekkAnoiaoTik@v. Kai ¢Boulin map’ npdv
tunwBijvar v émotoly, Uttoypogiivar 8¢ Tapd TAVI®V TGOV KOVwViK®V... ‘Hpdv etoipwg exévimv
kai aUté ouvBéoBar kal Tayéwg Torfjoar TepikoptoBijvar Toig kotvwvikoig. Courtonne, Il, 25-26.
108 . . A . e s s . > , s ~ o~ PR

Ep. 99: Deferrari, I, 179. ’Eav HEV OUV EUP® QUTOV ouvnespsvov EYYPAPWG, ETILHEV® TI) KOLVAOVIQ: EQV

hy ’ bl ’ bd ’ k3 ~ ~ ’
8¢ MoBw dvadudpevov, dmootiioopar alto Tiig ouvageiag. Courtonne, |, 217.
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if only the present be sound.”'"” The present state of believers, Basil argued, had to sincerely
manifest their disposition of faith, “for either they may correct their hidden malady, or, if they
still conceal it in the depth of their hearts, they will themselves bear the responsibility for their
deception.”''” This was deemed necessary by Basil, “so that no one may be taken prematurely

into communion.”'!"!

If all indicators showed true signs of repentance, Basil would not dwell on previous
theological conflicts: “Better it is for us to be put out of the way and for the churches to agree
with one another (tag 6¢ "ExkAnoiag opovoeiv tpog aMiAag) than through our childish
pettiness to bring so great an evil upon the people of God.”''* As support for his position
Basil quotes from a letter that he received from Athanasius (no longer in existence), saying,
“He [Athanasius] has clearly ordered that, if anyone wishes to come over from the heresy of
the Arians by confessing the faith of Nicaea, we should receive him without making any
discrimination in his case.”'"? Ultimately there was no foolproof method of ascertaining one’s
sincerity when it came to embracing the Nicene faith. The final word in this regard Basil left
to the judgment of God. His interest was in reconciling, in the easiest possible way, people
back into the communion of the church. A professed Nicene faith became for Basil a
guarantor of Christian communion through offering a shared language that transcended
divisions. For this reason he writes: “It is therefore fitting to receive them when they confess
that they believe according to the words set forth by our Fathers at Nicaea and according to

the meaning disclosed by those words when soundly interpreted.”1 1

The exchanging of letters amongst canonical bishops also inspired reciprocal
friendship and mutual good will central to Christian identity. Most of the year bishops were
geographically separated from each other, and so a letter received was a welcomed alleviation

of that separation. Well over a third of Basil’s surviving letters are addressed to members of

109 . ~ < , < , , P
Ep. 210.4: Deferrari, Ill, 207. OU okomolpev & TTAPeNBSVIO, T& TTAPOVIA POVOV UYLGLVETWOAV.

Courtonne, Il, 194.
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Ep. 204.7: Deferrari, lll, 173. BeAtiév €oTiv fipdg ek oddv yevéoBar, Tag 6¢ "ExkAnoiag opovoeiv mpog
aMAag, 1 d1ax 1ag pertpakiwdeg NpdV pikpoyuyiag kakov Tocovtov ekayeoBar Toig Aaois 10U Ocod.
Courtonne, I, 180.

" Ep. 204.6: Deferrari, Ill, 171. ®avepcds Sinydpeuaey, €f Tig éx Tiig ThHV Apeiavév aipéoewg fouloito
petatiBeoBar opoloydv v év Nikaig TioTiv, Toltov mpooicoBar pndev drakpivopévoug €’ alitd.
Courtonne, Il, 179.

" Ep. 125.1: Deferrari, Il, 261. AapRdveiv Toivuv altoUs dpoloyolviag TTpoatiker 6Tt TOTEUoUTt KATd T
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the clergy, the vast majority of these were diocesan bishops. When Basil addressed these
bishops as “most loved by God” (BeopiAéotatoc),' they were reminded not only of their
intimate bond of friendship, but also of the ideal of communion between people and God. To
bond effectively in communion, bishops had only to make evident their common ground
which was expressed through doctrinal statements of faith. General formulas reflecting the
divinity and equality of the Trinity, for instance one ousia in three hypostases, were pivotal in
forging communion amongst bishops. Such statements of faith were seen as unmistakable
signs of loyalty, and were interpreted as an acknowledgment of belonging to the Nicene

communion.

Nearly all Nicene bishops where united in some way through official friendship and
shared Nicene confessions of faith. Basil considered it his pastoral duty to keep within the
communion of the church as many people as possible. To do this he remarked that great
“labours” were needed “on behalf of the peace of the churches™''® by both the clergy and laity
alike. If there were divergences of opinions, Basil taught that these could be brought to
harmony through “clarification” (tpadvwotv). According to him, “longer association together”
(xpoviwtépa ouvdiaywyf)) and “mutual experience without strife” (a¢pihoveike
GUYYUpvaoiq),m lead to an enriched communion. To the Neocaesareans who are on the

brink of isolation, Basil makes a special appeal to bring them into the fold of the church’s

communion:

From the letters which are being conveyed from those regions [the provinces
of the empire], and from those which are being sent back to them from here,
it is possible for you to learn that we are all of one mind, having the same
ideas (oUpyuyol TTAvTeS EOpév, TO Ev ppovoUvIeg). So let him who flees
communion with us, who cuts himself off from the whole church, not escape
the notice of your keen mind. Look around you, brethren, and see with
whom you are in communion; once you are not received by us, who

henceforth will acknowledge you?''®

13 see Basil Epp. 32, 67, 92, 120, 127, 163, 215, 226, 227, 230.

"® Ep. 99.2: Deferrari, II, 177. TTototiot Tovug Umep Tiig eiprivig 16v "ExkAnoiédv kapdroug. Courtonne, 1, 216.
Ep. 113: Deferrari, Il, 225. Courtonne, Il, 17.

Ep. 204.7: Deferrari, Il, 173. “Q v éoTiv fipiv £k Te 1OV ékeibev pepopévey ypappdrov pabeiv kai ék Téhv
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“Qote 6 TV TIPOS Npdg Kovwviav amodidpdokwy pn AavBavétw Updv thv akpifeiav TaoNg EauTddVY
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More often than not, any attempt to sever connections with bishops involved the
immediate sending of “a letter containing a prohibition (&ydpeuotv) of communion with
us.”'" Here the “us” was a reference to the sender and those bishops in communion with him
(o1 ko1vwvikoi). A visible sign of staying in communion was witnessed through affirming a
creed in writing, which on a practical level included subscribing one’s signature next to its
formulation. When called upon, the xoivwvikoi promptly “subscribed their names”
(Umréypayav)'™ to a written confession or creed. Without Eustathius’ signature alongside a
Nicene confession of faith, reconciliation between Basil and his former friend remained in
abeyance. In Basil’s understanding, a “succinct statement” (GUvtopov... )\éyov)m such as “a
written confession” (Eyypagov... 6poloyiav), became the only “sufficient demonstration”

22 .
and when required,

(ikavijv... &é8eiEiv) of one’s faith “convictions” (Trpoaipéceax),’
served as a testimony of one’s communion in the church. To Bishop Epiphanius, Basil
emphasises the importance of checking a bishop’s confession of faith before entering into
communion with him when he states: “For manifestly you would not have accepted
communion with them had you not made sure of this matter on this part most particularly
(pdhoTa 1O pépog dopahiodyevog).”'* Trrespective of all the concerns and complaints that
Basil had made known to Eustathius, and not withstanding Basil’s perseverance to “cling
strongly to union” with him (cpoSpé¢ dvréyopar Tig TpdS Upds vadoewc), ™ Eustathius
remained firm in his resolve not to sign a Nicene confession of faith and therefore broke
communion with the Nicene church of his own accord.'** Basil comments: “He set forth... a

creed to which only an Arius could subscribe or a real disciple of Arius.”'%°

In Basil’s era, those in communion were not readily distinguishable, and those who

were not in communion, sometimes preferred to remain hidden. The mechanism of

Y2 Ep. 244.2: Deferrari, Ill, 455. [pdppara euBug dmoydpevoty Eyovia Tiig Tpog Hpdg Koveviag.

Courtonne, lll, 76.

120 £y 224.3: Deferrari, 111, 319. Courtonne, 111, 20.

Ep. 128.2: Deferrari, I, 279. Courtonne, Il, 38.

Ep. 99: Deferrari, Il, 175-177. Courtonne, |, 215.

Ep. 258.3: Deferrari, IV, 45. OU yap Qv elhou SnAovdTt Thv TTpOg AUTOUS KOVGVIAV pij ToUTO alTév
paAioTa 16 pépog dopaliodpevos. Courtonne, lil, 103.

124 £p. 224.3: Deferrari, 111, 321. Courtonne, 111, 20.

See Ep. 130.1. Tijg pév oUv Kotvwviag fHpdv aitog améppnEev éautov. Courtonne, Il 42. From Ep. 125 we
learn that Eustathius at first signed a written confession but then renounced it. He and his followers would
slander Basil and accuse him of heresy (Sabellianism), especially for introducing innovations regarding the Holy
Spirit. See Epp. 98.2, 99.2, 130, 226, 244.2. Unfortunately there are no writings that survive in Eustathius’ name
that could be used to confirm his theological persuasions.

¢ Ep. 130.1: Deferrari, II, 293. TTioTv aité éEéBeto fiv pévou v Apeiou ouyypdyor kai & Tig aitol
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testing/checking one’s confession of faith, employed by Basil and his contemporaries,
managed at least to identify those who were in sincere communion with each other. To

Patrophilus, the bishop of the diocese of Aegae, Basil notes:

Indeed the creed had been composed, and was brought forward by us; and it
was signed... so that our brethren throughout the diocese might come
together and unite with one another, and so that our communion in the future
might be genuine and without guile (yvnoiav kai &SoMov... elvar Thyv

Kotvewviav).'’

Basil’s vocations as a monk, priest and then bishop, made him both a participant and
initiator of communion. As he saw it, the Trinitarian controversies'*® caused by non-Nicene
theological positions made the fragmentation of the communion of the church an imminent

reality. In one of his letters he observes:

For there is no sight rarer than this, when all are now disposed to be
suspicious of all. For nowhere is there mercy, nowhere compassion, no
brotherly tear for a brother in distress. No persecutions for truth’s sake, no
churches whose entire membership groans, not this long series of

. .. 129
misfortunes that encompass us, can move us to solicitude for one another.

Basil advocated for a consensus amongst those “who are supposed to share the same

(3

opinions” (ot dokolUvteg 1§ aUTG Kowvwvelv @povipoTt emiteivopev) and thus are “in
harmony on the most important points” (oi év Toig KALPLOTATOLS EXOVTES oupcp(oviav).no
Basil’s aim was to assert and protect the essential theological teachings of the Nicene faith in
which communion is realised. In one of his letters to Eustathius, Basil explains what he was

hoping to achieve:

Those who have formerly been committed to an unorthodox confession of

faith and wish to pass over into unity with the orthodox, or those who now

'?7 Ep. 244.2: Deferrari, Ill, 453. A kai oUYYEypaTITO pév f) TioTLG, TpoonvéxBn 8¢ Tap Hpdv, Ueypden

8€... “Qote kai Toug kata TNV Tapotkiav adehpous Nudv ouveNBévtag evabijvar dAihoig kai yvnoiav
kai &Sohov 1ol AorTrod eivat Thv kotvwviav. Courtonne, I, 75.
128 Namely: the Anomeans, Pneumatomachians, as well as the innovations of Apollinarius, Eunomius and
Marcellus. See Chapter Two.
2% £p. 258.1: Deferrari, IV, 37. OU8ev Y&p toUTtou omaviwtepov Béapa, TAvIwV TPOg TTAVTag AotTrov
UToTTRg draketpévov. OUdapol yap ebomAayvia, oUdapol cupttdbeia, oudapol Sdkpuov adehpikov
e’ abehpd kdpvovri. OU Swypoi Umep tiig aAnBeiag, olk "ExkAnoiar otevdlouot mavdnpel, oly 6
TOAUG 0UTKS TEV TrEpLeXOVTmY Npds Suoyepdv katdhoyog kiveiv Suvatar fipég Tpog v Umep dAAAAwY
pépipvav. Courtonne, Il, 100-101.
139 £p. 258.1: Deferrari, IV, 37-39. Courtonne, IlI, 101.
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for the first time wish to be instructed in the doctrine of truth, must be taught
the articles of faith as drawn up by the blessed Fathers in the synod once

convened in Nicaea."'

Basil faced a public challenge to communion that went beyond the theological and
canonical requirement of a Nicene alignment of faith. Through his vocation as a bishop, in
seeking to bring about communion, he had to employ a certain type of social diplomacy. We
know, for example, that he was up against influential personalities from the imperial court,
such as the prefect Modestus, whom Basil once described as acting “from peculiarly personal
motives” (StoheyBéviwv i810mabc) in supporting his enemies (t6v évavrimv).”” Even
churchmen and colleagues of Basil struggled to maintain a unified Nicene position as a result
of having “private reasons for differing with one another” (idiag tédv TpOg GAAANOUG
Srapopddv c’nupoppé(g).13 ’ Basil was not blind to the fact that there were some who
“concealing their private enmities, pretend that they still hate one another for religion’s
sake.”"** Being at his lowest ebb, he later reflected: “I almost fell into suspicion of everybody,
thinking that there was nothing trustworthy in anyone, because my very soul had been

. . 135
stricken by their treacherous wounds.”

Communion in Basil’s understanding was meant to be both accessible to all and
constitutive of the church’s existence. In his letter to Amphilochius, Basil explains: “Since by
the grace of God harmony in the faith (v mioTiv oupgwviag) is strengthened among us,
there is nothing else to hinder our being one body and one spirit, even as we have been called
in one hope of our calling.”"*® For Basil, the very survival of the church and “peace among the
churches” (eipfvnv téV E’EKK)\I]O{(DV)B 7 was founded upon koivwvia. To the bishops living

in [taly and Gaul, who were geographically separated from him, he states:
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Our Lord Jesus Christ, having deigned to call the whole church of God his
body and having declared us individually members of each other, has
granted also to us all to be on intimate terms with all according to the
harmony of the members. Wherefore, even if we are separated very far from
each other by habitation, yet by reason at least of our union (cuvogpeiag) we

138
are near each other.

It is peace (eipvnv) amongst the churches that Basil desired first and foremost. Peace
amongst the churches became the definitive mark of his episcopal ministry. Moreover Basil
considered peace to be a defining attribute that is intrinsically present in every Christian

believer: “For no activity is so peculiarly Christian as making peace (Eipnvonoeiv).”m

Without peace, Basil would argue that communion was rendered impossible, since peace was
an imperative condition for communion. From his own experiences as a bishop and shepherd
of the church, Basil believed that with the absence of peace, division was able to be fuelled

and the distortion of truth was left continually to increase.

4.4 Metaphors for Kowwvia in Basil’s Letters

Together with the word “kotvwvia” there are certain metaphors and phrases that Basil uses to
denote ecclesial communion. Leading the way are the depictions of an unblemished

140 . N . - , 141
a “ship,” vis-a-vis those sailing (ot TTAéovtec), ~ and of course the

“garment” (1patiov),
most obvious, that of “body” ((J(I)pOt).142 In this section I will talk about this last depiction of

“body” first and in greater detail, while only briefly touching on the metaphors of “garment”

and “ship.”
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am unable to persuade myself that without love toward one another, and without, as far as | am concerned,
being peaceful toward all, | can be called a worthy savant of Jesus Christ.” Deferrari, Ill, 143.
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Basil’s use of the metaphor “body” followed the Pauline expression of the church as
being the “body of Christ” (cdpa Xploroﬁ)l43 that embraces all members. Basil considered
communion in the body of Christ, the church, to be the greatest of all goods: “For what could
be more pleasant than to behold men who are separated from one another by so vast a
diversity of places of residence, bound by the unity of love in the body of Christ?”'** Basil’s
general understanding is that when Christians are united in communion with God, they
become the body of Christ, the church, whereas when heresy sets in, Christians are no longer
in communion but are “plainly cut off from the body of the church” (pavepig dmoppayev
TOU OWPATOS ThS "ExkAnoiac).'” According to Basil: “Those who confess the apostolic

faith, having put an end to the schisms of their own devising, may henceforth become subject
to the authority of the church, that the body of Christ, having returned to unity in all its parts,

may be made perfect.”'*®

If Christians are to be part of the body of Christ, the church, it follows, says Basil, that
they need each other: “For we all need each other in the communion of our members.”'*’
Indeed no part of the body is identical to any other, yet each has need of the other, and all
serve the same purpose. Christians, says Basil, by virtue of being dependent on each other and
the fact that they are united in their diversity, have communion as a constituent of their
existence. To push this point Basil argues that one only has to look into the constitution of
their own bodies to see that communal interaction is a necessity for meeting the challenges of
existence: “For whenever I look upon these very limbs of ours and see that no one of them is

sufficient in itself to produce action, how can I reason that I of myself suffice to cope with the

difficulties of life?”'*8

To be in communion with one another was the ideal for Basil, and indeed part and

parcel of the God-given laws of nature, “since it was not possible from afar off (TtéppwBev)

"3 5ee 1 Cor. 12:12-31; Col. 1:18; 2:18-20; Eph. 1:22-23; 3:19; 4:13.

Ep. 70: Deferrari, Il, 49. Ti yap Qv Yévoito YOpi€oTepov i) Toug ToooUTy 1§ TANDEL 1OV ToTWY
Sinpnpévoug 1i) dia g dydmng evaoer kabopdv eig piav pehdv dppoviav év owpatt Xpiotol dedéobau;
Courtonne, |, 164-165.

5 £p. 263.2: Deferrari, IV, 91. Courtonne, I, 122.

Ep. 92.3: Deferrari, Il, 143. Toug TNV ATTOOTOAKNV OpOAOYOUVTAG THOTLY, ATIEP ETTEVONTAV OYIOHATO
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Sralloavrag, Umotayfivar ol Aortrol 1f) aubevriq tii¢ "ExkkAnoiag, iva dptiov yévnror 10 odpa 10U
Xprotol, ot 1oig péleotv eig OhokAnpiav émaveABSv. Courtonne, |, 202-203.
" Ep. 266.2: Deferrari, IV, 127. Xpilopev yap GMMAAwv TTavTeS KaTd TGOV peAdV Kowvwviav. Courtonne, I,
135.
1% Ep. 97: Deferrari, II, 163. “Otav ydp Tpdgs alitd Taita &Tmidm T pékn Hpédv, &1t Ev oUdEy Eautd Tpog
gvépyelav alTapkeg, TS EpauTov Aoyioopar eEapkeiv Eautd Tpog Ta ToU Piov mpdypata; Courtonne, |,
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to see the providence of God.”'*’ There was no place in Basil’s mind for an individual monad
but only for a communion of existence. Appealing once again to the human biological
makeup, he conclusively declares: “Indeed, from the very constitution of our bodies the Lord
has taught us the necessity of communion (Avaykaiov Tiig Kow(oviag).”lso The Christian
therefore, as a personified communal being, becomes displaced when communion with the
other is broken. For Basil, all things are related and have communion as their highest priority.
Thus he readily admits: “We would truly be the most unnatural of all men, if we rejoiced in
the schisms and divisions of the churches, and did not consider the union of the members of

2151

the body of Christ to be the greatest of all blessings.
Likewise Basil says:

I see that none of those things which are accomplished either by nature or by
deliberate choice is completed without the union of the related forces, since,
in truth, even prayer itself, if it be not voiced by many together, is much less
efficacious than it might be, and the Lord has promised that he would be in

the midst of two or three who should invoke him together.'**

As I mentioned above, in his correspondence Basil also uses the metaphors “ship” and
“garment” in ways that allude to communion. He employs both these metaphors in a two-fold
way to reveal successful and unsuccessful expressions of koivwvia. For example, “ship,” on
the one hand, is indicative of the “ark of salvation” when one is within the safety zone of the
church. On the other hand, it also seeks to forewarn that all who have embarked on the “ship”
are exposed to the volatility of the ocean (Tpikupioig... €yeipopévaig). In this sense, one is
called to protect themselves from the ocean’s “sea of evils” (Tehdyet Kak&V)'>? and its
“bitter waves of error” (Trikpoig Tfjg kakodoEiag K\Jpaol).154 In Basil’s understanding, the

whims and the tumults of the oceans were considered to be the “buffets of the blasts of

9 £p. 313: Deferrari, IV, 251. OUk éoTt m6ppwbev ideiv Tag oikovopiag Tag Tol Oeol. Courtonne, I, 187.

Ep. 97: Deferrari, II, 163. 'Ettel kai €€ autiig Tfig T0U 0WPATOC NGV KATACKEUT)S TO dvaykoiov Tig
kotvaviag 6 Kipiog fipdg €d1dakev. Courtonne, 1, 210.

5! Ep. 156.1: Deferrari, II, 385. Kai yap av eijev o¢ dAnBids méviwv dvBpdmmy dromdartol, oyiopaot
Kai katotopais 'EkkAnoidv epndopevor kai pn v ouvdgeiav v peAdv 10l odpatog Tol Xpiotol 10
péytotov TdV dyabdv T1Bépevor. Courtonne, I, 82.

132 £ 97: Deferrari, Il, 163. Oubtv olte TdV &k PUoEWS oUTE TOV EK TTpoatpéoews katopBoupévwv opd
dveu Tiig TOV OpogUlwv ouptvoiag émiteloUpevoy, OTTou ye Kai aUTh) 1) TPOCEUYT| pi] EXOUTA TOUG
OUpP®VOUVTOG adpaveoTépa €0Ti TOAG tautiig kol 6 Kupiog émnyyeidato péoog yevijoeoBar 6vo f
Tp1&dV EmikoAoUpévmv alTov v 6povoig. Courtonne, I, 210-210.

>3 £p. 242.1: Deferrari, Ill, 429. Courtonne, Ill, 65.

Ep. 161.2: Deferrari, 1l, 415. Courtonne, Il, 93.
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heresy, which lead to drowning and shipwreck for souls.”'*® Basil saw the tumultuous oceans
as being the “fury of the heretical waves” (tov Bupov TdV aipeTikdv kupdTwv)'* that were
attacking the church in the East through a “mighty storm and flood” (peydAw yetpdvi kai
kAUSwv1)."*" In contrast to the church in the East, the church in the West was described by

Basil as being complacent in their safe harbour.'”® Regarding the situation affecting the

church in the East, Basil explains:

For here all things are sick... and in the face of the continuous attacks of her
enemies the church has given up the struggle — like a ship in mid-sea when it
is buffeted by the successive blows of the waves — unless it receives some

speedy visitation of the goodness of the Lord."”

The metaphor “garment” was also used in the same dual manner that “ship” was, that
is, to describe positive and negative aspects of communion. Mostly, however, Basil used
“garment” to describe the consequences of defective xoivwvia. Once upon a time, prior to
the encroachment of heresy, the garment was strong and withstood any test of tension, but
now, as a result of its defection, it is torn apart by every heresy, creating holes that increase in
size with the passing of time. In this way, commenting on the “condition” (kaTdoTaoic) of

the church in the East, Basil remarks:

The spirit of the times is much inclined to the destructions of the churches...
The condition of the church now... is like that of an old garment, which,
being easily torn by an ordinary strain, cannot be again restored to its

original strength. '

Basil’s response to any form of division always took on pastoral overtones. In
particular his goal was nothing short of reconciliation and communion, provided, of course,

that no spiritual harm was caused in the process. To the priests of Tarsus he advises:

155 . ~ ’ , N , \ , ~
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BaoaviCopevov, €l pn Tig yévorto tayeia emiokot Tig ayabdnrog toU Kupiou. Courtonne, I, 195.
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In such times, therefore, as these there is need of great diligence and much
care that the churches may be in some way benefited. And benefit it is that
the parts which have hitherto been broken apart be united (EvawBfjvar) again.

And a union might be effected if we should be willing to show indulgence to

. . 161
the weaker, whenever we can do so without causing harm to souls.

4.5 The Witness of Kotvwvia in the Struggles of Basil’s Church

Having explored the use of the word “communion” and its associated metaphors in Basil’s
letters, it will be helpful now to look at the structural ways in which “communion” is realised
in the Basilian letters. In the first place, communion is realised at a local level and at a

diocesan level.'®?

Communion at a local level consists of one’s personal communion in a local
church, and has as its hallmarks baptism, repentance and, most importantly, the Eucharist.
Communion at a diocesan level is realised when a local church is under the pastoral
jurisdiction of a canonical bishop. A bishop’s canonicity is made evident when he and his
diocese are in communion with all the dioceses of the whole church. During Basil’s episcopal
ministry (370-379), a key concern of his was to restore peace and order amongst the local
churches in his diocese of Caesarea. At the same time, he wanted to bring about communion
for all the churches of the East. In his understanding, communion amongst the dioceses in the
East was indispensable for the solidarity and witness of the one church, and for protecting and
continuing the church’s mission. Basil views the fullness of the church as being lived out and
manifested in a complete and organic way at the local and diocesan level, and only when the
local church and diocese are in communion with the wider Nicene church. In this setting, the
bishop and the diocese become the fundamental ecclesial reality through which the local

church exists and functions.

Upon his election to the see of Caesarea, one of Basil’s first tasks was to clean up the
internal affairs of his diocese. His letters present a vivid picture of a church assailed by heresy

and internecine rivalry, as well as inadequate and incompetent leadership. To Basil, “a

"' Ep. 113: Deferrari, I, 223. ‘Q¢ oUv &v kaip@ To10UTH peydAng ypeia tiig omoudfic kai oANfig T

empeheiog ebepyemnBijvar 1t 1a¢ 'ExkkAnolag. EUepyeoia &€ éotiv evabijvor ta téwg Sieomaopéva.
“Eveoig &' &v yévorto, el BouknBeinpev év oig pndév PAdmropev 1a¢ wuyds oupmepievexBijvan Toig
aoBeveotépoig. Courtonne, Il, 17.
'®2 The whole of the next chapter (Chapter Five) will be dedicated to looking at communion within a local
church and a diocesan setting. For now | am only interested in highlighting the pastoral dynamics of Basil and
his clergy, and how these affected each other’s ministry.
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subversion of faith” (mioTtewg draotpogr) was being contemplated that appeared to be
“hostile to both apostolic and evangelical doctrines, and hostile to the tradition” (¢xOp& pev
T0i¢ &TooToMiKOiG 8SYypaoty, xOpa 8¢ T Tapaddoet) of the Fathers of the church.'®
According to Basil, “the poor name of the episcopal office” (10 é\eetvov Ti|g ETTIOKOTINC...
dvopa) was being insulted” (kaBuPpilovto), especially since it had “fallen upon wretched
men” (gig SuoTvous AvBpcdToUG... Trepiéatn).'* All this prompted Basil to declare: “I do
not recognise as bishop, nor would I number among the clergy, him who was promoted to a

dignity by those profane hands to the destruction of the faith.”'® In one of the earliest letters

of his episcopacy, Basil in anguish wrote to the rural bishops under his pastoral oversight:

It gives me great pain that the canons of the Fathers have lately fallen into
neglect, and that all discipline has been banished from the churches. I fear
that, as this indifference proceeds, the affairs of the church will gradually

. 166
come to complete ruin.

Basil saw that discipline was lacking in the clergy, and that this lack of discipline was
influencing the laity, who, by “wicked teachings” (tov Taig TmoOVNpaic TAUTOLG
S1baokaliaig), were increasingly “being forced into destruction” (Tnv ATT@AgIQV
0uvw900psvov).167 Faced with the above pastoral challenges from members of his own
clergy, together with the non-Nicene religious policy of Emperor Valens, which removed
non-compliant clergy from their respective churches, Basil’s working conditions were far

from ideal.

The teachings of the true faith have been overthrown and the ordinances of
the church have been set at naught. The lust for office on the part of men
who do not fear the Lord leaps upon the positions of high authority, and
quite openly now the foremost prize is offered as a prize of impiety; and
consequently that man who has uttered the more horrible blasphemies is
accounted the more worthy of the episcopal direction of the people. Gone is
the dignity of the priesthood. None are left to tend the flock of the Lord with

knowledge, while ambitious men ever squander the sums collected for the

163 Ep. 210.3: Deferrari, lll, 201. Courtonne, 11, 191.

Ep. 239.1: Deferrari, 1ll, 415-417. Courtonne, lIl, 59-60.

Ep. 240.3: Deferrari, Ill, 425-427. OUk 0160 $TTiOKOTTOV pnde apiBpnoarpt év iepelior Xpiotol Tov opa
0V BePRAwv yerpddv emmi katahioet Tiig TioTeWS €ig TTpooTaciav TpoPePAnpévov. Courtonne, Ill, 64.

%% Ep. 54: Deferrari, I, 343. TT&vu pe AuTtel 611 émihedoimaoct Aotmov ot 1@V Iatépwv kavdveg kai Tdoa
akpiPeia t@v "ExkAnoidv amedijlarat, kai goPolpar pfj, katd pikpov Tiig adiapopiag Toutng 08¢
Trpoiovor, eig TavieAi ouyyvoty ENBn 1& Tiig "ExkAnoiag mpdypata. Courtonne, 1, 139.
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poor on their own pleasures and for the distribution of gifts. The strict
observance of the canons has been weakened. Licence to commit sin has
become widespread... Just judgment is dead... Wickedness goes beyond all

bounds, the laity are deaf to admonition.'®®

Basil in his observations about his current situation remarks to his brother bishops in

the West:

The wisdom of the world takes first place to itself, having thrust aside the
glory of the cross. The shepherds are driven away, and in their places are
introduced troublesome wolves who tear asunder the flock of Christ. The
houses of prayer are bereft of those wont to assemble therein; the solitudes
are filled with those who weep. The elders weep, comparing the past with
the present; the young are more to be pitied, since they know not of what

they have been deprived.'®’

Even though Basil admitted, “my speech in comparison with the true state of things falls far

short of a worthy presentation of them,”'”” his verdict about the current “state of affairs” (¢
ToUTo1¢) Of the churches in “most of the cities” (TrAeioTaig TGV TTOAewV) under his pastoral

oversight was all but conclusive:

Hence this is a truceless war, for the perpetrators of these evil deeds dread a
general peace on the ground that it will lay bare their hidden acts of shame.
At this state of affairs unbelievers laugh, those of little faith waiver; the true
faith is ambiguous; ignorance is poured down upon souls by reason of the
fact that those who maliciously falsify doctrine imitate truth. For the lips of

the pious are silent, yet every blasphemous tongue is let loose. Holy things

18 Fp, 92.2: Deferrari, I, 137-139. Avorétpartarl pev Ta Tig evoePeiag déypara, ouykéxuvror &e
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€moThpng TO Toipviov ToU Kuplou, oikovopiog Trawydv eig idiag dmohavoeis kai ddpwv Siavopdg
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have been profaned; those of the laity who are sound in faith flee the houses

of prayer as schools of impiety.'”'

Writing to the bishops of Italy and Gaul, Basil bewails the condition of his local
church and, in particular, its state of confusion. The majority of the laity, perhaps unaware,
had no other choice but to go along and comply with what Basil describes as “a long standing

deception” (xpoviag &mdng).'”

The nurslings of the church are being brought up in the doctrines of
ungodliness. For what are they indeed to do? Baptisms are in the heretics’
hands, attendance upon those who are departing this life, visits to the sick,
the consolation of those who grieve, the assisting of those who are in
distress, succour of all kinds, communion of the mysteries; all of these
things, being performed by them, become a bond of agreement between

them and the laity.'”

Compounding the crises was the fact that the persecution carried out by the non-Nicenes had
the added difficulty of being invoked in the name of Christ and in defence of true
Christianity. This meant that those being persecuted were persecuted for introducing
innovations that were considered to be against the doctrinal tradition of the church. For his
part, Basil did all he could to allay any suspicions that he was introducing doctrinal
innovations. He was adamant that he maintained “the precepts of the Gospel, which change
neither with seasons nor with vicissitudes of human affairs, but continue the same, as they

were pronounced by truthful and blessed lips, thus abiding always.”'"

Faced with onslaughts by non-Nicene clergy and their sympathisers, Basil warns his

faithful living in Caesarea to “beware” (BAémete) of the relentless attacks coming from such
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non-Nicene advocates. Basil exhorts his faithful to take “guard” (puhaktéov) and remain

steadfast under the pastoral protection (érioTacia) of their bishop.

“Beware of dogs, beware of evil workers.” The dogs are many. Why do I say
dogs? Nay, rather ravenous wolves who hide their deceit under the guise of
sheep, and everywhere in the world scatter Christ’s flock. Against these you

must guard, under the care of a watchful shepherd.'”

Speaking to the monks under his patronage, Basil lets them know about the negative state of

affairs affecting Caesarea and the church in the East in general:

Certain men have unsparingly opened their mouth against their fellow
servants. Falsehood is spoken fearlessly; truth is covered up. And those who
are accused are condemned without trial; those who accuse are trusted

without inquiry.'”®

In an obvious change to the form of persecution, Christianity was no longer being
attacked by those outside the Christian faith as it once was during the first three centuries of
Christianity. Now, as we have mentioned above, friend and foe were fighting within the arena
of professed Christianity. Fellow-countrymen were opponents of each other in defence of
what they considered to be the true witness of the church. Basil says that the non-Nicenes
looked up to their spiritual leaders “as if they were saints and in communion” (¢ Gy1ot TTap
AUTOV KAl KOLVWVIKOL Trcxpcmspnépsvm).m In Basil’s eyes, the crown of martyrdom was
now devalued, since the non-Nicene offensive conducted in the name of Christ had
overshadowed the Nicene persecution endured in the name of Christ. Consequently, the
persecuted, among whom Basil considered himself and his flock, were not counted as
confessors or even as martyrs if they had been executed. Basil explains: “Though grievous are
our afflictions, yet nowhere is martyrdom, because those who harm us have the same

appellation as ourselves.”'”® To his monks, Basil wrote:
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For I judge war brought by fellow-countrymen to be more difficult... to
deceive the many they put forward the name of Christ, that those who are
persecuted may not even have the consolation of being confessors, for the
many and simpler folk, while acknowledging that we are being wronged, yet

do not account to us as martyrdom our death for the sake of truth.'”

For Basil, the prolongation of schisms and heresies meant that true episcopal
representatives of Nicene Christianity were becoming increasingly difficult to discern.
Furthermore the prevailing non-Nicene status quo, imposed by imperial policy, made it easy
for Basil and his fellow pro-Nicene advocates to be “charged with deception and want of

principle, corruption of churches, and destruction of souls.”'™

Speaking on behalf of his
fellow Nicene proponents, Basil would despairingly cry out: “[Our persecutors] are now
reviling us, on the ground that we proceed craftily, and under the guise of charity play the part

of plotters!”'®! Basil regarded such persecution from the inside, “from amongst ourselves” (10

€€ NuédV oppfiodar),'® as hardest to bear.

Basil believed that the Nicene church of his era was attacked by a double-sided
impiety (&oéPeix). On the one hand, there was the overt doctrinal manifestation of the non-
Nicene theological position, which was set on categorically denying the divinity of Christ as
well as the divinity of the Holy Spirit. On the other hand, there was the less obvious warfare
arising from what Basil considered to be the inherently evil actions of some church leaders
within the non-Nicene camp. Basil’s concern was that non-Nicene church leaders could get
away with practising evil through professing Christ. Basil regarded this less obvious warfare
involving active sin to be more serious, since it involved misappropriating goodness to satisfy

evil: “For if anyone does an evil thing under the guise of good, he deserves a twofold

7% Ep. 257.1: Deferrari, IV, 31-33. XaAeTTTEPOV YaAP KPived €Y TOV TIAPA TGOV OHOPUAMY TIOAEHOV... EI¢

8¢ v 16V TOAAGV amdtnv 10 ToU Xprotol mpoPdMoviar Svopa, Tva pnde v €k Tijg Gpoloyiag
mopapubiav  Exwolv ol Siwkdpevor, TGOV TOMGOV kai dkepatotépwv  adikeioBar  pev Mpdg
OpoloyoUvIwv, €ig paptuptov &€ Npiv Tov Utep Tiig dAnBeiag Bdavatov pn Aoyilopévwv. Courtonne, llI,
98-99.

1% Ep. 244.5: Deferrari, Ill, 461. ‘Hpdg katnyopoupévoug 86hov kai padioupyiav, pBopday ExkAnoiév ko
Yyuydv amoAetav. Courtonne, I, 78-79.

'®" Ep. 244.5: Deferrari, ll, 463. NUv AotSopoiivrar fipdg d¢ SoMwg Topeuopévous kai év oyApatt &y&Tng
& TGV EmiBouleudviwy Totolvrag. Courtonne, 11, 79.

82 £p. 263.2: Deferrari, IV, 91-93. Courtonne, IlI, 122.
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punishment, because he not only does what is in itself not good, but also makes use of the

good as a co-worker, so to speak, for the accomplishment of his sin.”'™®

Basil maintained that sin leading to moral failure was the ultimate reason for the
widespread of heresy in the East. He also saw this as the cause of the Western bishops’
reluctance to come to the aid of their Eastern counterparts.'® Based on this logic, Basil
believed that it was because of his own personal sins that he was not able to establish unity

185 Within his diocese, Basil saw himself as confronted

with Bishop Theodotus of Nicopolis.
with a doctrinal and moral anarchy. The lack of unity and cooperation amongst the churches
of his diocese caused him to emphasise the ascetic ideal in the life of his bishopric. It was
always his intention to have asceticism influence every aspect of church life and not just
formal monasticism. According to Rousseau, Basil endeavoured to “incorporate the ascetic

regime more obviously into the life of the church as a whole.”'™

Thus, for Basil, equally
important with strict adherence to the doctrines of Nicaea was the need for an ascetic fervour
among Christian leaders. Basil’s clergy were expected to hold monastic life and ecclesiastical
authority in tandem. To achieve this, episcopal identity needed to be reframed in accordance
with monastic values, just as it was in Basil who would become for many the epitome of the
moderate bishop-monk ideal. Basil had learnt from his former mentor Eustathius of Sebasteia
that active ministry within the church needed to be aligned with the values and practices of
the monk, neither of which can be abandoned entirely in favour of the other.'®” In this sense,
asceticism was viewed as being essential to the efficaciousness of church ministry. Without
asceticism, Fedwick observes that “with the indiscriminately swelled ranks, the church’s
awareness of being a sacred community distinct from earthly society was in danger of

. 5,188
disappearing.”

Lewis Patsavos makes reference to an established custom, dating back to the first half
of the fourth century, of choosing bishops from within the cloister of a monastic
brotherhood.'®’ Although Basil has no extant treatise on the nature of the model Christian

bishop, his Ep. 150 lays out his expectations as to what attributes a church leader needed to

8 £p. 53.1: Deferrari, I, 339. Eav Y&p Tig 1O Kakov év mpooyipatt toU ayabol Toif], Sirhaoiovog

Tipwpiog totiv dElog, 1611 AT Te TO 0UK AyaBov EpydTetar kai KEXPNTAL £l TO TEAETAL THV ApOpTIAY,
@¢ Qv eiTIoL TIg, TG KAAG ouvepy . Courtonne, |, 138.

18 See Epp. 92.1, 164.2.

See Ep. 99.1.

Rousseau, Basil of Caesarea, 74.

See Finn, Almsgiving in the Later Roman Empire, 85.

Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 18.

Lewis J. Patsavos, A Noble Task: Entry into the Clergy in the First Five Centuries, trans. Norman Russell
(Brookline: Holy Cross Orthodox Press, 2007), 111-112.
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have.'”® Since monastic discipline and Christian formation rated high on Basil’s list, the moral
authority of the clergy depended upon the active demonstration of Christian virtues and
holiness. The attributes alluded to in Basil’s Ep. 150 are applicable to the Christian leader and
disciple alike, and include renunciation of worldly ambitions, growth in asceticism,
commitment to charity, and obedience to a spiritual adviser. Basil saw it as important that
these attributes apply first to the Christian leader, since it was the cleric’s example and
practical teaching that was expected to edify the laity. Basil’s Ep. 2, for example, argues that
Christian moral life is founded upon living examples where virtue is learnt through imitation.
Rapp makes a point of emphasising that personal holiness must accompany the priestly office

for its ministry to be effective.'”’ Basil’s comments to Amphilochius say the same:

For him who should heal his own wounds to bless another is unfitting. For
benediction is the communication of sanctification (evhoyia yop
aytaopot perddooig €otiv). But how will he who does not possess this

because of transgression through ignorance impart it to another! Therefore,
let him bless neither publicly nor privately... nor perform any other

function.'”?

Rapp maintains that a bishop’s ascetic virtues are authentically realised when they are evident

in his appearance, lifestyle and conduct.'”

According to Basil, ascetic virtues play a vital role
in the episcopal ministry, and are considered to be the foundation and inspiration to a bishop’s
actions. Furthermore they validate episcopal actions with spiritual authority and convey that a

path to holiness is open and accessible to all.

When Basil raised the quality of Christian life amongst the clergy (kaOnyoupevor), he
saw it as only natural for the laity to follow “in accord” (peta cupnvo{cxg).194 According to

Rapp, on some occasions, since the mid-fourth century, bishops purposely went out to recruit
monks into their line-up of clergy so as to combat the corruption that was present within their

existing clergy.'” Basil was more interested in adopting monastic values into the priesthood

%0 Basil’s Ep. 232.2 mentions role models of clerical and ascetical life that he encountered in Palestine, Coele

Syria, Mesopotamia as well as Egypt. Ep. 207.2 makes reference to these same areas.

1 Rapp, Holy Bishops in Late Antiquity, 16.

Ep. 199.27: Deferrari, lll, 119. E0Aoyeiv &8¢ Erepov, TOV TA olkela Tnpelelv Ogethovia Tpauparo,
avakdérouBov. Evhoyia yap ayroopol petddooig €otiv. ‘O 8¢ tolto pe Exwv Sia 10 €k Tiig dyvoiag
TopATIWpa TRS £Epw petadwoel; MAte Ttoivuv dnpooia pfte idig evloyeitw.. pRte Tt GANo
Aettoupyeitw. Courtonne, 11, 159.

193 Rapp, Holy Bishops in Late Antiquity, 16.

Ep. 222: Deferrari, Ill, 285. Courtonne, lll, 7. See Ep. 150.4; Fedwick, The Church and the Charisma of
Leadership in Basil of Caesarea, 97.

195 Rapp, Holy Bishops in Late Antiquity, 137, 147.
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rather than bringing monks into its ranks. Faced with a spiritual leadership crisis, he felt the
need for the calibre of his current body of clergy to dramatically change and improve. He
found that bishops were not immune to greed or the misappropriation of church funds for
their own private uses. Basil viewed such corruption amongst the clergy to be contagious,
affecting the members of the faithful whom they served. “Whatever the rulers are,” claims
2196

Basil, “such for the most part are the characters of those governed accustomed to become.

Basil says that ill-disposed clergy “have gained such control over the laity” (ot TocoUtov

7 that they “cast the word into contempt by reason of the

KATEKPATNOAV TOV AADV)
unworthiness of those called, and engender the practice of indifference among the laity.”'”® In
the same way that sick limbs cause harm to organs that are still healthy,'"” Basil
acknowledges that a life of sin (especially amongst Christian leaders) can only bring

disharmony and much suffering into the Christian community.

For the just judge in accordance with our works has given us “an angel of
Satan” who sufficiently buffets us and vehemently defends the heresy; and
he carries on the war against us to such a degree that he does not even spare

the blood of those who have placed their trust in God.**

When Basil reflected upon the sad state of affairs that he found in the Nicene church,
he sincerely felt, at least for a time, that the church had been forsaken by God. In sheer
desperation he once conceded: “The Lord has clearly abandoned us, seeing that we have
grown cold in our love on account of the widespread increase of lawlessness.”**! Very quickly

95202

Basil turned his despair into a “trial of hope,”~ which then allowed him to acknowledge that

the mercy of God is available to restore communion and love within the church: “For what we

196 . % ~ N 3 ~ ~ [N ’ NN
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have suffered we have suffered because of our sins, but his succour shall the loving God show

forth his love and compassion for the churches.”"*

When Basil bewails the loss of respect within the priestly vocation, he is often
referring principally to the growing number of non-Nicene allegiances that were taking place
amongst members of the clergy: “Every bold and blasphemous tongue of those who speak
iniquity against God has been loosed.”*% Imperial support of non-Nicene Christianity, and
personal gain acquired from allegiances with those in political power, tempted many to
renounce their Nicene faith. In doing so, Basil remarks such people have “forgotten
everything” (Trdviwv émiAabdpevt), including their once very active “protest” that they
“avoid communion with them [the heretics (aipetikédv)] as death to their souls.”** Basil had
found it inexcusable that people could so easily renounce their Nicene faith just for the sake
of appeasing those in power. Intent on exposing the vulnerabilities of those who changed

from their Nicene position, Basil comments:

For those who accuse us of heterodoxy are now revealed as openly in
alliance with the party of the heretics... Consider the practice of those who
dare this, that it is their habit always to change over to the party in power,
and to trample upon those of their friends who are weak but to court those

206
who are strong.

Basil was firm in his conviction that moral and doctrinal errors were inter-related:
“For neither can a soiled mirror receive the reflections of images, nor can a soul that is
already beset with the cares of life and darkened by the passions due to arrogance of the flesh
receive the rays of the Holy Spirit.”*"” In his letter to Ambrose, the bishop of Milan, Basil

exhorts: “Correct the infirmities of the people, in case the disease of the Arian madness has

2% Ep. 247: Deferrari, lll, 479. “O pév ydp memévOapey S1d 1a¢ dpaptiag fHipdv memévBapev, Ty 8 autod
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indeed touched any.”*”® Correction for Basil required one to accept Nicene Christianity and
keep away from “the faction of those not in communion with us [Basil and his fellow

bishops]” (ol Tfic pepiSoc 6V dkovwviTtev fpiv).>”

Breaking communion with state endorsed non-Nicenism was not without its
difficulties. Many were persecuted for remaining uncompromising in their acceptance of
Nicene Christianity; some even faced death. Martyrdom was a real phenomenon for the
followers of Nicene Christianity, and as in so many cases of Jewish and Christian history it
was sometimes considered to be inevitable. Basil reminds his disciple Amphilochius that
Asclepius paid with his life in the Old Testament book of Kings*'® for refusing communion
with Doeg: “For surely it has not escaped your charity that a certain Asclepius, for not having
chosen communion with Doeg, was struck by them and died of the blows, or rather by means

of the blows was translated to life.”?""

On a positive note, Basil’s letter “To the Neocaesareans” relates how their spiritual
wellbeing is due to the fact that they have been untouched by heresy: “For you have not been
reached by buffets of the blasts of heresy, which lead to drowning and ship-wreck for
souls.”*'? According to Basil these were the fruits of being in communion with people of like
faith (6podofouviwv kovwvia). As expected, belonging to the correct confession of faith
was insufficient if this faith was not supported by good works. Faith and works, he insisted,

are inseparably linked and are mutually accountable:

Neither strictness of life in itself, except it be illumined by faith in God,
availeth aught, nor will right confession of faith, if devoid of good works, be
able to bring you into the presence of the Lord, but both should go together

(8€i dppdTepa ouveivan), that the man of God may be perfect.”"?
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Some church leaders in Basil’s diocese were isolating themselves from their fellow
concelebrants and therefore were informally breaking communion with them. When this took
place, such church leaders became easy targets for non-Nicene advocates and subsequently
broke communion with the Nicene church in an official way. Basil realised that to prevent this
predicament from arising with his clergy, a spiritual renewal was needed that was to be
characterised by an ascetic disposition. Basil had hoped that this spiritual renewal would lead
to a stronger Nicene acceptance of faith amongst all churches and, furthermore, would have
ecclesiastical communion as its lasting expression. It was this internal renewal and
commitment towards communion within his flock, namely to “show the greatest possible

»21% that positioned Basil to elevate his vision from its

solicitude for the unity of the churches,
local manifestation and extend it to include all the Christian churches of the East.*"
Commenting on Basil’s ability to pursue a loftier vision beyond the boundaries of his diocese,
Basil’s friend Gregory notes that he acted in this way only to safeguard and protect the dignity
of the communion of the church. The communion of the church was too significant to be
treated arbitrarily or to be taken for granted, since, for Basil, there always was and always
would be only one communion within the church. Simply put, the church is communion.

Gregory knew that Basil considered communion to be the greatest priority in his ministry and

therefore worthy of every sacrifice:

Basil, though he observed moderation in other respects, in this knew no
measure. But lifting his head high and casting the eye of his soul in every
direction, he obtained a mental vision of the whole world through which the
word of salvation had been spread. He saw the great heritage of God,
purchased by his own words and laws and sufferings, the holy nation, the
royal priesthood, in a miserable plight and torn asunder into an infinity of
doctrines and errors... He did not think it enough to lament misfortune in
silence and merely lift up his hands to God to implore deliverance from the
pressing evils, himself remaining asleep. Rather he thought he was bound to

. . . 216
render aid and to make some personal contribution.
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4.6 The Koivwvia of the Church and the Kowvwvia of the Trinity

Fundamental to Basil’s concept of the church was the reality of xowwmvio: communion or
more precisely ecclesial communion. “Communion” as a term for Basil is used in an
equivocal way. Thus when Basil is speaking about Trinitarian communion and ecclesial
communion, vastly different realities are implied. For this reason all comparisons of ecclesial
communities with the Holy Trinity need to take into account Radde-Gallwitz’s remark that the
unity of the Holy Trinity is “infinitely greater” than the unity of human (ecclesial)
communities.”’” The perfect divine persons of the simple God cannot serve as a model for
limited, created, imperfect human beings. Divine personhood cannot be anthropomorphised.
According to Basil, “the infinitely great” (tov ameipopey€On) God can only be known “by
the very small” (U110 T0U pikpotdrou) and limited human person.”'® Consequently, there is

an infinite difference between divine/uncreated and human/created reality.

Communion at its greatest level is essentially expressed in the Eucharist, in which God
communicates himself to the human person, and the person enters into communion with him.
Outside a relationship with God, communion with God and through God with each other
cannot take place. Experiencing the other and regarding the other becomes the prerequisite to
understanding ourselves and the source of our meaningful existence.”’® Increasing
communion with others is a natural outpouring of grace that is found when one is in
communion with God, and also further perpetuates participation in the eternal life of the

Triune God. Where there is no communion with God as Trinity, there is no church. In

Oeov pévov aipetv TAG XEpag kKai Tap  EKELVOU TGOV KATEXOVIWV Kak®dV Aoty Cnrelv, autog e
kaBeUderv, GMG 11 kal PonBeiv kol Tap’ eautol ouvelo@épetv (Heto Selv. SC 384. 214-216.

17 Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 70. Contrary to the views of some
patristic scholars from the twentieth century, Radde-Gallwitz challenges the notion of Basil having a “social
doctrine” of the Holy Trinity, namely “in which human community provides a paradigm for reflection on the
Trinity.” Radde-Gallwitz, Basil of Caesarea: A Guide to His Life and Doctrine, 69. For further critiques of social
trinitarianism see Brian Leftow, “Anti Social Trinitarianism,” in Stephen D. Davis, Daniel Kendall and Gerald
O’Collins (eds), The Trinity: An Interdisciplinary Symposium on the Trinity (Oxford: Oxford University Press,
1999): 203-250; Sarah Coakley, “‘Persons’ in the ‘Social’ Doctrine of the Trinity: A Critique of Current Analytic
Discussion,” in Stephen D. Davis, Daniel Kendall and Gerald O’Collins (eds), The Trinity: An Interdisciplinary
Symposium on the Trinity (Oxford: Oxford University Press, 1999): 123-144. Karen Kilby, “Perichoresis and
Projection: Problems with Social Doctrines of the Trinity.” New Blackfriars, vol. 81, no. 956 (2000): 432-445.

218 Ep. 233.2: Deferrari, lll, 369. Courtonne, I, 40.

A human person left to him or herself and without the ability to relate to the other cannot be a person. The
Scottish philosopher John MacMurray summarised this reality with his famous: “I need you in order to be
myself.” John MacMurray, Persons in Relation (New York: Humanity Books, 1961), passim. According to
MacMurray, “We become persons in community in virtue of our relations to others. Human life is inherently a
common life.” John MacMurray, The Conditions of Freedom (London: Faber & Faber, 1950), 37.
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communing with the very life of the Trinity, the human person’s being becomes by grace the

99220

“image and likeness”™" of God. Following the words of the Apostle Paul, the church becomes

“the body of Christ” (c®pa Xptoroﬁ),22 ! where the Eucharist constitutes its core being.

According to Zizioulas, in the life of the church, communion with the other reflects
fully the relations between communion and otherness in the Holy Trinity.*** Here Zizioulas is
trying to pick up on Basil’s notion of communion being an ontological reality, where the very
nature of God is communion or rather the communion of “the persons of the Godhead” (téov
Trpocc()mov).223 As the prototype of ecclesial existence, the Holy Trinity, for Zizioulas,
becomes the icon par excellence of communion amongst the members of the “body of Christ”
the church.”** Indeed it would be an eisegesis to apply this type of thinking to Basil. His
understanding of human interrelatedness and interdependence mentioned above, as an
expression of ecclesial life that is intrinsically relational and communal, makes no suggestion

that these relations are modelled on the Trinity.

The unity that is manifested in plurality in the relations of the three persons of the
Holy Trinity is essentially otherness in communion and communion in otherness. In the words
of Basil: “Nothing is itself of like substance (Opovoiov) with itself, but one thing is of like
substance (Opouotov) with another thing.”*** Clearly for Basil, in the Father’s love for the
Son, the Father does not forget the Holy Spirit, thus any possibilities of confusing the Father
with the Son are avoided. The Holy Spirit acts not only as a bond between the Father and the
Son, but also preserves the distinctions of the three persons while maintaining their unity. In
Basil’s understanding, the Holy Spirit is eternally with the Father and the Son, and he is
united with the Father through the Son. The eternal and inseparable presence of the Holy
Spirit with the Father and the Son conveys the Father’s love for the Son, and the Son’s
response to the Father’s love. This interpenetrating communion of love existing amongst the
three persons of the Holy Trinity was later known as perichoresis. Father, Son and Holy
Spirit, with their distinct personal attributes, exist in unceasing interpersonal communion
through reciprocating a movement of love. Perichoretic love, as lived out in communion, is

central to the very being of God.

20 Gen. 1:26.

1Cor.12:27.

Zizioulas, Communion and Otherness, 263.
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In On the Holy Spirit Basil affirms, in a clear and dynamic way, that the reality of the
hypostatic differences amongst the persons of the Holy Trinity does not invoke separation or
plurality in the Godhead: “Since the divine nature is not composed of parts, union of the
persons is accomplished by partaking of the whole.”*?® From the image of the Holy Trinity,
Basil views otherness as the sine qua non of unity. Otherness, Basil emphasises, is no
distortion to communion but rather constitutive of it, in the same way that the modes of being
within the Holy Trinity maintain their personal hypostasis through their relationship with each
other. Conversely, unity that emanates from communion with the Holy Trinity does not
destroy otherness but rather affirms and realises its ontological presence. God is not first One

and then Three, but rather simultaneously One and Three,*’

since the hypostases of the
Father, Son and Holy Spirit are both particular and relational.**® In this way communion is not

antithetical towards otherness; it generates and manifests it.?

Upon further reading the Basilian understanding of hypostasis, it becomes apparent
that being (as opposed to substance) is existentially connected to being in relationship with
the other. According to Basil, there is no area of church life where communion and
togetherness co-exist so deeply as in the church’s ministry. In his ministry Basil wants the life
of the Christians to be the same, and for them to be united in indivisible kinship through

230 that has its realisation in God.

“communion in prayer” (Taig TTPOCEUYATS KOLVWVIOV)
When the “other” is rejected, the testimony of Christ’s Gospel is falsified, the witness of the
church is destroyed, and according to Basil, a person ceases to live “the way that is in

accordance with Christ’s polity” (tfic 6800 Tfig katd XpioTov ToAiteiag).”! With respect
to being “ecclesiastical members” (ékkAnoiaoTik@dv pehédv) of the body of Christ, Basil tells
his maritime bishops, “You cannot say to us who have been placed in the same body: ‘We

999

have no need of you.”” He continues: “For the hands need each other, and the feet steady each
other, and it is through their working in concert (cuppwviq) that the eyes possess their

. 232 . . .
clearness of perception.”””” For Basil, communion between the human person and God is

225 On the Holy Spirit, 18.45: Anderson, 72. “QoTrep €Tl TGV TEXVIKGY KATA THYV HOPPRV 1) Opoiwatg, olTeg

emi 1fjg Belag kai douvBétou guoew, év Tij Kotvwvia Tiig BedTnTog €0tV 1) Evworg. SC 17. 406.

27 gee Against Eunomius 1.14-15; On the Holy Spirit, 18.47.

2 g Ep. 236.6; Zizioulas, Communion and Otherness, 137.

2 gee Zizioulas, Communion and Otherness, 6. In the context of personhood, Zizioulas maintains that from the

image of the Trinity, “otherness is incompatible with division.” John D. Zizioulas, Being as Communion: Studies

in the Personhood of the Church (New York: St. Vladimir’s Seminary Press, 1985), 107.

230 Ep. 150.2: Deferrari, Il, 367. Courtonne, I, 73.

Ep. 150.1: Deferrari, I, 361. Courtonne, Il, 71.

Ep. 203.3: Deferrari, lll, 149. Eite ko1 év &GAN) TAEer TGOV EKKANCIOOTIKGOV PEADV EQUTOUG TAOTETE, OU

SuvaoBe Aéyerv Toig v 1§ altd odpatt kotatetaypévolg Npiv 16- ypeiav Up@Y oUk Exopev. AT Te YOp
178
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realised in Christ without division but at the same time without confusion, that is, perfect

unity which does not remove but affirms and realises otherness.

In patristic terminology, the person is an identity that emerges through relationship
(schesis). In contemporary language we might say it is an “I” that can exist only as long as it
relates to a “Thou” which affirms its existence and otherness.”*® For Basil, in the case of God
the Father, an eternal schesis with the Son and the Holy Spirit exists, without which
Fatherhood would not be possible.** That is to say, the Father was never alone in his divinity
as this would imply that he was not always “Father,” and assert, contrary to Nicaea, that there
was a time when he was not. To isolate the “I” from the “Thou” is to lose not only the
otherness of the “I” but also its very existence; it simply cannot be without the other, just as
God the Father cannot be without the Son and the Holy Spirit. There can be no other way,
insists Basil, but that of a trihypostatic God in which “natural goodness, inherent holiness and
royal dignity reaches from the Father through the only begotten to the Spirit.”* God’s
existence in this sense is constitutive of the communal relations that is realised within the
three persons of the Holy Trinity, whose unique hypostases remain distinct and unconfused

since they are united in essence through freedom and love.

Having looked at the concept of communion amongst the divine persons of the Holy
Trinity, it remains for Basil to point out what it is that the persons of the Holy Trinity and the
members of the church are in communion with. Is communion simply an expression of the
oneness of essence that exists amongst the Godhead, and a manifestation of the moral values
shared amongst the communicants? Patristic sources of theology, most notably Sts. Ignatius,
Irenaeus, Athanasius and the Cappadocians, maintain that communion is a question of being
united with the very person of God the Father. Basil’s consensus in this area has already been
stated above in that he maintains that God “exists” fundamentally as a person, the person
(hypostasis) of the Father, and not simply as his substance (essence).”*® Basil holds that
communion is a union with the person of God the Father, who is inseparably and coeternally

united in freedom and love with the hypostases of the Son and the Holy Spirit. Outside this

Xeipes AMAwv SéovTan kai o1 6deg dMRAoug otnpilouot kai ot opBadpoi év Tfj cupPwvia TO Evapyeg
g kaTahjyewg Eyouatv. Courtonne, 11, 170.

233 Zizioulas, Being as Communion, 240.

See Against Eunomius 1.14-15.

On the Holy Spirit, 18.47: Anderson, 75. ‘H guotikn ayaBotnmg, kol 6 Katd guotv aytaopsg, Kai 1o
Baothikov aEiwpa, ek [Totpde, S1ax 1ol Movoyevols, émt 10 Ivelpa difker. SC 17. 412.

%8 See On the Holy Spirit, 16:38: Apxn YOp TGV Sviwv pia, &' Yiol dnpioupyoloa, kai Teketoloa év
Tveypart. SC 17. 378. “The originator of things is one, he creates through the Son and he perfects through the
Spirit.” Anderson, 62; Against Eunomius 1.14-15, 2:22. See also Chapter Two.
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Trinitarian relationship, where the Father begets the Son and brings forth the Holy Spirit,
there is no God. Thus, for Basil, it is the personal existence of God the Father as a person that
constitutes the very being of God, which in turn allows the being to co-eternally hypostasise

and give life to its substance.

4.7 Kowwvia in the Holy Spirit

We know that since the time of the Apostle Paul, the Holy Spirit has always been associated
with the notion of communion.”*” It is from the third person of the Holy Trinity, the Holy
Spirit, that the event of communion is realised. In the Holy Trinity, it is the Holy Spirit which
connects the Father and Son as well as the human person with divine life. To participate in
the communion of the Holy Trinity (theosis) “is the personal gift of the Spirit, as the gift of
adoption to the Father in Christ.”**® Whereas Christ became incarnate and gave the church its
“body,” it was the Holy Spirit who consecrated and mobilised the church. This enabled the
effects of the incarnation to be communicated throughout the church in history. Unity with
God as it existed before the fall of Adam, is now re-established once and for all in Christ the
new Adam.”’ Through the operations of the Holy Spirit, Christ is manifested and the
experience of union with Christ is nothing other than being in the Holy Spirit. For Basil this
understanding was founded upon the Pauline proclamation that, “no one can say ‘Jesus is
Lord’ except by the Holy Spirit.”**" Basil considered this statement of faith to be an
admission of the human person’s inability to contemplate God without the presence of God:
“We are not capable of glorifying God on our own; only in the Spirit is this made possible. In

him we are able to thank God for the blessings we have received.”**!

According to Basil, the church as the Body of Christ exists where the Holy Spirit is
present. The Holy Spirit “comes to rest” (alights) upon the church and in the church.** It does
this because he comes to rest upon Christ, its head, and because the church is united with

Christ. In each person’s relation to Christ, the Holy Spirit, argues Basil, is not simply an

7 See 2 Cor. 13:13.

Meyendorff, Catholicity and the Church, 19.

See 1 Cor.15:20-24, 45-48.

1 Cor. 12:3. OU&ei¢ duvatan eireiv, Kupiog Inoolc, el pﬁ év Trveﬁpom &Y{w

On the Holy Spirit, 26.63: Anderson, 96. Otte 6050{00{1 O“E £aUT®V 1Kavol ecrpsv AN 1 1Kavomg r]p(ov
&v 1§ Mvedpam 16 ayiw, &v & SuvapwBévieg, Ty UTEp oV ebepyetTiOnpey, 16 e NudV elyapioTiav
cmon)\npoupsv SC 17.474.

%2 see Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 90.
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assistance to the individual in reaching Christ, but the in (“Kowcov{a”), in which he or she

are participants in Christ, “since the Spirit in himself reveals the divinity of the Lord.”*** Basil

exhorts:

If you remain outside the Spirit, you cannot worship at all, and if you are in
him you cannot separate him from God. Light cannot be separated from what
it makes visible, and it is impossible for you to recognise Christ, the image
of the image of the invisible God, unless the Spirit enlightens you. Once you
see the image, you cannot ignore the light; you see the light and the image

. 245
simultaneously.

Baptism according to Basil was from the outset considered to be “in the Spirit” and
“into Christ.” When the Holy Spirit is present and “blows where it wills” (0mmou Oé\et
mvel),”*® a movement takes place where the individualisation of the human being is
transfigured to that of communal living. In this way the other becomes an ontological part of

one’s identity. To question the divinity of the Holy Spirit, for Basil, had faith implications and

therefore was tantamount to repudiating the very engagement entered into at baptism:

If someone rejects the Spirit, his faith in the Father and Son is made useless;
it is impossible to believe in the Father and the Son without the presence of
the Spirit. He who rejects the Spirit rejects the Son, and he who rejects the
Son rejects the Father... Such a person has no part in true worship. It is
impossible to worship the Son except in the Holy Spirit; it is impossible to

call upon the Father except in the Spirit of adoption.**’

Basil regarded one’s baptismal engagement as a lifetime imitation of Christ. By imitating the
humility of Christ, one rejected “the life that went before” and through the Holy Spirit had the

guarantee of life promised to humanity “from the beginning”:

%3 £p. 90.1: Courtonne, I, 195. See Eph. 6:18.

On the Holy Spirit, 26.64: Anderson, 97.°Q ¢ év éaut® SeikvuvTt v ToU Kupiou Bednra. SC 17. 476.

Ibid. "EEw pev yap UTdpywv autol, oude TPooKUVACELS TO TTapdTav: év aUtd O yevopevog oUdevi
TPOTIR Amoywpioels At Ocol: oU PANNOVY YE, T TOV OpaTGV ATTOOTHOELS TO P&S. AdUvatov Yap 16eiv
v eikéva toU Ocol ToU dopdrou, pn év 16 ¢pwTiopd tou [Mvevpatog. Kai tov évatevifovia Tij ikdvi,
apnyavov tiig eikévog dmoywpioar 10 e&g. To yap 1ol 0pdv aitiov, €€ dvdaykng ouykabopdror Toig
oOpatois. SC 17. 476.

**® John 3:8.

On the Holy Spirit, 11.27, Anderson, 48. T¢ 10 ITvelpa Tapattoupéve, 61t 1 eig [atépa kai Yiov mioTig
Ut €eig kevov atmoPnoetat, fiv oude Exetv Suvatat, pny oupttapovog Tob Tvedpatog. OV TioTever pev
Yap €i¢ Yiov 6 pf moteiwv 16§ [vedport ov motever O¢ eig [Tatépa 6 pr) motevoag 1§ Yid... "Aporpdg
€ott kol Ti)¢ aAnbuviis Tpookuvioews O Ttotoltog. OUte yap Yiov mpookuvijoar duvatdv, ei pn év
[Tvedpomt ayiw, oUte émkoAéoacBar duvartov tov [otépa, €l pi év 1§ Tiig vioBeoiag [Tveport. SC 17.
342.
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This is what it means to be born of water and the Spirit: the water
accomplishes our death, while the Spirit raises us to life... The Lord
describes in the Gospel the pattern of life we must be trained to follow after
the (baptismal) resurrection: gentleness, endurance, freedom from the
defiling love of pleasure, and from covetousness. We must be determined to

acquire in this life all the qualities of the life to come.***

Basil made it clear that holiness was an enduring state that was not achieved at the
expense of human freedom and commitment. Implied in his teachings was the understanding
of a constant communion (kotvwvia) with the Holy Spirit which naturally led to an ordered
life. In this sought-after communion lay the realisation of the restoration of the close
friendship (oikeiwoig) of the human person with God. Progress in virtue, through
communion with the Holy Spirit (tf] Tpog €auto kotvwviq), led to the participation of

eternal realities. Basil explains:

From this comes knowledge of the future, understanding of mysteries,
apprehension of hidden things, distribution of wonderful gifts, heavenly
citizenship, a place in the choir of angels, endless joy in the presence of God,
becoming like God, and, the highest of all desires, becoming God (Beov

vevéoBan).*

% through

The Holy Spirit as the “paraclete” (TtapdkAntov) of “truth” (&AnBeia),
uniting into a single body all the faithful, is the creator and sustainer of the ecclesial
community. Being in the whole church and wholly in each member, the Holy Spirit is the one
who bestows the various unrepeatable gifts on each member of the ecclesial community. All
unique gifts of each member, when used properly, become common gifts for the sake of the
whole. Equality of membership is preserved through the differentiation of gifts that exists
within the organic whole. In this sense, the Holy Spirit does not maintain uniformity but “a

symphony of personalities in which the mystery of the Holy Trinity is reflected.”®' As the

%% 0n the Holy Spirit, 15.35: Anderson, 59. TolUto ouv &0t 10 GvwBev yevvnbijvar €€ Satog kai

[Tvedpotog w¢ Tiig pev vekpdoews ev 1§ USaTt tedoupévng: Tig Twilg Npdv évepyoupévig Sid ToU
MveUpartog... [pog olv tov ¢E dvaotdoeng Biov kataptiCwv fipds 6 Kipiog, Thv ebayyehikiv méoav
éktiBetor ToMttElaY, TO AdpTOV TOU TpOTIOU VOpOBET®V: (doTe GTIEep O @iV EKEIVOG KOTA TNV QUOLY
KékTnTat, Taita pohafoviag Npds ek poatpéoewg katopBoiv. SC 17. 368-370.
29 0n the Holy Spirit, 9.23: Anderson, 44. *EvtetBev, HEAOVTIWV TIPSy VWOlS, HUOTAPIOV OUVEDIS,
KEKPUPHEV®V KATAANYIG, Yaplopdtmy Siovopal, T0 oUpaviov TTOMTEUpa, 1) petd AyYEhwv yopeia, 1
atelevtnTog elppoouvn, 1 v Oed Sropoviy, 1) TTpog Oedv OpoiWO1LG, TO AkpéTaTOV TAOV dpekT®dV, Bedv
yevéoBou. SC 17. 328.
>0 5ee John 14:16; 16:13.
Vladimir Lossky, In the Image and Likeness of God (New York: St. Vladimir’s Seminary Press, 1976), 178.
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“gpirit of communion” (kolvwvia T[Vf—:\]pcxrog), the Holy Spirit which “builds the churches”
(oikodopolv &¢ Tag¢ €kkAnoiag), proclaims Basil, is invoked to lead the church unto all

truth.>> The Holy Spirit is the living force of unity among the faithful and between the
faithful and the Holy Trinity. All the faithful become present in the Holy Spirit, the
communion that it affects with them and among them, inseparably takes place with the Father
and the Son. Although the faithful are not natural sons begotten by the Father, a relation
attributed to Christ alone, the faithful are sons (children) by grace adopted through the Holy
Spirit.***

In line with Basil’s understanding, the Holy Spirit qualifies the very ontology of the
church; it makes the church be not in the sense that it animates it, but in the sense that it is the
very being of the church.”>* By being constitutive of both Christology and ecclesiology, the
Holy Spirit makes it impossible to think of Christ as an individual not being in communion
with the “many,” his body; or to think of the church as one without simultaneously thinking
of her as many. In this sense, multiplicity is not subordinate to oneness, rather it is
constitutive of it. Each eucharistic community, therefore, is identical and in communion with
each other by virtue of the whole presence of Christ contained in them. Being inseparably

united to Christ, the church incarnates Christ’s very presence in history.

Although in this last section I have been taking up Basil’s theology in his On the Holy
Spirit - which is itself a letter addressed to Bishop Amphilochius containing a doctrinal
treatise - the main work of this chapter has been to explore the concept of Basil’s letters as
instruments of communion. Basil through his letters aimed to restore into the communion of
the Nicene church all dioceses within the Eastern Roman empire that were forced to conform
to the Empire’s non-Nicene legislation. I have shown that Basil’s correspondence with
Athanasius and other bishops exemplified his efforts to bring about and protect communion
“xorvwvia” within a Nicene church. Koivwvia and its associated metaphors in Basil’s letters
are aligned with Nicene statements of faith, and essentially embody the Nicene church’s
identity. According to Basil, communion in the Holy Spirit is constitutive of the church’s

existence. Nicene theology made this possible, which through its proclamation of the divinity

2 £p. 90.2: Deferrari, II, 127. Courtonne, |, 196.

Primarily the intra (immanent) relations of the persons of the Holy Trinity become the paradigm of one’s
relationship with God in which the Son’s eternal reception of the gift of the Holy Spirit from God the Father is
the key to one’s adoption as a child of God. What God the Son possesses by nature, believers can now receive
by grace when they are united to him, since it was Christ’s incarnation that became the guarantee of this reality
once and for all.

234 Zizioulas, Being as Communion, 136.
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of the Holy Spirit declared that communion is accessible to all. For Basil, communion in the
Holy Spirit brought about communion in otherness, which was realised in the life of the
church and modelled on the Holy Trinity. In its practical application, communion as
understood by Basil was participated in through the Eucharist. The head of each eucharistic
community was Christ, who in each ecclesiastical diocese was made manifest through its
presiding bishop. Basil used every opportunity to encourage the church as a communion of
believers. His letters showcase his efforts and in many ways are indicative of his success in

restoring peace and communion in the church.
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Chapter Five: The Bishop and the Communion of the
Local Church in Basil’s Letters

In this chapter I will examine what Basil’s letters reveal about the practical manifestation of
the communion of the church as it appears in a parochial and a diocesan setting. The first
section will take up Basil’s view of communion in the life of the parochial church as founded
and realised in the three sacraments of Baptism, Repentance and the Eucharist. This will be
followed by a reflection on the ministry of the bishop as the agent who makes communion
possible and accessible for the faithful in the life of the church. Important in this regard will
be a bishop’s adherence to a Nicene confession of faith, and his acceptance into the Nicene
communion of churches by his brother bishops who adhere to the same faith. Finally, I will
explore the ministry of the assistant bishop in Basil’s church and Basil’s attempts to change

its functioning so that it is more accountable to the oversight of a diocesan bishop.

5.1 The Bishop and the Sacraments

5.1.1 Baptism

According to Basil, the baptism of a Christian marked his or her “birth” (yevéoewc) into the
communion of the church. Without baptism, entrance into the communion of the church was
not permissible. Basil’s twentieth canon comments upon the spiritual state of those outside the
communion of the church (the unbaptised), and calls upon all catechumens to be “received by

the church” (Sextati eiot 1) ’ExkAnoiq) through baptism:

Those who have not yet come under the yoke of Christ do not recognise the
laws of the Lord. Therefore, they should be received by the church, sharing
with all the remission that is accorded in these things because of their faith in
Christ. And in general such things as are committed in the catechumenal
state are not called into account. But these persons, of course, the church
does not receive without baptism. Therefore, it is most necessary in these

cases to observe the rights of birth.'

1 . . N , ~ N N ~ ~ N <

Canon 20 in Ep. 199.20: Deferrari, Ill, 111. Ai 8¢ pfimw UmehBoloar tov Tnyov 1ol Xpiotol oude v

vopoBeoiav émyivedokouot 1ol Acomrétou. “Qote Sekrtai elot tf) 'EkkAnoiq perd mdviwv kai v €ml
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Between the years 374-375 Basil wrote three long canonical letters” to Bishop
Amphilochius of Iconium. These letters were intended to assist Amphilochius with the
pastoral direction of the baptised faithful within his diocese.” In Basil’s canonical letters,
extensive references are made to the rules, customs and expectations that he considered to be
applicable to the orderly functioning of the clergy and laity alike. Unlike Basil’s other letters
to Amphilochius, which offer insight on more theological issues, these three long letters are
called canonical letters because they contain eighty four binding canons or rules in response
to Amphilochius’ “practical theological queries™ on church discipline.” In his responses,
Basil relied either on canons already published by the Fathers gathered in council, or on
custom and tradition: “We must resort again to custom, and must follow the fathers who have

dispensed legislation that pertains to us.”

Within the environment of the local church, one is spiritually born through baptism
into the world-wide communion of the church. When baptism was conducted in the name of
the three divine hypostases, it was understood by Basil that one became united to God and to
everyone else in the communion of the church. This union was believed to be modelled, albeit
in a human and limited way, on the eternal and pure union of the three divine hypostases.’
Basil states, for example, that as a result of one’s baptism, one undergoes living a life that is
separated from sin and puts on an “immortal garment” which “annihilates death in the flesh
and swallows up mortality in the garment of incorruptibility.”® Accordingly, baptism also
endowed the newly baptised with gifts of the Spirit, since, as has already been mentioned in
Chapter Four, the ontological unity of the church is brought about by the life-giving

(CwoTro16v) presence and activity of the Holy Spirit.

ToUTOIg G¢ety Exouoar €k Tig TioTewS ThG €i¢ Xprotov. Kai kabdlou 1& v 1§ kotnyoupéve PBie
yevopeva eig eUBUvag ouk dyetor. Toutoig &€, Snhovéti, dveu Parmrtiopatos 1) ‘ExkAnoia ol
mapadéxetat. “Qote Avaykaidtatov €Tl ToUTolg T& TpecPeia Tig yevéoews. Courtonne, 1, 157.
% See Epp. 188, 199, 217.
? See Canon 47: “Qote, £av dpéor) ToUTo, Sel TMAeiovag émiokSoug év TalT YyevéoBar kai oUtwe
&xBéoBar Tov kavéva, fva kai ¢ Toroavtt T dkivuvov 1) kal 6 &rrokpivépevog TO AE1dTioTov EYN) &V
Tfj Tepl TGV TOlOUTOV ATTOKpioeL. Ep. 199.47: Courtonne, II, 163. “Accordingly, if this be acceptable, more
bishops ought to come together and afterwards publish a canon, in order that there may be no danger to him
who has acted, and that he who replies may have some authority in making answer about such things.”
Deferrari, Ill, 133.
* Holman, The Hungry are Dying, 109.
® See also Epp. 233-236, which “sum up in a remarkable and unusual way his [Basil’s] theological position on
almost every fundamental point he ever addressed.” Rousseau, Basil of Caesarea, 261. The division of these
three long letters into “canons” occurred at a later date, see Rousseau, Basil of Caesarea, 260, n. 136.
® Canon 1 in Ep. 118.1: Deferrari, Ill, 19. [T\ 16§ #Be1 xpnoTéov kai Toig oikovopfoaot T ka®’ fipdc
[Totpdotv dkoloubntéov. Courtonne, I, 123.
7 See Chapter Four.
® Ep. 292: Deferrari, IV, 199. Tov év Tf) capki Odvatov éEnpdvioe kol katemdBn 10 Bvntov év 16 Thig
apBopaiag évbupart. Courtonne, ll, 166.
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Because baptism constituted membership into the communion of the church, Basil saw
baptism and Nicene faith as being intrinsically linked and inseparable. In his letter on the
canons that he wrote to his disciple Amphilochius, Basil is quick to remind his spiritual child’
that it was the inherent tradition of the church to accept as a baptismal creed that which in no
way differed from the faith of Nicaea. Basil explains to Amphilochius that in the past certain
labels were used by their predecessors to identify those outside the communion of the Nicene

church:

The ancients (oi TToAatot)... employed the names: heresies, schisms and

illegal congregations; those who are completely broken off and, as regards
the faith itself, alienated; schisms, those at variance with one another for
certain ecclesiastical reasons and questions that admit of a remedy; illegal
congregations, assemblies brought into being by insubordinate presbyters or

bishops, and by uninstructed laymen. '

Basil justifies his stance on Nicene faith by appealing to the “the traditions of the
fathers” (1®v motépwv ai mapadooeig) who gathered at Nicaea or elsewhere.'' It was
always his policy to heed what had been confessed by “holy men” (v ayiwv); to “walk in
their footsteps” (Tyvn Paivev ¢keivoic)'? and therefore “not to betray the sound faith” (v
Uytaivouoov THOTLY pn Korrou‘rpoSoﬁvou).13 Indeed the core of Basil’s episcopal ministry
was based on his continuous desire to “restore the creed which was written” by the Fathers of
the Nicene Council; to “banish heresy” and ultimately to “speak to the churches a message of
peace by bringing those of like convictions into unity” (ppovolviag ouvayovieg €ig

Spoévotav).

® Basil viewed Amphilochius as his very own son. See Epp. 161.2, 176.
' Ep. 188.1: Deferrari, Ill, 9-11. “Ofev tdg pév aipéoeic @vépacav, & 8 oyiopara, Tag OF
TOPACUVAYWYAS. AIpECEIS PEV TOUG TAVIEAQDS OQTEPpNYHEVOUC Kol Kat =~ OUTAV TNV TIHOTV
amnAotpiwpévoug, oyiopota ¢ Toug &’ aitiag Tvag éKK)\nOLotonkdg Kai Cnrﬁpa‘ro& idpora TrpE)g
a)\)\n)\oug 61Evexeevrcxg, Tl?CXpClCYUVCXYCOYGg 8¢ 1ag ouvagslg TO¢ TTAPA TGOV AVUTIOTAKT®V TpecPutépwy fj
E'ITlO'KO'IT(,OV Kal TI?Gp(X 16V Amaudeitwv Aadv Ylvopsvag Courtonne, Il, 121.
Ep 261.3: Deferrari, IV, 83. Courtonne, Ill, 118. See Ep. 243.2.

12 Ep. 159.1: Deferrari, Il, 395. Courtonne, I, 86.
13 Ep. 114: Deferrari, I, 227. Courtonne, 11, 18.
" Ep. 92.3: Deferrari, Il, 141. Tiyv &v Nikaiq ypageioav mapa tov [Matépwy NPV TLOTLV AVOVEDTOVIOL
Kai v aipeotv ekknpuEouot kai Taig ‘ExkAnoiaig ta eipnvika SraléEoviar Toug T aUTd ppovoiviag
OUVAYOVTES €1¢ Opdvoiav. Courtonne, |, 202.
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When Basil sensed a divergence from tradition, he proclaimed: “This was not what
that holy and God-beloved synod had in mind.”"> Consequently, literary expressions

99, <

employed by Basil such as “what has been handed down to us by the Fathers”; “the sound
doctrine of faith” or “doctrine of truth” (tot Aéyou Tfigc &Anbeiag),'® referred to what had

been agreed upon at the Council of Nicaea and other local councils leading up to and

following on from Nicaea. Specifically Basil exhorted Amphilochius that they “must follow

9917

the fathers who have dispensed legislation (oikovopfoaot)™ ' that pertained to their current

circumstances. Included in this legislation was “a canon of communion” (Kavova TIva Tfi¢
TTPOG AUTOUG kowvwviag)'® that was based on baptism and that was validated “through the
acceptance of the bishops” (51 Tfig 16V émioxémwv mapadoyfic)' which, more often than
not, was expressed through “a canonical synodical letter” (ouvodik® ypappatt
KGVOVlK(:)g).ZO Safeguarding the Nicene faith by Basil and his contemporaries also meant

proclaiming that they kept the faith of the Fathers unadulterated. For Basil this was nothing

short of the apostolic faith that kept one in communion with the church:

Those who confess the apostolic faith, having put an end to schisms of their
own devising, may henceforth become subject to the authority of the church,
that the body of Christ, having returned to unity in all its parts, may be made
perfect... and that we may see our own churches recover their ancient glory
of orthodoxy... and proclaim the faith of the fathers without evasion. This
faith we too have received, and we recognised it from the apostolic traits
with which it was characterised, having submitted ourselves both to it and to
all the doctrines which have been canonically and legally promulgated in the

synodical letter.”'

*° Ep. 226.3: Deferrari, Ill, 337. OU ydp tolito événaev fi ayia ékeivn xai Beopihig oivodog. Courtonne, Ill,
26.

'® Ep. 114: Deferrari, Il, 227. Courtonne, I, 18.

' Ep. 188.1: Deferrari, Ill, 19. Toig oikovopioaot T& ka®’ fudg TMarpdotv dxolouBntéov. Courtonne, I,
123.

'® Ep. 188.1: Deferrari, Ill, 21. Courtonne, 11, 124.

* Ibid
% £p. 92.3: Deferrari, I, 145. Courtonne, |, 203.
' Ep. 92.3: Deferrari, I, 143-145. ToUg Tiv ATMOOTOMKNV OpoloyoUvTag TioTv, dmep émevénoav

oylopota Stohjoavrag, Umotayfivar Tol Aovol i) avBevtiaq Tiig "ExkkAnoiag, iva dptiov yévntatl to
odpa 10U Xpiotol, Tdot T0ig péleotv eig OhokAnpiav émaveNBov... AAAA kai TAg Npetépag autdv
"ExkAnoiag emidmpev 10 apyaiov kavynpa tiig 0pBodotiag amohafovoas... v 6¢ 1dv IMatépwv mioTiv
Gveu TvOg UTIOOTOMG Knpuooety, fv kai Npeic edeEdpeba kal éméyvmpev €k TOV ATOOTOMKOV
XAPOKTAPWV pEpOppmpévnv, ouvBépevor kai aUTf) Kol TTdOoL TOIG €V TQ OUVODIKE YPAPHOTL KAVOVIKGG
kol evBéopwg dedoypatiopévorg. Courtonne, |, 202-203.
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5.1.2 Repentance

If the sacrament of baptism was considered to be a person’s entrance into the communion of
the church, it was the sacrament of repentance that reconciled a person into the communion of
the church if he or she had departed. It was understood that personal sin caused one to be cut
off from the communion of the church. When the whole person was directed back to
communion with God after personal sin, Basil believed that the original beauty and harmony
of that person bestowed at baptism was restored. In Basil’s era, the church had at its disposal
the formal means to receive back into its communion those who had removed themselves
because of sin. Although baptism brought complete absolution from sins, it still was possible
to sin after baptism. The exercise of a person’s God-given freedom meant that the newness of
life provided through the sacrament of baptism could be lost. Even with Basil’s projection of
a monastic ethos - which he had intended for all and which had as its goal a life of
sanctification within the callings of one’s environment - it was still possible (if not expected)
for the believer to fall short of this ideal. Through repentance however, believers had access to
the state of renewal that they formerly received on the day of their baptism. For Basil, the
discipline of repentance was an important aspect of his ministry and was closely tied to the
monastic attitudes that he wanted applied to the broader ecclesial community of his

episcopate.

At certain times Basil departed from the line offered by the canons of the Fathers and
offered a severer penance.22 Basil wanted to teach Amphilochius about the acute discernment
required when exercising pastoral care within the episcopal ministry. Basil was more severe
than the rule of the canon only when there was a need to “give strict attention both to the act
as it appears to us on reflection, and to the meaning of Scripture as it is possible to discover it
through inference.”” At most other times, however, Basil was cautious about applying the
full force of the canons, realising that “we may by the severity of our decision stand in the

d 9924

way of those who are being save Likewise he writes, “Since we are not judges of the

human heart, but judge what we hear, let us leave vengeance to the Lord and ourselves

2 For example in the case of fallen virgins, see Canon 18.

** Canon 18 in Ep. 199.18: Deferrari, Ill, 107. [Tpooéyetv akpiPAS TG Te KOT EVVOLOV PALVOpEVE TTPAYHOTL
kai 1fg Tpagiic Sravoiq fiv Suvartov eEeupeiv armo tol dkolouBou. Courtonne, 11, 155.

** canon 1 in Ep. 118.1: Deferrari, II, 19. "EpmoSiowyiev 10ig owlopévoig S1d o Thg TPoTdoems alatnpov.
Courtonne, Il, 123.
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receive him [the penitent] without discrimination granting pardon.”” The canons for the large
part were concerned with those who broke away from the communion of the church for
reasons other than denying the core tenets of the faith. Specifically Basil mentioned the sins
of the clergy and the laity which included amongst others: theft, usury, murder, magic, oaths
and apostasy. As a result, the majority of the canons were penitential and took on the form of

rules that a bishop could use when he was required to allocate penances for particular sins.

Basil resorted to oikovopia (pastoral dispensation) as his guiding principle in
determining the penance for each sin. Economia, literally meaning “law of the house,”
referred to a way in which canons were applied by bishops in the pastoral ministry of the
church, generally in a more lenient and flexible way. Its opposite was akpiPeia (precision,
exactness), which was considered to be a rigid and strict application of a canon. Economia
allowed for a flexibility or dispensation of the canon in question in response to human
weakness and had as its primary purpose the facilitating of God’s plan (economia) for a
person’s salvation. For Basil, economia involved applying the rule leniently, especially when
the rule was not conducive to the penitent’s correction and growth. Since Basil’s main focus
was to assist the penitent on his or her path to salvation, he took much care in applying

economia within a pastoral setting.

The whole aim of Basil in instituting penitential canons was to seek the correction of
the penitent, namely their “withdrawal from sin” (apaptiag &VGX(;JPT]O'[Q),% which was
interpreted as a sincere repentance for the sin committed and a resolve to refrain from it in the
future. Sometimes with severe sins, penitential canons were enforced to exclude the penitent
from the Eucharist. The emphasis here too was on the repentance of the penitent. Excluding
the penitent from the Eucharist was considered by Basil to be therapeutic since it aimed at
increasing the penitent’s desire for Christ. Regarded as a “truer remedy” (&AnBéotepov

’fapcx),27 reform of the penitent was the only reason why, according to Basil, the penitent “was

not restored immediately to communion” (oUux €UBuc Ot €i¢ TV Kolvwviav

% Ep. 188.10: Deferrari, Ill, 43. "Emeidn 8¢ ol éopev kapSidv kpitai, AN € Gv dxovopev kpivopev,
Sdpev 1§ Kupie v exdiknotv, aitoi e ddrokpitws avtov SeEdpeba ouyyvopny §évreg. Courtonne, I,
130.
% canon 3in Ep. 188.3: Deferrari, Ill, 25. Courtonne, I, 125. In other words, to tip the scales towards the side of
repentance and less to that of punishment, see Ep. 188.4,7. Forgiveness always followed repentance, see Ep.
260. Rousseau appropriately summarises: “One should not press too hard upon those in theological error, if
they showed signs of repentance.” Rousseau, Basil of Caesarea, 277.
% canon 3 in Ep. 188.3: Deferrari, Ill, 25. Courtonne, II, 125
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&mokabiotavrar).®® If a bishop, however, saw that the penitent was properly disposed before
the completion of the time of his or her penance, the bishop could waive the penance imposed
on the penitent. In Basil’s mindset, it is not the time of the penance that counts but rather the
quality of the penance as seen through its ability to reform the penitent.”’ In his advice to
Amphilochius on the application of the canons, Basil presents his guiding principle: “We
should not determine the treatment according to time but according to the manner of

30
repentance.”

In Basil’s day, an important aspect of penance was that it was public in character. Its
liturgical setting aimed at enhancing personal and social morality. While undergoing his or
her penance, the penitent was excluded from public worship (koivwvia) and its ideal
expression, the Eucharist. It was a gradual process, sometimes spanning many years,31 before

the penitent could be received again as a communicant (Sektoug yevéoBor ei¢ v
kotvwviav).”? Generally speaking, in the East and especially within the dioceses of Asia

Minor, the penitents were divided into four categories: namely, the weepers, the hearers, the

prostrates, and the standers.*

Deferrari provides a concise description of each of the four stages of the penitential
process, which I will now summarise.’* The weepers, according to Deferrari, were forbidden
from entering the church edifice. Instead they were made to stand at the courtyard of the
church where, in a public display of their penance, they had to entreat the faithful to pray for
them as they entered the church. The hearers, Deferrari says, had the same treatment as the
catechumens who were being instructed in the faith. They were allowed to stand only in the
narthex (entrance area) of the church and only up until the Liturgy of the Word, which
included Scripture readings and instruction. Together with the catechumens, the hearers were
dismissed from the church at the appropriate time so as not to participate in the Liturgy of the

Faithful which was centred on the Eucharist. The prostrates, according to Deferrari, were

%8 Canon 38 in Ep. 199.38: Deferrari, 11, 127. Courtonne, Il, 162.
% See Canons 2,3,74, 84.
%% Canon 2 in Ep. 118.2: Deferrari, I, 23. ‘OpiCetv 8¢ pr) xpévey dAX TpéTrey Tiig petavoiag Thv Bepareiav.
Courtonne, Il, 124. See Canons 3, 74, 84.
*1 Sins that were considered grievous such as fornication, adultery, abortion, murder and apostasy carried
heavier penances where the penitent was deprived from the Eucharist for ten or twenty years. Canon 13 of the
Council of Nicaea decreed that no penitent at the hour of his or her death should be deprived of the Eucharist if
they sincerely request it with repentance.
32 canon 81 in Ep. 217.81: Deferrari, 11, 261. Courtonne, I, 215.
33 Deferrari makes a point of saying that the division of the penitents into four categories is only found in the
East. In the West all penitents were treated like the catechumens or hearers. Deferrari, lll, xviv. See Gain,
L'Eglise de Cappadoce, 16-18.
3 Deferrari, lll, xviii-xviv.
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allowed to enter the church but had to appear in the penitential posture of a prostration during
the liturgical moments at which the rest of the congregation generally stood. The standers
were permitted to attend church like everybody else, without any public display of penance
during worship. Deferrari is quick to point out, however, that they were prohibited from
receiving the Eucharist (which did not remain unnoticed). Of course, not every penitent had to
pass through all four categories as some penitents skipped the “weepers” stage and were
classed automatically in the category of the “hearers,” while others simply were asked to

refrain from receiving the Eucharist.

The penitential canons were considered by Basil to be pedagogical in character “that
the fruits of penance may be tested”® and, despite their disciplinary nature, they conveyed a
sense of optimism to the penitent. Simply put, any sin irrespective of its gravity can be
forgiven because it is God who forgives. Basil understood that since at various times
throughout their lives people sin, all are in need of forgiveness. Keeping a communicant away
from the worshipping community and the Eucharist was aimed at instilling in the
communicant the necessary disposition that was needed to be a part of the worshipping
community. Only after “a truly worthy penance” (&Ei6Noyov... v perdvoiav
emdeiEdpevot) was one granted to be “restored to the communion of the body of Christ”
(&TokaTaoThoovVIaL €l¢ THY Kowvmviav ToU oopatog Tou Xpiotot).*® The tangible sign
that one had been reconciled with God and henceforth with the worshipping community was
manifested in his or her ability to receive the Eucharist. Those who chose not to repent and be
reconciled with God brought upon themselves the act of excommunication and therefore were
“banished from ecclesiastical communion” (¢Eopicag... Th¢ ékkAnolaoTikiic kovaviag).”
Basil explains in a letter to his maritime bishops: “Nothing separates us from one another,
brethren, unless we establish the separation by deliberate choice.”* Along the same lines of
the Pauline admonition of the unrepentant being “turned over to Satan, so that they may learn

not to blaspheme,”’ Basil too did not mince his words when he spoke about a person’s wilful

% Canon 84 in Ep. 217.84: Deferrari, Ill, 265. “Q oTe Toug kKapToug Sokipdleobat Tfig peTavoiag. Courtonne,
11, 216.
3% Canon 82 in Ep. 217.82: Deferrari, 11, 263. Courtonne, Il, 215-216.
37 Ep. 289: Deferrari, IV, 183. Courtonne, Ill, 159.
*® Ep. 203.3: Deferrari, ll, 149. OU8tv Npds ywpiler &’ dAAMAAwv, d8ehpot, édv pn i) Tpoarpéoel Tov
melcpév fmoord)pev. Courtonne, Il, 170.
%% 1 Tim. 1:20. Ot¢ mapédwka 1§ Tatavd, va taudeubiotv piy BAacenyeiv. See also 1 Cor. 5:5.
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decision not to embrace repentance: “Perhaps when he has become a thing to be shunned he

will change.”* Writing about an unnamed unrepentant male, Basil comments:

Those whom public punishments do not chasten, nor debarment from
prayers lead to repentance, must submit to the canons handed down by the
Lord... Since, then, we have protested to him, and he has not accepted, let
him henceforth be excommunicated (éxkfpuktog). And let it be proclaimed
to the entire district that he must not be received in any of the ordinary
relations of life (Apéodextov aUTOV €ivan TPOC TAGAV KOLV@VIAY
xpnoewg Protikig), so that by our not associating with him, he may become

entirely food for the devil.*!

5.1.3 Eucharist

The most distinctive act that bore witness to a person’s communion (kotvwvia) with the
church was expressed through his or her partaking of the Eucharist (petohapPdaveiv 1ol
ayiou oopatog xai afpatog o Xpiotot).” In his letters Basil admonished that one
should partake of the Eucharist almost “every day... for who can doubt that sharing
continually in the life is nothing else than living in many ways?”* Basil employed this rule in
his own spiritual life and encouraged his spiritual children to do the same: “We for our part,
however, take communion four times each week — on Sunday, on Wednesday, on Friday, and
on Saturday — and on the other days only when there is a commemoration of a saint.”** If,
because of the “very force of circumstances” (51" aUT®V IOV TPaypHdT®Y),” it was not
possible to attend church and receive the Eucharist from the ordained minister, the faithful

were encouraged to partake of the Eucharist themselves after previously having received it

*° Ep. 287: Deferrari, IV, 179. "Io ¢ TapagUAaypa yevopevog evipamioerat. Courtonne, lll, 158,
41 . o N [N ’ 5 , 3 ) ~ ~ y o~ 3 3
Ep. 288: Deferrari, IV, 181. OuUg Ta KOLVQ ETMITIPIA OU OWPPOVILEL OUTE TO stpx@nvm TV EVYWV QAYEL E1G
petdvola avdykn toig apd toU Kupiou §0Beior kavdot umoBdMherv... "Emel ouv Siepaptupdpeda ot
Kai ov katedéEarto, otmov Eotw ekknpuktog. Kai Siayyeitw tdon i kdpn ampdéodektov altov elvat
TpOg TAoAV Kovwviav Xpnoews Piwtikig, ¢ €k 1ol pr ouvavopiyvuoBar fuag altd yévnron
TAVIEAQS KaTdPpwpa ToU SiofféAovu. Courtonne, I, 158.
42 Ep. 93: Courtonne, |, 203.
* Ibid. Kai 10 kotveveiv &1 kad’ ékdotv fpépav... Tic yap apgitBdMer 611 10 petéyerty ouveyds Thg
Codfig 0Udev Ao €oTiv 1 Lijv ToMay@g; Courtonne, 1, 203.
44 . I3 ~ , , e s ¢ , ~ ] ~ ~ Y ~ , \
Ibid. ‘Hpeig pévrorye tétaprov kol exdotnv efdopdda kotvwvoipey, év i) Kupioki, év i) Tetpddr kai
év 1fj [apaokeuf] kai 1§ ZaPPdry kai év Toi¢ dNaig Npépaig, €av 1) pvipn Ayiou tivdg. Courtonne, |,
203-204.
** Ep. 93: Deferrari, II, 147. Courtonne, |, 204.
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from church. Consequently, when there was “no priest” present (pr €oTiv iepeys), or
accessing the church was not possible, the faithful kept “communion at home” (koivwviav
oikot kaTéYovTeC) so as to partake of it whenever they desired (6t Pouletan).*® With
respect to receiving the Eucharist, Basil says that the communicant “has complete right of

possession, and by such right raises it to his mouth with his own hand.”*’

Through being a participant in the Eucharist, Basil argues the believer becomes
something different from he or she who wilfully refuses to participate in its sacramental
expression. This something different is the one church. Irrespective of cultural, social and
political differences, Basil says that through the Eucharist “all who have placed their hopes in
Christ are one people and the followers of Christ are now one church.”*® According to Basil,
the church united in the Eucharist is inseparably united with Christ in such a way that the two
become one being. When there is “communion according to faith” (frioTiv kovwviag), Basil
says there is no division amongst believers but only a “single union” (piav... évwotv) that is
realised “not through the features of the body, but through the peculiarities of the soul” (o0
814 cOPATIKGVY YapakTipwv, AN i TéV Tig dpetfic iSiwpdtrv).*”’ For this reason
Basil declares: “For though our bodies will be separated in space, yet the eye of God is
assuredly gazing upon us... in common (xowi]).”® A key point, therefore, in Basil’s
understanding is that the church’s communion consists of believers who, although dispersed

throughout the world, are united in faith:

Eyes are promoters of bodily friendship... But true love is formed by the gift
of the Spirit, which brings together objects separated by a wide space, and
causes loved ones to know each other, not through the features of the body,
but through the peculiarities of the soul. This indeed the favour of the Lord

has wrought... to enter into a single union... through communion according

to faith.”'
* Ibid.
*" Ibid. MeT £Eouoiag &mdong kai olitw Tpoodyet 1¢) oTépaTt Tf) 18iQ Ye1pi. Courtonne, I, 204.
*® Ep. 161.1: Deferrari, Il, 413. Eigc Aaog mdvres oi ei¢ Xpiotov AAmIKSTES Kai pia "ExkAnoia viv ol

Xptotol. Courtonne, Il, 93.

*® Ep. 133: Deferrari, Il, 303. Toic Tfig ynyfic d¢Baloic kai mepimriEacbai oe Tf &ydm)... kol oivovel
oupguijval oot kol TTpog piav EADelv Evaaty €k Tiig KaTd TV TrioTv Kowvwviag. Courtonne, II, 47.

*% Ep. 150.2: Deferrari, II, 365. T& pév yap oopata Hpdv témois Siotabioetat, 6 8¢ Tol Ocol dpBakjog
Kowﬁ €popd dnlovéri. Courtonne, |1, 73.

' Ep. 133: Deferrari, I, 303. Tfjc pév (m)pomkng q)l)uotg opBohpol TrpoEEvm onvrou Tryv 6¢ (’x)\nﬁlvﬁv
ayamnv 1 1ot Ilveuparog 5wpea ouvwmm OUVATITOUOO. pEV T& pakpd Seotdra 1§ TOTe,
yvwpilouoa & dAMGNoLS TOUG AyaTnTOUS, 0U 610 CWHOTIKGVY XapakTipwy, dAAG 61 TV Tiig Apetiig
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In the first of his three canonical letters™ to Amphilochius that was written in 374,
Basil distinguished three ways in which a baptised person could be separated from the
communion of the church. These three ways of separation were expressed with the terms:
“heresies” (aipéoeic), “schisms” (oyiopata) and “parasynagogues” (Trapacuvaywyds).”
Part of Basil’s concern was that some people seemed unconcerned at being cut off from the
communion of the church. Church leaders and their congregations seemed complacent about
the presence of heresies, schisms and parasynagogues, and their effects on the Nicene
communion of churches. Those who broke communion with the Nicene communion of
churches refused to see a difference between what they once were and their new faith identity.
Basil’s aim was to promote the path established by “those fathers who decreed that by small
signs the tokens of communion (Xapcxkrﬁp(ov A THC é'lTlplEiClg) should be carried about
from one end of the earth to the other, and that all should be fellow-citizens and neighbours to
all.”** For Basil, the “small signs” were to be manifested in the partaking of the Eucharist in

the Nicene communion of churches.

Although it is common to see the technical terms for a breach of communion used as
loose synonyms (and not just in Basil’s writings), strictly speaking each term has a different
usage that is determined by whether a disagreement falls on actual faith in God, on church
discipline, or on ecclesiastical rulings. While it is important to acknowledge the
distinctiveness of each term, heresy, schism and parasynagogue are not mutually exclusive. In
many instances one of these terms becomes the precursor to the other. An example of this will
be seen below where “schism” can be seen as a precursor to “parasynagogue.” I will now
comment briefly on the concepts of heresy, schism and parasynagogue as they appear in

Basil’s letters.

In the context of his explanation to Amphilochius on heresy, Basil describes heretics

as people “who were completely broken off” (Ttavtehédg armeppnypévous) from the church,

and are “as regards the faith itself, alienated” (kat ’ aUTnv TV TIOTIV

idropdrov. “O &n kai &g Npdv 1) Tod Kupiou yxdpig émoinoe... pog piav eNBelv Evmwoty €k Tiig KoTd Thv
TTioTLV Kowvwviag. Courtonne, |1, 47.
*2 See Epp. 188, 199, 217.
>3 See Ep. 188.1: Deferrari, Ill, 11. Courtonne, II, 121.
>* Ep. 203.3: Deferrari, Ill, 151. "Exeivwv Svtec TdV TaTéPWYV, 01 Evopobétnoay S1d pikp&OV XApAKTHp®V T&
i empiEiag oupPola &mo mepdrwv TS Yiig £l TEpata mepipépecBar kal TAvTag Taot ToMTAS Kal
oikeloug eivai. Courtonne, II, 170-171. Instead of t& Tfi¢ kotveviag oUpfola (the tokens of communion) that
is found in Deferrari, Courtonne has the expression 1& tfig ¢émipiiag oupfola.
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c’lnn)\)\orplwpévoug).ss Heresy was seen as a disagreement (Siapopd), a discrepancy on
vital issues of faith which led to the negation of the unity of the church. Basil argues that the
causes of separation (Ywptopog, dANotpiwoig) within the communion of the church arise
from pride and arrogance (peyalogpoouvn), and therefore come from free choice
(Tpoaipeoic). In this regard, because heresy was considered to be an act of deliberate choice,
Basil had no tolerance for its presence in his churches. All non-Nicene hierarchs and their

followers were cautioned first; then if they refused to change their faith position, they were

excommunicated from the Nicene communion of churches.

Bishops of the fourth century tended to view schism (oyiopa) as a disagreement
(Srapopd) between church members concerning ecclesiastical questions capable of mutual
solution. According to Basil, schisms were the result of “those at variance with one another

236 Often these

for certain ecclesiastical reasons and questions that admit of remedy.
disagreements were not of such a serious nature so as to warrant a lasting division among
members of church communities. Of the three types of separations, schisms and
parasynagogues were the easiest to deal with for Basil especially since the baptism of their
constituents was still deemed to be valid. With schisms and parasynagogues, Basil was more
concerned with the lifestyle of the proponents of these movements, which he considered to be
problematic (sinful) and in need of repentance. Consequently, unlike the heretics who in some
circumstances needed both repentance and baptism to be brought into the communion of the
church, those from schismatic (oyiopata) or para-ecclesial groups (Trapacuvaywydg) only
needed to repent so as to be restored into the communion of the church.’’ The same holds true
for the ordained orders of both these groups. Clerical orders from heretical groups (aipéoeig)
were not always accepted by Basil, whereas the clerical orders of those leaving a schism or a
parasynagogue, after a strict examination that revealed “adequate repentance and change of
heart” (jetavoiq &E10ASY® kai émotpogf) PeAtiobéveg),”™ were accepted by him. The
ordained orders of those coming over from schisms and parasynagogues, however, if they
were to be accepted, needed to have been originally bestowed by a church in communion with

Nicaea.

*° £p. 188.1: Deferrari, I1l, 11. Courtonne, II, 121.
*® Jbid. Toug &1° aitiag Tivag éxkAnolaoTikdg kai Cntipata idpoata mpos dAMANous SievexBévras.
Courtonne, Il, 121.
> With the non-Nicene faith position of Eustathius of Sebasteia, should he have wanted to re-enter the Nicene
communion of churches, it would have been acceptable by Basil for Eustathius simply to sign a Nicene
confession of faith. See Ep. 99; Chapter Four.
*% £p. 188.1: Deferrari, Il 13. Courtonne, II, 122.
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In all cases Basil accepts the validity of holy orders only if they are aligned with the
Nicene church. Outside Nicene Christianity, Basil argued that holy orders had no validity.
What once was, no longer is. Basil explains: “Those who had been cut off, becoming laymen,
possessed the power neither of baptizing nor of ordaining, being able no longer to impart to
others the grace of the Holy Spirit for which they themselves had fallen away.”> As always,
in his handling of ecclesiastical affairs and in his concern for communion, Basil claimed to be
doing nothing else but upholding the tradition of the “ancients.” That is to say, the tradition of
the Fathers who had at various times and in various places gathered in council, and who had

subsequently “dispensed legislation” (oiKovopﬁoa01).60 Consequently, Basil observes:

The ancients, accordingly, decided to reject completely the baptism of
heretics, but to accept that of schismatics on the ground that they were still
of the church (Ert éx Tfic ’ExkAnoiag 6viwv); and as to those in illegal
congregations, to join these again to the church (ouvamreoBar mdhv 1)
"ExkAnoiq) after they had been improved by adequate repentance and
change of heart (petavoix dE10AOY® kai £miotpogl) PeAtiwbOévies);
hence they often received into the same rank, whenever they have repented,

even those in orders who have gone off with the insubordinate.®'

Through dialogue, compassion, acts of mercy and good will, Basil did whatever he
could to win over dissident believers into the fold of the church. As in his pastoral canons, so
also here, Basil veered away from the strictness of the rule only “for the sake of the pastoral
care of the many” (oikovopiag Eveka 16V TOMGV).” According to Basil, communion in
the church needed to remain as accessible as possible, while at the same time being
safeguarded from the “wicked action” (kakoupynpa) of people that was “unacceptable to the

church” (&mpoodéktous motfowot i "ExkAnoiq).”’ Both Basil’s leniency and severity

were in keeping with his desire to “observe the canons scrupulously” (SoukeUetv akpiPeic

Ep 188.1: Deferrar| l, 17. Oi 6¢ omoppotyevreg, Aaikot stopsvm, olUte 10U Bm'mCav ours T0U
XElpOTOVElV eiyov v éEouaiav, oukétt Suvdpevor xdpiv Tveupatog Ayiou Etépoig Tapéyelv fig autol
éxTemTkaot. Courtonne, I, 123.

% £p. 188.1: Deferrari, Il 19. Courtonne, II, 123.
*! Ep. 188.1: Deferrari, Ill, 13. "E§0Ee Toivuv 1o €€ dpyis TO pev 16V aipetikdv mavreAds dbetfioar: 1o 8¢
TRV ATTOoY10AVIWY, ®¢ £T1 €K Tig "ExkAnoiag Sviwv, apadéEacBat- Toug 8¢ v Taic mapacuvaywyais,
petavoig AE1oAGyw kal emotpogi) BeAtiwbévies, ouvdmreobor wdMv tij "ExkAnoiq, ote moMakig kai
toug ¢v Pabpd ouvameABoviog Toig Avumotdktolg, Emedav  petapeAnddotv, eig TV alv
mrapadéyeaBor TdEv. Courtonne, 11, 122.
%2 £p. 188.1: Courtonne, II, 123.
%% Ep. 188.1: Deferrari, I1l, 17-19. Courtonne, 11, 123.
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kavévav).® It was the prerogative of every bishop to make this judgement and perhaps one
of the most important responsibilities that befitted his office. Basil believed that church
leaders who resisted his request to come back into the communion of the church, did so not
out of ignorance or unwillingly, but rather purposely and even ambitiously. Their motive

according to Basil was to set up rival congregations (parasynagogues - TTapaouvay®wydag).

Parasynagogues at the time of Basil’s letters were considered to be “rival” or “counter-
assemblies” and were so called by Basil because they were “assemblies brought into being by

950

insubordinate presbyters or bishops, and by uninstructed laymen.”® Basil remarks:

If someone [deacon, priest or bishop] who has been apprehended in error

29 ¢

(Trraiopart: “fault,” “sin”) has been forbidden the exercise of his office and

has not submitted to the canons, but has unjustly arrogated to himself the
episcopal and priestly functions, and certain people, abandoning the catholic
church, have gone along with him, — such an affair is illegal congregation

(Trapacuvaywyn).”

In describing the impropriety of those who set up rival assemblies, Basil used the term
“disobedient” (advuTotaxtog), the opposite of eitaEia which implied the good order and
discipline of the church. Each parasynagogue was understood by Basil as a breach of

ecclesiastical unity and therefore as involving exclusion from the eucharistic communion of

the church.®’

In an ideal setting, the local eucharistic community would consist of all the Nicene
faithful living in an area, city or province, united in the house of worship in which the
Eucharist was celebrated. The organisation of the local church arose naturally out of the
eucharistic assembly, through which it maintained canonical unity with all the local churches.

However, in Basil’s day, the harsh realities of state-endorsed non-Nicenism often meant that

® Ep. 188.1: Deferrari, Il 19. Courtonne, II, 123.
® Ep. 188.1: Deferrari, Ill, 11. ZuvdEeig Ta¢ Tapd THV AVUTTOTAKT®V TIpeoPutépwv i EmokémeV Kai
opa TGV dmaideUtwv Aadv yivopévag. Courtonne, 11, 121.
* Ibid. EY Ti¢ év mraiopan éEetaocBeic émeoyén i Aettoupyiag kai pi Umékupe Toig kavéoty, GAN
€aut® eEediknoe v Tpoedpiav kol THv Aertoupyiav kol ouvoriilfov toUtw Tives KaTaMTIOVIES THY
kaBohiknv "ExkkAnoiav, Tapacuvaywyn 1o totoUto. Courtonne, 11, 121.
® Canon 5 of the Council of Nicaea in 325 speaks of breaches of church unity caused by unruly clergy.
According to the canon, the end result for the unruly clergy is dxolvwvintwv stopévwv, “to become
excommunicated.” The cleric becomes excommunicated, not necessarily in the juridical term, but in the sense
that unless he repents he can no longer receive the Eucharist in the church. See Pagtdvn, /Indaliov, 128.
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the faithful were forced to worship away from their church edifices and even outdoors.*® Basil
says that “churches becoming unsound, like vessels that have become porous, have received
the heretical corruption that has flowed upon them.”® According to Basil, non-Nicene
proponents, with the full support of the state, were granted an open license to “cast down...
altars” (émravidvreg ta Buotootipia) and “set up their own tables” (Eaxutdv TpaTéfag
¢1iBeoav).” Basil accuses Apollinarius of sending men “to the churches governed by the
orthodox to tear them asunder and to vindicate some peculiar illegal service.””' In the
thirteenth year of Emperor Valens’ reign in 376, Basil wrote “To the Westerners” (Toig
SuTikoic) about the systematic displacement of his congregations because of their allegiance
to Nicene Christianity. Summarising what he described as the “wickedness” (1'rovnpi0(g)72

sanctioned by imperial authority, Basil wrote:

The laity have abandoned the houses of prayer and are congregating in
desert places, a pitiable sight — women, and children, and old men, and the
otherwise infirm, in most furious rains, and in snowstorms, and in winds and
frost of winter, and likewise also in summer suffering under the heat of the
sun in the open air! And this they suffer for not consenting to become a part

of the wicked leaven of Arius.”

In Basil’s understanding, the wholeness of the church is reflected in the institution of
the Eucharist where communion is realised. For communion to exist in the church, Basil
maintained that there was a correlative need for him and his brother bishops to “govern the
churches” (Tdg ékkAnoiag oikovopfowyev) by “the grace of God” (@eol ydpitt).”* The

Eucharist became the vehicle through which canonical unity and thereby communion was

% See Ep. 164.2: Aaol 6V eUkTpiov ofkwv tEehabévies év 16 UTaibpy Tpos TOV év Toig oUpavoic
AeoTIOTNV TOG YEIPOG ot’fpoucn. Courtonne, Il, 99. “The laity driven from the houses of prayer raise in the open
their hands to the master in heaven.” Deferrari, I, 427.
® Ep. 242.3: Deferrari, Ill, 435. Ai "ExkAnoiau, cabBpwbBeioar domep dyyela dporwbévia v aipetiknv
SropBopav elopugicav edEEavrov. Courtonne, Il 67.
7 Ep. 226.2: Deferrari, Ill, 333. Courtonne, IlI, 25.
"' Ep. 265.2: Deferrari, IV, 109-111. Taic mapa tév dpBodSEwv kuBepvopévaig émmeppbéviov map’
autol Tpog TO oyioat kai idiav Tapacuvaywynv ékdikijoat. Courtonne, 111, 129.
7% Ep. 242.1: Deferrari, lll, 429. Courtonne, Ill, 65.
> Ep. 242.2: Deferrari, Ill, 433. Oi Aaoi ToUS TGV TPOTEUXV KATAMTIOVTEG 0iKOUG év Talg éprpoic
ouvdyovral. Ofapa eheetvov: yuvaikes kai mandia kol yépovteg kai oi dMwg aoBevei év SpPporg
AaPpotarolg kal VipeTols Kai AvEPOLS KOl TIAYET ToU YELPGOVOG, Opoiws Ot kal év BEper UTTO TNV PAGY
v ToU NAiov, v 1§ UTaibpy Toharwpoivres. Kai talita mdoyovot i 1o Tiig movnpds Lupng Apeiou
yevéoBou pn katadéyeobat. Courtonne, I, 66-67. The forced disposition on the faithful was not limited to
houses of prayer but also included their very homes. See Ep. 243.2: AmeAaUvovTal HEV TGV Trcrrpi&ov ol
evoefeic, pog Se Tag Epnpiag pertoikifovrar. Courtonne, Ill, 69. “The pious are driven from their native
places, and are exiled to desert regions.” Deferrari, Ill, 437-439.
* Ep. 191: Deferrari, I1l, 81. Courtonne, II, 144.

199



The Letters of Bishop Basil of Caesarea: Instruments of Communion

expressed. Through the Eucharist the “many” are united in the One. As contemporary
theologian John Zizioulas says, the ordained ministry and especially the office of the bishop
are considered the sine qua non for the eucharistic community to exist and express the
church’s unity.” In this way, for Basil and his contemporaries, the unity of the church in the

Eucharist became synonymous with the unity of the church in the bishop.

Bishops of the early church would say that just as unity in the Eucharist or in the local
church was essential, so too was maintaining unity in the communion that exists in the local
bishop. Since “the episcopate is one,” wrote St. Cyprian of Carthage, “the parts of which are
held together (in solidum) by the individual bishops.”76 In his letter To the Ephesians, St.
Ignatius of Antioch wrote: “I have received in God’s name your whole congregation in the
person of Onesimus... your earthly bishop.””’ As the voice of the church, the bishop offered
the Eucharist to God in the name of the church, and thus brought before God the communion
of believers, the body of Christ. Basil encouraged the laity of Nicopolis to “deign heartily to
cleave to the bishop” so as “to repel vigorously the assaults from without” and “that the

genuineness of your love for God may be proclaimed among all.””®

The most obvious way to undermine the unity and harmony of the church was to use
calumny against its bishop. Where this was not possible, violence was often used to displace
and persecute the bishop even to the point of death. Once the bishop was undermined or
attacked, lower orders of clergy and the laity could suffer a similar fate. “My personal
experience shows,” recalls Basil, “the inclination of accusers towards calumny.””” Basil
laments: “Oh, strange fabrication” ("2 10U ka1voUy 6pdparog),80 over the harsh personal

affairs affecting his ministry and that of his fellow bishops, and he continues: “we are charged

73 Zizioulas, Being as Communion, 240.
76 Cyprian of Carthage, The Unity of the Church, 5: Roy J. Deferrari et al., (trans.) St. Cyprian Treatises, The
Fathers of the Church, vol. 36 (Washington, DC: Catholic University of America Press, 1958), 99. “Episcopatus
unus est, cuius a singulis in solidum pars tenetur.” SC 500. 182-184.
77 Ignatius of Antioch, To the Ephesians, 1.3: Michael W. Holmes (ed. and trans.) The Apostolic Fathers: Greek
Texts and English Translations, Third Edition (Grand Rapids: Baker Academic, 2007), 183-185. Tnv
moAuTAnOiav Up@dV év dvopatt Ocol ameilnga év ’Ovnoipw, TQ... Updv Ot év oapki EToKGT®. Holmes,
The Apostolic Fathers, 182-184.
’® Ep. 230: Deferrari, Ill, 357. KatoEicdonte éxBipmg mepiéxeoBar 1ol SeSopévou Upiv émoksmou kai Tag
opa 1@V EEwBev Teipag ioyupdg amokpoveoBat... Gote Srafonbijvar Tapd mé&o1 10 Yviolov Updv Tiig
eig ©eov aydmng. Courtonne, 1, 35-36.
’® Ep. 223.5: Deferrari, Ill, 307. ‘H xat épod meipa 10 TPOC TUKOPAVTIAY EUKONOV TGV KATNYOPOUVIGV
ouvioot. Courtonne, Ill, 15. In Ep. 24 Basil declares: Kpeitrova eivar SiaBokév avBpdmou Biov tév
YOAETIWTATOV €0TLY, Tva pi) TV &duvdtwy eittw. Courtonne, |, 59. “For a man’s life to be above slander is
one of the most difficult things in the world, not to say an impossibility.” Deferrari, |, 145.
8 £p. 223.4: Deferrari, Il, 301. Courtonne, IlI, 13.
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with deception and want of principle, corruption of churches, and destruction of souls.”®' In

his explanation, Basil states:

Bishops have been convicted on the strength of calumny alone, and,
although no proof has supported the charges, they are given over to the
punishments. And some have neither known accusers, nor seen courts of
law, nor been falsely accused at all, but seized by violence late at night they
have been exiled to foreign lands, given over to the cruel sufferings of the
desert unto death. And what follows this is known to everyone, even if we
are silent about it — flight of presbyters, flight of deacons, and harassing of
all the clergy.®

According to Basil, getting rid of the church’s leaders (the bishops), “the pillars and
foundation of the truth,”® meant that the ecclesiastical communities remained orphaned,
disconnected from one another and left to disintegrate. Writing to the bishops of Italy and
Gaul, Basil comments: “Persecution has laid hold of us, most honoured brethren, and the most
oppressive of persecutions (Siwypdv 6 Baputatog). For shepherds are being persecuted that

their flocks may be scattered.”®* Later on in the same letter Basil says:

Spiritual joy and gladness have been taken away. Our feasts have been
turned into mourning; houses of prayer have been closed; idle are the altars
of spiritual service. No longer are there gatherings of Christians, no longer
precedence of teachers, no teachings of salvation, no assemblies, no evening
singing of hymns, nor that blessed joy of souls which arises in the souls of
those who believe in the Lord at the gatherings for Holy Communion (€1
100¢ ouvdEeor kol Tf) kotvwvi) and when the spiritual blessings are

partaken of ¥’

*! Ep. 244.5: Deferrari, Ill, 461. ‘Hpdg katnyopoupévoug 86hov kai padtoupyiav, pBopav ExkAnoiédv kai

Yyuy®dv amoAetav. Courtonne, I, 78-79.

*2 Ep. 243.2: Deferrari, Ill, 439. "Emriokomot 8¢ UTo pévng oukopavtiac édhwoav kai pndepidc dmoSeiEewe

101 ¢yxMjpacty émexBeiong Taig Tipwpiong éxdiSovrar. Tiveg 8¢ olite Eyvwoav kamyépoug olte eidov

Sikaotipia olte toukopavriiBnoav v apynv, G dwpi tév vuktdVv Praiwg dvapmacBéves eig thv

Uttepopiav EpuyadeuBnoav tais ék Tiig Epnpiag kakomabialg Tapadobévregs eig Bdvarov. Ta ¢ Toutorg

ETTOHEVA YVOPIPA TIAVTL, KAV Npelg o1wTNowpev: puyal TTpeoPutépwy, guyoal SiakGvmy, TTavTog ToU

kAfpou Aenhaoio. Courtonne, Il 69. See Ep. 25.2, 263.3.

* Ep. 243.4: Deferrari, Ill, 445. Oi oti\ot kai 10 €8paiwpa g dAnBeiag. Courtonne, I, 72.

* Ep. 243.2: Deferrari, Ill, 437. Aoy pog kateingev fipds, ddehpoi Tipidtaror, kai Stwypdv 6 Bapitarog.

Atdkovrar yap Totpéves, iva StaokoptioBdot Ta Totpvia. Courtonne, I, 69.

® Ep. 243.2: Deferrari, Ill, 441. "EEfiptan yapd kai evppooivn mveupatikh. Eig wévBog éotpdgnoav fpcv

ai éoptad, oikor TpoceuyGV AmekheioBnoav, dpyd & Buoiaotipia g TveupaTikiic Aatpeiag. OUként

oUMoyor XproTiav@v, olként dibaockdhwv Tpoedpiat, ov S1ddypata cwtipia, oU TTavnyupetg, ovy
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The bishop’s ministry in Basil’s day was seen as a fundamental aspect of his
ecclesiology that involved both a consciousness of belonging to the one church of Christ and
an agreement as to what that church was in her very being. The bishop was seen as the
provider, facilitator and realisation of communion within his diocese, as well as throughout

the whole universal church.

5.2 The Bishop as the Criterion of Communion for the Local
Church

For Basil and his fellow bishops, the Eucharist in the life of the church constituted the most
perfect criterion that manifested the church’s communal existence. Within the life of the
eucharistic community, its members were called upon, through the guidance of the Holy
Spirit, to preserve and continue the communion (koivwvia) realised in the eucharistic
synaxis.*® In this vein, the Eucharist was regarded as an act conducted by the whole church
and not something done only by the clergy on behalf of the laity. For this reason Basil would
state in his letters that the presence of the laity was constitutive to the ministry of the clergy.®’
Without lay people there could not be any clergy, especially since it was from the laity that

the clergy were chosen.

Once a cleric was chosen, the laity were expected to support and strengthen him in his
ministry. In the words of Basil: “The management of the churches is in the hands of those
who have been entrusted with their guidance, but they are strengthened by the lai‘[y.”88 The
fundamental role of the laity took on liturgical connotations as well, because the Eucharist
could not be performed unless members of the laity were present. Consequently, the local
church for Basil was comprised of two basic components that were bound together in
complete unity and order: the clergy (kAjpog) and the laity/people (Aadg). Although for the
clergy there existed various degrees of pastoral and administrative responsibility, this was not

the case for the laity. All the faithful, however, were dependent on the bishop as the possessor

Upvediar vukteptval, oU TO pokdpiov ékeivo TV yuy®dv dyarlMopa 6 emi 1aic ouvdEeor kal Ti)
KOLVOVIQ TGV TIVEUPATIKOV YAPIOPAT®V TOI¢ Yuyaic ey yiveTal TGV moTeudvimv eig Kupiov. Courtonne,
I1l, 70.

¥ See Werner Elert, Eucharist and Church Fellowship in the First Four Centuries, trans. Norman E. Nagel (Saint
Louis: Concordia Publishing House, 1966), 24.

8 See Ep. 230.

*® Ep. 230: Deferrari, Ill, 357. Ai Tepi 16 "ExkAnoiag oikovopion yivoviat pév Tapd TGV TEMOTEUPEVOV
v TTpooTaciav altdv, Pefatotvrar S¢ mopa tév Aadv. Courtonne, Il 35.
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of the highest office of responsibility, and owed obedience to him. In this way, the bishop was
seen as the instrument that expressed the catholicity of the local church. It is he who offered
to God the Eucharist in which the church in its local place was united, thus becoming the very
body of Christ. When Basil writes to a local church, he writes to its bishop alone, since it is

the bishop who represents the communion of the local church.

According to Basil, it is God himself who calls and chooses, through the intervention
of the church hierarchy, an individual for the ministry of the church. In the case of the “most
God-beloved bishops” (BeopiAeotdtwv emiokoTmv), Basil proposes that God, through the
mediation of another member of the church and in “accordance to God’s wish” (xata
Boulnotv Oeol yevopévy),” calls and chooses an individual to undertake a ministry within
the life of the church. By extension every person, irrespective of the nature of their calling, is
a chosen instrument destined to be disposed towards the service of others. It follows that the
response to one’s calling from God is manifested as an activity of service within the Christian
community where, once someone is faced with the calling of God, Basil makes it clear that

there is no shying away from “the inescapable nets of his grace” (toig a¢pukToLg diKTUOIS Tiig
Xaprtog). On the occasion of Amphilochius’ consecration to the episcopacy, Basil assured his

modest spiritual child of the following:

Blessed is God, who selects those in each generation who are pleasing to
him and makes known the vessels (okeun) of his election, and uses them for
the ministry (Aettoupyia) of the saints; he who even now has ensnared you
with the inescapable nets of his grace, when, as you yourself admit, you are
trying to escape, not us, but the expected call through us, and who has
brought you into the midst of Pisidia, so that you may take men captive for
the Lord and bring those who had already been taken captive by the devil
from the depths into the light according to his will. Therefore, you also may
speak the words of the blessed David: “Whither shall I go from the spirit? or
wither shall I flee thy face?””

¥ See Ep. 227: Deferrari, 1l, 349. Courtonne, Il 32.

% Ep. 161.1: Deferrari, Il, 411-413. E\’J)\oyr]'rbg 6 ®eo¢ 6 Toug kad’ éKdoTnv stsfxv sl’}otpsctoﬁvrotg auTQ
EK)\eyopsvog Kal choptC(ov 1a Gksun mg EK)\oyng kal Kexpnpsvog otumtg TIpOG TV AetToupyiav TV
GYL(DV 6 kai viv ot q)EUYOVTcx wg alTog P, OUX r]pcxg, AM\a Tnv & r]p(ov npooSOKwavnv K)\nmv
10ig agukTolg diktUoig ThG YApiTog caynveloag kol ayaywv eig T péoa Tig IMoidiag, @ote
avBpaoug Twypeiv 1§ Kupiew kai Elkev &mo 1ol Pubol eig 10 pdd¢ Toug elwypnpévous UTTO TOU
S1aPSou eig 10 éxeivou BENNpa. Aéye olv kai ol & 10U pakapiou AaRis: ol Topeubé &mo ol
[Tveipotdg cou; kai Ao 1ol TTPOsWTIoU gov, TTou gpUYw;» Courtonne, I, 92-93. See Ep. 188. Fedwick hints
that this quote with its biblical references is a “paraphrase” of a prayer used for the service of ordination
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As Basil makes clear in the above quotation, it is not only because of a person’s own
choosing that he becomes a leader entrusted with the exercise of ministry, but it is also (and
more importantly) through the providence of God that the ordained minister has been given
the charisma to fulfil his calling. Elsewhere Basil proclaims: “For the Lord knows who are
his, and will bring forward those whom we perhaps do not expect.” °' In a letter to Ambrose,
who at the time was recently ordained bishop of Milan, Basil affirms: “We have glorified our
God who chooses in every generation those who are pleasing to him.”** One senses that for
Basil, the ordained minister’s spiritual authority, which is not his own but has been entrusted
to him to bring about “obedience to the faith” (Umaxofv mioTewc),” binds him with an
accountability to exercise his ministry worthily. According to Basil, true guidance of those
entrusted to the spiritual care of the cleric allowed no room for pride or love of authority. On
the contrary, Basil argued that to be a leader in the church was to participate in the works
which directly manifested Christ’s own authority of love. In this way, to be in the ordained
ministry meant to be a living proof of Christ’s love. Ultimately, for Basil, the cleric became
the vessel that was used to impart divine grace amongst the communion of believers in the life
of the church. For this reason Basil insisted that it behoved the cleric to manifest Christ, as
this was proof of the cleric’s spiritual disposition to work in communion with God, where all
things were seen to “be done for edification” (Trpog oikoSopnv Y1véoBw).* In his self-
reflective advice to the Maritime bishops, Basil admonishes: “As long as we draw breath, we

are obliged to overlook nothing that leads to the edification (oikodopnv) of the churches of

Christ.””

Basil regarded the office of the bishop (étriokoTrog) to be the chosen vessel within the
body of the church that was entrusted with proclaiming the correct teachings that were
contained within the conscience of the church. Such a sacred task of being the “voice” of the

church, of being responsible for expressing (as opposed to formulating), and of passing on the

conducted in Basil’s diocese. Given the pastoral nature of this letter that Basil addressed to Amphilochius, it
would seem quite odd for Basil to be paraphrasing from the ordination service. From the liturgy that bears
Basil’s name, one would assume a paraphrase to include an invocation of God’s name or the calling upon of the
Holy Spirit. Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 79.

** Ep. 28.2: Deferrari, |, 167-169. Oide yap Kupiog toug Sviag aitod, kai dydyot v eig 10 pécov Toug
Top NPV TUXOV oU Ttpoadokwpévoug. Courtonne, |, 69.

*2 Ep. 197.1: Deferrari, Ill, 91. "ESoEdoapev Tov Oeov fipév Tov ko’ EkdoTny yevedv éxheydpevov Toug
AUt evapeoTolviag. Courtonne, I, 150.
93

Rom. 1:5.

9
1 Cor. 14:26.
% Ep. 203.4: Deferrari, Ill, 153. “Ecwg dvamvéopev UmeiBnvoi éopev pndev ENpmtdvery 1é&v elg oikodopiv
16V "ExxkAnoiédv 1ol Xpiotol. Courtonne, Il, 171-172.
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conscience of the church (tradition), Basil accepted was not for all.”® As a chosen instrument
of God, the bishop was called upon by Basil to maintain the pastoral care (émipéleia) and
solicitude (ppovric) of Christ’s flock.”” When required, Basil also insisted that the bishop

must “with all outspokenness refute those who do not walk uprightly according to the

Gospel.”98

Within the ranks of the clergy, Basil considered the proclaimers of the Gospel to be
the lips and eyes of the body of Christ. The clergy and specifically the bishops, through their
lips, place their voices at the disposal of the Holy Spirit so that “words of eternal life” can be
inscribed “in the hearts of the faithful.”” The eyes of the clergy become instruments of the
Holy Spirit “discerning good and evil, and guiding the members of Christ as circumstances
require with regard to each one.”'" Through the liturgical and sacramental activity of the
ordained minister, Basil believed that grace entered into physical existence, which in turn
made possible the transformation of life onto a path that leads to salvation. In the end Basil
understood that it was Christ himself, as the initiator, provider and protector of ministry, who
helped carry out the extraordinary work of the clergy. Basil was convinced that without
Christ’s input, there would be no ministry. When faced with the vocation of priesthood, Basil
told his clerics not to be overwhelmed by its seemingly insurmountable burden, but rather
instead to press on and continue commanding the ship God had entrusted to them, so as “to

guide those who are on the way to salvation” (kaBnyeioBat tév U(JJCopévcov).lO1

Play the man, then, and be strong, and go before the people whom the Most
High has entrusted to your right hand. And like a wise helmsman who has
assumed the command of a ship, rise superior in your resolution to every
blast... Do not lament that the weight is beyond your strength. For if it were
you alone that were to bear this burden, it would not be merely heavy but

utterly unendurable. But if it is the Lord who helps you bear it, “cast your

care upon the Lord,”'” and he himself shall do it.""

% See Ep. 28.2.

7 See Ep. 197.

%% Ep. 250: Deferrari, IV, 7. "Ev mdo1) mappnoia éAeyxe Toug piy dpBomodoitiviag Tpog Thv dhjBetav Tol
EUayyeMou. Courtonne, 11, 89. See Gal. 2:14.

*® Basil, On Psalm 44, 3: Way, Saint Basil Exegetical Homilies, 281. pfipata Tii¢ aiwviou Loiic Taic kapSiaig
TV TOTEVOVT®WV. PG 29. 396A. See Epp. 50, 244.8.

100 Basil, Herewith Begins the Morals, 80.14: Wagner, Saint Basil: Ascetical Works, 201. AtcprnLKo{Jg pév
ayabdv kai 1OV pavlwy, kateuBuvoviag & Ta pékn Tol Xpiotol Trpog 1a kAot emiBarlovta. PG 31.
865A.

% £p. 161.2: Deferrari, Il, 415. Courtonne, II, 94.

192 5 Ps. 55:23, 1Pet. 5:7.
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Basil began his episcopal ministry in 370 amidst concerns that he had for the fate of
Nicene Trinitarian doctrines in the East. Crucial to eliminating these concerns was ensuring
doctrinal harmony first and foremost within his own ecclesiastical jurisdiction of Cappadocia
and Armenia, and then by extension with presiding bishops in key seats elsewhere. Amongst
the leading bishops of Nicene theology were Bishop Athanasius of Alexandria,'™ the
principal defender of Nicaea, Peter of Alexandria (Athanasius’ successor), and Bishop
Damasus of Rome. Together with the Nicene leaders from the East, such as Meletius of
Antioch and Eusebius of Samosata, these bishops were called upon by Basil to present a
united front in defence of Nicene Christianity. Basil asked that they “not let schisms loose
among the churches,” and that they should “by every means urge into unity (Evwoic) those

who hold identical doctrines” to Nicaea.'®

I have already pointed out that the Alexandrians and Westerners supported Paulinus as
the canonical bishop of Antioch since they esteemed him as a more trustworthy theologian
than Meletius, and that this began a damaging schism among the Nicenes in the heartland of
the Eastern capital.'”® Harmony within Cappadocia, the wider territory of the Antiochian
church, as well as within the Alexandrian circle of influence, came about only when the
semantics behind terms and definitions did not interfere with a common advocacy of Nicene
Christianity.'”’ In any event, one of Basil’s main accusations against his opponents was their
fickleness in oscillating (eupetdBolov) from one creedal confession to another. It was not
that their creedal changes ran along the same trajectory, resulting in an enhanced confession
of faith, but rather that each new creed of theirs found itself in opposition to its predecessor.
“These creeds,” states Basil, “are opposed to one another.” And as for the adherents to these
creeds, Basil says, “they alike give proof of their fickleness of character, because of that fact

that these men never stand by the same words.”'®

'% Ep. 161.2: Deferrari, Il, 413-415. ’Av6pi§ou TOlVUV KOl ’foxue kal Trporropsxjou 10U Aaoli Ov émioTevoe Tij

65&10{ oou 6 Y\plorog Kai o)g vonpcov KUBEpvr](nv Tromootpsvog, Tdong LaAng... Bapog &¢ UTITEpB(XlVOV
v duvaptv pn 05upou Ei pev yap aUtog ng O pe)\)\mv Pépev 10 Pdotaypa tolto, 0UdE oum)g av r]v
Bopu, dMa gopntov Tavtehd. Ei & Kipiog 6 ouvdiagépwy, <Emippryov émi Kiptov v pépipvav
oov, Kai aUTog Totfoet.» Courtonne, 11, 93-94.

1%% 5ee Chapter One.

Ep. 69.2: Deferrari, Il, 47. M) évagdot Taig 'EkkAnoiaig & oyiopara, A& TOUG T& aUTA ¢ppovoiviag
TIAVTL TPOTIY €l Everotv ouveAdowot. Courtonne, |, 164.

1% 5ee Chapter Four.

See Gain, L'Eglise de Cappadoce, 374.

Ep. 244.9: Deferrari, Ill, 471. ToUtev 8 téV TioTE@Y... TPOg AMAAAG Exouaty Evavtiong, GAN olv O
eupetdPolov 10U TpoTToU Opoiwg ouVIoT®OL S1d 16 pndémote alToug émi TGV AUTAV E0TAVOL PHPGTHV.
Courtonne, lll, 83.
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Amongst Nicene bishops, that which remained indisputable and unchangeable was the
affirmation of the divinity of the Son and the Holy Spirit. Homoousios never claimed to
exhaust this affirmation but only to identify it. Its philosophical point was to establish that
“being” is the same in the Father as it is in the Son and in the Holy Spirit. From a theological
point of view, this is all that Basil was seeking. Although in Basil’s letter To the Deaconesses,
Daughters of Count Terentius, no mention is made of the term homoousios, nevertheless the
Nicene faith is still affirmed because that alone testifies to the baptismal doxology of the

entire church:

You have believed in Father, Son, and Holy Spirit; do not prove false to this
sacred trust: Father, the beginning of all things; only begotten Son, born
from him, true God, perfect from perfect, living image, displaying the Father
entirely in himself; Holy Spirit, with his subsistence from God, fount of
holiness, power that gives life, grace that gives perfection, whereby man is
adopted, and the mortal made immortal, joined to the Father and the Son in

every phase of glory and eternity, of power and royalty, of sovereignty and

divinity, as even the tradition of the baptism of salvation does testify.'"

A key strategy in Basil’s episcopal ministry was to fill up the dioceses where he could,
especially in Eastern Anatolia, Armenia and Syria, with bishops that were loyal to Nicene
faith through their doctrinal disposition, “that we may know with whom we shall be in
agreement” (Tval yv&pev TTpog Tivag fpiv Eotan f ouppovia).''* This was to be achieved,
firstly, through replenishing episcopal vacancies with suitable candidates and, secondly,
through the creation of additional Nicene episcopal sees.''! Difficulties arose when there were
vacancies in episcopal sees, such as would occur when a hierarch passed away, because an
uncertainty loomed over the doctrinal fidelity of a bishop’s successor. When Bishop

Athanasius of Ancyra passed away, Basil in his anguish cried out: “To whom shall we

1% Fp. 105: Deferrari, I, 199-201. Eic [Matépa kai Yiov koi Aytov Ivelpa memioteikare: pny mpodidte

tavtny v Tapakatodnknv. Motépa v maviwv dpyiv. Yiov Movoyevi), €€ autol yevvnOévia,
] N , , ) , s ~ 1% , l ¢ ~ < , ~ o
AAnBvov Oedv, télerov €k Tehelov, eikéva LHoav, Shov detkvuta év eautd Tov [lotépar [Tvelpa Aytov,
€k Oeol Utapyov, Thv TNyNv Tig &y16TNTOg, duvaptv Lwilg TapekTiKAv, XApiv TeAElOTOWOV, & 0oU
vioBeteite AvBpwog kai amabavarilerar 0 Bvntdv, ouvnppévov Iotpi kai Yid) kard wdvra, &v §6E)
Kai €v &ididtnT, €v Suvdper kai Paocthelq, év deomotein kol Bedtnri, ¢ kai N Tl cwrnpiov
Bamriopotog mapadoots paptupei. Courtonne, I, 6-7.
110 .

Ep. 191: Deferrari, Ill, 81. Courtonne, Il, 145.

. , - , . L , .

See Ep. 190.1: Xmoudn yevéoBw npiv mpdtepov 1aic pikpotohiTeialg fTol pnTpokwpiaig Toig €k
modatol emokéTwv Opdvov Exovcaig Solivar Toug TTpoioTapévous. Courtonne, 142. “Let our zeal be, first
to appoint overseers for the small towns and villages which of old had an episcopal seat.” Deferrari, Ill, 73.
There was great variation in the geographical and population sizes of the various sees under Basil’s oversight.
The larger the see in terms of its population, the more care Basil exerted in finding a replacement when there
was a vacancy. See Gain, L'Eglise de Cappadoce, 80.
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transfer the cares of the churches?... A man has fallen, who was in truth a pillar and
foundation of the church.” Basil warned the faithful: “There is no little danger that many will
fall together with this support which has been taken from under them, and that the rottenness
of certain persons will be laid bare.”''? Basil considered the death of Athanasius of Ancyra to
be a great loss for the Nicene church, “a mouth has been sealed” (kékAeiotar otépa). “The
struggle,” he concluded, “is not slight, that we may prevent the springing up again, over the
election of a superintendent (tiiv ékAoynv toU Tpootaroivrog), of strifes and dissentions,

and the utter overturning, as the result of a petty quarrel, of all our labours.”'"?

Basil hoped for a “fellowship of men of like faith (OpodoEouviwv kovwvia), or,
more truly, of the fellowship of men who obey the law of love and shun the peril of
silence.”''* Notwithstanding his friends with ascetic dispositions who were in monasteries,' "
it became apparent that Basil was lacking a visible group of supporters in the world that he
could call upon to fight for what he believed to be the church’s theological causes. His search
for new supporters was a constant aspect of his episcopal ministry, as were his sojourns
within and outside his own province so as to strengthen ties amongst his own and
neighbouring bishops. In the name of the communion of the church, Basil sought to promote
his own ideas which revolved around the confession of a Nicene faith. Writing to Eusebius of
Samosata, in response to Eusebius’ concern about why he has not done more to present a
greater defence of Nicene orthodoxy, he explained: “While ostensibly the majority of us are
united with another... yet in reality they render us no assistance in the most urgent
matters.”'® We know, for example, that some supporters of Basil, irrespective of their
elevation to ecclesiastical hierarchy, like his friend Gregory of Nazianzus, stayed attached to

the ascetic and contemplative life.

The demand for the establishment of an orthodox consensus, a neo-Nicene coalition of

Christian bishops, was so overpowering for Basil that in the end he utilised unconventional

"2 Ep. 29: Deferrari, |, 171-173. TIpog Tiva AotTrov Tas ppoviidag T6v kkoiaoTtikédv UmepBdpeda. ..

[Témtwkev avip, oTUAog TG Svti kol edpaimpa Tig dAnBeiag... Kivbuvog 8¢ oU pikpog pn moAhot 16
epelopott ToUTy UteEaipebévtt ouykataméonot kol 1a oabpd Tivwv gavepd yévnrat. Courtonne, |, 71.
Y Ep. 29: Deferrari, I, 173-175. ‘O &y®v o pikpds pf Tives mahiv Epidec kai Siyootaoiat, émi Thv
€kAoyTv TOU pPETAOTAVIOS Avagueioal, TTAvIa 6poU TOV KOTIOV €K Tijg TuxoUong Epidog avarpéywatv.
Courtonne, |, 71.

1 Ep. 28: Deferrari, I, 169. ‘Opo8oEouviav kotvawviav, €ite kai, 6mep dAnbéotepdv éot, 16 THg dydmng
meifopévmv vOp Kai Tov €k Tol orwTijoat kivbuvov ékkAtvévtwv. Courtonne, |, 69-70.

% See Ep. 207.2: AvBpoug Exoupev Tiig eloePeiag dokntds, dmotaEapévous T KGO Kai Tdoalg
100¢ PrwTikaig pepipvaig. Courtonne, II, 185. “We have men practised in piety, who have withdrawn from the
world and earthly cares.” Deferrari, Ill, 185.

'° Ep. 141.2: Deferrari, 11, 341. AN oxfipatt pev 8fBev of wheioug éopev pe? dAMAN@V... dAnBeiq 8¢ Tpog
0Udev Npiv 1év Avaykatotdtwv cuvaipovrat. Courtonne, Il, 63.
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means to achieve his desired aim. Such measures could be interpreted as a breach of the
canons. He was not afraid to chastise others who transgressed the same canonical laws.
Despite obvious inconsistencies in his policies, Basil’s actions were influenced by his crusade
to get more Nicene bishops and especially those with suitable leadership. At one time he even
agreed to the ordination of a neophyte, on the proviso that the neophyte was receiving
spiritual guidance from the bishop ordaining him.""” In Ep. 225 he defends his actions by
emphatically denying that he breached any canons through his choice of ordinations. As was
often the case, Basil believed that the “harm being done to the churches” (BAdPBag tédv
EKKANO10V) was just too great for him not to act otherwise. Especially since “the harm is not

confined to one or two men, but whole cities and peoples get the benefit, indirectly, of our

misfortunes.”''®

Much to the resentment of his fellow hierarchs (particularly Bishop Anthimos of
Tyana), Basil’s drive for bishops saw him enter into areas outside his immediate ecclesiastical
jurisdiction of Cappadocia Prima (Caesarea).'” In particular, the neighbouring ecclesiastical
province of Cappadocia Secunda (Tyana) proved to be a resource of new bishops for him.'*

121 if he determined that

At times Basil moved and transferred bishops with little or no notice
they were needed to fulfil his responsibility of “the burden of looking out for the churches”
(10 Bdpog Tiic ppovridoc 1OV éxkAnoiaotikév).'” Basil maintained that the sacrifices
made by a local church, in having its bishop transferred, were for the benefit of the
communion of the church. His understanding was that the faithful should “not look to the
present” (pr) TO TTAPOV 6pc~xv)123 and thus the local, but rather to the eternal and lasting needs
of the whole church. Basil had no qualms in enacting these transfers since with confidence
and assertiveness he insisted that “the arrangement of the most God-beloved bishops... has

h”124

been according to God’s wis and “with the counsel of the Spirit” (tf) oupPouliq ToU

117

See Ep. 217.

Ep. 59.3: Deferrari, II, 7-9. ‘H BA&Pn ol €i¢ Eva fj devtepov mepropilerar, dAa éheig Shar kai Sfjpor
TGV NpETEpwV TTapaTToAavouot oupgop@dv. Courtonne, |, 149.

% 5ee Epp. 99.3-4, 190, 216.

It is true that Basil struggled to accept Cappadocia as being divided into two provinces (see Chapter Three).
Ecclesiastically he saw Caesarea and thus himself as having jurisdictional oversight over Tyana (Cappadocia
Secunda) since this was constitutive to maintaining “peace” and “harmony” within his own diocese and by
extension within the general Christian communion. See Ep. 97: Deferrari, Il, 161.

! see Epp. 227, 228.

Ep. 227: Deferrari, lll, 347. Courtonne, Ill, 31.

Ep. 240: Deferrari, Ill, 423. Courtonne, lll, 62.

Ep. 227: Deferrari, 1ll, 349. Tnv tdv BeopiheotdTrov €mokoTwV oikovopiav katd Poulnolv Oeol
yevopévnv. Courtonne, llI, 32.

118

120

122
123
124

209



The Letters of Bishop Basil of Caesarea: Instruments of Communion

Hvsﬁpatog).lzs In 375, Euphronius, the much loved prelate of Colonia,'*® was transferred
from the “distant spot” of Colonia in Lesser Armenia'?’ and positioned in the diocesan see of
Nicopolis.128 This took place so as to challenge the unrecognised Fronto, a rival bishop with
Sabellianist persuasions whom Basil described as “a common abomination to all Armenia”
(xowov BSé\uypa mdong Tic Appeviag).'” Fronto had appeared to fill the episcopal
vacancy created by the death of Theodotus, the metropolitan of Nicopolis. “Who will doubt,”
explains Basil to the clergy of Nicopolis about Euphronius’ swift transfer, that these “plans

came into being by communion with our Lord Jesus Christ.”"*

In his quest for the unity and strength of the Nicene communion of churches, Basil

1L, and

took it upon himself unilaterally to ordain bishops without synodal approva
furthermore to coerce some of his closest friends and associates to accept ordination. He
began a successful campaign of gerrymandering through establishing new bishoprics in his
province of Caesarea. In defence of Nicaea, Basil created episcopal allies whom he could then
use to acquire much needed votes at synodical meetings. This certainly was the case with his
former school friend Gregory, by then a priest in Nazianzus, who in 372 was consecrated as
the bishop of Sasima, a tiny village with only twenty-two residents.'** Although a village,
Sasima was strategically located in that in was situated on the border between the two newly
divided provinces of Cappadocia Prima and Cappadocia Secunda. Winning the village’s
episcopal loyalty was a key to strengthening Basil’s jurisdiction and thus supporting his
Nicene theological causes.'*® Basil’s younger brother, Gregory, received similar treatment to
Gregory of Nazianzus when he was made the newly ordained bishop of Nyssa towards the
end of the same year in 372. The initial call for both these men was to act as warriors in
support of Basil’s causes and to support his authority in the face of theological division
amongst Cappadocian bishops. In the end it was only Gregory of Nyssa who paid heed to

Basil’s summons, even if this was somewhat short-lived. Gregory of Nazianzus, on the other

125 £p. 229.1: Deferrari, 111, 353. Courtonne, 11l 33.

The clergy and laity of Colonia were so upset at losing their beloved bishop that they even threatened to
take legal action (“have recourse to the courts” — & SLKO(OTr']plcx Kcrro&)\mpépeeo&) so as to contest the decision
of having their bishop removed. See Ep. 227: Deferrari, Ill, 347. Courtonne, Ill, 31.

127 Today North-eastern Turkey

See Ep. 227. Nicopolis (today Koyulhisar in North-eastern Turkey) was the capital of the Roman province of
Lesser Armenia and was located some forty kilometres south-east of Colonia.

12% £y 239.1: Deferrari, 11, 417. Courtonne, Ill, 60.

Ep. 229.1: Deferrari, Ill, 353. Kowvwvia 1§ 100 Kupiou npédv 'Incol Xpiotol... Tv Boulnv yeyevijoBat.
Courtonne, lll, 34.

3! See Epp. 81,99.4, 102, 103.

See Epp. 48-50 for an overview of these events.

Sterk, Renouncing the World Yet leading the Church, 81-82.
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hand, never turned up to resume responsibilities in Sasima. Gregory acted in this way both as
a protest against his forced ordination and because he wanted to remain firm in his resolve to
live out a solitary life of prayer and contemplation.'** Unperturbed, Basil’s determination for

ecclesial fellowship and communion continued at all costs.

In his endeavour to bring about unity within the Christian church, Basil identified that
this unity could only be maintained through hierarchal officers and their jurisdictional
connections. In other words, unity and therefore ecclesiastical communion are to be
demonstrated through harmony and concord amongst the bishops who were called by Basil to

conduct their ministry “in harmony and accord with all the churches of God” (tai¢ ToU Oecov

135 Such a conviction is not abstract and relative,

EKkKANolaig ouvedd €0t Kal GUPPVA).
as Van Dam infers,"*° but rather is seen by Basil as being part and parcel of the natural and
necessary characteristics of communion (yapaktipwv ta Tii¢ émyuEiag oUpBola).”’ In its
most essential form, where there is fraternity and mutual recognition amongst the bishops,
therein exists the communion of the Christian church. To the Neocaesareans, Basil explains:
“It would be more just that our affairs be judged, not by one or two, who do not walk
uprightly according to the truth, but by the multitude of bishops throughout the world who are
united with us (Tv oikoupévnv E€mMOKSOTWV ouvnppévewv Npiv) by the grace of the
Lord.”"*® Anyone thus separated from the communion of bishops was considered to be

separated from the Lord and deprived of all truth. To certain Neocaesareans who were

considered to be having allegiances to a Sabellian movement, Basil exhorts:

For while I am deprived of you, you are being robbed of the truth; and while
he who is responsible for this is separating me from you, he is alienating
himself from the Lord; because it is not possible for one to become united
with God through that which is forbidden. On your account, therefore, rather

than my own do I utter these words, and to rescue you from an unbearable

3% See Gregory of Nazianzus, Ep. 49, Oration 10.1-2, 11.3. In his defence, Basil would argue that Sasima was

just the place for Gregory in that it was small, relatively hassle free and outside the mainstream of ecclesiastical
affairs. See Ep. 48.2-3.

135 Ep. 208.3: Deferrari, lll, 187. Courtonne, 11, 186.

Van Dam, Emperors, Bishops and Friends in Late Antique Cappadocia, 71.

Ep. 203.3: Deferrari, lll, 151. Courtonne, 11, 171.

Ep. 204.7: Deferrari, lll, 171. Aikawdtepov 8¢ ta kab’ Npdg kpiveoBar pn €€ €vog §j Seutépou TGOV )
opBomodoiviwv Tpog thv dAfBerav, AN’ éx Tol TARBoug TGV KOTA TNV oikoupévnv EMOKOTIOV
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ouvhppévev fpiv yapitt tob Kupiou. Courtonne, 11, 179.
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injury. For what greater evil could one suffer than the loss of truth, of all

things the most precious?"*’

The head of the Christian community for Basil was no one else but Christ himself,
whereas the initiator and maintainer of communion came about through the inspiration of the
Holy Spirit. Within the analogy of a “body,”'*’ one of the three main metaphors that he uses
to depict the church (“garment” and “ship” being the other metaphors),'*! he maintained that
the limbs and organs of this body where subordinate to its head. Crucial for Basil is the
understanding that the bishops of the Christian church are only part of the body of the church

when they are subordinate to Christ its head.

5.3 The Assistant Bishop in Basil’s Church

Assistant or suffragan bishops (ywpemiokotror) first see the light of ministry after the second

half of the first century and initially in Italy."** After 249, the ordination of bishops for
villages became increasingly more prominent. An obvious indication of this is the way that
the number of bishops in a given province exceeds the number of cities contained within that
province. Prior to this, it makes sense to assume that the village people would travel into the
cities so as to participate in the Eucharist that was officiated by the local bishop. In his
comprehensive study, F. Gillmann challenges this view by holding that already from the first
century, when Christianity spread to regional areas, bishoprics were established in the

143

countryside. " I see this as an unlikely possibility since it presupposes that assistant bishops

appeared automatically in villages where Christians were living. The fact that there is no

'3 Ep. 204.3: Deferrari, Ill, 161. "Eyc pév yap Updc dmootepoipa, Upeic 8¢ v &)\f]eslav agatpeioBe, kai

0 TOUT®YV m’nog EPE PEV VPGV Slicnncnv gautov O¢ c’x)\)\orploT 10U Kupiou 51611 ok Eomt O €k TOV
QTTOYOPEVHEVDV otkstcoenvou Ypddv ouv pa)\)\ov gvekev 1) épautol Trotoupou Toug )\oyoug Kol ToU Updg
€EeNéoBan B)\GBUQ ok avektiic. Ti yop av kol peifov mdBor Kakdv Tig 1O TIPHOTATOV TOV OVIwV
CnprwBeig v dAnBerav; Courtonne, 11, 175.

" see Chapter Four.

During the reign of Antonius (138-161), for example, Bishop Alexander had pastoral oversight over a country
area called vicus Baccansis in Tuscany. In like manner, other country areas of Italy are recorded as having
episcopal oversight. It would be anachronistic to assume that the bishops of these country areas were called
X(x)pE'IT{O'KOTEOl from as early as the first century. What is important here is that already from the first century
there were some places like Italy that had bishops residing in country areas. See Karl J. Hefele and Henri
Leclercq, Histoire des Conciles, vol. 2, pt. 2 (Paris: Letouzey et Ané, 1908).

3 £ Gillmann, Das Institut der Chorbischéfe im Orient: Historisch-kanonistische Studie (Munich, 1903), 74. See
Alistair C. Stewart, The Original Bishops: Office and Order in the First Christian Communities (Grand Rapids:
Baker Academic, 2014), 11-54.
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mention of assistant bishops in first or even early second century literature calls into question

the assumption that assistant bishops appeared during this early Christian period.

It was not always easy for the Christians of the countryside to align themselves with
the city bishop and his congregation. Detached from eucharistic communion in the city, such
Christians in time were provided with their own bishops so as to form their own local
churches to celebrate the Eucharist. As a result, new churches, each under the pastorship of a
bishop, were established in villages. In this way the principle of one bishop serving one
Eucharist in one church was preserved. Today this practice seems to be the function of a
parish priest in that each parish priest, serving in the name of the bishop, presides over each

eucharistic community.

Within his diocese Basil had assistant bishops at his disposal, and going by his Epp.
53 and 54, his first encounter with them upon his installation as their presiding hierarch,
proved to be unsettling as he instantly implemented changes to their responsibilities. As we
shall see further below, these changes involved taking away a significant portion of their
authority, while insisting that they attend to the oversight of poorhouses, act on his orders and,
when required, be his proxy.'** These moves by Basil raised questions about the jurisdictional
authority of the assistant bishops. Assistant bishops, it seems, occupied an office inferior to
that of the urban bishop but superior to that of the presbyter.145 Rather than having full
episcopal power and jurisdictional autonomy, the assistant bishops were treated by Basil more
like presbyters or at least like we know presbyters today. Conversely, this could also mean
that the presbyters of today fulfil much the same role as the (assistant) bishops of Basil’s time.
The fact that the office of the presbyter today is conducted in the name of the bishop certainly
adds weight to this understanding. Whatever the case may be, it is certainly true that for Basil

the rights of the assistant bishop, even within his own territory (Ttapoikia), closely depended

upon the bishop of the city.

A comparative study of the canons in effect during the years surrounding Basil’s
episcopacy146 reveals a gradual decline in the rights and importance of assistant bishops. The
tenth canon of the local Council of Antioch in 341, for example, confines the assistant bishops
to ordaining only members of the lower clergy. Specifically the canon mentions that assistant

bishops are to: “appoint readers, subdeacons and exorcists, and shall be content with [only]

%% See Epp. 24,142, 143, 291.

13 Cooper and Decker, Life and Society in Byzantine Cappadocia, 144.
16 Namely canons from the local councils: 13" of Ancyra (314), 14" of Neocaesarea (314-325), 10™ of Antioch
(341), 6" of Sardica (343-344) and 57" of Laodicea (343-385).
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promoting these.”'*” Conveniently, Basil relied on such and other “canons of the Fathers”
(TCV TATEPWV kavévee)'® in his endeavours to curtail and limit the negative influences of
his assistant bishops. By 381, at the Council of Laodicea, the institution of the assistant bishop
was all but gone. According to its 57" canon: “Bishops must not be appointed in villages or
country districts, but visitors [as in visiting priests — 1'rep1065u1:étg].”149 Basil’s two letters:
“To the Suffragan Bishops” (prenwKénmg),lSO written at the commencement of his

episcopate in 370, did little in terms of promoting their cause:

But now you, in the first place, thrusting me aside, and not even consenting
to refer matters to me, have arrogated to yourselves the entire authority...
Therefore, since I perceive that the situation is already approaching the
incurable... I have been compelled to resort to the renewal of the canons of

the Fathers.""

It is beyond dispute that Basil’s elevation into the ranks of the episcopacy brought
with it changes to the administrative running of his diocese. In particular, changes were
introduced in the way that candidates to the priesthood were elected, with special emphasis
given to the episcopacy. Scrutiny for a start was applied to all candidates for the clergy, as
also a written recommendation from Basil’s episcopal colleagues testifying to the ethical
conduct of the candidates, especially those seeking elevation to the episcopacy.'>* Basil’s
Moralia details his concerns over the necessity of church leaders to have an impeccable
reputation that is beyond reproach.153 In his endeavours to examine the lives of prospective

candidates, Basil would readily admit that “it is not easy to find worthy men” (oUk eUkoAov
eUpeiv &vdpag &Eioug)."™* Deeply rooted in Basil’s mind was the question: What is it that a

candidate priest must do and possess so as to embrace worthily the ministry of the priesthood?

Basil’s intention was to “purge the church by excluding those [candidates] who are unworthy

" Synod of Antioch, Canon 10: trans. Henry R. Percival, NPNF, vol. 14, 113. Kabiotdv 6¢ dvayvaotag, kol

UTtoS10KOVOUg, Kai EpopkLoTAg, Kal i) ToUtwy ApkeioBar mpoaywyy. Pagtdvn, /Indaldiov, 412.
148 Ep. 54: Deferrari, 1, 343. Courtonne, |, 139.
Synod of Laodicea, Canon 57: Percival, 158. OU &€l év Taig kpoig kol év taic Ypaig kabioTacba
€moKOTOoUS, AAX Treprodeutag. Pagtdvn, /Tpddliov, 441.
150
Epp. 53, 54.
Ep. 54: Deferrari, 1, 345. Niv 6¢ mp&dTov pev Npdg Tapwodpevor kol pnde emavagépetv Npiv
KatedeyOpevot, eig tautoug TV OAnv Tepieotnoate avbevriav... "Etel ouv 0p&d 10 Tpdypa Aottov eig

149

151

AVIKEOTOV TIPOIGV... Avaykaimg NABov eig 10 dvavedoaoBar Toug tédv TMatépwv kavévag. Courtonne, |,
140.

52 5ee Ep. 121.

See Moralia 70.37: PG 31. 844D-845A.

Ep. 190.1: Deferrari, 11, 71. Courtonne, I, 141.
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of her.”'> His statements speak for themselves: “Gone is the dignity of the priesthood. None
are left to tend the flock of the Lord with knowledge (per’ émiotpng).”'*® Basil declared:

“The wisdom of the world takes first place to itself, having thrust aside the glory of the

CI‘OSS 95157

It is true that in Basil’s day, clerics were often promoted to higher levels of ordination
and ecclesiastical honours in haste, without being conscientiously examined beforehand, and
without any experience in the lower clerical orders. In particular, one is led to infer that there
were unrestrained and ambitious candidates who attained ecclesiastical offices at the expense
of worthy candidates. Often the worthy candidates, because of their humility (as seen through
their commitment to Christian virtue or their pursuit of a monastic life), were overlooked and
totally excluded. Such humility and selflessness were esteemed as first among the virtues for
Basil: “For this indeed is the law of victory among Christians, and it is he who has consented
to hold an inferior place that is crowned.”"”® The office of the priesthood for Basil required a
humble person, and personal qualifications which were so essential to the ministry of the
cleric had to be demonstrated indirectly. Consequently, for Basil, the unacceptable motive of
ambition was regarded as a dangerous impediment to the spiritual disposition of the priest and
was guaranteed to have negative repercussions on the effectiveness of his ministry. It was no
wonder then that Basil viewed disturbances in the church as also arising from the negligent
and unrestricted manner in which members of the clergy were elected. Against a background
of heresy, factionalism and alleged incompetence in the ordained orders, Basil sought a

reform in the church that was to be empowered by ascetic virtues.

Prior to Basil assuming episcopal responsibility in Caesarea, all candidates to the
priesthood in Caesarea were accepted based on the recommendation of the assistant bishop
(xwpemiokotog). The problem that Basil encountered with this was that the assistant bishops
would chose candidates to the priesthood from within their family networks or, where this
was not possible, from within the circle of their family friends. In one of his letters to his

assistant bishops, Basil remarks:

%> Ep. 54: Deferrari, I, 347. "EmkaBapioate v 'Exx\noiav touc dvaEious autic &mehavoveg.

Courtonne, |, 140.

°° Ep. 92.2: Deferrari, I, 137-139. Ofyetan oepvéTng iepatikil, émileAoimaotv of ToipaivovTeg pet’

€moTApNg TO Toipviov ToU Kupiou. Courtonne, I, 200.

157 . ¢ ~ , , N ~ , , < , ~
Ep. 90.2: Deferrari, Il, 125. ‘H 10U KOOHOU COPLa TQ TIPWTELQ PEPETAL, TTAPWTOAUEVT TO KAUYNHA TOU

otavpol. Courtonne, |, 196.

% Ep. 191: Deferrari, Ill, 79. Kai ydp outog vépog Tig év ypioTiavois vikng kai 6 E\artov Exewv

KGTGBEEdpevog otepavoutat. Courtonne, II, 144,
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You have allowed priests and deacons, selecting whomsoever they pleased,
without examining into their lives, through motives of partiality based either

upon kinship or upon some other friendly relationship, to introduce into the

) , ~ oy , N , 159
church unworthy men (émrerodyerv i) "ExkAnoia toug avagioug).

Basil found that every candidate to the priesthood was also expected to come up with a
gift of some monetary value which was given to the elector bishop. This gift was somehow
assessed by the ordaining bishop as being evidence of the candidate’s piety. Hence Basil’s
comment: “The report is that some of you take money from candidates for ordination, and
cover it up under the name of piety (sOoe[Ssicxg).”mo In response to such overt simony, he
made use of the Pauline text: “We and the churches of God have no such custom.”'®' He also
warned his assistant bishops: “If you sell what you have received as a free gift, you will be
deprived of all its grace, as if you yourself were sold to Satan.”'®* Basil wasted no time in
reproving assistant bishops guilty of simony. In particular he laid all blame for the atrocities
affecting the church on the careless ordination selections of assistant bishops. Although, as we
have seen, Basil had no problem ordaining to the bishopric personal friends or even members
within his own family such as his brother Gregory, he clearly was not afraid of avoiding such
ordinations if they would in any way interfere with the edification of the communion of the
church or with service to God. Basil insisted that holy orders must transcend personal
friendships. Ecclesiastical appointments, he argued, needed to be decided upon without

contention, through prayer and with complete trust in God.'®®

It was precisely because of expedient ordinations and the ensuing spiritual
deterioration and moral degradation created within the Christian communion that Basil
asserted, by right of being the metropolitan bishop, that he would have the final say when it
came to the appointment of any member of the clergy.164 By calling upon the tradition of the

“canons of the Fathers” and thus “the practice that has long been followed in God’s

159 . , N , , N N , N ,
Ep. 54: Deferrari, I, 345. ITlpeoPutépoig kol Srakévorg emetpéyare oug av e0éNwoty amo dveEerdoTou

Biov, kata mpoomdbeiav, f) Ty &TTo ouyyeveiag, §) T €€ aGMnG Tivog gihiag, émeiodyety Ti) "ExkkAnoia
Toug &vaEioug. Courtonne, |, 140.

%0 Ep. 53.1: Deferrari, I, 339. ®aoi Tvéc Upddv Tapd TGV Yeipotovoupévev AapPdvev xpApara,
émokiaCetv 8¢ dvopartt evoePeiag. Courtonne, |, 137-138.

11 Cor. 11:16. ‘Hpelg Toraitv ouviiBeiav olx Exopev oUdE ai ékkAnoiat Toll Oeod.

Ep. 53.1: Deferrari, |, 339. “O ou dwpeav E\aPeg, €av WA, @OAVEL TETPAPEVOS TG ZoTAVY
agatpednon tol yapiopatog. Courtonne, 1, 138.

%% See Ep. 290.10-13.

Epp. 120-122, 126, 127, 216 all talk about ecclesiastical disputes of various kinds and most importantly bear
witness to Basil’s attempts to prevent non-canonical ordinations.
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Churches,”'® Basil was able to keep at bay the ambitions and briberies that were previously
associated with some candidates to the priesthood. Specifically the 13™ canon of Ancyra in
314 stands out: “It is not lawful for assistant bishops (ywperiokotrot) to ordain presbyters or
deacons... without written permission from the bishop.”'®® From now on, anyone received into

the holy orders without Basil’s approval “will be still a layman” (Aaikog €otan). '

Basil understood the priesthood as being an extension of the ministry and the salvific
work of its prototype Christ. From the Scriptures he argued that Christ entrusted

168

(moteuBiivar) the deposit of his message (eUayyéhov) ™ to the chosen vessels (okelog

¢xohoyfic)'® of his divine grace, the apostles. Basil believed that so also should the ministry
of the priesthood be allotted to those who are called, through a life of sanctity, to be a chosen
vessel of God’s divine grace. Here worldly attributes (which are not always evil in
themselves), such as prestige, family and good standing in society, are not only a distant
second but can also be vehemently opposed to the nature of priesthood. Basil saw that it was
through the distractions and temptations attached to worldly attributes that the ministry of

priesthood was misconstrued.

In Basil’s letters, communion at a parochial and diocesan level is essentially one and
the same thing. It is the diocese that gives life to the parochial church, while it is in the life of
the parochial church where church life is mostly realised. As this chapter makes clear, the
central idea of Basil in his letters is communion at a parochial and diocesan level. In this
chapter we have seen that communion in a parochial setting concerned itself with the believer
and his or her relationship with God within the community of believers. What began at
baptism was renewed through repentance, and had as its aim communion with God as
expressed through participation in the Eucharist. All parochial churches under the spiritual
oversight of a diocesan bishop were regarded by Basil as being in communion with each other

by right of association with that bishop. From this chapter we saw that a bishop and his

"% Ep. 54: Deferrari, I, 343. ‘H md\ou 1aic 100 @eot "ExkAnoioig épmohiteupévn ouvieia. Courtonne, |,

139. Basil opens his letter “To the Assistant Bishops” with the criticism that they have neglected church canon
law: ITavu pe Aumel Gt émihedotmaot Aormov oi tédv Iotépwv kavoveg kai mdoa akpifeia TéV
"ExkkAnoidv ameAnhatat, kai goPolpat pr, kata pikpov tijg adtagopiag tavtng 686G Tmpoiovong, eig
mavTehi] oUyyvotv EAOn t& Tiic "EkkAnoiog mpaypara. Ep. 54: Courtonne, |, 139. “It gives me great pain
that the canons of the Fathers have lately fallen into neglect, and that all discipline has been banished from the
churches. | fear that, as this indifference proceeds, the affairs of the church will gradually come to complete
ruin.” Deferrari, |, 343.

188 Council of Ancyra, Canon 13: See Percival, 68. prsnlokonmg pn EEswou npeoBurspoug f) StakSvoug
XELPOTOVELV... WPig TOU EMITPOTIiivat UTTO TOU ETTLOKOTIOU PETA Ypappdtwv. Pagtdvn, [Tndaliov, 377.

167 Ep. 54: Deferrari, |, 347. Courtonne, 1, 140.

See 1 Thess. 2:4.

See Acts 9:15.
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churches were said to be in communion with God only when they adhered to a Nicene
confession of faith. In Basil’s letters, the communion of the church was essentially a
communion of churches that confessed a Nicene faith. It was the role of the diocesan bishop
together with his assistant bishops, to lead their churches in accordance to the Nicene
communion of churches. Basil exemplified this role; he argued that it behoved all his brother

bishops to do the same.
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Chapter Six: Basil on Communion at a Universal Level:
Inter-episcopal Communion

In this final chapter [ explore Basil’s understanding of communion at a universal level as it is
manifested through inter-episcopal communion letters. I will begin by highlighting the
importance of bishops meeting together at synodical gatherings. For Basil it was essential that
such bishops shared a Nicene faith. I will consider Basil’s view of the presence of heresy and
its implications for the Nicene communion of churches, and will also focus on Basil’s claim
that where heresy is present, communion remains unguarded. The last section of this chapter
will examine the collective authority of the Nicene communion of bishops and their innate

responsibility to manifest the one church.

6.1 The Synods of the Bishops

Fundamental to Basil’s understanding of the identity of the church was his unreserved notion
that the church is one. According to Basil, all who belong to the one church, pray and believe
in the same thing. Basil states: “Our Lord is one, our faith one, our hope the same.”! The
proceeding chapter noted how, for Basil, unity in the one Lord is manifested first and
foremost in worship and pre-eminently in the Eucharist. The preservation of the one Eucharist
in each church was guaranteed through the leadership of the presiding bishop. In a similar
vein to the Ignatian ideal,” Basil subscribed to the view that where the bishop is, there also

will be the Eucharist and the unity of the church:

Yet assuredly the limbs of the church knitted together by his [the bishop’s]

superintendence (Trpootaciog) as by a soul, and joined into a union of
sympathy and true communion (OkpiPfj Kkoivwviav), are not only

steadfastly preserved by the bond of peace (cuvdéopou tiig eipiivrg) for the

" Ep. 203.3: Deferrari, Ill, 149. Ei¢ fuéyv Kipiog, pia miotig, éArrig 1) alm. Courtonne, II, 170.

? See Ignatius of Antioch, To the Philadelphians, 4: Mia ydp odpE toU Kupiou fipéyv Inoot Xpiotod, kai v
Totiplov eic Evoatyv 1ol afpatog avtot: Ev Buotaotipiov, ¢ ei¢ émiokomog. Holmes, The Apostolic
Fathers, 238. “There is one flesh of our Lord Jesus Christ, and one cup that leads to unity through his blood;
there is one altar, just as there is one bishop.” Holmes, The Apostolic Fathers, 239.
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spiritual communion (Trveupatikiv Gppoloyiav), but will also be

preserved for ever.’

Basil’s exhortation was for all churches in a given ecclesiastical eparchy to remain
united in one Eucharist, under one bishop “since he who by the grace of God is the bishop is

% For Basil, the oneness of the church

the man upon whom the care of his church falls chiefly.
is expressed at its most authoritative and “best” (&pioTov) level when the bishops of every
local church are in “ecclesiastical communion” (kotvwviac... ékkAnotatikic)’ with each
other and when “ecclesial unity would manifest itself chiefly in the Eucharist.”® He writes to
Patrophilus, the bishop of the church at Aegae: “Now if you should remain in communion
with me (el pév oUv év Tf] TTpOC A kotveviq) this is best and worthy of most earnest
prayer” (Toiito &pioTov kai eUyfic g dvwtdtw &E1ov).” Only when the bishop of Aegae
was in communion with Basil could he still be regarded as a bishop, whereas outside this
communion, in Basil’s view, he ceased to be a bishop and his office within the church became

defunct.

Bishops who were in communion with each other were called, where possible, to
celebrate the Eucharist together. Basil considered this practice to be a necessary characteristic
(chpcxl('rr']p(ov)8 of communion and for this reason he spoke of “communion in prayer”
(Tpooeuyaic kolvmviav) as bringing about “great gain” (oAU képSog pépoucav).’ In his
diocese of Caesarea, on the occasion of its local feast day in honour of St. Eupsychius
celebrated on September the 7" he made it a “custom to celebrate annually in honour of the
martyrs” (8¢ ¥tog &yetv émi Toig pdptuoty €0og).'” When bishops celebrated the memory of
a martyr, they were declaring their allegiance to the same faith of the martyr and in this way

were manifesting their communion of faith.'' On the feast of Basil’s patron saint,'* bishops

® Ep. 29: Deferrari, I, 173. AN\& pijv 1é& ye ouvagBévra péln iic "ExkAnoiag, olov Ud ynyfig Tivog, Thig
€kelvou TTpooTaoiog el piav oupttdBeiav kai akpiPii kovwviav ouvappooBévia, kol puldooetar dia
10U ouvdéopou Tiig elprivg TPOC TNV TIVEUPOTIKAYV Gppoloyiav Taying kol gulayOioetar eig el.
Courtonne, |, 71. Deferrari translates the word for xotvwviav as “fellowship,” which inadvertently conveys a
weaker connection than one conceived in the directly translated word “communion.”

* Ep. 156.2: Deferrari, Il, 387. "Ovtog ToU émiokémou T) ToU Oeol Ydpiti, ¢ 1 @povrig Aviiker
Trponyoupévag Tiig "ExkAnoiag. Courtonne, I, 83.

> Ep. 265.3: Deferrari, IV, 117. Courtonne, Ill, 131.

& Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, xiv.

’ Ep. 244.9: Deferrari, lll, 473. Courtonne, IlI, 83.

803.3: Deferrari, Ill, 151. Courtonne, Il, 171.

o Ep. 150.2: Deferrari, Il, 367. Courtonne, Il, 73. In this instance Deferrari has translated the word for
Kolvmviav as “association,” see n. 3.

10 Ep. 176: Deferrari, Il, 459. Courtonne, I, 112. See Chapter One, n. 91.

" See Finn, Almsgiving in the Later Roman Empire, 9.
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came together to participate in the festivities honouring St. Eupsychius in a spirit of trust and
fellowship which culminated in the celebration of the Eucharist. It was not uncommon for the
bishops to come up to three days before the feast day itself so as to participate in an episcopal
synod." In his invitation to his brother bishops, Basil wrote: “Accordingly we urge you to
arrive three days beforechand, in order that you may also make great by your presence the

memorial chapel of the house of the poor.”14

Attendance at a synodical gathering of bishops meant inclusion in both doctrinal and
social terms. It was Basil’s principle that if a person agreed “with the sound doctrine of faith”
(¢ Uytlaivovii Aoy Tijg TioTews), then that person could be accepted as “sharing in
communion with the saints” (kotvwvov fiyfioacBar 16v dyiwv)."” Those who disagreed
with the doctrinal affiliation of the synodical gathering of bishops, did so by refraining from
the synaxis. From Basil’s letters we know that some of those attending a Nicene gathering of
bishops were Eusebius of Samosata, Amphilochius of Iconium, and the bishops of the diocese
of Pontus.' Amongst other things, the purpose of Basil’s gathering of bishops was to
“converse at leisure with each other and be mutually consoled through the communion of
spiritual gifts (1 Tfig KOWVWVIAG TV TVEUPATIKGV chpwpdm)v).”” In this environment,
Basil took it upon himself to be a champion for the Nicene theological cause, especially for
the region of Asia Minor: “We, being publicly exposed to all, like headlands jutting out into
the sea, receive the fury of heretical waves, and that, although they break about us, they do not

overflood what is behind us.”'®

Ecclesiastical concerns were discussed and decided at synodical gatherings of bishops,
which, aside from theological clarifications and the resolution of conflicts, included
deliberations about the election of future bishops and the discipline of current ones. Fedwick

describes these gatherings of bishops as follows: “More than a legislative or executive body,

"2 See Epp. 100, 142, 252.
* See Ep. 100: Tfic ouvédou yevéoBau fiv 81" Etoug Eyopev &mi Tf pvApn ToU pokapLeTATOy PHEPTUPOS
Edyuyiov... kata v €Bdopnv 10U ZemrepPpiou pnvég fpépav. Courtonne, |, 219. “The synod which we
convene every year on the seventh of September in memory of the blessed martyr Eupsychius.” Deferrari, Il,
185.
' Ep. 176: Deferrari, Il, 461. A1d Tapakaholpev TTpd TpL&IV fipepdV EmoTival, Tva Kai To TITwY0Tpogeiou
TV pvipnv peydAnv Totfjong Tij mapouoiq. Courtonne, I, 113.
"> Ep. 214.2: Deferrari, Ill, 231. Courtonne, 11, 204.
16 Epp. 100, 176, and 252, respectively.
' Ep. 176: Deferrari, Il, 459-461. AN\jAoic ouyyevéoBar kai oupmapakAnbiivan S g Kotveviag Tév
Trvsupomk(bv chpwpo’tm)v. Courtonne, I, 113.
'8 £p. 203.1: Deferrari, I, 145. Anpooiq Tpokeipevol Tdoty, GoTep ol ev 1f) Bakdoor mpoPefAnpévor
okOTIENOL, pels TOV Bupov TGV aipeTik®dV Kupdtwy Uttodeyopeba, kai Tepi NPAS PNy VUREVOL T KATOTILY
fp&dv oUk emikAUCouot. Courtonne, I, 168.
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they appear in Basil as a means of sharing anxieties with one’s colleagues, of soliciting advice
on urgent matters and as an expression of love and brotherhood.”'’ For Basil, a united witness
and confession of faith amongst the bishops of the church was indicative of a strong and
resilient church, a church that was able to stand up to heresy but at the same time bring about

the reconciliation of dissenters from the faith.

Basil commended his Western colleagues for their success in adhering to a united
Nicene confession and sought to imitate their united witness of faith in his own diocese and,
by extension, in all the Eastern dioceses struggling against heresy. At that time, Rome, in the
Western empire, had no rivals as an apostolic see and its bishops were free from the
challenges imposed by non-Nicene sympathisers.”’ To the Westerners Basil writes with

admiration: “[Since] a considerable number of you together declare the same doctrines (ta

avta Soypatioete) with one voice, it is clear that the multitude of those who have so
declared will bring about for all the acceptance of the doctrine without contradiction.”*!
Basil’s aim was to evoke a council of Eastern and Western bishops together (év kotvi)
0Ké1|)51)22 so as to expose conclusively individuals (in particular, hierarchs) resisting Nicene

communion. Those who would choose not to align themselves with the Nicene communion

would effectively find themselves publicly excluded from the unity of the church.*

6.2 One Bishop, One Diocese, One Communion

The church in Basil’s day was a federation or technically a communion of local churches,
each led by a bishop and each centred in one of the cities of the Roman Empire (and
sometimes beyond its territory). Each presiding bishop, as the head of his own eucharistic
assembly, was the leader of a complete church which needed no complement, and so for every
local diocese there was only one bishop. Such also was the insistence of the first Ecumenical

9924

Council: “that there may not be two bishops in the city.”” With this in mind, Basil, when

¥ Fedwick, The Church and the Charisma of Leadership in Basil of Caesarea, 125. See Gain, L'Eglise de
Cappadoce, 86-88; Epp. 92.3, 95, 98, 100, 126, 201, 203.1-4, 205, 227-230.
? See Chapter Four.
*! Ep. 263.2: Deferrari, IV, 93.’EQv 8¢ kai ouppovag TAeioveg Opol 1a altd Soypartioete, Sfikov 6t 10
mAfjfog TV Soypatiodviwv dvavrippnrov mdor TV Tapadoxiv kataokeudoet ToU OYpHATOS.
Courtonne, Ill, 122-123.
> Ep. 263.5. See Ep. 66.1.
% See Epp. 204.7, 263.5.
** Synod of Nicaea, Canon 8: Percival, 20. “Iva i) év i) éAet SUw émiokomor dov. Pagtdvn, ITddhiov,
133.
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confronted with the problem of more than one diocesan bishop in a particular see, rhetorically
asked the question: “How can there be two bishops?” (Ié¢ &Uvaviar Suo eivan
¢miokotot;) As he understood it, a bishop is either “consecrated” (kexeipotovnpévog) and
remains, or “deposed” (kaBnpnpévog) and replaced.25 If the deposed bishop remains or
someone else assumes the office of the bishop who is outside the communion of the church,
the faithful should have “considered them as heretics” (¢ aipetikoig mépyovrat) and

. . . N , ~ , 26
therefore must “avoid communion with them” (Tjv Kotvwviav AUtV 0UK EKTPETTOVIOL).

Basil was immoveable in his stance that a second ruling bishop and a second Eucharist
within the auspices of the same local church, constituted a situation that was uncanonical.
According to Basil, if this occurred, it meant that the second diocesan bishop had “not
submitted to the canons” (pry UTékuye Toi¢ Kavéotv) and therefore was outside the
communion of the “catholic church” (kaBoAikfv *ExkAnoiav).”” Consequently, only through
the presence of a schism is there more than one presiding bishop in a local church. When
Faustus appeared in Armenia as a rival to Bishop Cyril, Basil remarked: “Armenia has
become filled with schisms” (Xtdoewv épmAfjoar v ’Appev{ow).28 In response to Faustus’
uncanonical presence, Basil was strict in his admonitions to his faithful that there should
never be communion with a schismatic bishop and their congregation, since to do so was
counterproductive to spiritual life: “We should avoid communion with these ((f)v PEVYELV
TIPOOTKeL TOG Kolvwviag) and turn away their words as being snares for the soul.”” Basil
admonished his faithful that they needed to be careful so as not to be “deceived by their
falsehoods when they proclaim orthodoxy of faith. For such men are traffickers in Christ, and
not Christians (Xp1oTépmopot YOp ol To10UTOL KAl OU ¥ploTiavotl), ever preferring that
which profits them in this life to living according to truth.”** Regarding the bishops in the
West, Basil considered it his duty to exhort them:

Not to receive indiscriminately the communion (pn akpitewg SéxeoBar tag

kowvwviag) of those coming from the East, but after once choosing a single

% Ep. 243.6: Deferrari, lll, 465. Courtonne, lll, 80.
26 Ep. 226.2: Deferrari, lll, 333. Courtonne, lll, 25.
" Ep. 188.1: Deferrari, Ill, 11. Courtonne, II, 121.
%% £p. 120: Deferrari, I1, 249. Courtonne, |1, 26.
?® Ep. 105: Deferrari, Il, 201. Qv @eUyelv Tpoofkel 1A Kowvwviag kai éktpémeaBor Toug Adyoug ¢
SnAntipia Svra yuy@dv. Courtonne, II, 26.
*® Ep. 240.3: Deferrari, Ill, 425. M7 éEamam6ijte taic yeuSoloyiaig avtdv émayyeopévov dpbéTTa
mioTews. XpioTépTopot YOp ol TooUTor KOl oU YPLoTiavol, TO &el autoig Kotad Tov Pilov Toltov
Avottedolv 1ol kat dAABeiav Cijv poTipdvreg. Courtonne, I, 63.
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portion of them, to accept the rest on the testimony of these already in
communion (€K THg pOPTUPIAS TOV KOWVWVIKGOV TtpocAapfdavecBar);
and of urging them not to take into communion everyone who writes down

the Creed as supposed proof of Orthodoxy.’'

In Basil’s view, it became the responsibility of the bishop to manifest authentically the
balanced sense of the church as a catalyst to safeguard and restore the church’s communion.
Undoubtedly the whole canonical unity of the church, which concerned itself with the
church’s external presence, was realised through the participation of eucharistic communion.
As the visible centre and head of the eucharistic assembly, the bishop expressed in space and
time the unity of the church of God.*® By nature of his “union with the Spirit” (ouvepyeia
TOU 1'rva3potrog),3 3 the bishop was granted the ability to exercise his ministry within the life
of the church. Clearly for Basil, the initiator of the bishop’s ministry was God himself. The
human element was called to work in communion with God and therefore become an
instrument of God that was totally dedicated to the care of the church. Collectively all bishops
are at the disposal of the Holy Spirit from whom they are empowered and directed in their
service (Srakovia) for the church. When writing to the clergy of Colonia in Lesser Armenia
about their bishop’s transfer forty kilometres south-east to the diocesan see of Nicopolis,34 the

synergy between the Holy Spirit and its chosen vessel, the bishop, became paramount for

Basil:

Do not consider this a human arrangement, nor that it has been prompted by
the reasoning of men who think of earthly things, but be convinced that it is
through union with the Spirit () ouvepyeiq ToU IMvelpatog) that those
who are committed with the care of the churches of God have done this...
Those who do not receive from the churches of God what is commanded by
the churches “resist the ordinance of God” (1ol ©eol Siotayi)

avbiotavrar).”

*! Ep. 129.3: Deferrari, II, 289. M1 dxpitwg Séxeobar g Kovmviag TéV éx Tig Avatoliic dpikvoupévavy,
GA\ 7 GmoE pilav pepida ékAeEdpevoug, Toug AotTroug €k Tig  HApPTUPIOS TGV KOWVWVIKGV
mpocAapPdvecBar kol pi Tavii 1§ TioTY YpdgovTt €l pogdoet &1 Tiig opBodotiag mpooTiBecban.
Courtonne, Il, 41.
2 5ee Chapter Five.
33 £p. 227: Deferrari, Il 345. Courtonne, Ill, 30.
* See Chapter Five, n. 125.
% Ep. 227: Deferrari, Ill, 345. Tavtv piy &vBpwmivnv vopionte, pnde ék Aoylopddv kexivijoBar Ta yhiva
ppovouviwv avBpodmwvy, dAAA i) ouvepyeia ToU TTveUpatog ToUG THY pEPIPVAV AVIPTNHEVOUS TGV
"ExkkAnoiédv 1ol Ocol toito motfjoar mémeiobe... Ot pr) deySpevor mapa 1édv EkAeKTGOV ToU OO0l T Tatig
"ExxAnoioig Sratumolpeva tij Tol ©Ocol Siotayi) dvBiotavrar. Courtonne, Ill, 30. See Rom. 13:2.
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Cut off from the eucharistic assembly and its expression of communion par
excellence, Basil maintained that the bishop “now becomes different from what he was”
(OSTOQ viv €tepov yéyovev € érépou).36 Amongst the litany of reasons for this new identity,

he mentioned the following:

[They] were not partakers of the Holy Spirit, and were not governing their
churches by the grace of God, but had seized their dignity by human power
and a desire of empty glory... Their aim is one, as it seems — to seek their
own advantage everywhere, and to consider him a friend who assists in
accomplishing their desires, but to judge him an enemy, and to spare no

calumny (81aBoAfic) against him, who opposes their desires.”’

There was no place for diplomatic dealings with schismatic bishops, and for this
reason Basil insisted that they were to be avoided at all costs. What may appear as
uncharitable and antisocial was for Basil forgivable and, most importantly, a necessary
witness in the name of saving truth. Thus, Basil states: “We do not follow with them
[schismatic bishops], and if we avoid those who have the same ideas as they, we should with
justice receive pardon, for we consider nothing to be preferable to truth and our salvation.”*®
From Basil’s letters we learn that unless heresy and schism are healed, frustration, pain and
suffering are unavoidable. Writing to the Nicopolitans, Basil bemoaned the new troubles
affecting their lives as a result of heresy: “Blows and insults against yourselves, and pillaging
of homes, and devastation of the city, and upheaval of all the land, persecution of church and

banishment of priests, attack of wolves and scattering of sheep.””

In no uncertain terms Basil charged all his faithful to “abstain from communion with
heretics” (ToUg aipetikoug kovmviag Upag dméxeoBar).”’ Basil ordered his monks to avoid
all possible “meetings (ouvtuyiag) with them, which are deceitful means of perverting

hearers, that you may keep undefiled your charity towards us, and may preserve the faith of

%% £p. 244.1: Deferrari, lll, 451. Courtonne, Ill, 74.
%" Ep. 244.6: Deferrari, Ill, 465. OUx foav [veiparog Ayiou pétoyor oUSE Ocod ydpitt tag "ExxAnoiag
oikovopoivrteg, IAN avBpwrivy Suvaoteiq kar emibupiav S6EnS kevilg Tag TTPOTTOCIAE APTIATAVIE...
AN\ €1 & okoTrdg, g Eoike, TO EauTéV CNTeiv Taviayol, kai gpilov pév fiyeioBar tov taic émbupiong
aUTdV ouvepyolvta, ToAépiov O¢ kpivetv kai pndepids kar’ autol Siafolfic ¢eideoBar tov Taig
emBupioig altédv dvBiotdpevov. Courtonne, i, 80.
*® Ep. 245: Deferrari, Ill, 475-477. Nv 8¢ €l pfite ékeivoug ouverdpeba kai Toug & altd ppovoiviag
QUTOLG EKKALVOpEV, OUYYVAHNG Av dikaimg Tiyotpev pndev Tpotipdtepov tiig dAnbelag kai Tiig Eautdv
aopaheiag TiOépevor. Courtonne, I, 84.
** Ep. 247: Deferrari, ll, 477-479. TIAnydg pév kai UPBpeic eic Updg avtols, mépOnotv &8 oikwv kai
Eppwotv TTOAews kai ToTpidog GAng dvarpotiiy, Siwypov ExkkAnoiag kot guynyv iepéwv, ETavaoTaoty
Mikwv kai Totpviev dractopdv. Courtonne, i, 85.
* Ep. 262.2: Deferrari, IV, 89. Courtonne, 11, 120.
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the Fathers unharmed, and may be found honoured in the sight of the Lord as friends of the
truth.”*' Basil’s opposition to being complacent about the presence of heresy and the ensuring
communion with heretics was clear to all Nicene Christians and their leaders: “Indifference in

these matters takes away liberty in Christ” (To év ToUtoig adiagopeiv v el tol Xpiotol

Tappnoiav fHpdy dpaipeitar).”

6.3 The Unguarded Communion of Heresy

In his letters Basil went to great lengths to expose heresies and even to name them
individually: “Heresies are, for example, those of the Manicheans, of the Valentinians, of the
Marcionites, and of these very Pepuzeni; for here at once regarding faith in God itself
disagreement exists.”® Basil believed that there was an underlying need to expose the
“impious doctrine of Arius” (10 SucoeBéc 8Sypa 10U Apeiou)*™ who “begot Aetius, the
heretic” CAétiov éyévvnoe Tov cxipenko'v).45 Basil feared the obvious threat of a “renewal of
the ancient heresy of Sabellius” (&vavemBeiong fic Takauds Tafeiou aipéoewe),” a
renewal which he considered to be the latest “enemy of the church” (éxBpol tiig

"ExkAnoiac).?’

*! Ep. 226: Deferrari, Ill, 343. TG pévior ouUVTUYIag aUTEV TaS SOAEPAIS ETTL KATACTPOPT TV AKOUOVTGV
YLVOpEVAG EKKALVELY, Tva Kal TNV TIpog Npdg dydmny dkepaiav guAGENTE kai thv tdV [atépwv mioTv
&BpavoTtov Sroowonte kot Tapa 16 Kupiw euddkipor pavijte g pilot tiig dAnBeiag. Courtonne, I, 29.
*2 £p. 262.2: Deferrari, IV, 89. Courtonne, 11, 120.
* Ep. 188.1: Deferrari, Ill, 11. Aipéoeig 6¢ otov 1 TV Maviyoimv, kol Ovadevrivwv, kol Mapkioviotdvy,
Kai ToUtwv TéV emoulnvév- evBug yap Tept awtiis Tiig €i¢ Oeov TioTewg 1) Stagopd. Courtonne, 11, 122.
See Epp. 199.47, 263.4. The Pneumatomachians, who later are called Macedonians in Basil’s letters, were most
active during Basil’s ministry. Even though we find Basil increasing his efforts to refute and counter them, they
rarely get a mention in his correspondence, see Epp. 140.2, 263.3. The leading proponents of heresies whom
Basil names and repeatedly castigates include: Arius, see Epp. 69.2, 70, 125.3, 130.1, 223.5, 226.4, 244.9, 263.3;
and Sabellius, see Epp. 9.2, 126, 129.1, 210.3-5, 214.3, 223.6, 226.4, 265.2. Less often Basil cites the names of
the disciples of Arius such as Aetius, the deacon of Antioch, see Epp. 223.5, 244.3 and Eunomius, the bishop of
Cyzicus, see Epp. 210.4, 244.9. Other founders of sects from preceding centuries whom Basil mentions in his
letters are: Valentinius, see Ep. 261.2; Paul of Samosata, see Ep. 52.1; Marcellus of Ancyra, see Epp. 69.2, 125.1,
239.2, 263.5, 265.3 and Apollinarius of Laodicea, see Epp. 129.1, 131.1,2, 224.1, 244.3, 263.4, 265.2.
** Ep. 263.3: Deferrari, IV, 95. Courtonne, IlI, 123.
** Ep. 223.5: Deferrari, Il, 307. Courtonne, Ill, 15.
6 Ep. 126: Deferrari, Il, 273. Courtonne, II, 36. See Ep. 224.2: ‘H aoePeotdrn aipeois toU ZaBeMiou
AvevewBn. Courtonne, IlI, 19. “The most impious heresy of Sabellius has been renewed.” Deferrari, lIl, 317. See
Ep. 210.3: “The evil of Sabellius” (ToU Zafeh\iou kokov), “The foolish-minded Sabellius” (ToU
patoidppovos Zaferhiou). Deferrari, Ill, 201, 203. Courtonne, II, 192.
* Ep. 126: Deferrari, Il, 273. Courtonne, 11, 36.
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Through being aware of heresies, Basil was seeking to equip his readers with the
knowledge to protect themselves “against the harm of depraved teachings” (&mo tdV
movnpdv Sidaypdrov PAGRac),” and to “silence innovations in the faith” (v mioTiv
KO1VOTOpiag KaracldeETs).49 Basil sensed that the church’s identity was at stake, as was a
person’s participation in its communion (koivwviav ékkAnoiaoTiknv). Basil asked, for
example, that the “heresy of Marcellus” be “exterminated” (¢Eopioat), since he considered it

to be “both dangerous and harmful, and foreign to the true faith.”*® In his letter to Bishop

Athanasius of Alexandria regarding Marcellus, he writes:

Of this man, therefore, the present circumstances demand that appropriate
mention be made, so that those who seek an opportunity may have no
opportunity, in consequence of our uniting with your holiness [ Athanasius of
Alexandria] all who are sound in the faith, and of our revealing to all men
those who are slack in the true faith. The result will be that henceforth we

shall be able to recognise those who are one mind with us (6péppovag),

instead of being like those who fight a battle at night between friends and

51
foes.

Writing to the Westerners, Basil presented what seems to be his primary reason for
naming “innovations in regard to the faith” (tepi v TioTv Kawvotopoupévwv) and
naming those advocating views “contrary to sound teaching” (Umevavtiwg Tifj Uyiatvouon
S18aokalia).” In his efforts to establish communion, Basil was seeking to either give those
under the influence of heresy an opportunity to change their ways and be reconciled to the
communion of the church, or, at the very least, to limit the disturbances they cause to the
communion of the church by having them exposed. Speaking as a churchman, Basil declares

that this form of “protest” (TrpoUyou) towards those outside of the communion of the church

“will either be of some avail toward our purpose or certainly will clear us of guilt at

*8 £p. 210.6: Deferrari, I1l, 211-213. Courtonne, 11, 196.
* Ep. 208.4: Deferrari, I1l, 193. Courtonne, 11, 188.
*® Ep. 69.2: Deferrari, Il, 45. To v MapxéNou aipeotv alitoug m¢ xahemnv kai PAafepav kai Thig
Uytovouong Tiotewg dANoTping Exouoav éEopioat. Courtonne, |, 163.
*! Ep. 69.2: Deferrari, Il, 45-47. Exeivou e oUv pvnoBfjvar Tpemévieg dmoutei 1a TapévIa, GHote pi e
Aapoppnv Toug BENovteg dpoppnv, €k ToU Tij Of) O016TNTL CUVATITELY TOUG UY1aivovIag KAl TOUS TTpOS TV
aAnBi TioTiv OkAGCoviag pavepois Tt Totfjoot OoTe ToU AotTtol yvwpilety NpAS TOUG OpOPPOVASG
KO pf}, ¢ €V vukTopaxiQ, pndepiav ¢iwv kai olepinv Exetv Sidkpiotv. Courtonne, |, 163.
32 Ep. 126: Deferrari, Il, 273. Courtonne, Il, 35. See Chapter Four.
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judgement.”> Throughout his letters Basil was realistic, he acknowledged that his
commitment to reconciling people into the communion of the church was not necessarily an
easy task: “That the mouths of those who accuse us shall be checked through our letters is
impossible; nay rather, is it likely that they are both irritated at our defence and are making

greater and more serious preparations against us.”>*

Basil was determined, however, not to shy away from his desired objective of
establishing and welcoming all efforts that lead towards communion. His letters had this
objective in mind. As highlighted in Chapter Four, Basil repeatedly spoke about the need for
unity, just as limbs and organs in a body are in need of one another.” Basil’s position was that
the communion of the church, although freely open to all, must still be guarded at all costs
and shielded against the presence of heresy. In one of his final letters to the Westerners, Basil
makes clear his intention to safeguard the communion of the church against “unguarded

communion’:

It is these men that we would have made known publicly by your integrity to
all the churches in the East, in order that either, mending their ways, they
may truly be with us (gocl ouv Npiv), or, remaining in their perversity, they
may keep their harm to themselves alone, not being able through an
unguarded communion (&puAdKTOU KOV®ViAG) to share their own disease

with their neighbours. And we must mention these by name, in order that

you also may know who they are that cause disturbances among us

(tapaydg Tap fpiv épyalopévoug).™

One of Basil’s greatest lamentations, already mentioned in Chapter Five, was that no
one felt ashamed from being cut off from the other as a result of unguarded communion. It
was as if they thought that communion was an arbitrary matter and not one’s relationship with
God and each other. Basil’s rebuke was a warning to all: “Are we neither ashamed of our

isolation, nor do we consider it a loss to endure the severance of our unanimity (StaoTraopov

> Ep. 210.4: Deferrari, Ill, 207. "H ydp mpolyou T éotar €i¢ v omoudiv { maviw 1) Tapoloa
Srapoptupia npds T aitiag et toU Kpitnpiou. Courtonne, I, 194.
> Ep. 226.4: Deferrari, Ill, 341. T& pév oTépaTa THV Kaknyopouviev fipds émoyedijvar Sid tév fpetépov
YPappdTev dpfxavov: pdANov pEv oUv eikog kai épebieoBar avtoug émi taic dohoyiaig Hpdv, kai
peifova kol yahemodtepa kal fpdv kateokeudletv. Courtonne, 11, 28-29.
>* See Epp. 29, 97, 263.2.
*® Ep. 263.2: Deferrari, IV, 93. Oli¢ 4E1oUpev Tapd Tiig UpeTépag AkpiPeiag TPpoOs TEoAS TAG KATY THY
Avatolv "ExkAnaiag Snpooteubijvan, iva fi opbottodioaves yvnoing dat aUv fpiv, fi pévoveg i T
Sraotpogiis év Eautoig povoig v PAGRNV Exwot pn Suvdpevor €k Tiig dpuldkTou kotvwviag Tiig idiag
véoou petadidévar Toi¢ mAnoidlovotv. Avaykn &€ Toutwv Ovopaoti pvnobijval, fva kai altoi
YV@PLONTE TOUG TAS TAPaYAS TTap fpiv épyalopévoug. Courtonne, I, 122.
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Tfig Opovoiag), nor do we shudder that on us will come the fearful prophecy of our Lord, who
said: ‘Because iniquity has abounded, the charity of many shall grow cold.””””’ Basil declared
that “discord (doupgpwviav) between one another is caused by the busy activity of the
devil.””® He deplored what he called “the wickedness of the age” (toU koipoU Thv
KakoTnTA), since “those [churches] which from old have maintained a fraternal relationship
toward one another, even those churches have now separated.”59 Basil fervently wanted a

return to practices of earlier days (tradition), where communion in all areas was a

distinguishing sign of the existence of the church. He explains:

Question your fathers and they will tell you that even if the parishes seemed
to be divided by geographical position, they were yet one mind and were
governed by one counsel (ppovipart Ev floav, kai P& YV
ékuPepvivto). Continuous was association (émipiEiar) among the people;
continuous was mutual visiting (¢miSnpiot) among clergy; and among the
pastors themselves there was such love for one another that each used the

other as teacher and guide in matters pertaining to the Lord.*

Noting that in times past geographical distance was no deterrent to the spread of
heresy, Basil pointed out that in his day heresy could reach across vast geographical
distances.”' As simple as it was for a letter to arrive from East to West, so easily could heresy

be spread. All a heresiarch needed to do was to send a “letter around everywhere” (Ta
YPOHHATA TLEPLETIEPTIOV 1'[0(VT0(XO\NJ),62 namely to his constituents (notably hierarchs of a

church), for this letter to have a formula that equated to a written confession of faith, and
finally for this letter to be signed. Consequently, those who agreed with non-Nicene

confessions, Basil declared, “shall not be communicants with them [the church]” (pn&é

*" Ep. 203.3: Deferrari, Ill, 151. OUte émouoyuvopeba i) povaroet olite Tnpiav gépetv TOV S1aoTaopOV TS
opovoiag 110épeba olite ppioopev 61t eig Npds pBaver 1 oPepd 10U Kupiou npédv mpopnreia eimévrog
o1t «Ata 10 TANBUVOTvar Ty avopiav guynoetat 1) aydrn tév ToAGv.» Courtonne, 1, 171.

*® Ep. 99.4: Deferrari, Il, 183. A1 Tiv ¢k Tfic 100 Safdhou mepiepyias Npédv altédv mwpos dAAAAoug
Adoupgwviav. Courtonne, |, 218.

* Ep. 204: Deferrari, lll, 173.’Ex ralaiol pog dAANag dSehpdv TéELv éméyouaar autat vilv Sieotikaot.
Courtonne, Il, 180.
% Ep. 204.4: Deferrari, Ill, 173-175. "EpwToate TOUG TTATEPAS UPMV Kol AvayyehoUotv Updv OTt, €l kal i)

Béoer 1ol 16OV SippfloBar Edokouv ai Tapoikial, GAAA TG YE QPOVAHATL EV Noav Kal il YV
ekuPepv@dvro. Zuveyeic pev toU Aol ai émpibial, ouveyeic 6¢ Tol kAjpou émdnpiar, avtoig &¢ Toig
Totp€ot ToooUTOV TEpLijv Tiig TTpOg AAANAOUS AYATNG GOoTe EkdTEPOV QUTGOV S1800KAAY TG ETépw KAl
fyepovi ypiioBau eig & tpog Kipiov. Courtonne, 1, 180.
1 See Ep. 188.1
%2 £p. 223.7: Deferrari, Il, 311. Courtonne, IlI, 17.
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KOLV@VIKOUC QUTGV z—:{vou).63 Such measures, Basil claimed, were needed “in order that the
church of God may be pure, having no weed mixed with it.”®* Concerning the
Pneumatomachian statements of Apollinarius, Basil remarked: “He has filled the world with
his books” (évémAnoe pev TGV Eautol ouVIaypdT®V THY oikoupéviy).”” On another
occasion Basil declared: “They [the heresiarchs] have taken over the altar, become leaven of
the church there” (ITapéhafov 16 BuoiaoTtipiov, Tupn éyévovto Thg éxel "ExkAnoiag).® A
heresiarch, of course, would never identify himself as acting in the name of heresy, but
instead would present himself as being a true shepherd who was acting out of necessity for the
pastoral solicitude of Christ’s church. Basil described such as a situation as a heresiarch
“concealing his impious sentiments and screening himself behind a kind of orthodoxy of

words.”®’

Where heresy and schism were present, Basil argued that the very opposite of
communion took place: “Those who make these false assertions, if they mend their ways, are
in communion (e{vou kowvwvikouc), but if they contentiously wish to abide in their
innovations, are separated from those in communion.”®® Faced with counterparts adhering to
heretical views, Basil admonished his faithful to “abstain from communion with those, as
open blasphemers (dpiotaBat &€ Tfic KOVVIAG... O¢ pavepds PAacpnpovviwy)... We
must avoid those... as being clearly enemies of religion™ (611 @eUyetv Oel... ¢ pavepds

payopévoug Tij eoePeia).”
6.4 The Universal Communion of the Bishops
I have pointed out that unity in the Eucharist, under the leadership of one bishop in each local

church, was regarded by Basil as the supreme mark of remaining in communion with the

catholic church. Upon the foundation of a shared faith, bishops could recognise with which

83 £p. 113: Deferrari, I, 225. Courtonne, 1, 17.
* Ep. 114: Deferrari, I, 229. “Iva kaBapa 1 ol Oeol 1) "ExxkAnoia pndev Cifdviov éauti) rapayiepty pévov
gxouoa. Courtonne, I, 19.
® Ep. 263.7: Deferrari, IV, 97. Courtonne, IlI, 124.
® £p. 244.7: Deferrari, Ill, 467. Courtonne, Ill, 81.
®” Ep. 263.3: Deferrari, IV, 95. To pev SuooePec émikpumtopevos ppovnpa, prpdrov &é Tiva dpBsTnTa
mtpofadASpevog. Courtonne, 1lI, 123.
®® Ep. 263.5: Deferrari, IV, 101. Tou¢ TadTal TTapayapAooovTag, €l pev StopBoivro, €1VOl KOIV@VIKOUC: €] 8¢
emipévely prhoveikwg Poulotvio tais katvotopiog, ywpileobar &r avtédv. Courtonne, I, 125.
% Ep. 125.3: Deferrari, Il, 269. Courtonne, IlI, 33-34.
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bishops they were in communion. Mutual recognition amongst the bishops ensured their
legitimacy. In his letter to Amphilochius on the canons, Basil declared: “Through the
acceptance of the bishops we have published a kind of canon of communion with them”
(kavéva TIvd Tiic TTpog adTous Kotveviag).” Where there is no communion with the local
bishop and thereafter all bishops, there is no church. Consequently, for Basil, the Eucharist is

valid only when it is united to the ministry of a canonical bishop.

Basil was equally convinced that the office of the bishops was meaningful only if the
bishops occupying the espiscopacy were in communion with the rest of their brother bishops.
Here unity is manifested in plurality. In this sense, the multiplicity of the bishopric (with their
respective sees) is not subordinate to the oneness of the ministry that is realised in Christ, but
constitutive of it. A bishop and his local church do not constitute a portion of the catholic
church, but the place in which the fullness of the church dwells. Each local bishop and his
church are esteemed by Basil as absolute equals within the catholic church. Furthermore,
Basil maintains that a bishop is “a bulwark of the true faith” (¥peiopd e dpBStnTog)’ only
on the condition that he is united in faith with all other bishops and their churches. As the
voice of the church and its most responsible witness entrusted to pass on the deposit of faith,
the bishop is what he is, provided that what he has (the deposit of faith), he has “in strict
harmony and unity” (év dkpiPel ouppovia kai évémr)’> with all other bishops. The
disruption of the communion of faith (tfj tfig TioTewg Kowo)v{q()73 amongst bishops
automatically brought about schism. Basil assures us in his letters that no amount of

spirituality can ever be healthy for a bishop who has broken off from ecclesial communion.”*

Communion amongst the bishops, beyond its manifestation in the present of unity in
faith and life with all other churches, also implied unity with the past (apostolic succession)
and unity with the future (eschatology), through the operation of the Holy Spirit which guides
the church into all truth.” Speaking about the bishops that gathered at Nicaea, Basil stated:
“Realise that the three hundred and eighteen, coming together without strife, spoke not

9576

without the agency of the Holy Spirit.”"”” According to Basil, since the bishop held a specific

7% Ep. 188.1: Deferrari, Ill, 21. Kavéva tivd Tfig TTpog alitous kotvaviag éxBépevor S1a tiig 16V emokSmov
mapadoyfig. Courtonne, I, 124.
& Ep. 25.1: Deferrari, I, 151. Courtonne, |, 62.
2 Ep. 91: Deferrari, 11, 131. Courtonne, |, 197.
73 Ep. 154: Courtonne, II, 78. Deferrari translates xotvwvia as fellowship, see n. 3.
7" See Epp. 204.7, 226.2, 239.1.
”® John 16:13. See John D. Zizioulas, Lectures in Christian Dogmatics (London, T&T Clark, 2008), 154-157.
7% Ep. 114: Deferrari, 11, 227-229. Ei&évar &t TpLaKkootor déka kai OKT®, APIAOVEIKWS GUVIGVIES, OUK Avey
1fig ToU Ayiou [Tvelporog evepyeiag épBéyEavro. Courtonne, I, 18.
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ministry of witnessing, declaring and guiding the church into all truth, there was an implicit
responsibility placed on the bishop to manifest continuously the church’s communion. It was
for no other reason that Basil would exhort his fellow bishops to stand up “not for anything
else of temporary things... but for our common possession — our treasure, inherited from our
fathers, of the sound faith.””” To bishops who, just because they were in the “calm harbours”
(Mpéotv eUdioig) of Nicene Christianity, thought that they did not need to react to the
presence of non-Nicenism elsewhere, Basil wrote: “look not only to yourselves that you are
moored in calm harbours.””® Basil exhorted these bishops to be prepared and ready for any
onslaughts arising from the storms of “heretical impiety” (aipetikfig SUGOEBEiag).m He
stated: “Stretch forth your hand to those churches that are being tossed about lest, if they are
abandoned, they may endure complete shipwreck of the faith.”*" In a letter to Pope Damasus,

Basil describes the situation of the church in the Eastern Roman empire as follows:

Almost the whole East... is being shaken by a mighty storm and flood, since
the heresy, sown long ago by Arius, the enemy of truth, and now already
grown up into shamelessness, and, like a bitter root, producing deadly fruit at
last prevails because the champions of orthodox teaching in every diocese
have been banished from their churches through slander and insult, and the
administration of affairs has been surrendered to men who are making

prisoners of the souls of those more pure in faith.*’

Earlier I discussed the fact that to help him overcome the problems caused by non-
Nicene proponents, Basil called upon the help of Bishop Athanasius of Alexandria.® In his
correspondence with Athanasius, Basil expressed concern that Christianity was at risk, as was

the life of the church: “If our affairs continue to ebb for the worse at this same speed, there

"7 Ep. 243.4: Deferrari, Ill, 445. Ouy Uttep &AN\ou TLvOg TGV TTpooKAip®V... AN UTTEp ToU Kovol KTpaTog,
10U Tratpikol Onoaupol tiig Uytatvouong TrioTewg. Courtonne, i, 71.

’® Ep. 243.4: Deferrari, Ill, 445. Mij 10 k0’ éautoUs okoteite pévov 6 év Apéoty ebdiotg Oppiteabe.
Courtonne, lll, 72.

79 Ep. 243.4: Deferrari, Ill, 447. Courtonne, Il 72.

0 Ep. 243.4: Deferrari, Ill, 445. Toic yewpalopévaug tHdV ExkAnoidv xeipa OpéEate, pfmote
eykotalerpBeioar mavieheg Umtopeivmot Tiig TioTewS TO vaudytov. Courtonne, I, 72.

®! Ep. 70: Deferrari, Il, 40. ‘H AvatoAi Tdoav oyedov... peydhe yeipddvi kai kAUSwvi kataoeietat, g
TGAaL pev oTrapeiong aipéoewg o ToU €xBpol Tiig dAnBeiag Apeiou, viv 8¢ TTpog TO Avaioyuviov
Avopaveiong kal otovel pilng Tikpdg kapTov OAéBprov avadidouong, katakpatouong Aottov S 1o
ToUg pev ko’ ékdotnv Topoikiav TpoeotdTag 10U 0pBol Aoyou €k cukogavriag kal ETnpeiag TGOV
"ExkAnoidv exmeoeiv, mapadobijvar 8¢ 1oig alypoAwTifovot Tag yuyds TOV AKEPAIOTEPWV THV TGOV
TTpaypdT®V ioyUv. Courtonne, I, 165.

8 See Epp. 61, 66, 67, 69, 80, and 82 which are addressed to ABavaoie tmokdme AleEavdpeiag — To
Athanasius, Bishop of Alexandria. Chapter Four looks at some of the correspondence between Basil and
Athanasius regarding certain types of non-Nicene faith movements.
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will be nothing to prevent the churches from being completely changed into some other form
within a brief period of time.”® Communion amongst the dioceses in the East enabled the
solidarity and witness of the one church, and was deemed indispensable by Basil for
protecting and continuing the church’s mission. He maintained: “We would never attribute so
much to ourselves as to consider that single-handed we could surmount our difficulties, for
we know very clearly that we need the help of each and every brother more than one hand

needs the other.”®*

To curtail the spread of heresy, Basil appealed to the West “to write to all the churches
in the East” (Trdoaig taic kata v AvotoAnv 'ExkAnoiaig) about the “harm” (BAGRng)
that is caused to the communion of the church once a heresy has “taken root”
(¢pp1lopévng).” If heresy is reduced “to a small number” (eigc dAiyov &piBpov), chances
were it “may be considered unworthy of belief by reason of the smallness of their number”
(AvoEismaTor Got S1ad v dhydtnTa).*® Despite the other implicit messages in Basil’s
letters, they never concealed their true purpose. With respect to his correspondence with his
colleagues in the West, Basil used every opportunity to bring to their attention that imminent
action was required so as to combat heresy, which was fast encroaching on their jurisdictions
as well. He warned the Westerners to be attentive lest they too become victims of a non-

Nicene onslaught. Writing to the bishops of Italy and Gaul, Basil states his concern:

We fear lest the evil as it increases, like a flame passing through the burning
forest, after it has consumed what is nearby, may lay hold of what is afar.
For the evil of heresy is spreading; and there is fear lest, after consuming our
churches, it may creep presently upon the portion of your district that is

sound.”’

In an untitled and only existent letter written in 371 that arguably was addressed to

Pope Damasus, Basil put all the responsibility for assistance against heresy upon his

® Ep. 66.1: Deferrari, Il, 27. Ei katd v aUTiv Oppiv €Tl 10 Yeipov Umoppéor & Tpdyparta, oudeév éotat
10 KwAUOV €low OMyou xpovou Tipog GAho 11 oyfjpa Taviehds peBappoobijvar tag "ExxAnotiag.
Courtonne, |, 156.
¥ Ep. 97: Deferrari, I, 163. OUk &v TIOTE TOGOUVTOV EQUTOUC UTtoAGPBotpev GoTe €v Tf) povwoet SuvaoBot
vopioat mepiéoecBor TRV TpaypdTwy, dkpiBid eidotes 611 TAfoV NpelS Tiig EVOg EKGOTOU TGOV ASeAPGV
emikoupiag Sedpeba ) Soov 1) Exépa téV YerpdV Tijg ETépag. Courtonne, |, 210.
8 Ep. 263: Deferrari, IV, 101. Courtonne, 11, 125-126.
8 £p. 113: Deferrari, Il, 223. Courtonne, |1, 17.
*” Ep. 243.3: Deferrari, Ill, 443. Niv 8¢ poPouipeba pfj mote alEavipevov 10 Kaksy, GoTep Ti¢ pAOE &1
1fig katopévng UAng Padifovoa, émeidav kotavalwor ta TAnoiov, dynrot kai TV Toppw. "Emivépetar
Yap TO KaKOV Tiig aipéoewg, kal déog €0TL pr) 10 Npetépag "ExkkAnoiog kotagayoloa Epyn Aotmov kol
€11 1O Uytoivov pépog Tiic ko Updg Taporikiog. Courtonne, I, 71. A similar metaphor involving fire is found
in Ep. 164.2.
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shoulders. Desperate, Basil pleaded with the bishop of Rome as personifying “the one

solution of these difficulties” (ToUtwv piav Tpooedoknoapey Miotv).* He wrote:

But since we have been cheated of our hope, unable to contain ourselves
longer, we have had recourse to urging you by this letter to rouse yourself to
our assistance, and to send us men of like mind (OpoyUywv) with us, who
will either reconcile the dissenter, or restore the churches of God to
friendship (eig prAiav tag "ExkkAnoiag ol ©eol émavayovteg), or will at
least make more manifest to you those who are responsible for the
confusion. It will thus be clear to you also for the future, with what men it is

. , | , 89
proper to have communion (Eyetv TV koLvwviaw).

Time and time again Basil sought the help of “the bishop of Rome” (1§ €mokoT® ‘Pwpng)
“to examine the state of affairs” (émiokéyacBar ta évraita) of the church and exercise “full
authority” (aUBevtiioat) in combating heresy.”® What this “full authority” implied is hard to
determine. 1 do not think it likely that Basil had in mind an authority of power to enforce
uniformity through doctrinal imperialism. I am more inclined to think that the bishop of Rome
occupied a role of coordinating episcopal synods and of being the representative voice of
those synods. In one instance, Basil makes reference to just simply asking for an “opinion”

(yveopn)’! from Rome.

It appears that the bishop of Rome enjoyed a primacy amongst his fellow bishops.
There are other examples of bishops enjoying primacy within their own eparchies.92 In Basil’s
doctrinal battles, the bishop of Rome was being summoned to “send men from Rome”
(&drooTaifjvat 'l.'wcntg)93 who were equipped with a synodical decree which gave testimony of
the bishops from Rome and the rest of the West denouncing heresy. Consequently, bishops
from other provinces could call upon Rome and its fellow Western sees for support in local

disputes and help against heresy. Through its sheer size, the West was in a position to

88 Ep. 70: Deferrari, I, 49. Courtonne, |, 165.
# Ep. 70: Deferrari, Il, 49-51. ‘Q ¢ &¢ 51npdpropsv i éNTridog, pnkétt Oréyovrsg ﬁ)\eopsv gt v 613 ToU
Ypapparog r]pcov TTAPAKANGLY 61cxvcxomvou Upag Trpog v own)\mptv Ap&V kal amooteilat nvag TV
opoquwv r] Toug oupﬁl[ﬁo@ovrsg Tovg 5150'[(0'[0(9 M slg q)l)\l(XV TAC EKK)\n(nag 10U O€0U ¢ E'ITGVGYOVTEg, f
TOUg YoUv 0itioug Tig AKATAOTOOIAG PAVEPWTEPOUS U|JlV kabiotdVTOC, GoTE Kal U|,11V PavepPOV Elval
10U Nottrol Tpog Tivag Exetv TV Kotvwviav Tpooflke. Courtonne, |, 165.
% £p. 69: Deferrari, II, 41-43. Courtonne, |, 162.
1 Ep. 69.1: Deferrari, Il, 41. Courtonne, |, 162. Having said this, YV(I)pn can also mean “a decision.”
2 Ep. 28, Bishop Musonius of Neocaesarea was referred to as possessing a primacy amongst his fellow
bishops. Not too much is said as to what this entailed. At the very least it is assumed that he was able to be the
expression of a common voice on behalf of his brother bishops.
9 Ep. 69: Deferrari, I, 41. Courtonne, |, 162.
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reinforce a Nicene position of faith against a non-Nicene adversary. What the West had to
say, therefore, carried weight and furthermore exposed the geographical isolation and small
size of those splintered communities not in communion with her. To those communities

tempted by non-Nicenism, Basil comments:

Look about on the world, and observe that this portion which is unsound [in
orthodoxy] is small (pikp6v), but that the rest of the church, which from one
end to the other has received the Gospel, abides by this sound and
unchanged doctrine. And we pray that we may never be cast out from

communion with these latter (fig kovwviag pr ékmeoeiv).”

Writing to the Westerners in 376, Basil in true rhetorical fashion stated his case (not to
be taken literally): “For it is the thirteenth year since the war of heresy arose against us; in this
time more afflictions have happened to churches than are on record since the gospel of Christ
was proclaimed.”95 It was not bricks and mortar, that is, the lost church edifices which were in
the hands of the non-Nicenes, that Basil was worried about. With imperial support against
him, he knew that battle was well and truly lost. His only concern had always been the human
soul, which he believed was being harmed through the presence of heresy. Writing to Pope
Damasus, Basil described what he considered to be the true “seizure of churches”

(EkkANo1&OV GA®O1V):

Indeed, it is not the destruction of earthly buildings that we mourn, but the
seizure of churches; nor is it corporeal slavery that we behold, but the
captivity of souls which is being brought about daily by the champions of the
heresy. Accordingly, unless you immediately rouse yourself to our
assistance, you will shortly not even find men to whom to stretch forth your

hand, since all will have come under the dominion of heresy.”

** Ep. 251.4: Deferrari, IV, 17. [eptPAéyaoBe eic Tv oikoupévny kai 8ete T1 pikpdv éomt TolTo TO péPOC
10 vevoonkog: 1) O Aottt mdoa "ExkkAnoia, 1) &mo mepatwv eig mépata SeEapévn 10 Evayyéhiov, i tiig
Uy1olg éott TaUtng kai &dtaotpSpou Sidaokahiag. "Qv kai fpeis edyopeda Tig Kovwviag pr ékTeoeiv.
Courtonne 111, 93. See Ep. 265.3

Ep 242.2: Deferrari, Ill, 431. TpLGKouSEKorrov Y(Xp £Toc éoT1v otq) ou 6 oups'm(og npw Tro)\epog ETTQVEDTH),
év @ TAeioug yey6vaot 1oi¢ 'ExkAnoiaig ai OMyeig tédv pvnpovevopévav ¢’ ou 1o Evayyéhov tol
Xpwrou KGTGYYE)\)\ETGI. Courtonne, lll, 66.
® Ep. 70: Deferrari, Il, 53. OU ydp oikoSopnpdtwv ynivewv kataotpogiv, A’ "ExkAMoibv Aoty
0dupSpeba: oude Soukeiav cwpartikiy, AN aiypodwoiav yuxdv kab' ekdotnv Hpépav Evepyoupévny
TOpA TGOV UTEPpOYOUVIWV Tig aipéoews kabopdpev. “Qote, e pn fdn davootainte mpog v
avtiknyy, pikpov Uotepov oUSE olg OpéEete TV eipal eUpioeTe, TAVTGV UTTO THY EmKpdTaiav THg
aipéoemg yevopévav. Courtonne, |, 166.
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As mentioned above, the presence of heresy could not be ignored with complacency,
especially by those who for the time being were geographically unaffected by its grip. For

Basil, it was not “proximity of place” (oU yap 1 1@V 6TV €yyUTng) that mattered most
but “spiritual union” (f) kdrta TveUpa ouvdgeia),” that is to say, “to be in the same
communion” (v ] aUTi) ouvacpsiq).gg Basil argued that care and discernment were needed
s0 as “to escape the notice of the enemies of peace” (toU ¢Odoar v oioBnotv v exBpdv
TS s{pﬁvng).gg Nothing short of an authentic struggle was needed to combat heresy head-on.

In a letter that he wrote to Bishop Atarbius of Neocaesarea, a distant relative who was

seemingly aloof about the dangers of Sabellianism, Basil exhorted him saying:

Unless we assume a labour in behalf of the churches equal to that which the
enemies of sound doctrine have taken upon themselves for their ruin and
total obliteration, nothing will prevent truth from being swept away to
destruction by our enemies, and ourselves from sharing in their
condemnation, unless with all zeal and good will, in harmony with one
another and in unison with God, we show the greatest possible solicitude for

the unity of the churches.'®

It behoved every Christian in good-standing, like Atarbius, not only to aspire towards
communion, but also to do all that it took to preserve and maintain the unity of the church
through communion. Any insinuation that was adverse to this objective, Basil considered
“contrary to ecclesiastical law” (Trapd T&Vv éxkAnoiaoTikov Beopév).'”' Basil tells Bishop
Atarbius that irrespective of one’s tranquil circumstances, communion is to be desired at all

times and in all places:

Cast from your mind the thought that you have no need of communion with
another (oieoBar pndevog etépou eig kotvmviav mpoodeiobat). For it
does not befit the character of one who walks in charity, nor of one who
fulfils the command of Christ, to cut himself off from all connexion with his

brethren (Toug adeApoug cuvageiag Eautov arrotépvety)... Consider this

" Ep. 242.1: Deferrari, 11, 431. Courtonne, Ill, 66.
% Ep. 265.3: Deferrari, IV, 117. Courtonne, Ill, 132.
9 Ep. 69.1: Deferrari, Il, 43. Courtonne, |, 162.
' Ep. 65: Deferrari, Il, 25. Ei i) tov ioov fipeic dyéva Umep 16v "ExkkAnoidv dvahdBorpev dméoov
€xouotv ol avrikeipevor Tij Uytaivouotn Sidaokaliq eig kabaipeoiv altdv kal TavieM] dpaviopodv,
00dev 10 kwAUov oTxeoBar pev Tapacupeioav UTo TGOV £xBpddv Thv dANBerav, Tapamolaiioor &€ T kol
fpdg 10U Kpipatog, pi maon omoudij kai mpobupia év dpovoig i) Tpog AAAAAOUS Kal CUpTIVOlQ Ti)
Kot Oedv, Thv evdeyopévny pépipvay UTep Tiig evidoews Tdv ‘ExkkAnoidv emdeilEapévoug. Courtonne, I,
155-156.
9% £p. 126: Deferrari, Il, 271. Courtonne, 11, 35.

236



The Letters of Bishop Basil of Caesarea: Instruments of Communion

— that if the evil of war which now goes on all about us should sometime
come upon ourselves likewise, and if we too along with others shall receive
a share of its spitefulness, we shall find none to sympathise with us, because
in the season of our own tranquillity we failed to pay betimes our

contribution of sympathy to the victims of injustice.'"

This chapter has shown that communion in Basil’s church was identifiable, accessible
and celebrated in its greatest possible way through the eucharistic synaxis. Basil essentially
believed in a communion of churches that professed a Nicene faith. Each ruling bishop within
a diocese was regarded as being in communion with the catholic church only when he
possessed his jurisdictional authority alone. At the same time, each ruling bishop had to be
recognised by every other ruling bishop within the Nicene communion of churches. Problems
arose in the East when heresy introduced rival bishops into a diocese who subsequently set up
their own parallel jurisdictions. Through his letters Basil called upon Rome and other Western
sees to send representatives to combat the heresies he saw as destabilising the Nicene
communion of churches in the East. Basil argued that no diocese was invulnerable to the
presence of heresy. He believed that where there was heresy, there too would a breach of
communion be found. Inter-episcopal communion required each bishop to manifest and
safeguard communion both within his own local diocese and across all the dioceses of the

catholic church.

' Ep. 65: Deferrari, II, 25-27. "ExPole Tiic oeautol yuyiic o ofeoBou pndevog étépou eig Kovmviav

mtpoodeioBat. OU yap kata dydmny mepiatoiviog oude TAnpolvidg Eott TOV vopov ToU Xpiotol Tiig
TIPOG TOUS ASEAPOUS TUVAPEiag EQUTOV ATTOTEpVELY. Apa Yap KAkeivo AoyileoBar thv ayabiv cou
mpoaipeotv Boulopat, 6Tt TO ToU TOAEPOU KOKOV, KUKAG TTEp1idy, Kai Ttpog Nudg EABot Toté, kav per’
&M\ov kot fpeig Tiig Emnpeiog Tapamohaiowpev, 0UdE Toug ouvakyoiviag euprioopey, did TO €v Kapé
i eUOnviag Hpdv pn pokarafaiéoBar toig Ndiknpévoig Tov tiig oupmabeiag Epavov. Courtonne, |, 156.
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Conclusion: Communion in Basil’s Letters

This thesis has shown that, throughout Basil’s episcopal ministry, his letters were a very
important means of restoring, maintaining and expressing communion within a Christian
church that was experiencing division because of differences in statements of faith. Basil had
a real concern that the church’s Christian identity was at risk of being eliminated and replaced
with something “completely foreign to Christianity” (XpioTiaviopol pev Taviehdg
&Motpiav).! He was also concerned about each person’s participation in the church’s
communion (Kolvwviav EKKANO1a0TIKNV), wherein, in his view, lay the realisation of their
salvation. Basil maintained his episcopal post during an imperial regime that was
theologically against him through its endorsement of non-Nicene Christianity. Despite what
often appeared to be unfavourable socio-political and administrative factors under the reign of
Emperor Valens (364-378), Basil remained dedicated to his vocation as a bishop of the
church. He upheld Nicene Christianity and actively cultivated his belief that all forms of
division could be overcome and permanently reconciled in the embrace of the church’s

communion.

I noted in my introduction that the ecclesial communion, and the ecclesiology in
general, of Basil’s letters, had yet to be comprehensively studied. Having come to the end of
my work, I will summarise the main aspects of Basil’s theology of communion which appear
in his letters, and which facilitated the use of Basil’s letters as instruments of communion.
Basil’s originality lay in his ability to present his view by appropriating new terms from the
philosophical language and categories of his time. He thus contextualised scriptural mandates
in the pre-existing norms of Greco-Roman society. In this way he was able to present the truth
of the Gospel in a manner that was both familiar and accessible to his listeners. As a bishop,
Basil was always guided by what was needed in practice and to this extent his letters bear
witness to his pastoral activities and his commitment to achieving communion in the church.
In these letters Basil is seen to prioritise human dignity and worth through encouraging a

person’s communion with God in the life of the church.

Basil’s letters served not only his quest for establishing communion in his diocese but

also his attempt to build up inter-episcopal communion across the whole universal church

' Ep. 263.5: Courtonne, 1ll, 125.
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(Tiv oikoupévny EémokémwV ouvnppévev).” Amongst Nicene bishops, that which
remained indisputable and unchangeable was the affirmation of the divinity of the Son and of
the Holy Spirit. Prompted by a spiritual renewal, the acceptance of pro-Nicene Christianity by
churches had ecclesiastical communion as its lasting expression. Basil’s correspondence with
Bishop Athanasius of Alexandria, discussed in Chapter Four, exemplified his determination to
uphold communion within the dioceses of a pro-Nicene church. He called upon Athanasius to
help him bring about “communion and unity with those of like belief” (6podSEoug
Kotvwviav kai évwotv).’ In Basil’s judgement, a cessation of communion in any local
church had negative consequences on the entire communion of the church. As exemplified by

his own actions, he wanted his fellow hierarchs to “show the greatest possible solicitude for

the unity of the churches.”

The proclamation of communion with God, although paramount in Basil’s letters, was,
he argued, most accurately expressed in doxological worship. Doxology, in particular the
glorification of the Trinity, could accommodate best the subtleties of human language, the
limitations behind semantics, and the necessity to express transcendent truth in a coherent
way. It is through doxological worship, Basil argued, that a person can best approach and
convey the mystery of the church’s experience of God. Basil’s treatise On the Holy Spirit,
discussed in Chapter Two, described how he defended his use of prepositions in doxological
worship. When he ascribed glory to the Father with (petax) the Son and with (ouv) the Holy
Spirit,” he was defending the equality of worship, glory and honour of the persons of the

Trinity, their “eternal communion and unceasing cooperation” (&idiou koivwviag kal

AmavoTou Guvacpz-:{cxg),6 as well as the proper homage that was due to God.

For Basil’s opponents, confusion arose in that he sometimes ascribed glory to the
Father with (peta) the Son and with (ouv) the Holy Spirit,” and sometimes to the Father,
through (510) the Son and in (év) the Holy Spirit. When Basil used the formula “with (ouUv)
the Spirit” he was specifically advocating a theology of communion amongst the persons of

the Trinity: “With reveals the communion among the persons more explicitly” (oUv Ttp6Qeoig

% Ep. 204.7: Courtonne, 11, 179.
3 Ep. 82: Courtonne, |, 185.
* Ep. 65: Deferrari, II, 25. Triv évBeyopévy péprpvav Umep Thg Evaroems 16v "ExkAnotdv émeiEapévous.
Courtonne, I, 156.
® Cf. On the Holy Spirit, 1.3, 7.16, 25.58.
¢ On the Holy Spirit, 25.59: SC 17. 460.
’ See On the Holy Spirit, 1.3, 7.16, 25.58.
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v Kovewviav Tw¢ ouvevdeikvutar).® Basil used his letters to bring about a unity of faith
and a unity of worship which he regarded as being inseparable. Belief and worship were

inextricably bound together which, for “all those in communion” (TTAVIWV TOV

~ 9. . .. .
Kowvovikwv), implied eucharistic communion.

Basil’s letters relate to the human person’s experience of communion from three
interpenetrating perspectives: namely, communion in the local church, communion in the
diocese, and finally communion between the dioceses. Importantly, communion in the local
church and the diocese only existed when the local church and the diocese were in
communion with the wider Nicene church. Communion in the local church began
(stéoswg)lo at baptism, was renewed through repentance, and had the Eucharist as its
complete expression. Baptism conducted in the name of the Father, the Son and the Holy
Spirit united the believer to God and to everyone else in the communion of the church. When
Christians were united in communion with God, they became the body of Christ, the church,
with the Eucharist constituting its core being. For Basil, the discipline of repentance aimed to
seek the correction of the believer if he or she had fallen away from the communion of the
church. The person who chose not to repent and be reconciled with God, brought upon him or
herself the act of excommunication and therefore was “expelled from ecclesiastical
communion” (éE0pioag... TH¢ ékkAnolaoTikfic kovmviag).!! While excommunicated, Basil
claimed that a person could not be received back into the communion of the church (gig
Kotvewviav) until he or she ceased from sin (Tpiv fi mavoacBar Tfi¢ Gpaptiag).’> When a
person chose to be directed back to communion with God after personal sin, Basil believed
that the original beauty and harmony of that person bestowed at baptism was restored. The
greatest sign that a person had reconciled with God and henceforth with the worshipping
community of the church was manifested in his or her ability to receive the Eucharist

(peralapPdverv Toll &yiou odpatog kai afpatog Tot Xpiotov).”

All local churches in a diocese acquired their validity to function through being
aligned with the episcopal jurisdiction of a canonical bishop. Outside Nicene Christianity,

according to Basil, those in holy orders had no canonicity and so were “not able to impart to

& On the Holy Spirit, 25.59: Anderson, 91. SC 17. 460.
° Ep. 120: Courtonne, 11, 25.
1% canon 20 in Ep. 199.20: Courtonne, II, 157.
" Ep. 289: Courtonne, 11, 159.
2 Ep. 199.18: Courtonne, II, 156.
13 Ep. 93: Courtonne, |, 203.
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others the grace of the Holy Spirit” (oUkétt duvdpevor yapiv Iveupatog Ayiou etépoig
1'r0(péxsw).14 Placing a local church under the jurisdiction of a canonical bishop ensured that

the faithful within that local church had access to eucharistic communion. By establishing and
maintaining communion in the life of the local church, the bishop was charged with
sanctioning or restoring eucharistic communion when it was absent, but also of dissolving it

when its fundamental principles were not present in a person’s way of life.

Communion in the diocese and between the dioceses had to do with the canonical
standing of a bishop and his communion in faith (tfj tfi¢ TioTEWS KOlV(;)ViCLX)IS with all other
bishops. Essential doctrinal statements of faith (ypageiocav miotiv)'® alluding to the divinity
and equality of the Trinity, for instance one ousia in three hypostases, were necessary
indicators that revealed a bishop’s faith identity of belonging to a Nicene communion of
churches. Where there was fraternity and mutual recognition among the bishops (&1 Tfj¢ TGV
ETMOKOTIWV 1Tc1po(60xﬁg),l7 therein existed “a canon of communion” (kavova Tiva Tig
mpO¢  alToUs  kowvmviag)' indicating “‘ecclesiastical communion” (kotvwviag
ékkAnotaoTiknc)' on a universal level. Where there was heresy present, bishops and their
congregations were separated from those in communion (YwpiZeoBar &m’ avtédv)™ and
consequently were “plainly cut off from the body of the church” (pavepidg dmoppayev ToU

odpartog i "ExkAnoiag).”!

In Basil’s case, all non-Nicene hierarchs and their followers were asked to “correct
their ways™ (S1opBoivto) so as to “be in communion” (e{vou KOLVWVIKOUC). 2 However, if
they refused to change their faith position, they were excommunicated from the Nicene
communion of churches. The process used to sever connections with non-Nicene hierarchs
included the immediate sending of “a letter containing a prohibition (&tmoyodpevoiv) of
communion with us.”* Here the “us” was a reference to the sender and those bishops in

communion with him (ot koivwvikoi). Consequently, those who received deposed clergy

" Ep. 188.1: Courtonne, I, 123.
> Ep. 154: Courtonne, |1, 78.
'® Ep. 125: Courtonne, 11, 30.
7 Ep. 188.1: Courtonne, Il, 124.
2 Ibid.
% Ep. 265.3: Courtonne, IlI, 131.
% £p. 263.5: Courtonne, IlI, 125.
1 £p. 263.2: Courtonne, IlI, 122.
2 Ep. 263.5: Courtonne, IlI, 125.
% Ep. 244.2: Deferrari, lll, 455. Tpdppata uBuc &moydpeuatv Exovia Tig TTpog fipds Kotveviag. Courtonne,
11, 76.
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found themselves “excommunicated throughout the whole church” (éxxfpuktol kata

~ , , 24
naoav "ExkAnoiav yevioovrar).

During Basil’s episcopal ministry, a key concern of his was to restore peace and order
amongst the local churches in his diocese of Caesarea and throughout all his jurisdictional
territory of Cappadocia Prima and Armenia. At the same time, Basil wanted to bring about
communion for all the churches of the East. In Basil’s mindset, a united witness and
confession of faith amongst the bishops of the church was indicative of a strong and resilient
church. When bishops were united in love and fellowship, they grew in strength through
supporting each other and seeking each other’s counsel. Basil believed that when bishops
were in agreement with each other they could more readily give witness to the communion of
the church, or when required and as befitted their office, defend the church’s communion. The
collective voice of the bishops on issues of faith, doctrine and morals placed them in a better
position to expel heresy or to at least limit the disturbances caused to the communion of the
church by having the heresy exposed. Basil’s letters were meticulous in exposing heresies and
even named them or their key followers individually. Those who chose not to accept a Nicene
faith would effectively find themselves publicly excluded from the communion of the church.

Basil often referred to non-Nicene followers “as heretics” (w¢ aipetikoic) and admonished
his faithful to abstain from having communion with them (ToUg aip€eTIKOUG KOLV®VIAG Upag

&méyeabar).”

By having the impact of heresy reduced “to a small number” of followers (eig OMyov
ap1Bpov), Basil believed that the heresy would be “be considered unworthy of belief”
(&vaEiomioTot (3)01)26 and eventually disappear (éEopioou).27 The numerical strength of
Rome and its fellow Western sees was considered useful by Basil in his attempts to reinforce
a Nicene position of faith against the non-Nicene adversary. In the name of “communion of
the spirit” (kotvwvia Trvsﬁpatog),zg the West was called upon by him “to give the desired
aid to the churches of God” (TrapaocyéoBar v emlnroupévnv Ponbeiav taig Tol Ocol
’EKK)\noimg).zg He advocated a consensus amongst those “who are supposed to share the

same opinions” (o1 SokoUvieg TG aUTH Kovwvely ppovipartt émiteivopev) and thus are

24 Ep. 55: Courtonne, |, 142.
= Ep. 262.2: Courtonne, I, 120.
26 Ep. 113: Courtonne, 11, 17.
" Ep. 69.2: Courtonne, |, 163.
%% £p. 90.2: Deferrari, II, 127. Courtonne, |, 196.
* Ep. 263.5: Courtonne, IlI, 126.
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“in agreement on the most important points” (01 €v TOI¢ KOLPLWTATOLS EYOVIEG TUHPWVIAV).
Basil’s aim was to assert and protect the essential theological teachings of the Nicene faith in
which communion was realised.® He saw that when Nicene bishops were collectively united
in faith and witness (6poq;6xcov),3l and in denouncing heresy, they had greater success in

bringing about the reconciliation of dissenters from the faith.

As an indicative sign of their communion, bishops would often write letters to each

other. Bishops who were involved in exchanging letters with Basil were called o1 xotvwvikol
(lit. the ones in communion), in that they were in communion with him and each other.”* For
Basil, “those who confessed” the same Nicene “faith” (toug tavtnv opoloyolviag thv
mioTiv) were considered to be part of the communion of the church.”> When called upon, the
Kowvwvikoi promptly “signed their names” (Utréypayav)’™ to a written confession or creed.
In Basil’s understanding, a “succinct statement” (GUvTOpOV... )\éyov),35 such as “a written
confession” (Eyypagov... opoloyiav), became the only “sufficient proof” (ikavnv...
aodeiEiv) of one’s faith “convictions” (npompéoewg),36 and when required, served as a

testimony of one’s communion in the church.

An affirmation of a creed in writing, done sincerely (yvnoiav kai dGdolov... elvat
v xotveviav)’’ and not just as “supposed proof of orthodoxy” (mpogpdoer &1 Thic
6pBodoEiag),”® became the guarantor of a bishop’s communion and a sign of his collegiality
with all other bishops. This allowed bishops to be included in “the portion of the

communicants” (tf] pepidt TGV Kowvwvikév)> and in this way to participate in eucharistic
communion, which was mutually accepted by them as being the “best” (&plctov)4°

expression of communion. Correspondence between bishops through “letters of communion”

%% £p. 258.1: Courtonne, IlI, 101.
3 Ep. 70: Courtonne, |, 165.
2 see Ep. 120: Courtonne, Il, 26.
33 Ep. 204.6: Courtonne, II, 179.
** Ep. 224.3: Courtonne, Ill, 20.
% Ep. 128.2: Courtonne, II, 38.
36 Ep. 99: Courtonne, |, 215.
*" Ep. 244.2: Deferrari, Ill, 453. ARy kol oUYYéypaTto pév ) TrioTig, TpoonvéyOn 8¢ Tap  Hudv, Umeypdon
8€... “Qote kai Toug Kata TNV Tapotkiav adehpous Nudv ouveNBévtag evabijvar dAihoig kai yvnoiav
kai &Sohov 1ol AotTrod eivat Thv kotvwviav. Courtonne, I, 75.
*% £p. 129.3: Courtonne, II, 41.
* Ep. 204.6: Courtonne, II, 179.
* Ep. 244.9: Courtonne, Ill, 83.
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(kavovika Ypdppara),“ and the co-celebration of patronal feast days amongst bishops,
served as forums where communion was expressed and practised. When Basil addressed these
bishops as “most loved by God” (Beopizéotaroc),” they were reminded not only of their
intimate bond of friendship but also of the ideal of communion between people and God.
Basil’s patron feast day in memory of St. Eupsychius deliberately brought together Nicene
bishops for a three-day celebration that culminated in eucharistic worship. Basil’s rule was
that if a bishop agreed “with the sound doctrine of faith” (1§ Uyiaivovtt Ay Tiig

TioTewS), then that bishop could be received as “sharing in communion with the saints”

(kowvwvov fyfoacBar tév ayiov).?

As instruments of communion, Basil’s letters confess, encourage, safeguard and
ultimately facilitate communion in the life of the church. In this way, the letters, with the
intention of prioritising participation in communion, reveal the characteristics needed for
communion to take place (xapaktipov T& Thg émyuEiag ovpfola).® It is these
characteristics that have formed the main arguments of my thesis, and so it is with reference

to these characteristics that I will end.

The Characteristics of Communion in Basil Letters

1. Eucharistic

Communion in Basil’s letters, at its greatest possible level, is realised as a eucharistic union
with God. Through being a participant in the Eucharist, the believer becomes something
different from what he or she was outside it. This something different is a communal being
who is united in faith in the life of the church. According to Basil, the church united in the
Eucharist is inseparably united with Christ in such a way that the two become one being

(piav... vwor).?

“a Ep. 224.2: Courtonne, lll, 19.
%2 See Basil Epp. 32, 67, 92, 120, 127, 163, 215, 226, 227, 230.
* Ep. 214.2: Courtonne, II, 204.
** Ep. 203.3: Courtonne, II, 171.
** Ep. 133: Courtonne, II, 47.
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Through the Eucharist, God communicates himself to the human person and in this
way allows the person to enter into communion with him. Upon receiving the Eucharist, the
human person’s being takes on by grace the “image and likeness™* of God. In the Eucharist,
the transcendence of all division takes place and is replaced with communion. Basil says that
all who participate in the Eucharist become “one people” (s{g Aao¢) and “one church” (pia
’El(l()xnoicx).47 Each eucharistic community, therefore, is identical and in communion with

each other (ppovipart €v) “ by virtue of the whole presence of Christ contained in them.

The local eucharistic community would consist of all the Nicene faithful living in an
area, city or province, united in the house of worship in which the Eucharist was celebrated.
The Eucharist was preserved in each local church through the leadership of its presiding
bishop. If the church’s leaders (the bishops), “the pillars and foundation of the truth” (ot
oTdNot kal 10 E8paimpa Thg dAnBeiac)® were absent, ecclesiastical communities remained
orphaned, disconnected from one another and left to disintegrate. Within any given
ecclesiastical community headed by a bishop, the Eucharist became the vehicle through which
communion and canonical unity was expressed. In Basil’s letters, the Eucharist is the most

perfect criterion that manifests the church’s communal existence.
2. In the Spirit, In Christ

Basil’s letters tell us that communion is made possible through the inspiration of the Holy
Spirit which “builds the churches” (oikodopolv 8¢ tag exkAnoiag).” The “Spirit of
communion” (Kowvwvia Trveypatog)’ allows the communicant to see Christ and therefore be
in the body of Christ, the church, where communion is sustained. Through the operations of
the Holy Spirit, Christ is manifested since, according to Basil, “we are not capable of
glorifying God on our own; only in the Spirit is this made possible.”> In each person’s

relation to Christ, the Holy Spirit, argues Basil, is the in (“kotvwvia”),” in which he or she

*® Gen. 1:26.
* Ep. 161.1: Courtonne, Il, 93.
*® £p. 204.4: Courtonne, 11, 180.
* Ep. 243.4: Courtonne, IlI, 72.
*° £p. 90.2: Courtonne, |, 196.
*! Ibid.
°2 On the Holy Spirit, 26.63: Anderson, 96. Otite SoEdoar &¢’ Eautdv ikavoi éopev, AAN 1) ikavdTng fipcv
&v 16 Mvevpam 16§ ayie, &v @ Suvapwbévreg. SC 17. 474.
** £p. 90.1: Courtonne, |, 195.
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participates in Christ, “because the Spirit in himself reveals the divinity of the Lord.”** As the
sanctifier, teacher and revealer of mysteries, Basil sees the Holy Spirit as dwelling in
Christians and guiding them towards salvation through a life of communion with God. In
Basil’s understanding, the Holy Spirit is eternally with the Father and the Son, and he is
united with the Father through the Son. At the same time, the Holy Spirit is the living force of
unity among the faithful and between the faithful and the Holy Trinity.

For Basil, communion between God and the human person is realised in Christ. When
Christ became incarnate and gave the church its “body,” he allowed the effects of the
incarnation to be communicated throughout the church in history. As a result, unity with God
as it existed before the fall of Adam, is now re-established once and for all in Christ the new
Adam.” According to Basil, “all who have placed their hopes in Christ are one people and the
followers of Christ are now one church.”*® To participate in the communion of the church was
regarded by Basil to be the personal “gift of the Spirit” (1) ToU IMvevpatog dwped).”” The
eternal and inseparable presence of the Holy Spirit with the Father and the Son conveys the

Father’s love for the Son and the Son’s response to this love.

In Basil’s understanding, the Holy Spirit is intrinsic to God’s divine activity, since the
Holy Spirit is used as an instrument of sanctification that conveys God’s love. Basil’s treatise
On the Holy Spirit, whose theology was discussed in Chapter Four, presented the church as
having its existence in communion on the premise that it is through the Holy Spirit that the
church’s “being in communion” is realised and participated. By being constitutive of both
Christology and ecclesiology, the Holy Spirit makes it impossible to think of Christ as an
individual not being in communion with the “many,” his body; or to think of the church as
one without simultaneously thinking of her as many. Basil’s theological understanding of
communion is that a person is united with the very person of God the Father, through the Son

and in the Holy Spirit.

3. Trinitarian

>* On the Holy Spirit, 26.64: Anderson, 97. ‘Q¢ év éaut® Seikvivrt THv ToU Kupiou Bedtnra. SC 17. 476.
** See 1 Cor.15:20-24, 45-48.
*® Ep. 161.1: Deferrari, Il, 413. Ei¢ Aadg mdve oi ei¢ Xpiotov hmikdteg kai pia "Exkhnoia viv ol
Xprotou. Courtonne, Il, 93.
> Ep. 133: Courtonne, II, 47.
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Basil’s understanding of communion was immersed in his Trinitarian theology where he
advocated the equal worship, glory and honour of the persons of the Trinity. Essentially, for
Basil, the “Holy Trinity is one God” (e{g Oeo¢ 1 Tpté(g).58 He holds that communion is a
union with the person of God the Father, who is inseparably and coeternally united in freedom
and love with the hypostases of the Son and the Holy Spirit. In Chapter Two we saw that the
monarchia of the Father guarantees the unity and homotimia of the Trinity through locating
the Father as the eternal source of the Son and the Holy Spirit. Basil’s Trinitarian theology
was expressed as a continuous and uninterrupted communion of divine persons, which I have

argued was foundational to his ecclesiology.

According to Basil, when it comes to “the persons of the Godhead” (t®v
1'rpoocf)1'r(ov),5 ? otherness in the divine hypostases’ distinctive features (i515tntec), upholds
their common essence and inseparable communion, and therefore does not undermine or
threaten their equality. In the same way that the hypostases of the Father, Son and Holy Spirit
are both common (koivév) and particular (1510v),” so also are members within the
communion of the church equal in honour and dignity through their common human nature,
yet different in their personal characteristics through their individual distinctive features.
Father, Son and Holy Spirit, with their distinct personal attributes, exist in interpersonal
communion through reciprocating a movement of love. Although the hypostatic properties
within the Holy Trinity are not communicated, the notion of person is inconceivable outside a
relationship (oyéo1g). Father, Son and Holy Spirit are names that indicate a relationship and

therefore imply that “being” for the Holy Trinity is simultaneously relational and hypostatic.

Basil regarded ecclesial communion as a communion of believers who in every way
possible were encouraged to live in communion with the Trinitarian God. In this regard, |
found no explicit reference in Basil’s letters to a direct connection where communion in the
life of the church was modelled on communion in the life of the Holy Trinity. Basil’s letters
do specifically tell us that communion consists of a participation in the life of the church,
which through the Holy Spirit consists of a life that is in direct communion with God. Basil’s
inherent message throughout his letters, for those belonging to the communion of the church,
is to live in communion with God. In this sense, for Basil, personal being within the church is

intrinsically relational and communal.

*% £p. 129.1: Courtonne, II, 40.
> Ep. 52.3: Courtonne, |, 135.
 See Ep. 236.6.
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4. Inspired by the New Testament

Basil’s reference to the New Testament community in Jerusalem served as proof that
communion is not only possible but indeed always necessary. He exhorted his followers to:
“accept the community life in imitation of the apostolic manner of living.”61 The apostolic
community of Jerusalem found in Acts conveyed the ecclesial reality of the church as being
that of communion, and Basil encouraged believers to “zealously imitate the early Christian
community, where everything was held in common — life, soul, concord, a common table,
indivisible kinship — while unfeigned love constituted many bodies as one and joined many

. . 62
souls into a harmonious whole.”

In the early Christian church of Jerusalem, believers participated in a common life
(xotvog Piog) of prayer and worship, and all things where held for the common good. In
Basil’s understanding, the faithful from the Jerusalem church in Acts lived their lives in such
a way where they could “give to those who have need” (patadidévat Toig ypeiav ’E'Xoucn).é3
To him this was the best way of life and he likened it to heavenly worship where the faithful
“imitate on earth the choir of the angels” (Tfjv &yYyé\wv yopeiav év YT pipeioBar).” New
Testament communal living, according to Basil, consisted of a mode of existence amongst

Christians that anticipated as much as possible the second parousia of Christ.

5. Traditional

Basil’s letters equate “following the traditions of the fathers” (1dv motépwv at

9966

1'r0(p016(3(n€1g)65 with “the practice that has long been followed in God’s churches™ and

which brought about communion in the church. According to Basil, it is the church’s tradition

*! Ep. 295: Deferrari, IV, 207. Tijv émi 10 alitd katadéEaobar elg pipnpa i dmooTolkiis ToMTeiag.

Courtonne, Ill, 169-170.

62 Basil, In Time of Famine and Drought, 8: Schroeder, Saint Basil the Great: On Social Justice, 86. To TTpGOTOV

&V Xpromiavév Cn\aoopey ouviaypa: §treg v altois dravia kowd, 6 Riog, f yuyh, fj ouppmvia, 1

1pamela kovi), adiaiperog AdeAPSTHG, AyATn AVuTIOKPLTOG, TA TTOMA oWpata v Epyalopévn: Tag

Srapdpoug yuyas €ig piav 6pévotav dppctovoa. PG 31. 325A-B.

83 Ep. 207.2: Courtonne, II, 157.

64 Ep. 2.2: Courtonne, I, 7-8.

® Ep. 261.3: Courtonne, IlI, 118.

*® Ep. 54: Deferrari, I, 343. ‘H méAat taic o0 ©coli ExxAnoiaig éumolireupévn ouviBeia. Courtonne, 1, 139.
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to manifest communion in every area of the church’s existence. His letters sought to defend
communion or restore communion when it was broken by calling upon tradition which upheld
apostolic faith. Basil was often accused of not standing by the tradition of the church and of
introducing unscriptural elements into the liturgical life of the church. Throughout his letters,
he vehemently rebutted any accusations that presented him as untraditional or as acting

contrary to the Gospel commandments.

The basis of Basil’s theological teaching on communion was founded upon the dual
authority of Scripture and tradition, especially when the latter had to do with the lives of holy
men and women of the past. Tradition, for Basil, was the culmination of the written and the
unwritten ((’3’(Yp0up01)67 sources of witness, which he regarded as belonging to the whole
church. It was Basil’s firm belief that the communion of the church depended on maintaining
“the precepts of the Gospel, which change neither with seasons nor with vicissitudes of
human affairs, but continue the same, as they were pronounced by truthful and blessed lips,
thus abiding always.”®® He spent much time in his letters exposing those church leaders
accusing him by declaring that they were “contradicting themselves” (évo&vnoxﬁpsvm)é9 and
that “this was not what that holy and God-beloved [Nicene] synod had in mind.””® Basil
argued that it was his critics who were not adhering to a traditional Nicene position of faith
but instead were “always changing” in their theological persuasions based on the political

“party in power” (&€l Tpog 1O Suvatov petatifeaBar pépog).”!

6. Nicene

In Basil’s letters, communion with God and pastoral outreach are made possible only within
the context of a professed Nicene faith (TrioTiv 1<01voovi0(g).72 Above all, he had in mind the
creed of Nicaea. He proclaimed: “the creed of the Fathers who assembled at Nicaea has been

~ ’ ’ ’ ’ ’ 73
honoured by us” (1) T&v év Nikaiq ouveABoviwv Motépwv mioTg... mpotetipntar).”” To

%7 See Epp. 70, 204.
8 Ep. 244.8: Deferrari, Ill, 469. Té&v €UOYYEMK®DV EVIOA®V... O OUTE KOLPOIG OUTE TEPLOTATETLY
avBpwmivwv mpaypdtwv ouppetaBdMovial, AN ai altai Siopévouoty, wg TponvéxBnoov ato tol
ayeudois kal pakapiou oTopaTos oUt® diarwvitouoat. Courtonne, Il 82.
® Ep. 226.2: Courtonne, Ill, 25.
"® Ep. 226.3: Deferrari, Ill, 337. OU yap ToliTo événoev 1) ayia éxeivn kai BeopiMig aivodos. Courtonne, Ill,
26.
"X Ep. 226.2: Courtonne, Il 25.
7 Ep. 133: Courtonne, II, 47.
73 Ep. 159.1: Courtonne, II, 86.
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enter and remain in the communion of the church, it was imperative for him that a person
accepted a creed that in no way differed from the faith of Nicaea and that had been confessed
by “holy people” (t&v ayiwv) of the past.”* The core of Basil’s episcopal ministry was based
on his continuous desire to “restore the creed which was written by the Fathers of the Nicene
Council” (v ¢év Nikaia ypageioav mapd 1OV [Matépwv Npdv oty
dvavedoovrar);” to “walk in their footsteps” (iyvn Paivewv éxeivoig)’® and ultimately to
“speak to the churches a message of peace by bringing those of like convictions into unity”
(taig "ExkAnoiaig 1a eipnvika SialéEovrar Toug T alTd GpovoUVIOS GUVAYOVTES Eig

Spovotav).”

For Basil, Nicene Christianity was connected to his understanding of salvation, as well
as to his understanding of the preservation of the dignity of human life. He accepted as
communicants those who adhered to the faith of Nicaca and who by extension refused to
describe the Holy Spirit as a creature. All theological formulations that leant towards Nicaca
were considered as orthodox by the communion of the church since they had a direct impact
on a person’s salvation. Theological formulations that did not align with a Nicene confession
of faith, Basil asserted, “the catholic and apostolic church anathematises™ (avoBepatiCer 1
kaBohikn kot drrooTtohikn "ExkAnoia).”® This is because these formulas were interpreted as
a threat to the communion of the church in that they disrupted the equality of the persons “of
the divine and saving Trinity” (tfig Beiag kai owtnpiou TpidSoc)” and therefore their

communion.

Communion in the life of the Trinity was founded upon an equality of divinity
amongst all three persons. Basil held that if the persons of the Trinity were not all divine, then
they could not all be equal and in full communion with each other. In promoting pro-Nicene
faith and doctrinal harmony in the church, his letters were advocating a theology of
communion amongst believers that had a direct impact on a believer’s way of life. A non-
Nicene faith position, for Basil, had repercussions on one’s spiritual well-being. It deprived

people from communion with people of like faith (6podoEouviwv kotvwvia). For those

74 Ep. 159.1: Courtonne, I, 86.
s Ep. 92.3: Courtonne, |, 202.
76 Ep. 159.1: Courtonne, I, 86.
77 Ep. 92.3: Courtonne, |, 202.
78 Ep. 125.2: Courtonne, Il 33.
7 Ep. 90.2: Courtonne, |, 196.
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people belonging to the correct confession of faith, Basil’s pastoral canons became the

guiding principles for achieving and maintaining communion.

7. Episcopal

The human instrument responsible for manifesting, conveying and safeguarding communion
for the local eucharistic community is the canonical bishop. The head of every eucharistic
community is Christ; however, in each eucharistic community, Christ is represented through
the ministry of a presiding bishop. The bishop had the responsibility of maintaining the
“communion of the good” (tfig ToU dyabol kovaviag)* for the faithful entrusted to his
care. As a chosen instrument by God, the bishop “in conjunction with the Spirit” (cuvepyeia
TOU 1'[\/5\3}10(10@81 was required to attend to the care (émipéleia) and pastoral solicitude
(ppovrig) of Christ’s flock.® As God’s vessel, the bishop was used to impart divine grace
amongst the communion of believers in the life of the church. He was entrusted to proclaim
“with complete boldness” (mdor moppnoiq) the correct teachings contained in the
conscience of the church and to “refute those who do not walk uprightly according to the

Gospel” (E\eyye Toug pi) dpBotrodoiiviag pog Ty dAibeiav 1ol Edayyehiou).”

In a liturgical setting, the bishop offered the Eucharist to God in the name of the local
church, and thus brought before God the communion of believers, the body of Christ. For
Basil and his fellow bishops, the unity of the church in the Eucharist became synonymous
with the unity of the church in the bishop. The presence of the bishop personified the
Eucharist and the communion of the church, and was regarded as the place in which the
fullness of the church dwelt. Consequently, where there was no communion with the local
bishop, so too was there no communion with all other bishops, which meant that one “cut
themselves off from the whole church” (Tdong éautédv tiic "ExxAnoiag &moppnyvie).*
When bishops wrote a letter to a local church, they would address this letter to its “God-

beloved bishop” (Beopidéotatov émiokomov) with the understanding that it was the bishop

who represented the communion of the local church.

8 Ep. 199.24: Courtonne, 11, 159.
81 Ep. 227: Courtonne, 111, 30.
8 See Ep. 197.
# £p. 250: Deferrari, IV, 7. Courtonne, Ill, 89.
8 Ep. 204.7: Courtonne, 11, 180.
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A bishop is canonical by virtue of his being “in strict agreement and unity” (év
&xp1Pel ouppwvia kai évétnT)® with all other bishops and in this way is accepted by them
(ETOKOTTWV 1'[0(p0(60xﬁg),86 through “a canonical synodical letter” (ouvodik® Ypappatt
kavoviké¢),? as espousing the same pro-Nicene faith. It was not uncommon for letters to be
drawn up for the sole purpose of being “signed by all those in communion™ (UTtOY pagpijvat
8¢ TAVIWV TGOV Kow(ovm(bv).88 These letters, if needed, acted like licenses which validated
a bishop’s canonicity and bore witness to his communion with the church. Basil’s letters
present the bishop as the essential ecclesial reality through which communion exists and
functions, both within a bishop’s own diocese as well as throughout the whole “catholic
church” (kaBohiknv "ExkAnoiav).® The church’s mission for communion rested on the
theological consensus (Tiv TioTiv oupewviag)” and collegiality of its bishops, who
subsequently governed their churches “in harmony and accord with all the churches of God”

(Taig Tot @coll ékkAnoialg ouveSd ot kai olipmva).”’

8. Ascetical

Asceticism in Basil’s letters was incorporated into every aspect of church life and
encapsulated the attitude of spiritual life that was applicable to all Christians whether they
were monastics or not. All members of the communion of the church were considered by
Basil as being on a spiritual journey “leading to the Lord” (1tpog tov Kipiov (’leouoow)g2
that had ethical conduct, charity and doctrinal harmony as its enchiridion. The level of
asceticism was different for each individual believer and was based on his or her ability to
respond to the commandments found in Scripture. When practised from within the
communion of the church, asceticism was regarded as a genuine expression of a person’s
desire to love God and to be in communion with God. Asceticism in Basil’s letters aimed to

address moral and doctrinal errors, which, he argued, were intrinsically linked.

8 Ep. 91: Courtonne, |, 197.

8 £p. 188.1: Courtonne, II, 124.
Ep. 92.3: Courtonne, |, 203.

Ep. 120: Courtonne, 11, 25.

Ep. 188.1: Courtonne, II, 121.
Ep. 191: Courtonne, 11, 144.

Ep. 208.3: Courtonne, 11, 186.
Ep. 150.2: Courtonne, Il, 73.
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When Basil emphasised the ascetic ideal in the life of his diocese, he was in principle
responding to the lack of unity and cooperation that existed in the churches of his diocese, as
well as the lack of ascetic fervour amongst Christian leaders. At a spiritual level, he believed
that sin leading to moral failure was the ultimate reason for the spread of heresy in the East.
He said that a soul “that is darkened by the passions” (émiokotoupévnv TdBeot) cannot
“receive the rays of the Holy Spirit” (UmodéEaocBar 10U Ayiou I[lveipotog Tag
é)\)\dp\pag).% Basil expected his clergy to exercise their ecclesiastical leadership with
monastic values in that asceticism was considered essential for effective church ministry and
for combatting “heretical impiety” (aipetikfic SuooePeiac).” Monastic principles of self-
renunciation and charity underpinned successful pastoral care, and were considered
indispensable for the formation of social morality within the church’s broader community. A
lack of spiritual life amongst the clergy had negative consequences on the laity whom they
served. “Whatever the rulers are,” states Basil, “such for the most part are the characters of
those governed accustomed to become.””> When he raised the quality of spiritual life amongst

his clergy (xaBnyoupevot), he saw it as only natural for the laity to follow “in accord” (peta

oupTvoiag).”®

Basil presented spiritual life as having purpose only when it was aligned with a Nicene
confession of faith. He always advocated that “both should go together” (&ei apgotepa
ouveivat)’’ since it was Nicene faith that made communion with the divine accessible. The
usefulness of asceticism as a necessary expression of a person’s desire for communion with
God was manifested in its ability to restore and preserve communion both for the individual
believer and the diocesan bishop. Asceticism brought moral uprightness and enhanced the
cooperation of the churches within a diocese. Ascetic fervour and Nicene faith amongst

church leaders were essential hallmarks of their spiritual life that fostered communion.

9. Institutional

% Ep. 210.6: Courtonne, II, 196.
°* Ep. 243.4: Courtonne, IlI, 72.
% Ep. 190.1: Deferrari, Ill, 71. “Oni dmoior § &v MOV of TPOEoTGHTE, To1aUTA, (OF &l TO TOAY, Kal Ta {0
GV apyopévav yiveaBor elwbev. Courtonne, 11, 141.
% Ep. 222: Courtonne, IlI, 7. See Ep. 150.4.
% Ep. 295: Courtonne, IlI, 170.
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Communion, while being both an interpersonal and a spiritual reality, was essentially an
institutional reality as well, which had to take into account the political landscape and other
demographics pertaining to its functioning in any given location. The socio-political
environment in which communion functioned created the impetus to manifest Christ’s love
and to act in ways that lead to the “edification of the churches of Christ” (oikoSopnv tév
"ExxAnot&v tou XplOToG).98 A bishop’s social interactions were very much considered to be
an extension of his prayer life and contributed to his respective see’s regional importance.
Creating a network of social interactions allowed Basil to provide a context in which he could
establish meaningful relationships so as to harness communion. His homes for the poor, his
schools, hostels and hospitals, his church edifices and monastic centres, the organisation of
the clergy in his diocese, and his official correspondence as a bishop, all expressed his desire

to build communion institutionally.

For Basil, promoting the communion of the church necessarily took into account the
existing social order in that he sought to co-operate as best as he could with the leading people
of the state. It involved the common good of the empire and the general welfare of the
empire’s citizens. Government subsidies and an enhanced financial position gave church
leaders greater leverage to request aid from their civil counterparts for their various welfare
and building projects. The church needed significant financial investment for its institutions to
remain active. In Basil’s view, the more the state provided to the church, the greater
beneficiary it was of the church’s prayer and affection. His relationship with those in civil
leadership allowed him to appropriate the authority and structure of the state in a way that he
saw as beneficial to his immediate pastoral environment and to fulfilling his ecclesiological

vision for establishing communion.

10. Identifying with the Poor

Communion is social in nature and calls a person to empathise with other people through acts
of social justice. Personal holiness only exists when one relates to the needs of the other and
considers them as “equal in honour” (OpoTipiog io6étnc)” to himself or herself. From this
perspective, empathising with the other and having regard for them is instrumental for

spiritual progress and serves as a powerful indication of one’s participation in the communion

%8 Ep. 203.4: Courtonne, II, 171-172.
% Ep. 262.1: Courtonne, IlI, 119.
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of the church. In Basil’s view, to identify with the poor and afflicted (oupmaBeiag tédv
ONMPopévwv)'” required the sensitivity to see their need as one’s very own need. Outside this

sensitivity towards social responsibility, Basil held that a person was not true to himself or

herself and consequently was inhibited from relating to the other.

In Basil’s letters, Christian life required being in communion with one’s neighbours
through “works of righteousness” (Epywv Tijg Sikatoouvie)'” in response to their need.
According to Basil, this involved: “Visits to the sick, the consolation of those who grieve, the
assisting of those who are in distress, succour of all kinds.” 192 For Basil, love, charity and
good works can only be realised when a person’s life is lived in continuous communion with
others. The use of the word xoivoc in his writings sought to highlight that all things are to be
used for the common benefit of all. In this way, material possessions and spiritual gifts were
considered to be not the private property of an individual but rather the common property of

all. As such, a kowvwvikog &vBpwTrog is a person who is aware of his or her common bond
with all human beings. Its opposite, akowvavikog &vBpwrog, is a person who keeps

exclusively for himself or herself what in essence is for common use.

The monastic attitudes promoted in Basil’s letters nurtured communion with God in
the church through encouraging a life of shared resources and unconditional charity. The
success behind Basil’s Basiliad discussed in Chapter Three was attributed to the
implementation of his social vision of a shared community life. Basil believed that no
individual Christian or Christian community can be spiritually healthy if they are ignoring the
interests and needs of others. Heavenly blessings are incommunicable without the distribution

of charity below.

11. Catholic

Communion in Basil’s letters affects all people in the whole life of the church and for this
reason was regarded by him as being catholic. According to Basil, there was no place for an

individual monad in the communal existence of the church, but “all should be fellow-citizens

100 Ep. 31: Courtonne, |, 73.

On the Holy Spirit, 8.18: SC 17. 310.
Ep. 243.4: Deferrari, Ill, 447. 'Emoxéyeis 1OV dobevoiviwv, TapdkAnois tov Autroupévav, Bonbeia
TGV KOTATIOVOUpEV®Y, AvTiAfyelg Tavtodarai. Courtonne, lll, 72-73.
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and neighbours to all” (Trdvtac &G TToMTOC Kol oikelouc etvar).!®® Christian life in its
fullness demanded the ability to be in communion with God and one’s neighbours.
Communion with others was regarded by Basil as a fundamental constituent of human
existence that sustained daily life. The human person, therefore, as a created communal being,
becomes displaced when communion with the other is broken. Basil explains: “For whenever
I look upon these very limbs of ours and see that no one of them is sufficient in itself to
produce action, how can I reason that I of myself suffice to cope with the difficulties of
1ife?”!* If one member of the church suffers, whether through moral failure, humanitarian
need or theological error, all suffer. Reconciliation was not only directed towards God but

also towards the communion of the believers that make up the church.

In his ministry Basil wants the life of the Christians, both clergy and laity, to be equal
in their devotion to Christian living and for them to be united in indivisible kinship through

105

“communion in prayer” (Tpooeuyaig kotvwviav). - To live “the way that is according to

Christ’s polity” (tfic 680U Tfic katd Xpiotov moMteiag), ™ as “ecclesiastical members”

197 of the body of Christ, implied communion between God and the

(EKKANOLAOTIKOV PENGDV)
human person that was without division but at the same time without confusion. In one of the
many different analogies that Basil makes with respect to the human body, he presents his
point in a most tangible way: “For the hands need each other, and the feet steady each other,

and it is through their working in concert (cuppwviq) that the eyes possess their clearness of

. 5108
perception.”

Basil’s letters accept that communion exists to include all (piav Evworv),'” and that a
person’s exclusion from communion is simultaneously an invitation that offers every
possibility to enter into communion. What Basil was asking from those people who were not
in communion with the Nicene church, was for them to abandon their non-Nicene faith. From

those people who were cut off from the communion of the church as a result of their

193 £p. 203.3: Courtonne, 11, 171.

Ep. 97: Deferrari, Il, 163. “Otav yap mpog alta Talta amwidm & péAn Npdv, 61t Ev 0UdEV EQUTE TTpOS
gvépyelav alTapkeg, TS Epautov Aoyioopar EEapkeiv Eautd Tpog Ta ToU Piou mpdypata; Courtonne, |,
210.

1% £p. 150.2: Courtonne, |1, 73.

Ep. 150.1: Courtonne, 11, 71.

Ep. 203.3: Courtonne, 11, 170.

Ep. 203.3: Deferrari, lll, 149. Eite ko1 év &AN) TaEer tdV éKK)\r]O'l(XO'TlK(:)V pe)\d)v éautobg 1A00ETE, OV
SUvaoBe Aéyerv Toig &v TG AUTG) CWHPATL KATATETAYPEVOLS nplv 16 Xpeiav Upwv ok exopsv AT e chp
Xslpsg MR wv SéovTan kai ol 1TO6E§ aM\ihoug otnpilouot kai ot opBadpoi €v Tfj cupPwVix TO Evapyeg
g chtot)\mpso)g gxovotv. Courtonne, II, 170. See Epp. 29, 97, 263.2.

1% £p. 133: Courtonne, II, 47.
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continuous wilful desire to sin, Basil was asking for them to repent. In Basil’s world view,
there was no justification for Christians to remain outside of the communion of the church.
There was no such thing as a non-communal Christian. Although Christians may co-operate
with error, he insisted that they were created to be in communion with God and with each
other. He fervently believed that Christians have the necessity of communion as a constituent

of their existence, “for we all need each other in the communion of our members” (ypfZopev

Yap AMAN oV TdvTEs KaTA TOV pEAGV Kotveviav).'

12. Accessible and Safeguarded

Basil’s letters reveal that communion needed to be as accessible as possible while at the same

time safeguarded from the “wicked action” (kakoupynpa) of people that was “unacceptable

to the church” (&mpoodéktoug morfiowot 1§ "ExxAnoiq).** Basil believed that where

112

heresy was present, communion remained unguarded (&¢uAldktou kKowvwviag) -~ and

threatened anywhere the church existed. Leniency and severity used in the interpretation of
canons came with pastoral overtones in that they sought to bring about reconciliation and “to

restore communion into the body of Christ” (dTmokatacTioovIal €1 THV KOLV®VIAV TOU
: ~ ~y 113 : .
owpaTog Tou XproTtou).  ~ Pastoral canons aimed to “show indulgence to the weaker”

(oupTepieveyBijvar toig doBeveotéporg), but did so “without causing harm to souls” (pndev

114

BAatrtopev 10¢ yuyag) ~ which was caused by receiving people “prematurely into

115

communion” (TtpooAngBfjvai... €i¢ kowvewviav). > Within his own ministry, Basil refrained

from applying the strictness of the rule (SouleUerv akpieiax kavévawv) “for the sake of the

)116

pastoral dispensation of the many” (oikovopiog €veka TGV TOMGMV) " and out of fear of

“standing in the way of those being saved” (pmodiowypev Toig GcoCopéVOLg).m

Under the correct circumstances, reconciliation into the communion of the church was

instant and all errors, whether in conduct or doctrinal affiliation, were forgiven. As Basil

10 £py. 266.2: Courtonne, 11, 135.

Ep. 188.1: Courtonne, 11, 123.

Ep. 263.2: Courtonne, Ill, 122.

Canon 82 in Ep. 217.82: Courtonne, Il, 216.
Ep. 113: Courtonne, Il, 17.

Ep. 240.3: Courtonne, 11, 64.

Ep. 188.1: Courtonne, 11, 123.

Canon 1in Ep. 118.1: Courtonne, Il, 123.
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would say: “We do not consider the past, if only the present be sound.”''® Essentially Basil
was trying to reconcile, in the easiest possible way, people back into the communion of the
church. He considered it his pastoral duty to keep within the communion of the church as
many people as possible. Basil’s letters invite the believer to participate in the church’s
communion through the recognition of Nicene Christianity which he saw as protecting that
communion, and at the same time through his or her keeping away from “the faction of those

119

not in communion” (ot Tfi¢ pepidog TGOV akorvwvntwv). ~ Within the “right confession of

120

faith” (6pBn opoloyia) and the practice of “good works™ (&yaBdv Epywv) " through the

“withdrawal from sin” (Gpaptiag avayw pncng),12 "lay the perfection of the Christian person
(&pTiog 13 0 10U Oc0l (’5(v9p(x)1'|:og).122 It is a combination of orthodoxy and orthopraxy that,
according to Basil, ensured that the communion of the church remained “pure, having no

weed mixed with it” (kaBapd... pndeév Tildviov éauth mepapepy pévov Exouoa).'>

13. Mutually Responsible

Basil’s letters testify that communion is the responsibility of every Christian and that it is to
be desired at all times, in all places and for all people. The Christian becomes affected when
communion in any of its forms ceases to exist. Every person has the need to be in communion

(avaykaiov Tiig Kovwviac)'**

and the ability to contribute towards it where it does not
exist. Each Christian is responsible for all and the care of the churches is a mutual
responsibility bestowed upon all Christians. In the spirit of “ecclesiastical law”
(éxkAnoiaoTikov Beopdv)'? that is founded upon love (&ydmmv),'*® Basil maintained that
every Christian must not only aspire towards communion for his or her own edification, but
that they must also desire and facilitate its manifestation wherever and for whomever it does

not exist. To those who were not in koivwvia, Basil exhorted that every effort should be

made, in fulfilment of “the laws of love” (Beopoug tijg aydmng), to be “united... in

118 . . . , . , , ,
Ep. 210.4: Deferrari, Ill, 207. OU okomolpev & TTApeNBOVIO, T& TTAPOVIA pPOVOV UYLGLVETWOAV.
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. ~ , 127 . . .
communion” (TtpookaleioBat... i¢ ouvdgetav).~" He said: “Nothing is so proper to our

nature as to share our lives with each other, and to need each other, and to love our own

kind 59128

Bishops in particular, had to do everything within their means to safeguard and uphold
the communion of the church; especially wherever they saw that the church’s communion was
being compromised or threatened. Basil depended on his fellow bishops to “to bring back the
churches into union” (1o émavayayeiv Tpos Evwoiv tag *ExkAnoiag).'” He asked that
bishops “not let schisms loose among the churches,” and that they should “by every means

130

urge into unity (Evawoig) those who hold identical doctrines” to Nicaea. ~ Basil considered

131

communion to be “the greatest of all blessings” (10 péyrotov 1@V dyabdv) ™ in the life of

the church and for this reason only natural to human existence.

14. Doing God’s Will

Basil sees kotvwvia as a fundamental component of human life, and as a natural consequence

(13

of living out the will of God. He insists that the human person is a koivwvikov {@ov: “a

being that is communal by nature,” '*

and so, for Basil, the most intimate relationship with
God involves a communion with human persons as well. Communion in his letters, however,
apart from its ethical dimension of bringing about an ordered life, was also identified as doing
God’s will (Boulnoiv ©eol)'** for the survival of the church. In fact, communion was a
distinguishing sign of the existence of the church and it was considered by Basil to be the
church’s “most fervent prayer” (evyfic Tiig AvwTdtm)."** Through God’s grace, communion
kept people “bound by the unity of love in the body of Christ” (51 Tfig¢ dydmng evaoet. ..
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év owpatt Xpiotol SedéoBat). ”” Without communion, Basil argued that it was not possible
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to “see the providence of God” (i8¢iv 1a¢ oikovopiag 1a¢ ToU ©eo0il)).”*® Because
communion was in accordance to God’s will, it brought “peace among the churches”

137

(eiprivv TdV ekkAnoiwv) ' and ensured the continuation of the church’s mission.

15. Beneficial

Communion in Basil’s letters exists only to be beneficial to the church and to each of its
members “so that the body of Christ may be made perfect” (iva dptiov yévitol 10 OO
TOU Xptotoﬁ).13 ¥ Basil considered a break in communion to be damaging (Tnpiav @épetv
1OV S100TTACHOV Tiig 6povo{ag)l39 to the functioning of the local and universal church. For
this reason, repeatedly in his letters, he insisted that “communion in prayer” (Trpoceuyaig
Kotveviav) can only bring about “great gain” (oAU képSoc).'*’ The establishment of
harmony among the churches (tf) ko1vi] KaTOOTACEL TGV "ExkkAnoiédv),'*! as an imperative
condition for communion, was a definitive mark of Basil’s episcopal ministry. With this in
mind, it is most fitting to end some of the final words of this thesis with the words of Basil
himself: “It is beneficial to unite what has been formerly divided.” (Evepyeoia &¢ eotiv

Evobfival 1 Téwg Steomaopéva.)'

The letters of Basil reveal that his fundamental understanding of the church is one of a
communion that is founded upon and realised in Christ. In Basil’s theology, I have argued
that xoivwvia refers not only to the church’s intimate unity, but also to the church’s
participation by grace in the life of the Godhead. Basil makes it clear that where there is no
communion with God, there too is there no real communion with people, and therefore the
church ceases to exist. Through Basil’s use of the term koiwvwvia and its associated
metaphors, his ecclesiology of communion is conveyed to his readers in a way where they are
either included in it and are encouraged, or else are invited to participate in it through a

confession of faith that is deeply connected to their way of life. As “instruments of

38 £p. 313: Courtonne, 11, 187.
137 Ep. 28.3: Courtonne, I, 70.
Ep. 92.3: Courtonne, |, 203.
Ep. 203.3: Courtonne, 11, 171.
Ep. 150.2: Courtonne, 11, 73.
Ep. 99.1: Courtonne, |, 214.
Ep. 113: Courtonne, Il, 17.
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communion,” Basil’s letters fulfilled their purpose: they allowed the bishop of Caesarea to
restore, maintain, express and promote communion both for the individual believer and the

universal church.
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