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The revelation of the Triune God is performed through the theophanies, starting
from the creation of the world, the history of the prophets of the Old Testament, the
incarnation of the fleshless Logos, the events of the New Testament, the Apostles, the
saints and the whole ecclesiastical community. In other words ex visu and ex auditu,
through the words and the visual approach'. In my announcement, I shall draw the
aesthetical line between the patristic understanding, mostly from st. Gregory of Nyssa, on
the notion of the original beauty of the human beings and its illustrative display in a

number of indicative Christian artistic examples.

23

The most of the scholastic books on Dogmatics refer to the creation of the world
out of nothing. Yet, if we examine the creation of the world as coming out of a zero, that
means it happened suddenly through the divine power. And the question remains; is it
possible something to have a zero origin? This logical difficulty is overcome by the fact
that the phrase Nihil ex nihilo fit does not mean that nothing comes from nothing, but out
of the non- existing (¢€x to¥ un ovrog). Apparently, the Church Fathers do not refer to
creation as being created from nothing. That term (€x T0U un ovrog) is used in order to
stress the connection of the existing and the non- existing, the created and the un- created,
the substance and the energies. That notion indicates the fact that the created reality has

not been brought into existence having the same substance with God, but through the

1
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uncreated energies of God’. All these are based on the logos (reasons) for the existence of
beings (Adyot t@v ovtwv). Nothing exists between the uncreated (God) and the created,
apart from God's wills to create. In the patristic literature the logos of beings are
associated also to the creative powers or the predestinations or examples, but not the
compulsory continuation of God's thoughts (as the Platonic ideas). Hence, the creation
co- exists eternally in God through his volition. It is essential to notice that the logos of
beings are not created archetypes, but what God would like for the world, in order it to be
in a constant way of development’. In that frame the theory of Darwin (1809- 1882) for
example could not cause the awkwardness that has caused in the West, since the

evolutional theory of the Eastern Fathers was a part of their writings and teachings. The

2. See in details the theology of the creation éx tod un dvrog, N. A. Matsoukas, Aoyuatixij zai
Svuforixii @coloyio. B, "ExOeon tic 000600Ens miotng oé dvnmagdOeon ué T OvTixd)
Xowtiavoovvy (POB 3), ed.: I1. TTovpvagd, Thessaloniki 1992, pp. 144- 52. The creation out of the
non- existing is also found in the Orthodox liturgical texts, such as on the 30" January, the feast of the st.
Basil, st. Gregory the theologian and st. John Chrysostom, Matin, Theotokion of 3™ Ode, "O mdvra £x un
SvTwv SvTa moujoag, xol pUow 00vs Exdot Tdv yevouévav", ("He who brought all things from non-
being into being and gave each of them its nature..."). See about the distinction between the created and the
uncreated in st. Gregory of Nyssa, N. P. Xionis, Ovoia xai évépyeiesc to0 @eod xatd tov Ayto
Tonyogio Nvoong, ed.: Tonyodon, Athens 1999, pp. 30- 55.

Cf. a western theological perspective Il. Dello, O.S.F., "Is Creation eternal?", Theological Studies
66: 2 (June 2005), pp. 279- 303. For the Christian doctrine of creation on st. Augustine and its relationship
with the Neoplatonic or Plotinian ideas see R. D. Crouse, "The meaning of Creation in Augustine and
Eriugena", Studia Patristica 22- Papers presented to the 10" International Conference on Patristic Studies
held in Oxford 1987 (1989), pp. 229- 34. Cf.R. J. O' Connell, SJ, St. Augustine's early theory of man, A. D.
386- 391, ed.: The Belknap Press of Harvard University Press, Cambridge Massachussetts 1968, esp. pp. 1-
17.

3. For example see the text of st. John of Damascus "Eioi 0¢ xai év 1 Qe eixdves xai
qagadelyuata 1@V VT avTol E0ouivar, TovTéoTw 1j fovin avtod 1 mpoaidvios xal del doavTmws
&ovaoa... Tavta tds eixdvag xai 1A TAQAOEY UATO TEOOQLOUOVS PNow 6 dytos Aovioros... Ev
yag 11 Povd)f avtod éyapaxtnoileto xai eixoviteto mdvia td V7 avtod m@owgiouéva xali
dmapafdrag éodusva moiv yevéoews avtdv, Gdomeo, & Tic fovloito oixodouioat oixov, avarvmol
xal eixoviCer modTov 1O OYRjuc xatd Oowdvowav" in B. Kotter, "Die Schriften des Johannes von
Damaskos III, Contra imaginum calumniatores orationes tres", Patristische Texte und Studien 17, ed.:
Walter de Gruyter, Berlin- New York 1975, p. 84, lines 1- 14 (PG 94, 1240D- 41A. In a modern Greek
translation see 1. Kata Maviyaiov 1. [1oog t0v¢ dtafdArlovtag tag dyias eixovas Adyor Toéeig,
Keiuevo- Metdpoaon- Eioaywyrj- Zyolwa (text- translation- introduction- comments) N. A. Matsoukas,
DOB 8, ed.: I1. [Tovpvapd, Thessaloniki 1988, p. 182).

Cf. N. A. Matsoukas, Adoyuoatxij xai Svufolxy) Ocoloyio I'- Avaxepalaiwon xai
Ayabotomia. "ExOcon 100 oixovuesvixol yapaxtijoa Tis yolotiavixijs didaoxaltias (POB 34), ed.:
IT. ITovpvad, Thessaloniki 1997, p. 162 (see also the differences to Platon and to Origen, pp. 163- 8).
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logos of beings and then the history of the holy Oikonomia are focused on the level of the
evolutional path towards the likeness of God, in order all the after- original sins to be
healed; that is why there is no diarchic situation among the nature and the super- nature,
because all the created world, within the uncreated energies of God, is struggling to reach
the zenith, meaning the recovering of the original beauty with the variety of charismas
and events that derive from it’.

Within the logos of beings there was the concept of a catholic reality as the only
true icon of God. Actually, the creation consists the xazrd ydonv homogeneity of the
world’, in a kinetic completeness to the likeness of God. The fundamental point of the
creation is the loving relationship of the Holy Trinity. The creation of the human beings
according to the image and likeness of God is, according to st. Gregory of Nyssa, as if
someone is seeing through a very clean speculum®. That is the actual original beauty; the
mirror of the three persons of the Holy Trinity’ as well as the prefiguration of the
incarnation of the fleshless Logos of God®.

The visual approach of the above analysis of the patristic texts can be detected on
the two early- fourth- century examples one in the new Museum de 1' Arles Antique

(around 325) and the second in the Museum Pio Cristiano (Vatican, second quarter of the

4

. N. A. Matsoukas, Adoyuatwxj xai Zvuforixij Ocoloyia I'- Avaxepalaiwon xal
Ayabotomia. "ExOcon 100 oixovuesvixol yapaxtijoa Tis yolotiavixijs didaoxaltias (POB 34), ed.:
IT. ITovpvapd, Thessaloniki 1997, pp. 343- 6.

3. Grégoire de Nysse, La création de " homme, SC 6, exd.: J. Laplace, Paris- Lyon 1943, p. 158
(De Hominis Opificio, PG 44, 185BD). Cf. N. A. Matsoukas, doyuatixij xai Svufolixii Ocoloyio I'-
Avaxepalaiwon xai Ayabotomia. "ExOeon 100 oixovuevixzod yaoaxtioo TS yoLoTiavixijs
oaoxalias (POB 34), ed.: I1. [Tovovad, Thessaloniki 1997, 00. 351- 3.

8, St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1328A, "Oi
Y EQUTAV ATAAVDSG TOU TQOTHTOV QEOHTITOV DQAUITHTA XATOVOEN BovAduevor 0vx GALwS mws
™Y olxelav eixdva xal T00 TEOCOTOV TOV yagaxtioa vomtpitetar dvvavratr, dAA 1} dud Tvog
xabapwtdrov Eé00mTEOV..."

7. St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1328C,
«Oeov xai Aéyet tov Ilatéoa xal tov Yiov xal 10 dyiov [Tveduox.

8. St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1329B, «...
WDOomeQ Ev E00MTOQ TWi xal oxioyooapla Tvmxij, ov Quowy], TS TELOVTOOTATOV O£0TNTOG TO
HVATHELOV, 0V uévov O, dAla xal v évavlodmnow tov évog tis ayias Towddog Ocod Adyov
0aPAS TEOYOAPWV».



4™ ¢.), the so- called "Trinity sarcophagi". Our interest is the left scene (of the middle
row of the Arles sarcophagus and the upper row of the Vatican sarcophagus), where it
was said that the Triune God is depicted. In both sarcophagi, there are three male figures,
with the usual roman clothing. Only the central man is seated on a throne, in the pose of
blessing or speaking'’. In the Arles sarcophagus is the man on the right, who holds the
small male figure from his shoulders, while in Vatican one is the man at the back, whose
head is apparent''.

Scholars have interpreted as the creation of Eve by the Holy Trinity, since it is the
transformation of st. Augustine's theology into a pictorial way'” or the other three persons
as the Holy Trinity", that brings up the resemblance of the fourth figure with portraits of

Apostle Paul of the 4™ ¢'* or Logos and two angels'" or in general an assistant figure'®.

°. The second sarcophagus is also called "the dogmatic sarcophagus", because of its scenes
relating with the salvation. R. M. Jensen, Face to face- Portraits of the Divine in Early Christianity, ed.:
Fortress Press, Minneapolis 2005, pp. 529- 30, D. Markow, "Some born- again Christians of the fourth
century", The Art Bulletin 63: 1 (March 1981), pp. 650- 5, pp. 650- 55.

1% Detailed discription of the motif see H. Kaiser- Minn, Die Eschaffung des Menschen auf den
spdtantiken Monumenten des 3. und 4. Jahrhunderts, ed.: Heidelberg University Press, Heidelberg 1976,

pp. 10- 11.
" In general the facial characteristics of the three persons of the Triune God and their

differentiations or similarities could be depended on the exact date of the illustrations, meaning before or
after the Ecumenical Council of Nicaea; the pre- Nicaea pictures present Logos and the Holy Spirit as
younger than the Father, while the after- Nicaea models demonstrate them as identical. Also about the
special characteristics in the Trinity sarcophagi see Jensen Margaret Robin, Face to face- Portraits of the
Divine in Early Christianity, ed.: Fortress Press, Minneapolis 2005, pp. 125- 7, J. M. Jensen, "The
Economy of the Trinity at the Creation of Adam and Eve", Journal of Early Christian Studies 7: 4 (1999),
pp. S531- 2. Also see the discussion in Biichsel, 1991, p. 62, J. Engemann, "Zu den
Dreifaltigkeitsdarstellungen der frithchristlichen Kunst: Gab es im 4. Jahrhundert anthropomorphe
Trinitdtsbilder?", Jahrbuch fiir Antike und Christentum 19 (1976), p. 161, pp. 165- 7.

2 A. Heimann, "Trinitas Creator Mundi", Journal of the Warburg and Courtauld Institutes 11
(1938), pp- 43- 4.

3. J. M. Jensen, "The Economy of the Trinity at the Creation of Adam and Eve", Journal of Early
Christian Studies 7: 4 (1999), pp. 535- 6.

. J. M. Jensen, "The Economy of the Trinity at the Creation of Adam and Eve", Journal of Early
Christian Studies 7: 4 (1999), p. 531. That aspect was first supported by Christe (the information is taken
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However, the assistance in the Genesis story can only be an angel and since it is more
than possible the seated person to be the Father, then it is likely to be accompanied by his
Logos and two angels'’ or according to Kaiser- Minn they are two royal assistants'®. The
prospect of being a royal assistant is rather vague, since it cannot be documented by the
Genesis text or the patristic literature. Also, it is usual in the art Logos or an angel to be
depicted, an element that comes from the fact that in the Old Testament Logos is revealed
through his theophanies and often, as for instance in the Abraham's hospitality, has the
appearance of an angel.

Should we agree with the aspect, according to which the scenes in both
sarcophagi represent the raising from the dead then a potential interpretation of the fourth
person would be the humankind in its entirety. This assumption can be based on the
humankind's creation according to the image and likeness of God and that is why there is
an iconographical resemblance of the four persons. Furthermore, it can be, that in the

scene man is already created and he is dressed, according to God's promise for

from Kaiser- Minn, 1976, pp. 23- 4), who said that the two men around the seated Godfather are the
Apostels Peter and Paul.

5. J. Engemann, Deutung und Bedeutung friihchristlicher Bildwerke, ed.: Wissenschaftuche
Buchgesellschaft, Darmstadt 1997, pp. 65- 9. In the later bibliography it is supported by Koch, Bovini and
Brandenburg that the figure may stand for an angel, a statement, which is pointed out already from all of
the above- mentioned researchers as another possibility. Cf. Repertorium der christlich- antiken
Sarkophage I1I- Frankreich, Algerien, Tunesien, Brigitte Christern- Briesenick (editor), ed.: Philipp von
Zabern, Mainz am Rhein 2003, p. 23, Koch Guntram, Friihchristliche Sarkophage, ed.: C. H. Beck,
Miinchen 2000, p. 134.

', M. Biichsel, "Die Schopfungsmosaiken von Saint Marco- Die Ikonographie der Erschaffung
des Menschen in der frithchristilichen Kunst", Stidel- Jahrsbuch, Neue Folge 13 (Miinchen 1991), p. 62.7J.
Engemann, "Zu den Dreifaltigkeitsdarstellungen der friihchristlichen Kunst: Gab es im 4. Jahrhundert
anthropomorphe Trinitédtsbilder?", Jahrbuch fiir Antike und Christentum 19 (1976), pp. 168- 9, pointed out
that on the sarcophagi of the 3™ and 4™ c. there are a number of indefinable figures, which can be
considered as assistants or attendants (p. 169).

7. J. Engemann, "Zu den Dreifaltigkeitsdarstellungen der friihchristlichen Kunst: Gab es im 4.
Jahrhundert anthropomorphe Trinitétsbilder?", Jahrbuch fiir Antike und Christentum 19 (1976), p. 170.

'8 'H. Kaiser- Minn, Die Eschaffung des Menschen auf den spdtantiken Monumenten des 3. und 4.
Jahrhunderts, ed.: Heidelberg University Press, Heidelberg 1976, pp. 20.
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redemption, while in the lower part of the scene the resurrected man and woman are
blessed by God".

Reverting to the patristic discourse on the original beauty, it is significant to
continue on the rumination of st. Gregory of Nyssa: Adam was created without having a
man- father, Eve was created through her emanation from Adam and their son with a
natural birth, meaning that they are the icon of the persons of the Holy Trinity™.
Evidently, in order we to understand our creation according to the image and likeness of
God, we have to find out the hidden Triune God inside us; that is the most trustworthy
manifestation of the mystery of the Holy Trinity*'. Indeed that is the only reason for God
having created the human nature, having the beauty of the Holy Trinity, in order the
uninterpretable mystery to be demonstrated®. "In order you, who was created according
to the image and likeness of God, to have inside you the image, the model, the types and
the examples of the Holy Trinity and to understand God by seeing in your mental
construction"” .

Accordingly the iconographic preferences of depicting Adam and Logos are
extremely interesting. Primarily, we quote the frontispiece of the Carolingian Bibles,

where an individual with young physical characteristics, almost alike with Adam,

' V. Mavroska, Adam and Eve in the Western and Byzantine Art of the Middle Ages, Ph.D.
Thesis, J. W. Goethe Universitidt, Fachbereich Sprach- und Kulturwissenschaft, Frankfurt am Main 2009
(http://publikationen.ub.uni-frankfurt.de/volltexte/2010/8111/), pp. 72- 4.

2, St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1329CD,
«AAa Ttov uev Adau dvautiog xai dyevwitwg VIEoTROE, TOV 08 0eUTEQOV avTol dvBowmov TOV
viov yevvntov, myv 0 Evav oV yevvntdg 0¥ mdiww dvoutiong, dAla Anmrdg, 1tol ExmoQevtds Ex
TIj¢ ovoiag toV dvaitiov Adau éEelfovoa doontws ovowwons. Kai ujmws doa toeis avdtal tdv
TOWTOYOVQY xepalal wdons TG AvOQMAOTHTOS Ouo0VoI0L VTOOTATELS *AT &xOVA TWd, MG
MeBodip doxei, Tvmxnds yeyovaot Tijg ayiag xai ouoovoiov Tetddog, ».

2! St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1340BC, «&i
pLlooogeiv mepl oV xat eixdva xai duoiwow Oeod Bovlel, oUtw PpLloodpnoov, 0vx éx T@V éxTdg,
dAL" éx TV évTds ooV TOV *EUATOV OEdV yvdLoov x THs v ool Teiddog, Thv Totdda Emlyvmbi o
EVVTOOTATWY TTQAYUATWV».

22 St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1340C, «Awa
yao TavTY ®al uoVRY THY Aitiov T0l00ToV DoV 0 Oc0s 2aTeOXEVATEY, ETEION EUEALEY €V XOoUQ
xnovyO1var To tijs dyiog Totddog uvoTHELOY G OVTEQUIVEVTOV TE XAl AXATAANTTOV».

23, St. Gregory of Nyssa, De eo quid sit ad imaginem Dei et ad similitudinem, PG 44, 1340CD.
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represents Logos. That is actual a heritage of the early Christian sarcophagi**, something
that can reinforce our suggestion about the fourth person beside the Holy Trinity on the
Trinity sarcophagus, as the human being on his entirety, as a person that on his nature
carries the godlike resemblance. Moreover, there is almost a striking resemblance of the
male figures (Adam and Logos) to Eve, as far as their main facial features are concerned.
The mirror- like- effect can be partially noticed on the figures of the Millstatt Genesis, the
Arsenal Bible, the Salerno Antependium, the Souvigny Bible and of the Morgan Old
Testament M 638. More specific, on a lid- scene of the middle- Byzantine ivory of the
Cleveland Museum (CMA 1924. 747, 11™- 12" ¢.)® and on the first scene of the ivory
plaque (Musée des Beaux- Arts de Lyon, D 312, 11" ¢.)*®, the image imitation on Adam's
creation between the two figures had already been formed. Their facial features as well as
the clothes and the gesture of the Creator in Capella Palatina follow the ivory prototype,
while his standing stance goes after the Creator of the Salerno antependium®’. Thus, on
the cycles of Capella Palatina and of Monreale there is a striking resemblance between

Logos™ and Adam. Their face, beards, haircut and even the plasticity of their hands and

. G. B. Ladner, Ad Imaginem Dei- The image of Man in Mediaeval Art, ed.: The Archabbey
Press, Latrobe, Pennsylvania 1962, pp. 26- 7.

23 M. Biichsel, Die Skulptur des Querhauses der Kathedrale von Chartres, ed.: Gebr. Mann,
Berlin 1995, p. 149, fig. 363, A. Eastmond, "Narratives of the Fall: Structure and Meaning in the Genesis
Frieze at Hagia Sophia, Trebizond," Dumbarton Oaks Papers 53 (1999), p. 224, fig. 9, A. Goldschmidt, K.
Weitzmann, Die byzantinischen Elfenbeinskulpturen des X- XIII. Jahrhunderts, I, ed.: Deutscher Verl. fiir
Kunstwissenschaft, Berlin 1930, Nr. 67.

% See the description of J. Durand in Byzance, L” art byzantin dans les collections publiques
frangaises, Catalogue of excibition Musée du Louvre (3 Novembre 1992- 1 février 1993), ed.: Editions de la
Réunion des musées nationaux, Paris 1992, pp. 261- 2, no 170. Also see A. Eastmond, "Narratives of the
Fall: Structure and Meaning in the Genesis Frieze at Hagia Sophia, Trebizond," Dumbarton Oaks Papers
53 (1999), pp. 224- 5, fig. 12, A. Goldschmidt, K. Weitzmann, Die byzantinischen Elfenbeinskulpturen des
X- XIII. Jahrhunderts, I, ed.: Deutscher Verl. fiir Kunstwissenschaft, Berlin 1930, Nr. 70.

7 The facial features of Adam are repeating in all of the scenes of the ivory. See the ratiocination
in M. Biichsel, Die Skulptur des Querhauses der Kathedrale von Chartres, ed.: Gebr. Mann, Berlin 1995,
pp. 148- 9, p. 416, fig. 363- 364 respectively. Also about the appearance of Logos in the Salerno
antepentium see K. Weitzmann, Byzantine Book Illumination and Ivories, ed.: Princeton Univerysity Press,
London 1980, pp. 122- 3.

8 Logos of the Genesis cycle is the actual Pantocrator, a motif frequently met in Monreale. For
the pictorial presence of Christ as rex and imperator, as well as his connection with the current political

situation of the 12" c. and the policy of the Latin Church see Th. Dittelbach, Rex Imago Christi- Der Dom



feet have a remarkable pictorial correspondence, which probably acts as the part of the
adamic typology and as a visual interpretation of the coming of the second Adam, as the
Redeemer.

Man is the éoomtpov, the mirror of the Triune God and of the incarnated Logos,
though not in a physical way, since the only truth is God and he is inexpressible by his
substance, but accessible through his uncreated energies®. In the biblical world there is
God on the one hand and the creation on the other. There is nothing between them and all
the creatures are living and moving within the surrounding air of the holy glory™. Yet, the
inaccessible God reveals himself through his holy light and finally his relation with his
creation is totally ontological. The only truth is God and his icon (the creation) is not a
plain diagram of the history and the future, but the dynamic fulfilment of the truth (his
likeness). The original beauty of the creation is actually the beauty of God. According to
st. Gregory of Nyssa, God is the actual realization of the goodness and since man was

created according to God's image, he has the perfect resemblance to his archetype’'. That

von Monreale Bildsprachen und Zeremoniell in Mosaikkunst und Architektur (Spdtantike- Friihes
Christendum- Byzanz. Kunst im Ersten Jahrtausend 12), ed.: Reichert, Wiesbaden 2003, pp. 295ff. We cite
a speculation on the foundation of Christ’s worship on the adamic worship, in D. Steenburg, "The worship
of Adam and Christ as the image of God", Journal for the Study of the New Testament 39: 1 (June 1990),
pp- 95- 109.

¥ John of Damascus, I. Kard Mavigaiwv 11. [Toog tovs dwafdllovtas Tdg dylag sixdvag
Aoyou toeis, Keiuevo- Metdpoaon- Eicaywyn- Zyola (text- translation- introduction- comments) N.
A. Matsoukas, POB 8, ed.: I1. [Tovpvagd, Thessaloniki 1988, pp. 24- 7. See about the creation in
connection with the incarnation of Logos in Chr. S. Voulgaris, "The Holy Trinity in Creation and
Incarnation", The Greek Orthodox Theological Review 42: 3- 4 (1997), pp. 245- 58.

0 N. A. Matsoukas, Aoyuatii xai SvuPoruyj Oeoloyia I'- Avaxepalaioon xai

Ayabotomia. "ExOeon 100 oixovuesvixol yapaxtijoa tis yolotiavixijs didaoxaltias (POB 34), ed.:
IT. ITovpvapd, Thessaloniki 1997, pp. 104- 5.

31 Grégoire de Nysse, La création de 1" homme, SC 6, ex0.: J. Laplace, Paris- Lyon 1943, p. 157
(De Hominis Opificio, PG 44, 184B), "Ei ydo aAjowua uév dyadav 1o Ociov, éxeivov 0 to0T0 eixdv,
o' év T mhijoeg eivar mavtog dyabo, meog T doyETvmoV 1 eixav Eyel TRV duodTyTa".

See the analysis in 1. D. Giannakopoulou, To ddyua ths dnuiovoyiag xatd tov dy. I onydowo
Nvoong, Master’s thesis, Aristotle University of Thessaloniki, Faculty of Theology, Thessaloniki 2010,
pp- 93-5.



resemblance cannot be identified in any external characteristics, but by being given by
God the power of governing and the tendency of reaching the holy beauty™.

Imagine the Creator as a painter, who conveys his thoughts (logos of beings) into
the realisation of the human beings (creation) with a precise manner, using the most
appropriate colours™ to demonstrate the virtues of clearness, calmness, bliss and
beatitude™.

Visually speaking, man was created in an upright stance, in order to look straight
at the sky. That position signalises the royalty of his origin® and his superiority towards
the other creatures of the earth®®. Yet, his sin and disobedience caused shame towards
God as well as humbleness and fear, emotions that are declared in the scenes of the
Hiding from God and the Denial of guilt’. In the Denial of guilt, the protoplasts have a
slight inclination on their bodies, an element referring to their shame, which is more

intense on the next episode, where the protoplasts with shyness accept their punishments.

32 St. Gregory of Nyssa, In verba, Faciamus Hominem ad imaginem et similitudinem nostram,
orat. I, PG 44, 261C, "I1d¢ ovv 1j Foapn eimev fjuas xat eindéva Oeov yeyevijobar; Ta meol Oeo?
OdayOduev, Td TEQL HUDY AVTAV VOioWUEY, OTL 0V% EYOUEY TO AT €xOVo v HoQP) 0duaTog:
pOeioouévov ydo TO0U ODUATOS 1} HOQPN dmbllvtar. Ovx €v ¢Oaotd O¢ TO dpOagrov
oxnuatitetat, ov pOaeTov 0Tt TOU dPOdQTOV EiNOV" .

33, Grégoire de Nysse, La création de 1" homme, SC 6, exd.: J. Laplace, Paris- Lyon 1943, p. 96
(De Hominis Opificio, PG 44, 137A), "To ¢ O¢iov xdAlog 0V aynjuati tvi, xai uoopis evuoioiq, oid
Twoc evyooiac dyiaietal, dAL €v dpodotw poxaoldtyTe xat doeTiv Oewoeitar. Qomeo TovvY
TA¢ AvOQWIVAS HOQPAS OLa YOWUATWY TIVAV €T TOVS TVOXAS 0L YyoAPEls UeTapéQovat, TAg
oixeiog te xal xatalljrovs Bapads dmaleipovres T puruate, ig dv o dxoifBeias to doyérvmov
®dALog ueteveyOeln moog 10 duoimua oTw uot véelL xal Tov fuétepov mAdoTyv, 0idv Tiol fadaic
7] TOV dEeTdV EmPBoAlj mEog TO (0tov xdAdog Ty eixdva megiavBioavta, v fjulv dci&al v idiav
aoymv".

3. Grégoire de Nysse, La création de I” homme, SC 6, exd.: J. Laplace, Paris- Lyon 1943, pp. 96-
7 (De Hominis Opificio, PG 44, 137B), "... dAA" dvti tovtwv xabapdtns, dmadbeia, uaxaoidtns,
#ax00 TAVTOS AAAOTOIWOIS, %al 6Ta TOD TOLOVTOV YEvous E0Tl, Ot v HoEpovTaL ToVS dvOQMDTOLS 1
700g TO Bgiov ouoiwois".

33, Grégoire de Nysse, La création de I” homme, SC 6, ex0.: J. Laplace, Paris- Lyon 1943, p. 106
(De Hominis Opificio, PG 44, 144AB), ""Op6iov 8¢ 1 dvBodmp 10 axfua, xai mpog 10V ovavov
dvateivetat, xai dvw BAémer. Apyixa xal tadta, xai t)v factlixnv diav émonuaivovras...".

36, St. Gregory of Nyssa, In verba, Faciamus Hominem ad imaginem et similitudinem nostram,

orat. II, PG 44, 293C ""Emlacev 6 @cog 6006v- éEailpetov tavtyv got thv SidmAaow maod td Aowtd
Caa Edwne. Awa ti; émetdn éEalpetdv oot xal Ty Evégyeiav dmodidovar Euelle".

37.St. John Chrysostomus, In cap III genes, Hom. XVII, PG 53, 132- 135.
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On the contrary, on the episode of the Clothing, as performed in San Marco, the
protoplasts acquire their upright position, due to God's promise. Adam is already dressed
and depicted static and frontal, whereas Eve maintains in profile and Logos on the middle
assists her to be clothed in the tunic®. In the first instance, that act, in conflation with her
portrait in profile, might echo her major level of guiltiness that requires superior, personal
treatment from Logos himself. The tunics according to some of the Greek Fathers
represent God's promise for providence for all the humanity and the perspective for
rehabilitation of the humans into paradise™.

The creation according to the image of God is identified in the human nous
(mind), though it penetrates the whole human nature®. When the nous is willing of
accepting the holy grace, then the whole man remains in the holy beatitude; but when the
nous is moving away from the truth, God, then the whole man looses his original beauty.
Evidently, the nous is the speculum of the divine. When the nous succeeds the /ikeness of
God, then it is the mirror of the image, meaning the blessing and the participation in the
holy goodness of the human body and the soul. It is, according to st. Gregory of Nyssa,

the speculum of the specula*'. That union is not considering as an individual beauty, but a

3 A. Niero, "Die Genesiskuppel- ein Biespiel ikonographischer Lesart", San Marco- Geschichte,
Kunst und Kultur, ed.: Hirmer, Miinchen 2001, p. 266.

9 St. Gregory of Nyssa, De Anima et Resurrectione, PG 46, 148A- 149A, st. John Chrysostomus,
In Genesim, 18, 1- 2, PG 53, 148- 150. Clothing also in the Jewish tradition acts as the bond between the
past and the future. It is not accidental that in the Midrashic Aggadah it is mentioned that the garments of
the coming Christ would be identical to Adams”. See the analysis in N. Rubin and A. Kosman, "The
clothing the Primordial Adam as a symbol of Apocalyptic time in the Midrashic Sources", The Harvard
Theological Review 90: 2 (April 1997), pp. 155- 74.

0 Cf. S. Wessel, "The Reception of Greek Science in Gregory of Nyssa’s De hominis opificio",
Vigilae Christianae 63 (2009), pp. 30- 46.

1. Grégoire de Nysse, La création de I” homme, SC 6, €xd.: J. Laplace, Paris- Lyon 1943, p. 131
(De Hominis Opificio, PG 44, 161C), "Qomeo d¢ épauev 11j duowdoer 100 mowtoTimov xdAlovg
xataxoousiocOar TOV VoV, 0ioV TL XATOTTEOV TR XAQUXTIOL TOD EUPAVOUEVOV UOQPOVUEVOV:
xara Ty avtyv dvaloyiav, xai v oixovouovuévyy U avtov ¢vow Exeobar T00 vov
LoyiEouela, xai T mapaxeluéve xdilel xai avTyv xooueiobal, olov T xATOTTEOV XATOTTOOV
ywouévnv- xoateiobar 0 Vmo TavTHS MOl ovvéxeoOalr TO VMxov TG VmooTdoews, wEQL 1V
Oewoeital 1 pvos".

Cf. I. D. Giannakopoulou, To ddyua tns dnuoveyios xard tov dy. Ionydoio Nvoong,
Master’s thesis, Aristotle University of Thessaloniki, Faculty of Theology, Thessaloniki 2010, pp. 152- 3,
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plurality, which derives straight from the unity of the Triune God and ontologically
speaking leads the ecclesiastical community through its multiplicity to the eschatological
aim of the likeness of God*.

Any kind of denial of the truth, it is definitely a rejection of the holy beatitude and
the communion with the Creator, namely the original sin did not drive them away from
the image of God, but to the abstraction of the original beauty of this image. For st.
Gregory of Nyssa, even though man is anyway the speculum of God, he is not always
God's image. Image means that he is willing of following God's wish*. St. Cyril of
Alexandria mentions that the protoplasts went from the brightness of paradise to the
ugliness of the fall**. Man, with his mind, is able of participating in the holy beatitude and
when he decides to abominate it, he simultaneously loses his original beauty®.
Consequently, this ontological connection with God indicates that the loss of the original
beauty does not have any ethical extensions, but it is the detachment from the justice and

beneficence of God. The prelapsarian life in paradise was a totally blessed situation,

K. V. Skouteris, Xvvémeiar T1jg atddoews xai Lovteov maiiyyeveoias (éx Tij¢ dvOowmoloyiog 10V
dyiov I'onyopiov Nvoong), Athens 1972, pp. 53- 5.

2. G. Skaltsa, ""O dvOpwmog Mg xATOTTEOV TOV £0YGTMV natd TOV &Yro Tonydero Nvoong",
Zvvaén 59 (Iovhog- ZemtépPorog 1996), pp. 52- 4.

. Grégoire de Nysse, La création de I” homme, SC 6, exd.: J. Laplace, Paris- Lyon 1943, pp. 152-
3 (De Hominis Opificio, PG PG 44, 180BC), "Tic 0¥v 6 11j¢ €ixdvos Aéyog; owc éoeis: mids duoimtat
Q) oduatt 1o doduatov;... H ydo eixdv, i uév &el mv moog 10 mowToTVIOV CUOLOTTA, XVOIWS
0010 naTovoudletar. Ei 0¢ mapeveyOein to0 mooxewévov 1j uiunois, dllo T, xai oVx eixdv
Exelvov 10 TOLOUTOV €0TL...".

Cf. G. Skaltsa, ""O GvBowmog (g ®xGTOMTEOV TOV £€0)dTwV %aTd TOV Gyro Tonydolo
Nvoong", Zvva&n 59 (Iovhog- Zemtépporog 1996), pp. 50- 1.

#_St. Cyril of Alexandria, De Adoratione et cultu in spiritu et veritate 9, PG 68, 149A,
“Ameumojoaca 01 ovv v mapd Oeov ydow xal yvuvwleioa 1oy Tdv v doyais dyabdv,
E&eméumeto UV 10U MaPAOE0OV THS TQUPNG, UETETAATTETO O€ QOGS TO dXrAAAES €VOVS 1 dvOodmov
pvois, ploods 0¢ ciow meoovoa Aowmov davedeixvvro". Cf. C. Stamoulis, Kdillog 1o dyov.
ITpoAeydueva ot gpildxain aioOntien tijc OpBodotiag, ed.: Axgitag, Athens 2004, pp. 160- 3.

4 Grégoire de Nysse, La création de I” homme, SC 6, €xd.: J. Laplace, Paris- Lyon 1943, p. 131
(De Hominis Opificio, PG 44, 161C), "Emeid1 ydo 10 xdAliotov mdaviwv xai éEoydtatov dyabov
avTO TO OEioV E0TL, TEOG O TAVTO VEVEVHREY, S0 TOU %aloT TV Epeav Eyel, Oud TOVTO pauev xal
TOV VOOV, dte xat eixdva to0 xalliotov yevouevov, €wg dv uetéyn T mOOS TO dOYETVIOV
ouUoLoTNTOG, 2000V EVvOéyeTal, xal avTOV v TP XaAD drauévew, ei O¢ mws EEw yévoito TovTOV,
youvovohal 100 xdAAOVS EV @) V"
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where the protoplasts were in communion with their Creator. Their life within the garden
of Eden was identified with the life in the eschatological time*’. The condition of the
bodies after the resurrection would be totally alike to the prelapsarian situation. Certainly,
st. Gregory of Nyssa does not support that the human body will be replaced, but that the
original beauty will be restored”’.

Of paramount importance is the patristic concept of the Church and its bond with
the creation. The Church cannot be defined as a foundation or just a community. It is the
actual life, which can be described with its events already from its beginning. The
beginning of the Church is the beginning of the history of the holy Oikonomia, meaning
the Church is the whole creation, which was created according to the model of the loving
communion of the persons of the Holy Trinity. The Church is the communion between
the visual and the mental world, the icon of the Triune God, the direct comprehension of
the divine energies. Man is the main body of the creation, namely the Church and he was
created according to the image of God, moving to the likeness, yet not alone, but within
the creation, the Church. That is the sound evidence of the fact that the Church was
created according to the image and likeness of God, having by that way an unbreakable
relation with the fulfilment of the divine perfection, namely the original beauty. The
Church is the icon of God, of the whole universe, of man, of the nous and in its spermatic
logos of being there is the original divine beauty™.

Our demarcation of the reflections on the original beauty is based on a more
nuanced reading of the texts of st. Gregory of Nyssa. The original beauty of man and of

the whole ecclesiastical community is not a lost element, but it is a part of the evolutional

. St. Gregory of Nyssa, Oratio catechetica magna, PG 45, 29B, "Eneidn yap owd tijg Oeiag
evloyiag dSvvauwbeic 6 dvOowmog, Vyniog uev Ny 1@ aiduati Baciievew yao ErdyOn Tic yis te
%ol TOV EX aVTIS TAVTWY- 20Aog 08 TO €ld0G, dmeixaoua yao 100 AOYETVIOV EYeyOvel *AALOVS:
dmadng 8¢ v ¢vow, Tov ydo dmaboivc uiunuo fv- avdmiews O¢ maddnoiag, avtic xatd.
mooowmov TS Oelag Eupaveiag xatatoupav...".

47_St. Gregory of Nyssa does not mention the particular subject in a separate discussion, but his
explanation is the conclusion of the scholars having combined a variety of thoughts in his texts. I. D.
Giannakopoulou, To 0dyua tng dnuoveyios xatd tov dy. I'onydoto Nvoong, Master’s thesis,
Aristotle University of Thessaloniki, Faculty of Theology, Thessaloniki 2010, pp. 147- 9.

8 N. A. Matsoukas, doyuatixn xai Svufolixij Ocoloyia B, "ExOson t1is 6000600&ns miotns
0¢ dvtumapdOeon ué tij dvtxr Xowtiavoovvy (POB 3), ed.: I1. [TovevaQd, Thessaloniki 1992, pp.
351- 66.
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dynamism to the eschatological perspective. The route to the likeness of God and the
holy grace is the path of the creation, since man cannot be sanctified alone, but with the

whole spiritual dimension of the world.
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