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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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INTRODUCTION

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"1. 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	"μονήν",	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	presence2. 

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 Εἰδῶν	-	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 entities4.
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:	“Καίτοι γε ὁ Τίμαιος οὐδὲ τὴν οὐσίαν ἡμῶν ἐκ πρώτων 

φησὶν ὑφεστάναι πάντῃ τῶν γενῶν, ὥσπερ τὰς κρείττους ἡμῶν ψυχάς, ἀλλ’ ἐκ δευτέρων καὶ τρίτων·”.	Cf.	
Platon, Timaeus,	41	d	7.

4	 Cf.	Procl.,	In Platonis Rem publicam,	ΙΙ,	274,	23-	29:	“ἀναπόδραστος γὰρ μετὰ τὴν αἵρεσιν λοιπὸν ὁ βίος, καὶ δεῖ 
διαβιῶναι τὴν ψυχὴν ὃν εἵλετο βίον· καὶ τό τε πᾶν κυροῖ τὴν αἵρεσιν, καὶ ἡ ψυχὴ πᾶσα πρὸς ἓν εἶδος ῥέψασα 
ζωῆς συμπλέκει τὸ ἐπ' αὐτῇ τῷ ἐκ τοῦ παντός, οἷον μερικήν τινα πρότασιν καθολικῇ, καὶ συνάγει συμπέρασμα 
ἐξ ἀνάγκης ἑπόμενον τὸν τῇδε βίον κατὰ τὴν αἵρεσιν καὶ τὴν φοράν”.	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	philosopher5.
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	(Ψυχή)	and	the	Law	(Νοῦς),	
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	(Ἑνάδες)6.	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	body7.

5	 Idem.,	Sur le premier Alcibiade de Platon,	227,	12-	15:	“καὶ ὁ ἐν Φαίδρῳ Σωκράτης μεμῖχθαι φησὶ τὰς δυνάμεις 
ἡμῶν πρὸς τὸ ἐναντίον τῷ ἀγαθῷ καὶ μάχης ἀναπεπλῆσθαι πρὸς ἀλλήλας καὶ διὰ τοῦτο ποτὲ μὲν τὰς ἀμείνους 
κρατεῖν, ποτὲ δὲ τὰς χείρονας”.	Cf.	Plat.,	Phaedros,	246	a	7-	b	4.

6 Cf. Idem., Théologie Platonicienne,	Ι,	66,	20-	26:	“ψυχὴ δὲ αὐτοκίνητος οὖσα τῆς κατὰ νοῦν μετέχει ζωῆς 
καὶ κατὰ χρόνον ἐνεργοῦσα τὸ τῆς ἐνεργείας ἄπαυστον καὶ τὴν ἄγρυπνον ζωὴν ἐκ τῆς πρὸς τὸν νοῦν ἔχει 
γειτνιάσεως· νοῦς δὲ ἐν αἰῶνι τὸ ζῆν ἔχων καὶ <τῇ οὐσίᾳ ὢν ἐνέργεια> καὶ πᾶσαν ὁμοῦ τὴν νόησιν ἐν τῷ νῦν 
ἑστῶσαν πηξάμενος ἔνθεός ἐστι διὰ τὴν πρὸ αὐτοῦ πάντως αἰτίαν”.	Every	soul	has	metaphysical	conditi-
ons and physical functions. Cf. Idem., In Platonis Rem publicam,	Ι,	112,	7-	8:	“ἀλλ' ὁποῖον ἂν ᾖ τὸ μετέχον, 
τοιοῦτον ἀνάγκη φαίνεσθαι τὸ μετεχόμενον”.	Cf.	Plat.,	Timaeus,	35	a-	b.	Cf.	Gerson	1986,	365.

7	 Cf.	Procl.,	Théologie Platonicienne,	III,	21,	25-	27:	“Καὶ γὰρ ὥσπερ σῶμα τέλειον τὸ μετέχον ψυχῆς, οὕτω καὶ 
ψυχὴ τελεία νοῦ μετέχουσα”.	Cf. Ibid.,	Ι,	16,	7-	16:	“τὸν αὐτὸν οἶμαι τρόπον καὶ ἐν τῇ θεωρίᾳ τῶν ὅλων εἰς μὲν 
τὰ μεθ' ἑαυτὴν βλέπουσαν τὴν ψυχὴν τὰς σκιὰς καὶ τὰ εἴδωλα τῶν ὄντων βλέπειν, εἰς ἑαυτὴν δὲ ἐπιστρεφομένην 
τὴν ἑαυτῆς οὐσίαν καὶ τοὺς ἑαυτῆς λόγους ἀνελίττειν· καὶ τὸ μὲν πρῶτον ὥσπερ ἑαυτὴν μόνον καθορᾶν, 
βαθύνουσαν δὲ τῇ ἑαυτῆς γνώσει καὶ τὸν νοῦν εὑρίσκειν ἐν αὑτῇ καὶ τὰς τῶν ὄντων τάξεις, χωροῦσαν δὲ εἰς τὸ 
ἐντὸς αὑτῆς καὶ τὸ οἷον ἄδυτον τῆς ψυχῆς, ἐκείνῳ καὶ τὸ <θεῶν γένος> καὶ τὰς ἑνάδας τῶν ὄντων <μύσασαν> 
θεάσασθαι”.
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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 order8.	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	entities9.
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	beings10.

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	beings11. 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,	Ι,	134,	22-	26:	“ἡ γὰρ ὁμοφυὴς τῶν κρειττόνων κοινωνία τοῦτον ἀποτελεῖται 

τὸν τρόπον, τῶν μὲν ὑπερτέρων ἐν ἑαυτοῖς ἱδρυμένων καὶ τοῖς ἑαυτῶν θειοτέροις, τῶν δὲ καταδεεστέρων 
ἐνδιδόντων ἑαυτὰ ταῖς ἐκείνων δυνάμεσιν”.	Cf.	Idem.,	The Elements of Theology,	84,	8-	9:	“Πᾶν τὸ μετέχον 
τοῦ μετεχομένου καταδεέστερον, καὶ τὸ μετεχόμενον τοῦ ἀμεθέκτου”.

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:	“	Ὡς οὖν ἡ ἑτερότης μετέχει τῆς ἀπειρίας, οὕτως ἡ ἀνομοιότης 
μετέχει τῆς ἑτερότητος· πᾶν γὰρ τὸ ἀνόμοιον καὶ ἕτερόν ἐστιν, οὐ πᾶν δὲ τὸ ἕτερον ἤδη καὶ ἀνόμοιόν ἐστιν· 
ἡ γὰρ οὐσιώδης ἑτερότης ἡ ἀνομοιότης οὐκ ἔστιν, ἀλλ' ἡ τῶν δυνάμεων κοινωνία ποιεῖ τὴν ὁμοιότητα καὶ ἡ 
διαφορότης τὴν ἐναντίαν αὐτῇ ἀνομοιότητα”.	However,	these	ontological	distinctions	do	not	take	away	
society. Cf. Ibid.,	668,	7-15.

11 Nemesius, De natura hominis,	(P.G.,	vol.	40,	ed.	J.–P.	Migne,	1863),	505	B:	«γνώριμον δὲ ὅτι καὶ τοῖς ἀψύχοις 
κοινωνεῖ καὶ τῆς τῶν ἀλόγων ζῴων μετέχει ζωῆς καὶ τῆς τῶν λογικῶν μετείληφε νοήσεως».	The	above	position,	
however,	is	not	absent	from	Proclus	in	the	way	he	presents	it	in	his	work	Sur le premier Alcibiade de Platon.

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)]



33

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	beings12, 
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 develop13.	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	beings14.
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	inadequate15. 
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-regulation16.	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	entities17.
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:	“Πρόσωπον μὲν τὸ ποιοῦν ἤ περὶ τίνα ἡ πρᾶξις, οἷον εἰ πατέρα υἱὸς ἐτύπτησεν ἀγνοῶν·”.	
Cf. Ibid.,	764	A:	“τίνι τοίνυν τούτων ὑπαγάγωμεν τὰ διὰ τῶν ἀνθρώπων, εἴπερ ὁ ἀνθρωπος οὐκ ἔστιν αἴτιος 
καὶ ἀρχὴ πράξεων;”

13 Ibid.,	764	B:	“λείπεται δὴ αὐτὸν τὸν πράττοντα καὶ ποιοῦντα ἄνθρωπον ἀρχὴν εἶναι τῶν ἰδίων ἔργων καὶ 
αὐτεξούσιον”.

14 Cf. Ibid.,	565	A:	“Ἡ μὲν γὰρ σωματικὴ οὐσία παρὰ μέρος τῶν ἐναντίων ἐστὶ δεκτική, ἡ δὲ κατὰ τὸ εἶδος οὐδαμῶς”.
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”18.	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 and19,	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"	act20.
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 contact21.

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 νοητικόν	part	of	the	soul	-	during	its	internal	processes	-	will	
determine	with	its	familiar	metaphysical	meanings	both	the	ἄλογον and its προαιρετικόν 
element,	in	order	to	ensure	a	reasonably	arising,	mental	and	internal	of	the	individual	
harmony22. 

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:	“Ἡμεῖς μὲν οὖν οὑτωσὶ τὴν μεσότητα φυλάττοντες τῆς 

λογικῆς ἀποδίδομεν τὰς αἰτίας καὶ τῶν ἀτελεστέρων ἐν αὑτῇ καὶ τῶν τελειοτέρων ἕξεων καὶ τὰς ὁδοὺς τοιαύτας 
εἶναί φαμεν τῆς τελειώσεως αὐτῶν”.	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	part23. 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	
materialism24.
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	world25.	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	absolute26.	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 healing27. 

23 Ibid.,	226,	12-14:	“	Ὅσοι δὲ κατὰ τὸ κρεῖττον ἵστανται τῆς μεσότητος ἤ κατὰ τὸ χεῖρον, ἀποπίπτουσι τῆς περὶ 
τούτων ἀληθείας”.	The	reduction	here	to	Aristotle	is	absolutely	necessary,	as	it	highlights	a	common	path	
to mediocrity.

24 Ibid.,	226,	14-	227,	3:	“Οὔτε γὰρ ἐκείνους ἀποδεξόμεθα τοὺς λόγους ὅσοι φασὶ τὴν ψυχὴν εἰς ὑγρὸν ἀφικομένην 
σῶμα κἀντεῦθεν ἐπιπροσθουμένην ἀνόητον εἶναι κατ’ ἀρχάς, αὖθις δὲ τῆς ὑγρότητος ἐξατμιζομένης διὰ τῆς 
ἐμφύτου θερμότητος καὶ συμμετροτέρας γινομένης ἀνανεοῦσθαι κατὰ τὸ φρόνιμον ἑαυτῆς· οὗτος γὰρ ὁ 
τῆς τελειώσεως τρόπος σωματικός ἐστι καὶ ἔνυλος καὶ ταῖς κράσεσι τοῦ σώματος ἑπομένην ὑποτίθεται τὴν 
τελειότητα τῆς ψυχῆς, καίτοι καὶ πρὸ τῶν στοιχείων καὶ / πρὸ τῆς γενέσεως ὅλης τὴν ὐπόστασιν αὐτῆς ἐχούσης 
καὶ ζωῆς οὔσης ἀμιγοῦς πρὸς τὸ σῶμα καὶ τὴν φύσιν”.	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:	“Οὔτε αὖ ἐκείνους ὅσοι μέρος μὲν εἶναι τῆς θείας οὐσίας 

λέγουσι τὴν ψυχήν, ὅμοιον δὲ τῷ ὅλῳ τὸ μέρος καὶ ἀεὶ τέλειον, τὸν δὲ θόρυβον εἶναι καὶ τὰ πάθη περὶ τὸ 
ζῷον·”.	Cf.	Idem.,	In Platonis Rem publicam,	Ι,	18,	25-	26:	“καὶ ὡς ἀφαιροῦσα τὴν ἀχλύν, ἧς παρούσης οὐχ 
ὁρᾷ ψυχή, τί μὲν τὸ θεῖον, τί δὲ τὸ ἀνθρώπειον”.	Cf.	Plotinus, Enneades Ι,	1,	9,	1-	3	and		Ι,	1,	9,	23-	26.

27 Procl., Sur le premier Alcibiade de Platon,	227,	6-	9:	“οἱ γὰρ ταῦτα λέγοντες ἀεὶ τελείαν ποιοῦσι τὴν ψυχὴν 
καὶ ἀεὶ ἐπιστήμονα καὶ μηδέποτε δεομένην ἀναμνήσεως καὶ ἀεὶ ἀπαθῆ καὶ μηδέποτε κακυνομένην”.
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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"28. 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	impulses29. 
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	consciousness30. 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 interiority31.
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 connotations32.	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 element33.
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	realism34. 

28	 Lodge	1924,	34.
29 Nem., De natura hominis,	729	Β:	“Οὐδεὶς δὲ τὸ κατὰ λογισμὸν καὶ προαίρεσιν καὶ κατ’ οἰκείαν ὁρμὴν καὶ 

ἔφεσιν μετὰ τοῦ γνωρίζειν τὰ καθ’ ἕκαστα ἀκούσιον λέγει, ἐδείχθη δὲ καὶ ἡ ἀρχὴ ἐν αὐτοῖς· ἑκούσια ἄρα”.
30 Ibid.,	732	Α:	“Νῦν δὲ ἐπὶ πλέον εὑρίσκομεν τὸ ἑκούσιον· πᾶσα μὲν γὰρ προαίρεσις ἑκούσιος, οὐ πᾶν δὲ τὸ 

ἑκούσιον ἐν προαιρέσει·”
31 Cf. Ibid.,	736	Α:	“Συνάγεται δὲ ἐκ τούτων προαίρεσιν εἶναι ὄρεξιν βουλευτικὴν τῶν ἐφ’ ἡμῖν ἤ βούλευσιν 

ὀρεκτικὴν τῶν ἐφ’ ἡμῖν·”
32 Cf. Ibid.,	536	Β:	“Διαφωνεῖται σχεδὸν ἅπασι τοῖς παλαιοῖς ὁ περὶ τῆς ψυχῆς λόγος. Δημόκριτος μὲν γὰρ καὶ 

Ἐπίκουρος καὶ πᾶν τὸ τῶν Στωϊκῶν φιλοσόφων σύστημα σῶμα τὴν ψυχὴν ἀποφαίνονται”.
33 Cf. Ibid.,	504	Α:	“Τοῦ δὲ νοερὰν λέγεσθαι τὴν ψυχὴν ἀμφιβολίαν ἔχοντος πότερον προσελθὼν ὁ νοῦς τῇ ψυχῇ 

ὡς ἄλλος ἄλλῃ νοερὰν αὐτὴν ἐποίησεν, ἢ τὸ νοερὸν ἀφ' ἑαυτῆς ἡ ψυχὴ καὶ φύσει κέκτηται καὶ τοῦτό ἐστιν 
αὐτῆς τὸ κάλλιστον μέρος ὡς ὀφθαλμὸς ἐν σώματι, τινὲς μέν, ὧν ἐστιν καὶ Πλωτῖνος, ἄλλην εἶναι τὴν ψυχὴν 
καὶ ἄλλον τὸν νοῦν δογματίσαντες, ἐκ τριῶν τὸν ἄνθρωπον συνεστάναι βούλονται, σώματος καὶ ψυχῆς καὶ 
νοῦ”.	Cf.	Watson	1928,	489.

34	 Nem.,	De	natura	hominis,	541	Α:	“οὐκ	ἄρα	σῶμα	ἡ	ψυχή.	Ἔτι	ἡ	ψυχὴ	εἰ	μὲν	τρέφεται	ὑπὸ	ἀσωμάτου	
τρέφεται,	τὰ	γὰρ	μαθήματα	τρέφει	αὐτήν·	οὐδὲν	δὲ	σῶμα	ὑπὸ	ἀσωμάτου	τρέφεται·	οὐκ	ἄρα	σῶμα	ἡ	
ψυχή”.
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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	ἀσύγχυτος, 
ἀδιάφθορος and ἀμετάβλητος	in	terms	of	its	metaphysical	and	ontological	specifications35. 
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 
qualitative	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	state36.	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"37. 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	world38.
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	feedback39.
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.
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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"40. 
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	objects41.
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	Grace42. Thus, enlightenment 
and	θεοφάνεια	will	contribute	not	only	to	the	clutches	of	the	existential	unity	of	man43, 
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.44

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	consciousness45.	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.46

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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ΟΊ ΜΕΤΑΦΎΣΊΚΕΣ ΚΑΊ ΟΊ ΕΣΧΑΤΟΛΟΓΊΚΕΣ ΘΕΜΕΛΊΩΣΕΊΣ 
ΤΗΣ ΑΝΘΡΩΠΟΛΟΓΊΑΣ: ΠΡΟΣ ΜΊΑ ΣΎΝΑΝΤΗΣΗ ΤΟΎ  
ΝΕΟΠΛΑΤΩΝΊΣΜΟΎ [ΠΡΟΚΛΟΣ (412)] ΜΕ ΤΟΝ ΧΡΊΣΤΊΑΝΊΣΜΟ 
[ΝΕΜΕΣΊΟΣ ΕΜΕΣΗΣ (400)]

Summary: 
Ο	 νεοπλατωνικός	 φιλόσοφος	 Πρόκλος	 και	 ο	 χριστιανός	

στοχαστής	Νεμέσιος	Εμέσης,	αν	και	εκκινούν	από	διαφορετικές	
κοσμοθεωρητικές	αφετηρίες,	εντούτοις	«συναντώνται»	στο	πεδίο	
των	ανιχνεύσεών	τους	επί	καίριων	ανθρωπολογικών	ζητημάτων.	
Το	ιδιάζον,	μάλιστα,	στοιχείο	το	οποίο	αναδεικνύεται	από	την,	
ούτως	ειπείν,	συνάφεια	του	Νεοπλατωνισμού	με	τον	Χριστιανισμό	
είναι	πως	ο	κλάδος	της	Ανθρωπολογίας	διατηρεί	ορισμένες	καίριες	
αυτονομήσεις,	έστω	και	εάν	στις	επιμέρους	όψεις	του	αρθρώνεται	
και	υπό	τους	ειδικούς	εκάστοτε	όρους	πλαισίου.	Τόσο	λοιπόν	στους	
εκπροσώπους	του	ύστερου	Νεοπλατωνισμού	όσο	και	σε	εκείνους	
του	 Χριστιανισμού	 τής	 Ανατολής	 μία	 ανθρώπινη	 συνείδηση	
προσδιορίζεται	ως	υπαρξιακό	γεγονός	κατά	τον	τρόπο	με	τον	
οποίο	η	ίδια	επιλέγει	για	τον	εαυτό	της	να	«ταυτοποιηθεί»,	ήτοι	
να	«αποδώσει»	με	έναν	οικείο	τρόπο	την,	υφέρπουσα	στο	σύνολο	
του	υπαρκτού,	σχέση	του	Εντεύθεν	με	το	Εκείθεν.	Η	προς	τούτο	
ανάληψη	πρωτοβουλιών	εκ	μέρους	της	υποδηλώνει	σαφώς	πως	
και	στα	δύο	θεωρητικά	συστήματα	η	Ανθρωπολογία	αναδεικνύεται	
σαφώς	ως	η	φιλοσοφία	ή	και	ως	η	θεολογία	του	«προσώπου»,	
αλλά	και	πως	στις	διαδρομές	της	θα	αξιοποιήσει	κατά	περίπτωση	
την	Μεταφυσική,	την	Κοσμολογία,	την	Γνωσιολογία	αλλά	και	την	
Εσχατολογία	υπό	την	οπτική	και	μόνον	της	παντί	τρόπῳ	ανάγνωσης	
των	χωρο-χρονικών	αποκαλυπτικών	προβολών	τού	Δημιουργού.	
Ως	εκ	τούτου,	η	δυναμική	τής	εκάστοτε	«προσωπικής»	συνειδήσεως	
είναι	εκείνη	που	δύναται	να	«πυροδοτεί»	τις	θεοφάνειες	εντός	
τού	υπαρκτού,	άρα	και	παραλλήλως	να	αναδεικνύει	το	«πώς»	και	
το	«διά	τι»	της	εγκόσμιας	παρουσίας	της,	να	καθίσταται	δηλαδή	
συνεργός	τού	Θεού.
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