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EXAMPLE FOR THEODORET OF CYRUS"
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ABSTRACT. The present article proposes to investigate a few examples of doctrinal,
terminological as well as spiritual links between St Basil and the theologians of the
Antiochene tradition, especially Diodore of Tarsus and Theodoret of Cyrus. Basil's
doctrinal authority for the Antiochenes of the fifth century is evinced e.g. by Theodoret’s
reply to Cyril of Alexandria’s fifth anathema against Nestorius, where he refers explicitly
to Basil, quoting him from his memory. Perhaps the greatest theological influence
exercised by Basil over the Antiochenes was his highly accurate terminological
distinction between the expressions applied in the treatment of the Trinitarian doctrine.
Theodoret's work Eranistes is a very good example of how the so-called Neo-Nicene
refinements of the Cappadocians could settle the theological vocabulary troubled by the
Arian controversy. Finally, Basil’s brave stance against Emperor Valens’ attempt
to intimidate him and impose Arianism upon the communities belonging to his see
becomes not only a past example to be followed, but viewed in the actual context of the
historiographer (who had been exiled because of his resistance against Eutychianism) it
becomes a source of consolation and inspiration for the wronged bishop of Cyrus.

Keywords: St. Basil, Theodoret of Cyrus, Diodore of Tarsus, Christology, Neo-
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The Cappadocian Fathers had played an extremely important role in
Theodoret’s spiritual and theological development. In his writings, especially during
the intense doctrinal controversies, in which, unfortunately, he had to partake,
Theodoret refers repeatedly to Basil of Caesarea, Gregory Nazianzen and Gregory of
Nyssa.

The encounter between the Antiochene tradition (the member of which
was Theodoret also, being its last great theologian) and the theological thinking of the
Cappadocians was not accidental, and in Theodoret’s case it had a good precedence
as a starting point. As it becomes evident from his Epistle no. 99, Basil had met
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Diodore of Tarsus (probably in 372) in Armenia, during his visit to the exiled
Meletius.! Theodoret makes a brief allusion to the fact that during this period
Diodore was ‘discoursing alike at home and abroad’.2 Adam M. Schor’s clarification
to consider the Antiochene tradition as a network rather than a ‘school’ helps us
very much to understand and interpret correctly the multiple spiritual relations
between the Eastern fathers and theologians of the fourth and fifth centuries.3

St. Basil as a doctrinal authority

We find a very eloquent example of St. Basil's doctrinal authority for
Theodoret in his reply to St Cyril’s fifth anathema. First we cite Cyril's text:

E{ Ti¢ ToAud Aéyewv Bopdpov dvBpwmov tov
Xplotdv Kail ovxl O uGAAov Bedv eivar katd
GAROs1av g VIOV Eva kal PUoel kKabd yéyove

If anyone has the temerity to say that Christ is
a God-bearing man instead of saying that he is
truly God, as the only Son by nature, inasmuch

as the Word became flesh and shared in flesh
and blood like us (cf. Heb. 2:14), let him be
anathema.*

In his answer to this anathema Theodoret begins with the idea - later
rejected by Cyril in his Explanations - that the issue at stake here could be a change
of the Word into flesh. Within this reply, Theodoret makes two direct references to
the works of St. Basil — with a small, yet significant error (see below). Similarly, it is
highly probable that during the somewhat precipitated composition of his answers
to these anathemas - an action performed by him during February 431 at John of
Antioch’s request, and not from his own initiative® — Theodoret did not have at hand
all the works he was referring to, but rather cited them from memory. The relevant
part of his reply is as follows:

oapg 0 AOyog Kal KEKOIVWVIKE TAPaTANGiwG
AUV afparog Kol capkog, Gvadeua Eotw.

OOKODV TG TAG KOLVWVIAG GVOUNTL XPWUEVOL (G EVa
peV VIOV TipookuvoTpev TOV AaBdvta kal o Angoév,
TV 8¢ PloEwv TV dapopdv yvwpilouev. kai TOV
Bsopdpov 8¢ dvBpwrov ¢ TOANOIC TGOV Gyiwv

Therefore, whilst we apply the phrase ‘partaking’
we worship both him who took and that which was
taken as one Son, nevertheless, we acknowledge
the distinction of the natures. Nonetheless, we do

notépwv Elpnuévov o0 mapartoduedo, v €ic 6 not reject the term ‘God-bearing man’, as uttered

1 St. Basil, Ep. 99. In Saint Basile: Lettres, Edited by Yves Courtonne, vol. 2 (Paris: Les Belles Lettres, 1961)
(TLG: 99, 3).

2 oikol pévrot kai dnuooia diadeyduevog. Theodoret, Hist. eccl. 4, 22. Theodoret, Kirchengeschichte, Die
griechischen christlichen Schriftsteller 44, Edited by L. Parmentier and F. Scheidweiler (Berlin:
Akademie Verlag, 1954), 264 (TLG: 264, 12).

3 Adam M. Schor, “Theodoret on the ‘School of Antioch’: A Network Approach”, Journal of Early
Christian Studies 15, 4 (2007): 517-562 (p. 538).

4ACO], 1, 6,126. Cf. Norman Russell, Cyril of Alexandria (London: Routledge, 2000), 183.

5 Concerning the fact that Theodoret composed these replies at John’s explicit request, see the
beginning of Ep. 1a (Coll. Vat. 167) of the bishop of Cyrus addressed to his colleague in: Théodoret,
Correspondance IV, Sources Chrétiennes 429, Edited by Yvan Azéma (Paris: Cerf, 1998), p. 62. Cf.
Blomfield Jackson, trans., The Ecclesiastical History, Dialogues and Letters of Theodoret, Nicene and
Post-Nicene Fathers 111, Edited by Henry Wace and Philip Schaff (Oxford: James Parker, 1892), 324.
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uéyag BaoiAeiog év td mpog Au@iAdxiov mept tod
aylov mvelpatog Adyw TOUTw XPNOAUEVOG T
Ovopatt kal &v tfj Tod TeEVTNKooToD Evatov YaAuod
£punveiq. kaAoOpev 8¢ Beopdpov dvBpwrov, ovX ¢
uepkiv Tiva Oglav xdpv de&duevov, GAN g doav
vwuévny &xovta tod viod thv edtnTa.

by many of the holy Fathers, one among whom is
the great Basil, who uses this term in his work
[addressed] to Amphilochius about the Holy Spirit,
and in his explanation of Psalm fifty-nine. But we
call him man bearing God, not because he received
some share of the divine grace, but as possessing

all the Godhead of the Son united.6

St. Basil's doctrinal authority is evident within the above citation. The error
consists in the fact that in both of his works referred to by Theodoret - at least
within the versions which appear in modern editions - Basil uses the term ‘God-
bearing flesh’ (1] Osopdpog odp) instead of ‘God-bearing man’ (Bsopdpog &AvOpwog).?
This detail, of course, also changes the doctrinal intake of these statements.2 Our
initial assessment that Theodoret quoted here from memory and did not have a
version of Basil's works which would contain 8go@dpog &vBpwmog, is corroborated
by another reference contained within a work composed many years after the
closure of the Nestorian controversy. We mean Theodoret’s book ’Epaviotr|g, i.e. The
Beggar, completed in 447 in order to defend the orthodox doctrine against
Eutychianism. Here, within the impressive patristic florilegium (238 passages from
88 authors) attached to this work, we encounter the name of St. Basil as well. In
Florilegium I we find the two passages to which Theodoret had alluded 16 years
before, i.e. the citations from Basil's Homilies on the Psalms, as well as from his book
On the Holy Spirit.® Both contain the version 6go@dpog odpé. In "Epaviotrig we also
find other direct references to St. Basil, i.e. to the homily Iepi evxapiotiag (Homilia de
gratiarum actione), as well as to his Adversus Eunomium.1® These passages pertain
to Basil’s Christological concept, adopted by Theodoret in various contexts.11

6 ACO 1, 1, 6, 126. Cf. Istvan Pasztori-Kupan, Theodoret of Cyrus (London: Routledge, 2006), 179
and 252, note 14.

7 AN Suwg évtadba, 6ol uev o didpopov Thg Xproews EvOeikviuevog, Ouod 8¢ kal T o@dApa TV@V
v mapadpoyfi 510p000pEVOC TOV olouévmv TVeLATIKOV givan Tod Kuplov To oidua, Tva deifn 8t £k Tod
GvBpwreiov Qupduatog 1 BeoPOPog apE cUVETEYN, TNV EUPATIKWTEPAV PWVIV TPOETIUNGETO HEV Yap
S yuvaukog mapodikrv EueAde v Evvolay Thig yevviioews vnogaivety. Basil, De Spiritu Sancto 5, 12.
In Basile de Césarée, Sur le Saint-Esprit, Sources Chrétiennes 17 bis, Edited by Benoit Pruche,
(Paris: Cerf, 1968), 284 (TLG: 5, 12, 20). The term 8go@bpog oap appears also in his Homilies on the
Psalms in PG 29, 424B: Téxa thv odpka Aéyel thv Oeo@bpov, dytacdeioav it Thg Tpodg TOV Oedv
ouvageiag. Cf. PG 29, 468A: 0médnua 8¢ tfig OedtnTog 1) odpé 1) Oeopdpog, 81' fi Emépn Toig &vOpwmorg.

8 In order to avoid a detour from the main theme of our study, at present we shall not enter the
details concerning the implications of the term 8go@bpog oapé vis-a-vis Osopdpog dvOpwnog during
the Nestorian controversy. Concerning the Christological teaching of Theodoret see e.g. I. Pasztori-
Kupan, Theodoret of Cyrus, 31-56.

9 Theodoret, Eranistes, Edited by Gerard H. Ettlinger (Oxford: Clarendon Press, 1975), 103-104.

10 Theodoret, Eranistes, ed. Ettlinger, 166 and 239.

11 For example, if we put in parallel the passage Iepi edxapotiag of Basil (TLG: 31, 228) cited in the
"Epaviotric with Chapters 13-14 of Theodoret’s De inhumanatione Domini (PG 75, 1440-1441; cf. L.
Pasztori-Kupan, Theodoret of Cyrus, 148-151), we can observe that the participation of Christ
in human suffering is understood in very similar terms by both theologians.
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Perhaps the strongest doctrinal influence of St. Basil upon the Antiochene
tradition as well as upon Theodoret belongs to the domain of Trinitarian terminology,
especially concerning the clarification of similarities and differences between the
various terms used. If the anti-Arian anathema annexed to the Nicene Creed did not
yet make a clear distinction between oboia and vndotaoic, Epistle 38 attributed at the
time to St. Basil'2 becomes the sine qua non of the so-called Neo-Nicene terminology, a
distinction otherwise adopted and applied by all Antiochene theologians. Concerning
our present goal it is sufficient to quote only one passage from the 'Epaviotr|g in order
to see the thoroughness and effectiveness of the Cappadocians’ terminological
distinction. In a certain moment, during the first dialogue, Eranistes, i.e. the Beggar
(the representative of Eutychian doctrine) asks Orthodoxos:

EPAN. "Exet tiva Sapopav 1) ovoia pdg Thv
Undotacty; OPO. Katx pev trv B0pabev
cogiav oUk &xet. "H te yap ovoia t0 6V on-
paiver kai 10 Oeeotodg 1 Umdotacic. Katd d¢
ye TV TV matépwv ddaokaAiav, fv el
Sragopav to Korvdv Tpdg TO 1810V, 1| TO YEvog
npdg 1O €idog fi O &ropov, TavTnV 1 odoia
1pd¢ v Urdotaoty £xet. [...] “Qomep toivov 1o
avbpwrog Gvoua kowdv €0t TAOTNG THG
@Uoswg Bvoua, oUtw TV Ogiav odoiav trv
aylav tpidda onuaively gauév, v d€ ye
Onéotacty TPoownoL TIvOG etvat SnAwTIKAY,
otov, f} To0 matpdg A Tod viod A Tob dyiov
Tvelpatoc, TRV yap UMGoTaoty Kol TO TPGowov
Kol TV 1310t Ta Ta0TOV oNUaivery Qauev Toig
OV aylwv natépwv 8poig akoAovBOTVTEG.

ERANISTES: Is there any difference between
ousia and hypostasis? ORTHODOXO0S: In secular
philosophy there is not, for ousia signifies that
which is, and hypostasis that which subsists.
But according to the teaching of the Fathers
there is the same difference between ousia
and hypostasis as between the common and
the particular, or the race and the special or
individual. [...] As then the name ‘man’ is
common to human nature, so we understand
the divine substance to indicate the Holy Trinity;
but the hypostasis denotes any person, as the
Father, the Son and the Holy Spirit; for,
following the definitions of the Holy Fathers,
we say that hypostasis and individuality mean
the same thing.13

Even at first glance we may observe that these clear distinctions had to

originate from within the luminated minds and works of the Cappadocians - referred
to here as ‘the Holy Fathers’ — among them being, not in the least in secondary place,
St. Basil. The arguably Origenian definition concerning the one o0oia and three
vrootdoeig of the Holy Trinity - a definition perturbed and even temporarily
discredited during the Arian controversy (including their quasi-equalisation within
the anti-Arian anathema attached to the Nicene Creed) - reappears within the
discussions of terminological clarification of the Cappadocians, giving them the

12 The epistle was later attributed to St. Gregory of Nyssa, who considered himself as being the continuator
of his brother’s work. See R. M. Hiibner, “Gregor von Nyssa als Verfasser der sog. Ep. 38 des Basilius”,
Epektasis. Mélanges patristiques offerts au Cardinal Jean Daniélou, Edited by ]. Fontaine si Ch.
Kannengiesser (Paris: Beauchesne, 1972), 463-491; Johannes Zachhuber, “Nochmals: Der 38.
Brief des Basilius von Caesarea als Werk des Gregor von Nyssa”, Zeitschrift fiir Antikes Christentum, vol. 7,
1(2003): 73-90.

13 Theodoret, Eranistes, 64-65. Cf. Blomfield Jackson, Theodoret, 162.
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chance to redefine (this time without the peril of Subordinationism) all the relevant
theological terms as well as their place within the vocabulary of orthodox Trinitarian
doctrine.

The Cappadocian Fathers, including Basil, found themselves repeatedly in
the same camp with the Antiochene theologians. For example, together with the
apparition of the Apollinarian and Macedonian sects, both Basil and Diodore of
Tarsus tried to protect orthodox Christology and Trinitarian teaching, including
Pneumatology. In the year 376, in his Epistle 244 addressed to Patrophilus, bishop
of Aegea, St. Basil defends his friendship with Diodore and at the same time
distances himself with regret from Apollinaris in the following manner:

The cause of the rupture was the allegation that I wrote to Apollinaris and was in
communion with my colleague, the presbyter Diodore. I never considered Apollinaris
as an enemy, and for some reasons I even respect him. But I never so far united
myself to him as to take upon me the charges against him; indeed I have myself
some accusations to bring against him after reading some of his books. I do not know
that I ever asked him for a book on the Holy Spirit, or received it on his sending:
I am told that he has become a most copious writer, but I have read very few of his
works. I have not even time to investigate such matters. Indeed I shrink from
admitting any of the more recent works, for my health does not even allow of my
reading the inspired Scriptures with diligence and as I ought. What, then, is it to me,
if someone has written something displeasing to somebody else? Yet if one man is
to render an account on behalf of another, let him who accuses me for Apollinaris’
sake defend himself to me for the sake of Arius, his own master and of Aetius, his
own disciple. [ never learnt anything from, nor taught anything to this man whose
guilt is laid at my door. Diodore, however, as a nursling of the blessed Silvanus, I did
receive from the beginning: I love him now and respect him on account of his grace
of speech, whereby many who meet him are made the better men.1#

14 ‘H 8¢ aitia thg dmoppri&ews 6t AmoAwvapiw, @notv, émeoteilapev kai tOV cuumpsoPUtepov AUV
A168wpov Exopev KoWVWVIKGY. Eyo 8¢ AToAvdpiov ptv éxOpdv ovdémote fynoduny, dAN Eotwv &’ oig kai
aidobpar tov &vdpar o0 ufv oUtwg éuautdv @ avBpwnw cuviha GG T keivov EykAfuata avtdg
UmodéxeoBar, Gmov ye Exw TIva Kal aUTog EyKaAETY aT@ EVIUXWY TIoL TOV UVTAYHATWY abToD. 00 UV
nepl tod IMvebuatog o0 Aylov A aitfsag avtdv oida PipMov | dmootadév Omodefduevog. AAG
TOAVPWVOTATOV PEV aUTOV GKoDw TdvTwv ouyypagéwv yeyeviiobar, OAiyolg 8¢ évtetuxnkévar TV
ouvTayudtwv adtod 008¢ yap oxoAr] poi éott Ta Tolabta diepevvacdon, kal dua duoxeprig Tic iyt TPOg TV
TGV VEWTépwV Tapadoxrv, ¢ Ye TO o 008E Tf dvaryvaoel TV Beomvedotwv [pa@dv EIAOTOVWG Kal
kad' 8v #de1 Tpdmov ouyXwPEL TapauéveLy. Ti 00V Tpdg Eug ToTo, & T cuvéypapé Tt ur| dpéokov T() Seive;
Kaitot €l 8¢l GANov ta¢ Onep dAov e080vag Unéxety, O éuol EykaA®v Unep AnoAvapiov droAoyeicbw
AUiv Omep Apeiov to0 1diov didaokdAov kol Unép "Aetiov To0 diov éavtod pabntod. Hueic 8¢ o0dE
E8186xONuév T1 008 épadnTetdnuev TG &vdpl 0 T& éykAAuata fuiv epitpénovol. Addwpov 8¢ g
Opéppa o0 pakapiov Zihovavod o €€ dpxfig Onedeldueda vov 8¢ kal Gyan@uey kal Tepiénopey did Ty
npocodoay adt@ Tod Adyov X&ptv 81’ fic moANoL TGV évtuyxavéviwy PeAtiov yivovral Basil, Ep. 244
(TLG: 244, 3). Cf. Blomfield Jackson, trans.,, The Treatise De Spiritu Sancto, The Nine Homilies of the
Hexaemeron and the Letters of Saint Basil the Great, Nicene and Post-Nicene Fathers VIII, Edited by
Henry Wace and Philip Schaff (Edinburgh: T&T Clark, 1895), 286.
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One year later, in no less words, yet in a much stronger tone, in his Epistle
263 addressed to those in the West, after having enumerated the negative effects of
Arian and Pneumatomachian doctrines, Basil laments the fact that Apollinaris is ‘no
less a cause of sorrow to the Churches’. With a subtle, yet detectable irony he
reproaches the teacher of Laodicea that through his facility of writing, and ‘a tongue
ready to argue on any subject, ‘he has filled the world with his books’, disregarding the
advice of the one who said ‘beware of producing many books’.1> Paraphrasing Prov
10, 19, Basil exclaims: ‘How is it possible to avoid sin in a multitude of words? The
most direct criticism brought against Apollinaris is the sentence that his theological
works ‘are not founded on Scriptural arguments, but on human presuppositions’.1¢
Thence derives the so-called ‘mythic’ character of his description of the resurrection,
as well as his tendency to return to the rituals of the Old Testament. Concerning
Apollinarian soteriology and Christology, Basil concludes:

Even concerning the Incarnation, he has made such confusion among the brethren,
that few of his readers preserve the original form of piety; the majority, in their
eagerness for novelty, have been diverted into investigations and quarrelsome
discussions of his unprofitable treatises.1”

Thus, only a year after his discrete self-distancing from Apollinaris, Basil
takes a much more categorical stance both against Apollinarianism and Marcellus
of Ancyra, whose Trinitarian doctrine was very similar to the Sabellianism of the
previous century — another cause for anxiety, with which in fact the quoted epistle
ends. Basil had to endure the hesitation of Pope Damasus to condemn Marcellus, a
fact that led him again towards Antiochene theology, which, in its turn had also
been fighting against Arianism and Apollinarianism as well as against Marcellus’
negation of the three divine Unootdoceg,

St. Basil as spiritual example

At the date of the composition of his Epistle 263, Basil was already after the
visit of the pro-Arian emperor Valens, a visit which took place in Caesarea in 372. In
his Ecclesiastical History, Theodoret dedicates an entire chapter to the presentation
of this encounter between Valens and St. Basil.18 The manner in which Theodoret
evokes the entire confrontation serves one clear purpose: during and after Basil's

15 Cf. “And further, by these, my son, be admonished: of making many books there is no end; and
much study is a weariness of the flesh.” Ecclesiastes 12, 12.

16 Basil, Ep. 263, 4 (TLG: 263, 4).

17 Eita wod T& Tepl Tapkwoew Tooavtnv émoinoe Tf ddeApdtnTt Thv Tapaynv Gote dAiyor Aomdv Tév
EVTeTUXNKOTWV TOV Gpxaiov ThG eboefeiag dnowdlovorl xapakthpa: ol d¢ moAlol Tai¢ karvotopinig
npocExovteg e€etpdmnoay glg {ntroeig kol @IAOVEIKOUG EPEVPETEIG TV GVWPEAGDV TOUTWV PudTwy.
Basil, Ep. 263.

18 Theodoret, Hist. eccl. 4, 19. Cf. Thomas Gaisford, ed., Theodoreti Episcopi Cyri Ecclesiasticae Historiae
Libri Quinque (Oxford: Oxford University Press, 1854), 340-346; Theodoret, Kirchengeschichte,
242-246 (TLG: 242, 23 - 246, 11).
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meeting with the emperor, who sought the obliteration of orthodoxy within the
whole empire, the bishop of Caesarea became the very symbol of moral and doctrinal
resistance against the abuses of secular power. Before having arrived to Caesarea,
Valens had led a fully successful campaign against the opponents of Arian doctrine:
Bithynia, which had resisted at first, became the scene of horrible tragedies. Galatia
conformed without resistance. According to the observation of E. Venables, ‘the fate
of Cappadocia depended on Basil’,!® whose firm stance was aided also by the events
within the imperial family - e.g. the sudden illness and subsequent death of Galates,
the emperor’s only son - having at last been crowned with success: Basil finally
carried the day.

The various episodes of this remarkable event within the history of the
Christian Church are corroborated by several ancient authors, including St. Gregory
Nazianzen, Sozomen, St. Gregory of Nyssa, Socrates Scholasticus, Ephraem the Syrian,
Rufinus and Basil himself2° From our viewpont, however, another aspect is similarly
important regarding Theodoret’s attitude towards this event, namely: the period of
the composition of his Ecclesiastical History. As it becomes evident from scholarly
research, Theodoret wrote his own church history during the Eutychian controversy,
concluding it in 449-450 during his exile in Apamea after his removal from his
bishopric by the Latrocinium Ephesinum and Emperor Theodosius [1.21 Within this
context, the example of St. Basil - similarly maltreated by the secular power for his
refusal to accept heterodoxy - gains a different dimension. Basil, who in Theodoret’s
memory represents Diodore’s faithful ally against the Arian, Apollinarian and
Macedonian heresies, is not only a point of reference in doctrinal issues, but also a
forerunner worthy to be followed in similar situations of unavoidable injustice. In
this sense it is interesting to observe the words and expressions Theodoret puts
into Basil's mouth when he meets Modest, the prefect charged by Emperor Valens
to offer him the choice between deposition and the acceptance of Arian doctrine.
After Modest had promised him the emperor’s friendship in exchange for his
abandonment of orthodoxy, and suggested that by doing this the bishop could
become the very means of conferring great advantages upon many people around
him, according to Theodoret's Ecclesiastical History,

0 8¢ Belog Ekeivog avrp ,ueipakiog” &pn ,,tovtovg That divine man [Basil] said: this sort of
Gpudtrerv Toug Adyoug. Ekeivor yap kal ol éketvorg talk s fitted for little boys, for they and their
Tpocdpotot Tept Ta TowalTa Kexrjvaoty ol 8¢ toig like are gasping for such things. But they who
Beiog Aoylowg évreBpaypévor mpoéobar pev v are nurtured by the divine words will not
Beiwv doypdtwv ovdspiav dvéxovrar cuMaprv, suffer so much as a syllable of the divine

19 William Smith and Henry Wace, eds., A Dictionary of Christian Biography, 4 vols (London: John
Murray, 1877-87),1, 119.

20 See e.g. the sources mentioned by E. Venables in Dictionary of Christian Biography: Gregory
Nazianzen, Oratio 20, 351; Sozomen, Hist. eccl. 4, 16 and 6, 16; Gregory of Nyssa, Adversus Eunomium;
Socrates Scholasticus, Hist. eccl. 4, 26; Ephraem, Monum. Eccl. Graec. ed. Coteler, IlI, 63; Rufinus,
Hist. eccl. 11, 9; Epp. no. 68,94, 104, 110, 111, 128, 244, 251, 279, 280, 281 etc.

21 Cf. Johannes Quasten, Patrology, 3 vols (Utrecht: Spectrum, 1950-1986), 111, 551.
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Umnep 8¢ ToUtwv, £l déor, Kol tdioag Tod Bavdtov TG teachings to be let go, and for their sake are

idéag domdlovral thv 8¢ Pacidéwg @ihiav péya ready, should need require, to embrace

pev fyobuat pet’ eboePeiag, dixa 8¢ tavtng OAs- every kind of death. I hold the emperor’s

Bpiav dmokaA®.” friendship to be of great value if conjoined
with piety; otherwise 1 doom it to be
devastating.??

The above statement of the great bishop, ‘the luminary of the world'23, as
Theodoret called him, viewed not only within the context of the confrontation
between Basil and Emperor Valens in 372, but also from the angle of the exiled
historiographer’s situation, gains a new perspective if we compare it with some
recurrent formulae in Theodoret’s letters composed during this period. Perhaps his
most known apology, written in the summer of 448 is his Epistle 88 addressed to
his unscrupulous opponent, Dioscorus of Alexandria, who, upon having convinced
Emperor Theodosius II to issue an order confining Theodoret within the limits of
his diocese (an antique version of house arrest), succeeds to obtain his condemnation
and destitution in absentia at the Latrocinium Ephesinum in 449. Here, being already
blocked by the imperial order, Theodoret tries to explain his own position concerning
Christological doctrine, evoking his appreciation by Theodotus and John of Antioch,
and making interesting allusions to their education in piety:

“EE ugv yap £tn dietédeon Siddokwv £mi o0 Tfig
pakapiac kal doiag pvApng ©g0ddtov 00 Thg
Avtioxéwv £miokdnov, 6¢ kal Plw Aaump@ kol
] v Belwv Soyudtwv Ekekdounto yvaoer
tpla kal déka mdAv Etepa €l TOD pakapiov
"Twdvvou, 6 Toc00ToV £YdvvuTo SlaAsyopévwv
UGV, W¢ duew tw Xeipe Kvelv kal daviota-
ofar moAAdkiG, Ot 8¢ monddbev toig Aoyioig
T0ig Oelorg évrebpaupévos dkpipii AMav eixev
TV Belwv doyudtwv v idnowv, uaptipnosv
£V TOIG YPAUUKGLY 1) GyldThg 1) of).

Six years I continued teaching in the time of
Theodotus, bishop of Antioch, of blessed and
sacred memory, who was famous alike for his
distinguished career and for his knowledge
of the divine teachings. Thirteen years I taught
in the time of bishop John of sacred and
blessed memory, who was so delighted at
my discourses as to raise both his hands [i.e.
applauded] again and again to start up: your
holiness in your own letters has borne witness
how, nurtured as he was from boyhood by
the divine words, the knowledge which he
had of the divine teachings was most exact.2*

The message is very clear: those who are ‘nurtured by divine words’ (toig

Beloig Aoylowg evrebpappévor) and know ‘the divine teachings’ (t& Oela ddypata),
represent the guarantee of orthodoxy - regardless of the age in which they live.
Similarly, Basil himself had also used the term ‘the nursling of the blessed Silvanus’
(6péppa ToD pakapiov Zihovavod) when referring to Diodore of Tarsus. Theodoret,

22 Theodoret, Hist. eccl., 4,9 (TLG: 243, 14-20). Cf. Blomfield Jackson, Basil, 119

23§ A g oikovpévng ewotrip. Theodoret, Hist. eccl, 4, 9 (TLG: 243, 1).

24 Théodoret, Correspondance II, Edited by Yvan Azéma, Sources Chrétiennes 98 (Paris: Cerf,
1964), 208. Cf. Jackson, Theodoret, 279.
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in his Ecclesiastical History uses the formula ‘nurtured/nursling in divine words/
teachings’ in various places, especially when referring to the necessity of solving a
conflict.25

In Theodoret’s correspondence we find examples when the formula ‘nurtured
by divine words/laws’ is used as some kind of admonition addressed to those, who,
in the vision of the bishop of Cyrus, had departed from this ‘nourishment’. The most
eloquent example of the kind we find in his Epistle 113 addressed to Pope Leo I in
449 after his anathematisation by Dioscorus during the council of Ephesus in 449
(Latrocinium). Theodoret laments the fact that not even criminals are condemned
by judges before they themselves do not confess their guilt or the testimony of
others does not establish this fact. His critique directed towards Dioscorus, who, as
the judge in Ephesus, did not give him the chance to present his own viewpoint, but
rather deposed him without a trial, sounds as follows:

‘Hudg 8¢ 6 toic Oeiog vouoig évrebpaupévog Yet he who had been nurtured in the divine
mévte Kol Tpidkovta otabuoig dgeotnkétag laws, condemned us as he wanted, whilst 1
KATEKPLVEV WG NOEANE. was thirty-five days’ march away.26

Theodoret’s argument here is that even secular laws prescribe the listening
to both parties, yet Dioscorus, despite having been ‘nurtured’ even in ‘the divine
laws’ (which surpass the secular ones), commits such a grave injustice against his
colleague. Even so, Theodoret is ready to accept this condemnation and destitution
if Leo were to advise him to do so. The tone of the letter is that of someone who had
been wronged, who is seeking consolation and guidance from his illustrious
colleague: it is rather difficult to consider it as ‘a letter of appeal’, as it has often been
suggested.2”

Using the above expressions (‘nurtured in divine words/teachings’)
repeatedly (both projected into the past as well as in his contemporary personal
correspondence), Theodoret, in a totally subtle, perhaps even involuntary manner,
on the one hand leads us to perceive the similarities between different historical
contexts of secular involvement in doctrinal disputes. On the other hand, he offers
us some possible remedies by the historical example of the forefathers. If in the
words attributed to the great Cappadocian forerunner there is a small amount of
self-consolation as well, Theodoret, through the prism of the injustices which he
had accepted with admirable spiritual nobleness, may be forgiven for this.

Returning to the letter addressed to Dioscorus of Alexandria, amongst
other fathers of the Church, Theodoret refers also to St. Basil, listing him together
with the ‘luminaries of the world’:

25 Cf. Theodoret, Hist. eccl. (TLG: 73, 21; 201, 2; 211, 10; 218, 2; 234, 4; 247, 11; 267, 4; 271, 7;
282, 14; 309, 24).

26 Théodoret, Correspondance 111, Edited by Yvan Azéma, Sources Chrétiennes 111 (Paris: Cerf,
1965), 62. Cf. Jackson, Theodoret, 294.

27 Cf. Jackson, Theodoret, 297.
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Tadta yap Kol apd: ThG Osiag Tpaeptic £018dxOnuev  These lessons we have learnt alike from the
Kol Topd TQvV tautnv fpunvevkdtwy Matépwv, holy Scripture and from the holy Fathers
AAeEavdpou kai ABavaciov TV peyodopwvwv who have expounded it, Alexander and
KNpUKwV Tfig dAndsiag, ol tov dnootoAikov OuGv Athanasius, loud voiced heralds of the
diekdounoav Bpévov, kal BactAsiov kai Tpryopiov truth, who have been ornaments of your
Kol TV ANV TG OIKOUHEVNC PWOTHPWV. apostolic see; from Basil and from Gregory

and the rest of the luminaries of the world.28

Within the context of this letter’s genesis, the elegant allusion to the fact
that Alexander and Athanasius were ‘the ornaments’ of Dioscorus’ throne leads us
to perceive also the expectation from their successor to be ‘a herald of the truth’
himself. The epistle is composed with humility, but the author does not flatter his
addressee: even if they are not contrasted with Dioscorus directly, ‘the luminaries
of the world’, i.e. Basil and Gregory are still ‘the rest’ or ‘the others’ — as opposed to
the actual patriarch of Alexandria.

In his own Ecclesiastical history, a few chapters after the evocation of the
encounter between St. Basil and Valens, towards the end of vol. 4 of the work,
Theodoret dedicates a chapter ‘to the illustrious bishops of the time in Asia and
Pontus’. The tone of the short eulogy brought to the example of the three
Cappadocians by the banned prelate of Cyrus speaks for itself:

Among the bishops were the two Gregorii, the one of Nazianzus and the other of
Nyssa, the latter the brother and the former the friend and fellow worker of the
great Basilius. These were foremost champions of piety in Cappadocia.z®

The bishop of Cyrus concludes his history in exile, yet the choice of the final
event is significant: on the last page he writes about the death of Theodore of
Mopsuestia in 428. In the same year Nestorius will be made patriarch of
Constantinople, yet this episode does not appear at the end of the book: the author
does not wish to present any event at which he participated (including the doctrinal
controversies), leaving this task for the posterity. Theodoret’s Ecclesiastical History,
therefore, does not become a personal apology: this is further evidence revealing
the remarkable human personality of the blessed bishop of Cyrus.
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ACO = E. Schwartz et ]. Straub (eds.), Acta Conciliorum Oecumenicorum, Series 1 (Berlin:
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28 Théodoret, Correspondance II, 208. Cf. Jackson, Theodoret, 280.

29 °Ey gmiokdmorg 8¢ Tpnydpog Ekdtepoc, & te Naliav(od kai 0 NUoorc, 6 pev &deApdg, 6 8¢ cUoknvog Te Kol
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npiotevov. Theodoret, Hist. eccl. 4, 30 - Theodoret, Kirchengeschichte, p. 270 (TLG: 270, 3-6).
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