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Abstract:

In the present work we are concerned with whether and to what
extent it is possible for a human conscience to introduce for itself
self-regulation of "freedom" or even exceeding its metaphysical
determinations. For Nemesius Emesis, a human consciousness
communicates its presence in the existent - as an individual or as a
collective expression - according to the way in which it communicates
the divine communion. This is clearly a direct reference to the realm
of the divine Consciousness and not through the collective uncon-
scious (universal Soul) as in the neo-Platonic philosopher Proclus.
Despite their above-mentioned differentiation, the two thinkers
will agree that any relationship that is ultimately formed, even in
the field of the wider paths of a human consciousness, needs to
take place in the field of divine expediency and not in that of the
cosmological surfaces.
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In this study, we will undertake the task of demonstrating whether it is possible for the

human consciousness - both to the neo-Platonist philosopher Proclus (412) and to the
Christian thinker Nemesius Emesis (400) - to regulate its mental or psychological state
independently or not. from its metaphysical standards or origins. That is, if she is on her
own able to self-regulate her existential state and to what extent. This target-research
parameter, however, is rather part of specialized perspectives, which are opened in the
area of Ontology. However, according to C. Hann, Anthropology is inextricably linked
with Ontology. After all, both of the above philosophical and even theological branches
utilize, in their theoretical discoveries, common concepts, such as, for example,
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those of "identity", "self", "person" and "world"". Therefore, it is indeed of particular
research interest to detect, to the extent to which it is possible, whether in the Neopla-
tonic and Byzantine philosophical traditions the human consciousness, as the "indefi-
nite personal infinity" of the "povAv", forms freely and voluntarily, corresponding or
disproportionate and with other ontological or, more specifically, self-conscious states
during the "specific and defined infinity" of its presence?.

A. THE "HOW" OF THE FORMATION OF HUMAN REASON

The underlying principle, which permeates the ontological system of the Neoplatonic
philosopher, is that the existing has - either in its universal expression or in its unfolding
through its individual manifestations - divine and metaphysical specifications. However,
in order to avoid any reasoning connotations that would allow the above labeling to
be perceived as introducing an extended homogenetics and, mechanistic type, causality,
Proclus hastens to present the appropriate explanations. Remaining, in fact, at this
point as well, a consistent admirer of Platonic philosophy, the late headmaster of the
Academy will note that any divisions of the existing appear, are determined - inherently
and essentially - not so much by their relatives but mainly by their particular apoptotic-
metaphysical origins. Therefore, in the realm of perceptible reality, each category of
subject has inherent and special possibilities, arising accordingly and "subtly" appearing
from their initial existential state, that is, that which had been pre-empirically granted to
them3.

But also in the internal environment of each ontological order or series, individual
existential structures are formed as species, on which, remarkably, hierarchies of this
kind emerge, proportional - first and foremost - from the quality of their involvement in
the processes of the world. Proclaiming, and at this point, Proclus his relevant argument
from what is relevant in the Platonic dialogue Phaedrus, he will argue that in the region
of Eidwv - as, for example, that of the human soul - it is possible to identify extremes
between them differences. In fact, in the case of a rational interiority, this situation or
reality is entirely characteristic of its moral and behavioral choices, so - for the most
part - it will permanently confirm both its "vertical" self-references and its "horizontal"
deviations from its other similar entities*.

In the case, however, that we are interested in, that is, in that of rational mental
states or human consciences, such an interpretive view does not exclude the existence
of "intermediate" beings within the said genus.

1 Hann 2014, 189.

2 Goeschel-Vickroy 1877, 192.

3 Proclus, Sur le premier Alcibiade de Platon, 227, 9- 12: “Kaitot ye ¢ Tipato¢ oUS€ tnv ovolav NUEV €K TPWTWV
pnalv vpeotaval TAVT TWV YeV@V, WOTEP TAG KPEITTOUS NU@V Yuxds, dAX’ ék Seutépwv kai Tpitwv-". Cf.
Platon, Timaeus, 41 d 7.

4 Cf.Procl., In Platonis Rem publicam, I, 274, 23- 29: “avamdspactog yap peta tv aipeatv Aoumov o Blog, kai Sl
StaBivat Ty Yuynv v eideto Biov: kai T6 T m@v KUpol TV aipeatv, kai 1) Yuyn mdoa mpog v eido¢ péaca
{wFi¢c CUUTIAZKEL TO €T aUTfj TQ) €k ToU avTAg, olov UEPLKAV Tva mpotacty kaBoAlkf, kai ouvdyel cupTépacua
&€ avadyknc émduevov Tov Tfjde Blov kata T aipeotv kai v popav”. In addition to any evaluative judgments
that will be made, the verses highlight the internal implications of anthropological situations.
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We would point out that here, too, we are talking about human beings of this nature,
who have not yet secured for themselves an adequate or "simple" ontological self-
meaning. That is why they maintain their existential integrity in a "mixed" -one of the
immediately extreme mainly consciences- form. Even if, however, such a view does not
emerge directly from the relevant verse of Phaedrus, which Proclus mentions, we would
argue that it is the pre-eminently theoretical basis of both the moral and the anthropological
broader positions of the neoplatonic philosopher®.

Under the above, interpretive case of reading, we would further note that a human
soul, in its ontological formations and its productive projections, will be a personalized
psychic reality which, consequently, will have its own mental possibilities. In other words,
it will have succeeded in establishing a certain communicative relation - as persistent and
exploitative - with the metaphysical principles of the Soul (Wuyn) and the Law (No0g),
while, at the same time, it will maintain -through them- as its potential performer and
its relation to the productive manifestations. of the original One (Evaéeg)®. Beyond that,
however, we should not lose sight of the fact that for Proclus each human consciousness
will have its autonomous expression under its own terms, which will now reflect in a new
entity, with absolute ontological precision, the above communication status or condition.

In this sense, each individual consciousness will emerge from the original, having
previously assumed from the whole of the Body - the ultimate reality in the hierarchy
the ontological before the creation of the physical world - a certain perceptible form.
What, therefore, will constitute - on a first structural foundation- the noticeable difference
between the respective human consciences will be the existential, so to speak, degree
of attainment of the functional array of a soul, a mind and an individual body, respectively
the ontological specifications of each of them will be applied precisely. In terms of, in
fact, intra-cosmic eschatology - we will insist on the following thematic relevance - we
would point out that it belongs exclusively to the human consciousness in which, in its
worldly presence, a hierarchical order between its three dimensions (mind, body, soul)
will choose to notify its presence in the existing. It is understandable that, from a
teleological point of view, the priority of the mind is imposed over the soul, as well as
that, after all, over the body’.

5 Idem., Sur le premier Alcibiade de Platon, 227, 12- 15: “kai 0 év ®aiépw Fwkpdtng peplydat pnol tTag Suvauelg
NUGV mpog to évavtiov 1@ dyad@ kal pdyng avamemAijobat mpog aAAnAag kai 5t tolito mote pév Tag duelvoug
Kkpatelv, moté 8¢ tac yelpovag”. Cf. Plat., Phaedros, 246 a 7- b 4.

6 Cf. Idem., Théologie Platonicienne, 1, 66, 20- 26: “iuxn &¢ autokivntog oloa tfi¢ Katd voldv petéxet {wrig
Kai kata ypovov évepyoldoa 10 Tii¢ Evepyelag dmauatov kai Tnv dypunvov {WnVv &K Tf¢ Tpo¢ TV volv éxel
yELTVIAOEWS: voUg 6¢ év ai@vi To {fjv éywv kal <tfj ovolg wv évépyela> kal mdaav ool TV vénaw &v 1@ viv
éatwoav mnéduevoc €vBedc att Sla v mpo autold mavtwe aitiav”. Every soul has metaphysical conditi-
ons and physical functions. Cf. Idem., In Platonis Rem publicam, 1, 112, 7- 8: “dAX’ drrolov dv fj T pETéyoy,
totodtov avaykn paiveoBat 10 peteyduevov”. Cf. Plat., Timaeus, 35 a- b. Cf. Gerson 1986, 365.

7 Cf. Procl., Théologie Platonicienne, 111, 21, 25- 27: “Kai yap womep o@ua téAetov T0 petéyov Yuxiic, oUtw Kai
Yuyn tedeia vol petéyovaa”. Cf. Ibid., 1, 16, 7- 16: “TOV autov oluat Tpdmov kai év Tfj Bewpia T@v 6Awv (¢ uév
Ta ped' éautnv BAEmouoav TV Yuxnv Tag okLag kai ta eidwAa T Svtwy PAETELY, £i¢ EquThV 8¢ EMLOTPEPOUEVNY
TV €autiic oualav kai ToU¢ £QUTiic AGYoug AVEALTTELY: Kal TO UEV MTPWTOV WOTTER £QUTNV LOVov kabopav,
Babuvouaoav &€ ti] £autiic yvwoet kai TOV volv eUpIOKELY €V aUTi Kai Ta¢ TV 6viwy Taéelg, ywpodoav 8¢ (¢ TO
&vtog auTii¢ Kai to olov dSutov TF¢ Yuyfig, ékelvw kai To <Belv yévog> Kai Ta¢ évdsag Tty Svtwv <pldoacav>
Bsdoacbal”.
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According to the above, the individualized presence of human consciousness is
determined, first, by the subjective and highly personal way in which it chooses to
participate in all of its metaphysical origins. On the other hand, we should not overlook
the fact that the existential state of a human being is clearly determined also on the basis
of the way in which it formally defines its otherwise innate relation to other entities of
the same order or order®. Thus, we would conclude that each individual consciousness
has, by its nature, the possibility of developing an ontological or existential type of dual
energy, both as a participant of its ontological predecessors, and as a participant by the
following entities®.

In both cases, however, of the above communication conditions, in which a human
consciousness participates, we must, from an epistemological point of view, have in
mind a highly decisive point, which Proclus does not fail to introduce in the field of
his relevant reasoning. Any difference between the rational consciences, then, is by
no means removed, even in the field of their "intra-class" intercourse. Thus, a human
consciousness, either as a participant or as a participant entity, is not activated in order
to "shock" the generality of the particularity of any subjective element that takes place
in communication. On the contrary, it is called to perceive its difference from the rest
as that motivating perspective, through which it will contribute - depending of course
on its quality standards - to the need to strengthen and positive-evaluative promotion
of all its like-minded beings™.

Admittedly, there is no ontological system similar to that of Proclus in the Nemesius
of Emesis. And, of course, in the field of human consciousness, the Christian thinker
does not refer to spiral - horizontal and vertical - developments, amenable to moral and
anthropological documentation. Despite any differences between them, the two thinkers
seem to converge on the view that each human being has metaphysically secured for
himself a field of existential legacy capable of differentiating and communicating it to
others. In Proclus, this store principle is directly related to who in the (internal) relation-
ship of an individual soul, an individual law and the corresponding body. For Nemesius,
however, the above perspective first of all depends on the degree of the overlapping
tolerant relationship, which a human being has developed both with the living space of
the horses and with the spiritual environment of the rational beings''. Therefore, accord-
ing to the Christian thinker, each human consciousness will substantiate its presence
in a special way, highly indicative, we would note, of the personal appropriation of the

8 Cf.Idem., The Elements of Theology, 88, 28- 34. Cf. Sheppard 1982, 220.

9 Procl., In Platonis Rem publicam, 1, 134, 22- 26: "1} yap OL0@UING TV KPELTTOVWY Kovwvia TodTov amoteAsitat
TOV TPOTIOV, TWV UEV UMEPTEPWY €V EQUTOLS (SPUUEVWY Kal TOTC £QUT@V BELOTEPOLS, TWV 8¢ KATAGEETTEPWY
EVSL66vTwy éauta tals ékelvwy Suvaueow”. Cf. Idem., The Elements of Theology, 84, 8- 9: “I1av 10 UETEYOV
T00 UETEYOUEVOU KATASEETTEPOV, KAl TO LETEXOUEVOV TOU AuEBEKTOU" .

10 Of course, any form of communication that comes to the fore does not violate the original boundaries,
cf. Procl., In Platonis Parmenidem, 1198, 4- 11: “ Q¢ 00V 1} £TepOTn¢ HETEXEL TFG dmetplag, oUTwS 1 Avopoldtng
UETEXEL TG ETEPOTNTOG: TTAV Yap TO AVOOLOV Kai ETEPOV £0TLY, 0U AV &€ TO ETepov 1SN Kal AVOUOLOV E0TL-
1 yap ouoLwéng ETEPOTNE N AVOLOLOTNG OUK E0TLY, AN’ 1) TWV SUVAUEWY Kowwvia TTOLEL TRV OpotoTNTA KAl N
Stapopotng v évavtiav autij dvopolotnta”. However, these ontological distinctions do not take away
society. Cf. Ibid., 668, 7-15.

11 Nemesius, De natura hominis, (P.G., vol. 40, ed. ].-P. Migne, 1863), 505 B: «yvwptuov ¢ 6Tt kai Tol¢ dpuyolg
KOWwWVEL Kal Tfj¢ TV GAdywv {Wwv petéxet {wij kal Ti¢ TV Aoyk@v peteidnge vorjoewg». The above position,
however, is not absent from Proclus in the way he presents itin his work Sur le premier Alcibiade de Platon.
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horse and the rational element of the existing, by analogous of course analogy. As such,
then, ontological conditions will act and will "welcome" the effect of the innate beings'?,
a detail which is inscribed in anthropological materialism.

In addition, we have to mention that the Bishop of Emesis does not follow Proclus
directly in his reasoning regarding the metaphysical categories of beings, with the genera,
as well as with the species and, mainly, with those of the individual rational beings.
However, the Christian thinker, when referring to a rational entity, does not seem to
move away from Proclus' ontological model, at least as far as its peaks are concerned.
Under this interpretive version, then, we would first note that, according to Nemesius,
any human consciousness will define its existential state during the initiatives that it will
choose, as autonomous, to develop. Thus, any human consciousness will not only be
defined as belonging to one, special ontological or, more correctly, bodily joints, class
of gender, but it will also be perceived as a special being, qualitatively different from the
rest of its like-minded or similar. The above, however, dual manifestation of the state
and rational consciences is subject, according to the Christian thinker, to the permanent
-eschatological type- intervention of the divine providence, which constantly ensures
both the coherence and the continuity of the human race, as well as for the evaluative
presence and inter-communication of the individual rational beings™.

From what has been said before, therefore, we would first argue that, although some
modern scholars - such as A. Charles - argue that the traditional interpretation of human
consciousness "requires"” self- and its hetero-definition in terms that touching on a
"material analogy", such an interpretation is deeply judged to be rather inadequate™.
In Proclus, but also in Bishop Emesis, such a view derives its force in a pre-theoretical or
even preparatory reading context, aspects or aspects of which we have already, more
or less, highlighted. However, in an advanced field of reasoning, we would note that the
human conscience is understood primarily as the immediately "realized self", that is, as
a subjective and, at the same time, universal reality, which gradually or evolutionarily
shapes, in the context here, the its moral self-regulation’. After all, both thinkers seem
to be dominated by the belief that, already from its initial-genetic projections, every human
consciousness has the same - as a being - to secure for itself its existential-personal
independence, as well as the similarity - that is, the communication from the beginning
and elementally formed - after the other like-minded entities™.

Our assessment, then, is that Proclus and Nemesius Emesis rather agree on the terms
of the formation of human consciousness but, of course, also on those which formally
give it certain possibilities for the development of an eschatological proposition of inter-
subjectivity. Nevertheless, we would argue that we should not lose sight of such a decisive
difference between the two thinkers. In Nemesius, a human consciousness is "educated"
in its individual and collective actions according to the way in which it understands

12 Ibid., 725 B- 728 A: “Mpdowrov pév 1o motodv fj mepi tiva i mpdaéig, olov &l matépa viog ETUMTNOEY dyvo@v-".
Cf. Ibid., 764 A: “tivt Tolvuv ToUTWVY Untaydywpev ta Sta t@v avlpwnwvy, eirep 6 avBpwmog oUK 0TV aiTiog
Kkai dpyn mpaéewv;"”

13 Ibid., 764 B: “Asimetar 81 autov oV mpdrrovta kai motodvta dvBpwitov dpynv elvat tav iSlwv Epywv Kai
auteéolatov”.

14 Cf.Ibid., 565 A: “H pév yap owpatikh ovoia mapa Hépog TV évavtiwy £0Ti SEKTIKY, 1) 8¢ Katd T0 £l60¢ 0USau@S”.

15 Charles 1971, 243.

16 Cf. Whiton-Calkins 1908, 280.

17 Cf. Bastid 1969, 369. Cf. Terezis 1991, 309.
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for itself the foresighted worldly projections of God, that is, of absolute spiritual terms,
of universal Consciousness. In Proclus, however, such a process strictly requires the
mediation - between the divine and the human consciousness - of the collective
consciousness (Soul). For H. E. Barnes, in fact, it was an entity which, remarkably, in the
Neoplatonic circle should by no means be regarded as a form of individual consciousness,
because then, rather, we would be referring to a kind of "supernatural person”'®. However,
this assessment of H. E. Barnes breaks, in a way, the wider relations of analogy that
pervade the ontological system of Proclus in particular and', to a certain extent, we
would note that it does indeed introduce interpretive difficulties. However, it would be
possible to accept the above view of the scholar, in spite of the relevant clarifications,
which J. Trouillard also expresses in this regard. In particular, this scholar argues that
the collective consciousness, according to the Neoplatonic scholar, does not remain as
such in a solid existential state, but is "transformed" into a universal Consciousness,
from the moment it undertakes to communicate to the existent what transcends it, in
fact, by a certain "constituent and constituted" act®.

Concluding our relevant reasoning, we would argue that in both the Neoplatonic
scholar and the Christian thinker a human consciousness is in fact the "focus" of a
series of intersubjective ontological compositions, reconstructing but also decomposing for
its teleological completeness only in the event that such processes overlap a broader
salvific perspective. And, as long as the individual consciousness maintains its existential
independence through its permanent reference to the spiritual field of universal
Consciousness or to both Theoretical and Practical Reason, so much will it draw,
especially reflexively, to its region and to any human being. maintained by an intrinsic
relationship or contact?'.

B. THE "FOR WHAT" OF THE EXISTENCE AND PRESENCE OF HUMAN
CONSCIOUSNESS

Following what we have pointed out earlier and starting our reasoning here from
Proclus, we recall that, according to the Neoplatonic scholar, any behavioral choices of
a human being depend entirely on or intertwined with the way in which it is appropriately
appropriated and appropriated, divine standards, reasonableness it has. Therefore, this
- grounded - possibility of "consciousness" is permanently activated under such a purposeful
arrangement, so that psychology formally introduces its terms on the human interior. In
this sense, therefore, the vontikdv part of the soul - during its internal processes - will
determine with its familiar metaphysical meanings both the dAoyov and its mpoatpetikdv
element, in order to ensure a reasonably arising, mental and internal of the individual
harmony?.

18 Barnes 1945, 566.

19 Charles 1971, 245.

20 Trouillard 1971, 448. Cf. Trouillard 1982, 185-186.

21 Cf. Clément 1973, 129.

22 Procl., Sur le premier Alcibiade de Platon, 226, 9-12: “Hueig pév o0v oUTtwal T PeadtnTa QUAGTTOVTES Ti¢
Aoyikijc amodiSopev Tag aitiac kai TWV ATeEAeaTépwy €V QUTH Kal TWV TEAELOTEPWY EE€wV Kal Ta¢ 080U¢ Totautag
elval papev tij¢ tedeoews avt@v”. The example presented is explicitly teleological.
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Proclus, nevertheless, will clarify that this is a qualitatively "measurable™ process,
which will unfold in unhurried ways. Thus, so to speak, metaphysical feeds will not
divert the human consciousness either to an excessive or, of course, to an elliptical and
subconscious initiative on its part?. The reference to the realistic measure is clear.

The later scholar of the Platonic Academy will emphasize that his above formulations
would no longer give room for acceptance of the broader - on this issue - views of
prosocratic philosophers. He points out, in fact, that the majority of these thinkers
overlook the immaterial, spiritual and reasonably situated state of the human psyche
and, consequently, of psychology. He notes that, in the event that he himself accepted
or appropriated such a view, he would be tempted to "subdue" in the cosmological
perspectives of Hereafter all the extra-temporal and supernatural elements of There.
Thus, the ontological degradation of evaluative and at the same time hierarchical
priorities in general would be inevitable and, of course, "boxed" in a way of metaphysical
materialism?.

From another point of view, Proclus chooses to place in the field of his own enlarged
problematic the corresponding approach of Plotinus, in which, remarkably, he foresees,
interpretive difficulties similar to that of the Prosocratics. According to the historical
leader of Neoplatonism, the human soul is placed in an entrenched and constant state
of divinity even during its world tour - when it remains as ontologically autonomous from
what is happening within the empirical world®. In what way is transcendental content
acquired. However, according to the late Neoplatonic philosopher, such an interpretive
view of the human interior would possibly mean that it would be in a permanent state
of apathy, where the mental as well as the psychological components of human
consciousness would not overlap in the end in any pre-eschatological way. This situation
would probably concern a person who not only remained completely distanced from the
physical and social events, but also in the field of his own organic processes would be
at risk of suffering from any psychoneurotic diseases, as being under the regime of an
individual-centered bipolarity, with spiritualism becoming absolute?. It would clearly be
a human entity, which would exhibit a discontinuous, unedited and possibly irrelevant
behavior in relation to its individual manifestations, which would be clearly inadmissible
of any form of healing?.

23 Ibid., 226, 12-14: “ “Ocot 8¢ kata 0 kpeltTov {oTavial Tfi¢ HEoOTNTOC fj Kata TO YELpoV, AMOTIIMTOUDL TG TTEPL
ToUtwv dAnBeiac”. The reduction here to Aristotle is absolutely necessary, as it highlights a common path
to mediocrity.

24 Ibid., 226, 14- 227, 3: "OUte yap ékelvoug amode&dueba toug Adyoug 6oot paati tnv Yuynv ¢ Uypov dpikougvny
oGpa kavteGBey émmpoabouuévny avéntov elvat kat’ apydg, adli 8¢ tijg Uypdtntog ééatutlopévng Sua tiig
EUpUTOU BepUdTNTOC KAl CULUETPOTEPAS yvouévng dvaveoliabat katd T0 ppoviuov £autiig- oUToG yap O
/¢ TEAELWOEWS TPOTTOC CWHATIKOG £0TL Kal évulog Kai taig Kpdoeatl To0 owpatog Emouévny unotiBetat Ty
TeAeloTnTa TG Yuxric, Kaitol Kai o T@WV aTolyelwv Kal / TTpo Tfi¢ yevéaews 6Ang Tnv Uméataoty autiic Exouans
kal {wiic oUong autyolc mpog¢ T0 o@ua kal v puov”. Thus, the soul functions both autonomously and in
a relationship.

25 Cf. Watson 1928, 487-488.

26 Procl., Sur le premier Alcibiade de Platon, 227, 3- 6: “OUte a0 ékelvoug oot épo¢ uév eivat ti¢ Oeiag ovalag
Aéyouat v Yuyrv, Suotov §¢ TQ 6Aw TO PEPOG Kai dei Tédetov, TOV §¢ BdpuPBov eivat kai ta mddn mepi 0
{@ov-". Cf. Idem., In Platonis Rem publicam, 1, 18, 25- 26: “kai w¢ dpaipodoa Ty dyAv, ¢ mapolanc ouy
opd Yuyr, Tl pev 1o Beiov, Tl 6¢ 10 avBpwmetov”. Cf. Plotinus, Enneades 1, 1,9, 1-3 and [, 1, 9, 23- 26.

27 Procl., Sur le premier Alcibiade de Platon, 227, 6- 9: “ol yap tadta Aéyovtes dei tedelav motolat v Yuynv
Kal del Ematipova kai pnSEmote Seopévny avauviosws Kal ael armabij kal NSEmote Kakuvopévny”.




SINGILOGOS 2021 <> 1(1) - 29- 41

KAPROULIAS A. A. <- THE METAPHYSICAL AND ESCHATOLOGICAL CONTEXTS OF ANTHROPOLOGY: TOWARDS A MEETING OF NEOPLATONISM
[PROCLUS (412)] WITH CHRISTIANITY [NEMESIUS EMESIS (400)]

Therefore, we would argue that Proclus remains in this case a consistent admirer of
the Platonic philosophical tradition, in which human consciousness participates - in the
form of an active spiritual vision - of the "ideal" space, without, of course, existentially
deviating from "vital mobility"?. What he is called to do is merely a dynamic reconstruction
of the physical in terms of metaphysical teleology, so that, even in his worldly presence,
he enjoys a state of philosophical bliss.

For Nemesius Emesis, respectively, human behavior is the voluntary result of an
internal rational process of the individual, which causally depends on similar impulses®.
However, the Christian thinker will then point out that any human act is not entirely
certain to be based on an inner human predisposition, since it is possible to make
correlations without relevant, preparatory to consciousness®. In the case, of course, in
which the predisposition of an individual involves, according to the Byzantine thinker,
rational contexts and, consequently, metaphysical origins or motives, the human
consciousness will be activated by psychological necessity and, as such, will determine
the corresponding psychic processes of a rational interiority>'.

Depending on the Proclus, the Bishop of Emesis also insists on the indicative and on
a case-by-case historical-philosophical examination of the subjects he introduces in the
field of his theoretical discoveries. He also chooses to direct his references, albeit briefly,
to the removal of the views of both the Prosocratics and Plotinus, to whom - among
some other philosophers - he finds their attempt to systematically set absolute or vertical
existential boundaries in area of the human interior. Thus, and accordingly to give to
the psyche and psychology of human consciousness either an exclusively material or a
one-dimensional divine orientation. In particular, as for the prosocratic philosophers, the
Christian author will note that they, like the Stoics later, argue that the human interior
involves mainly material connotations®. With regard to Plotinus, Nemesius will suffice
to state only that for the Neoplatonic philosopher a human being consists of three parts
-from the body, from the soul and from the mind-, clearly implying the theoid state of
the soul, the which puts on the border of the materiality of the body and the divinity of
the mental human element?.

Therefore, Nemesius could not accept positions and conjectures either, which either
overemphasize the material element of the human interior or, on the other hand, bid
for its divinity. In fact, he directly rejects the first version, mainly because it completely
escapes the limitations introduced by the explicit Christian metaphysical realism3.

28 Lodge 1924, 34.

29 Nem., De natura hominis, 729 B: “0uU8¢i¢ 8¢ TO kata Aoytopov kai mpoaipeatv kai kat’ olkelav opunv kai
Epeawv peta told ywwpllew ta kab’ ékaota akoUatov Aéyel, E5elx0n &¢ kai 1) dpyn év autolg: ékouata dpa”,

30 Ibid., 732 A: "NiOv 8¢ émti mAéov eUploKopEV TO éKoUaLlov: TATA PEV yap Poalpeals ékouatog, oU mav 8¢ 10
ékoUatov év mpoatpéaet-”

31 Cf. Ibid., 736 A: "Suvdyetat 8¢ ék ToUTwV mpoalpeaty givat Gpeév BoUuAeuTIkNY T@WV €’ NELV i BoUAsuay
OPEKTLKNV TV €@’ NUTV-"

32 Cf. Ibid., 536 B: "Atagwveltat ayedov dmaact tol¢ maaiois o mepl tij¢ Yuyiic Adyoq. AnpoKpLTog uév yap Kai
Ertikoupog kai v 10 TV ZTwik@V ptloodpwy cuotnua o@ua tv Yuynv dropaivovrat”.

33 Cf. Ibid., 504 A: “Tod 6¢ voepav Aéyeabat tnv Yuxnv dupiBodiav Eyovrog métepov mpoaeAbwv 6 volc tfj Yuxi
w¢ dAog AN voepav autny Emoinaey, fj T0 VoepOV dg' éautiic 1 Yuxn kal pUael KEKTNTaL Kai To0To 0TV
auTiic To KAAALTTOV PEPOC WS OPOAALOC &V awpaty, TEe Pev, wv éotty kai Mwtivog, Gy elvat thv Yuynv
kal dAMov tov voldv Soyuatiocavtes, £k TpLEV TOV AvBpwiov guveatavat Bouovtal, owuatog Kal Yuyrc kai
vo0d". Cf. Watson 1928, 489.

34 Nem., De natura hominis, 541 A: “oUk &pa o®@pa ) puxn. "ETt ) Yuxn el pév tpépetal UTO AcwWPAToU
TpEPeTaL, TA yap padrjpata tpé@el altiv: oLGEV & cWpa UTIO ACWHATOU TPEPETAL: OUK Apa oWua r
Yuxn”.
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As for the second case, then, the Byzantine thinker does not overlook, as has already
been shown, the fact that the soul acts together with the body, with which, in fact, it
develops an organic relationship, in a way, of reciprocity. From the broader context,
however, it is understood that, as a result of this relationship, it itself remains daUyyutog,
aétapBopog and duetaBAntoc in terms of its metaphysical and ontological specifications®.
Therefore, we would note, with regard to the specific goal of this topic, that, both in its
mental and in its psychological dimension, the human consciousness has in itself the
gualitative conditions to achieve within the empirical space the transcendence of its
constituents. as, however, an integral organic part of both its "macro" (nature) and its
"micro" (body) appearance. As such, functional power, therefore, human consciousness
will obviously not divert the individual from the natural and social consequences and,
moreover, will not form personalities full of materialistic and psychoneurotic tendencies
or pathogenesis.

It follows from the above that a human entity is defined on the one hand essentially
- as a whole psychosomatic - on the other hand, but also substantially in terms of the
way in which its conscious consciousness perceives as a mental event and interprets as
psychological condition exactly this state®*. Therefore, the human "conscious" emerges
as a qualitatively "measurable quantity”, as in both of the above versions it can be evaluated.
After all, as M. Leone aptly points out, Christian Anthropology has accepted the
influences of both Greek and Jewish thought on the idea of the human soul as a principle
of individualization, which has the characteristics of variability - in the sense of immunity,
agility, anticipation of the higher, but above all in the sense of "worrying slip"¥’. In the
farthest, we recall again, its qualitative state, the human consciousness needs to seek its
nourishment from its inherent spiritual connections with its divine primordial and, while
attaining such levels of psychology, through the soul to rearrange its bodily functions
accordingly, so as to redefine on the eschatologically most appropriate its relationship
not only with the imaginary but also with the sensible world3:.

In Proclus, as in Nemesius Emesis, the above culmination of the procedural perfor-
mances of human consciousness arises as a result of its dynamic manifestations, the
search for its metaphysical or even its eschatological "cure". Thus, from this point of
view, she herself is not in a state of apathy, at least as far as the interior of a human
being is concerned. A. Quinton, in fact, hastens to clarify that consciousness, either as
a psychic or as a psychological event, is ultimately possible to reflect the experiential
-dynamic- radiance of the human interior, even when it has not secured for herself -
albeit to a limited extent - familiar with her spiritual feedback®.

Just as the human consciousness can achieve, through the soul, its connection with
its body - either in a positive or in a possibly negative perspective - this is exactly how it
ensures the communication of the whole man with the physical and with the its social
environment. It should be noted, however, that this development, in its qualitatively
positive projection, involves a directly rational tool-eschatological for the individual- role,

35 Young 1983, 130.

36 Cf. Hatch 1898, 276.
37 Leone 2013, 124.

38 Cf. Clément 1973, 150.
39 Quinton 1962, 396.

37
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while in its negative version, despite the fact that it is even within the limits of ontological
expulsion, is not deprived - at least indirectly - of the possibilities of a salvific "revival"4.
In both cases, however, the human "conscious" needs to maintain a familiar relationship
with its physical element, that is, with the body, as that is, according to M. Lipman and
A. N. Whitehead, the field of reference in which rests "implicitly" not only the quantitative
but, especially, the qualitative relations of the exogenous human, physical objects*'.

Thus, man, neither according to Proclus nor, of course, according to Nemesius Emesis,
needs to live isolated from the physically and socially occurring. And, under an escha-
tological view or interpretation, he needs to give them spiritual feedback and not to
"erase" them consciously, so that either in his existential universality or as part of the
material world he participates in divine Providence and divine Grace*. Thus, enlightenment
and Beogavela will contribute not only to the clutches of the existential unity of man®,
but also, even further, to the establishment of a metaphysical path, a relationship with
his familiar environment. After all, the uncle permanently grants to the individual
possibilities of salvific ascension, related to the embodied or the material "imprint" of
his consciousness as a special whole achievement.*

Only then, in this way, is it possible for man to avoid falling into -unfortunately obviously-
a state of mental or even psychological "neuroticism", where his material element will
observe a dimensional attitude towards the spiritual or where his senses his world will
be set as permanently inaccessible to his consciousness*. Of course, the removal of any
of these vertical dividing lines will take its bridges through the activation of the spiritual
forces of the human interior and not through the dominant influence of human external
factors.

CONCLUSIONS-EXTENSIONS

The neo-Platonist philosopher Proclus and the Christian thinker Nemesius Emesis,
although starting from different worldviews, nevertheless "meet" in the field of their
discoveries on key anthropological issues. The peculiar fact, which emerges from the
so-called connection of Neoplatonism with Christianity, is that the field of Anthropology
maintains some key autonomies, even if in its individual aspects it is articulated under the
specific contextual conditions. Thus, in both the representatives of late Neoplatonism and
those of Eastern Christianity, a human consciousness is defined as an existential event
in the way in which it chooses to "identify" itself, that is, to "render" in a familiar way
the, creeping into the whole of the existing, relationship of the Hereafter with the There.

40 Vidal 2002, 935-943.

41 Lipman 1957, 429. Cf. Whitehead 1929, 258. Cf. Trouillard 1982, 251-252.
42 Cf. Lossky 1974, 56.

43 Matsoukas 2000, 219.

44 Cobb 1987, 221.

45 Case 1923, 247.

46 Ibid., 247. Cf. Lossky 1973, 117.
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The undertaking of initiatives for this purpose clearly indicates that in both theoretical
systems Anthropology clearly emerges as the philosophy or the theology of the
"person”, but also that in its paths it will use Metaphysics, Cosmology, Gnosticism but also
Eschatology from the point of view alone with every way of reading the spatio-temporal
apocalyptic projections of the Creator. Therefore, the dynamics of each "personal”
consciousness is the one that can "trigger" the epiphanies within the existing, and
therefore at the same time highlight the "how" and the "why" of its worldly presence,
that is, to become an accomplice. God's.
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OI META®YXIKEX KAI OI EXXATOAOTIKEX OEMEAIQXEIZ
THX ANOPQIIOAOTTAXZ: ITPOX MIA XYNANTHXH TOY
NEOITAATQNIEMOY [ITPOKAOX (412)] ME TON XPIXTIANIEMO

[NEMEZIOX EMEXHYX (400)]

Summary:

O VEOTIAQTWVLKOG QNOCOWOG MPOKAOG KAl O XPLOTLAVOG
otoxaotng Nepéolog Epéong, av Kat EKKLVOUV armd SLAPOPETLKES
KOOMOBEWPNTIKEC APETNPLEC, EVTOUTOLS «CUVAVTWVTAL» OTO TIESL0
TWV aVLXVEVCEWV TOUG €T KalpLwV avBpWTTOAOYLIKWY {NTNPATWV.
To 8Ladov, YAALoTa, oToLXELO TO OTtolo avaselkvUETal amo tny,
oUTWG eUtelv, cuVAPELA ToU NEOTTAQTWVLOUOU HE TOV XPLOTLAVIOHO
elval wg o KAadog tng AvBpwrioloyiag Statnpel 0pLOPEVEG KalPLEG
QUTOVONOELG, £0TW KaL EAV OTLG ETLPEPOUG OPELG TOU apBpuwveTat
KaL UTTO TOUG £L8LKOUG EKACTOTE 0POUC TAALGoU. TOGO AOLTTOV 0TOUG
EKTIPOCWTIOUC TOU UoTEPOU NEOTIAATWVLOHOU OO0 Kal O€ EKE(VOUG
Tou Xplotlaviopou TG AvatoAng pila avBpwrivn cuveidnon
TpoodLopidetal wg uTtapELakod yeyovog KAtd ToV TPOTIO PE ToV
oTtolo N (8L ETAEYEL yLa TOV £QUTO TNG VA «TAUTOTIOLNBEL», ToL
Va «ATTOSWOEL» [IE VAV OLKELO TPOTIO TNV, UPEPTIOUCA OTO GUVOAO
TOU UTIAPKTOU, ox€aon Tou EvtelBev pe to EkelBev. H Ttpog touto
avaAnPn TPWTOROUALWVY EK HEPOUG TNG UTIOSNAWVEL CAPWGE TIWG
Kat ota §Uo BewpnTikd cuotruata n AvBpwioloyia avadelkvuetat
caPwe We N YLocopila N Kat wg n Beoloyla Tou «TTPoCwWTToU,
MG KaL TIWG OTLG SLaSpopEG TNG Ba aELoTIoLOEL KATA TTEPLTTTWON
NV Metauotkr), tnv KoopoAoyia, tnv NwoloAoyia aAAd kat tnv
EoxatoAoyla uTto TNV OTTTLKN KAl JOVOoV TG TTavti TpOTIW avayvwaong
TWV XWPO-XPOVIKWV ATTOKAAUTITLKWY TIPOR0AWY ToU Anuioupyol.
Q¢ ek TOUTOU, N SUVAWLKN TG EKACTOTE «TIPOCWTILKNG» GUVELSHOEWC
glvat gkelvn Tou Suvatal va «upoSoTEL» TLG BEOPAVELEG EVTOG
ToU UTIaPKTOU, Apa Kal TIapaAAAWG VA avaSELKVUEL TO «TTWEC» KAl
TO «81d T» TNG €YKOOMLAG Ttapouasiag Tng, va kadilotatal Snhasdn
OUVEPYOG TOU BOg0U.
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