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Formlessness and Image

The Seal of the Spirit in
Nicholas Cabasilas’s The Life in Christ

REGINALD LYNCH

In The Life in Christ, Nicholas Cabasilas (t 1397/8) portrays the Christian
life of sanctification as a participation in the life of Christ himself, effected
by participation in the sacramental life of the Church'’s liturgy. For Cabasi-
las, participation in the sacramental mysteries of Baptism, Chrismation
and Eucharist unites their recipients to Christ.” This union means a kind of
participation not only in the liturgical ceremonies of the Church, but an
“undergoing” of the experiences of Christ that allow us to “become all that
he has”. For Cabasilas this union is patterned on the incarnation as a kind
of extension of the communication of idioms, in which Christ deifies not
only the flesh he assumed but the flesh of those who partake of his flesh;
deification in this sense necessarily involves a sharing in Christ’'s death
and resurrection.?

1 Cf. Nicholas CaABASILAS, De uita in Christo libri septem [UIC], 1, 1-6 et al.
(SChr 355, 74—80; CONGOURDEAU).

2 Cf. ibid., 2, 2: “Eott 0% Xpioté quvadbijvar di& mdvtwy éNbolior o’ v 6
Swtnp M xal mavra mabolior xal yevouévos Soa éxeivos. "Exeivos Tolvuy
Mwbn pév aipatt xal capxl maans xabapois aupaptias: dvoet 0 dv Oedg
avtos €8 dpyxiic, xal TobTo Tebéwxev & yéyovev UoTepov, THy dvbpwmelay
dUoy: TeEAEUTAY 08 xal amédave THig oaprds Evexa xal avéoTy). Ael Tolvuy xal
THi¢ oapxds alTd petalafelv xal T Bewoews uetaayelv xal Tol Tadov xal

Ex Fonte 4 (2025) 419-439 exfonte.org


https://exfonte.org
https://doi.org/10.25365/exf-2025-4-20

FORMLESSNESS AND IMAGE 422

For Cabasilas, Baptism, Chrismation and Eucharist all have distinct roles
to play in our participation in Christ’s life, and Cabasilas identifies specific
effects proper to each: in Baptism we participate in Christ’'s death so that
we may rise again in his resurrection; in Chrismation we share in the royal
anointing of Christ’s deification; by feeding on the Eucharist we are sus-
tained by “sharing the very Flesh and Blood” Christ assumed.® In this re-
gard, Cabasilas attributes a striking realism to the sacraments: it is clear
that the sacraments here described are not simply outward signs, or “mys-
teries” similar to those of the ancient Greek and Roman religions, who
used this same term to describe their own religious rites.* For Cabasilas,
Christian sacraments are qualitatively different from signs and rituals that
only call to mind the reality they claim to symbolize.

T dvaoTdoews xowwviioar v cuvadbijvar qrolivra.” (SChr 355, 136;
CONGOURDEAU). English translation: The Life in Christ [trans. by Carmino
DECATANZARO], Crestwood, NY 1974, 65. In-text translations of The Life in
Christ are adapted from DeCantanzaro. — In this regard, Cabasilas’ ap-
proach to Baptismal liturgy does not seem far removed from Paul’'s own
approach. According to Geoffrey W. H. Lampe, for example, for Paul, “Bap-
tism [...] is a re-presentation of Christ’s own Baptism and its application to
each convert [..] it is Christ’'s Baptism, illuminated by its fulfillment in His
death and resurrection; hence it is an effective sign of the application of
His saving work to the believer, and it is into Christ’s Bantiopa of death that
the believer is incorporated”. Geoffrey W. H. LAMPE, The Seal of the Spirit,
London 21976, 57. On Deification and mystagogy in Cabasilas, see
Nicholas DENYSENKO, The Life in Christ by Nicholas Cabasilas. A Mystagog-
ical Work, in: StLit 38/2 (2008) 242-260; Daniel STAUFFER, Deification in
Nicholas Kabasilas and Reading The Life in Christ, in: JOCS 5/2 (2022)
253-272. See also Job GETCHA, La théologie sacramentaire byzantine. Les
sacramentaire chez Nicolas Cabasilas et Syméon de Thessalonique
(Théologie historique 133), Paris 2021, 139-196.

3 CABASILAS, UIC 2,3-8: “adT¥¢ netéyouev Tijs oapxds, adtol Tol aipatos, Tév
6 Zwtiipt TpogeAnupévwy” (SChr 355, 136—-38; CONGOURDEAU / DECATAN-
ZARO 66).

4 For the sacramental significance of puat#piov, see Johann AUER, A General

Doctrine of the Sacraments and the Mystery of the Eucharist, in: Johann
AUER — Joseph RATZINGER (eds.), Dogmatic Theology, vol. 6, Washington,
DC 1996, 10 f.
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As a 14%-century Byzantine text, The Life in Christ exhibits some influence
from the later Latin tradition, distinguishing between Baptism and Chris-
mation as separate sacraments. Nevertheless, Cabasilas retains impor-
tant aspects of the received Greek tradition inherited from Alexandria and
the Cappadocians, applying the image of sacramental sealing to both
Baptism and Chrismation. In the following, this article argues that Cabasi-
las’ description of sacramental sealing in the context of Baptism and
Chrismation is in continuity with existing Greek patristic traditions, origi-
nating in 3-century Alexandria, that use New Testament accounts of
sealing (cdpayic) to describe the effects of Christian initiation, and the
rites by which these effects are conferred. Accordingly, this article is di-
vided into three sections: The first examines Cabasilas’ account of Bap-
tismal forming and its dependence on New Testament accounts of
sphragis, noting the likely influence of Gregory Nazianzus’' Baptismal
names (Oration 40). The second section places this approach in broader
historical context by examining the earlier Alexandrian engagement with
these same biblical texts and the implications of sphragis for Christology
and sacramental theology in this period. Finally, the third section studies
Cabasilas’s application of this theology of sacramental sealing to Chris-
mation as a separate sacrament, with sacramental effects distinct from
those of Baptism. Although Baptism and Chrismation were ritually united
in earlier periods of Christian history, the shared theological and biblical
rationale for these two sacraments has been retained by Cabasilas — now
ritually distinct, Cabasilas continues to unite Baptism and Chrismation
theologically as integral components of Christian initiation by appealing
to earlier Greek traditions of sacramental sealing.

1  Baptismal Forming and the Divine Image

Cabasilas tells us that we know Baptism to be a birth according to Christ,
from which we “receive our very being and nature” (dpy) Tol eivau).
Cabasilas tells us that we know of this in three ways: first, because of the
primacy of Baptism in relation to the other sacraments in the order of re-

s CaBAsILAS, UIC 2, 8: “Eatt Tolvuv 10 Pamtiobijvat, adto 1 xata Xpiotov
yevwnbiivar xal Aafelv adtd 6 elvar xal vmooTivar undév Svtag.” (SChr 355,
138; CONGOURDEAU / DECATANZARO 66).

Ex Fonte 4 (2025) 419-439 exfonte.org


https://exfonte.org

FORMLESSNESS AND IMAGE 424

ception; second, because of the names by which Baptism is called, and
third because of the structure of the liturgy itself.¢ Concerning the first,
since Baptism precedes the anointing with Chrism and Eucharistic partic-
ipation, Cabasilas argues that it is clearly the beginning of the life that is
received from Christ. Cabasilas describes Baptism as “birth” (yévvyots),
“new birth” (avayévynoig), “new creation” (avamAaaig), “seal” (adbpayls),
“clothing” (8voupa), “gift” (xdptopa), “illumination” (dwtiopa), and “wash-
ing” (Aoutpdv).” In Oration 40, Gregory Nazianzus uses a similar descriptive
list: Baptism is “gift, grace, baptism, illumination, anointing, robe of incor-
ruption, bath of rebirth, seal, everything honorable™. Although he explains
all of these images, for Gregory the primary analogy is that of illumination,
in which a hierarchy of light allows for different modes of participation in
divine light: God is seen as the first illumination, and secondarily humans
and angels are seen as “illuminations” (¢d&g) as well, because of their ca-
pacity to participate in the wealth of “radiance” (Aaumpotyg) that “leaps
forth” (xeduevov) from the inner life of God, in which the Father, Son, and
Holy Spirit contemplate this light. For Gregory, the human person is called
“a light” (déc) because of his reason and his capacity for deification.® Al-
though he will also utilize the theme of illumination, Cabasilas’ governing
image for Baptism is a kind of engraving or re-forming.

Cabasilas takes up each of Gregory’s images in turn: “birth”, “new
birth”, and “new creation” all signify a kind of re-forming of the person
through a second birth. Like an artist forming and restoring an image,
Cabasilas tells us that Baptism effects a “form” (nopd) within us. Bap-
tism “engraves an image and imparts a form to our souls by conforming

o Ibid.

7 Ibid., 2,10: “Tévwnowv xal Avayévwnow xal Avdmiasy xal Tdpayide adTd
xarobyey, xal Xdpiopa xal Pwotiopa xai Aoutpév” (SChr 355, 140;
CONGOURDEAU). Sources Chrétiennes lists “clothing” (vdupa) as a textual
variant. See also PG 150, 524C / DECANTANZARO 67.

8 GREGORY NAzIANzUS, Or. 40, 4: “Adpov xaloluev, xdpiopa, Pantiope,
dwtioua, xplopa, adbbapoias &vdupa, outpdy maliyyeveoiag, odpayida,
mév 6 Tt Titov” (SChr 358, 202; MORESCHINI — GALLAY). Translation from
Festal Orations: St. Gregory of Nazianzus [trans. by Nonna Verna
HARRISON], Crestwood, NY 2008, 101.

9 Ibid. 40, 5 (SChr 358, 204; MORESCHINI — GALLAY / HARRISON 101).
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them to the death and resurrection of the Savior”."® In the same way, Bap-
tism is like a “seal” (appayls): “it conforms us to the image of the King and
to His blessed form”. This reforming of the image is a union with Christ
that is accomplished through Baptism, which conforms us to his death
and resurrection. Life in Christ, which Cabasilas has made his subject in
this work, is accomplished by a re-forming or refashioning through liturgi-
cal participation in Christ’s life: “To be baptized, then, is to be born accord-
ing to Christ and to receive our very being and nature, having previously
been nothing”"".

For Cabasilas, the contrast between formlessness and image is
central to his Baptismal theology. Taken in the broad sense, both the Pla-
tonic and Aristotelian philosophical traditions define form not only as that
which gives purpose and intelligibility to matter but the fullness of being
as well. Cabasilas’s statement that we receive our “very being and nature”
from Baptism, “having previously been nothing” could be understood in
this context. Although his reference to creation from nothing may be
metaphorical to a certain extent, Cabasilas makes no attempt to qualify
this here, and the central importance of the form in question here for the
human person is clear - the image of Christ, engraved in Baptism, has an
ontological effect on the person that reorders what has fallen into form-
lessness and chaos through the darkness of sin.

Continuing to explore Gregory’s Baptismal names, Cabasilas ar-
gues that Baptism as “clothing” (2voupa) should be understood according
to this sense of birth and “forming” (opdwb7). In this respect, Cabasilas
alludes to a Pauline text: “For all of you who were baptized into Christ have
clothed yourselves with Christ"’2. Although Cabasilas seems to attribute

10 Cabasilas uses the terms éyypadet and popdyv to signify the “engraving”
and “forming” of this image, cf. CABAsILAS, UIC 2, 11 (SChr 355, 141;
CONGOURDEAU). Interpreting Pauline Baptismal theology, Cabasilas argues
that, “Tlaldog 70 &vdupa xat v odpayida mpog TadTov dépewy, viv uev
gyypadiivar xal popdwbijval ¢nat tév Xpiotéy” (UIC 2, 12; SChr 355, 142;
CONGOURDEAU / DECATANZARO 67).

CABASILAS, UIC 2, 8: “Eatt Tolvuv 16 Pamticbijvar, adtd 6 xatd Xpiotdv
yevwnbiivar xal Aafelv adtod 7o eivar xal vmootival undév dvtag.” (SChr 355,
139; CONGOURDEAU / DECATANZARO 66).

12 Gal 3:27 NABRE.
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this text to (1 or 2) Corinthians, the text itself seems to be taken from Gala-
tians.™ Interpreting Paul, “clothing” in the Baptismal sense is taken not as
a kind of extrinsic shrouding but as a forming of the creature in Christ: as
form gives shape to undifferentiated matter by “clothing” the material,
Baptism gives form to those who have lost the form they once had.™
Cabasilas cites Galatians 4:19, which speaks of Christ being “formed”
(nopdwb) within us.™ Although this sense of “forming” could have philo-
sophical overtones, it can also evoke the conception or “formation” of an
embryo. Here, Cabasilas chooses a text from Galatians that seems to
carry this latter significance, thus linking the concept of “form” or “forma-
tion” with birth: “My children, for whom | am again in labor until Christ be
formed (uopdwbfj) in you!"'® As a noun, wopdn can signify a form or shape,
either in the philosophical sense or otherwise. In the New Testament, this
is said of Christ in relation to his divinity and to the humanity he assumes
(for example, see Phil 2:6-7, Mk 16:12). Beyond signifying “being formed”
or “taking on” a shape or form, the verb popdow can signify metaphorically
the “formation” of an embryo — this sense seems to be operative in Gala-
tians 4:19, which Cabasilas associates with his concept of baptismal
“forming”."”

& Cabasilas’ text is as follows: “t0 0¢ Kopwbiog: “‘Ocor eic XpioTév
¢Bamntichnre, XploTév évedioashe’” (CABASILAS, UIC 2, 12; SChr 355, 142;
CONGOURDEAU). Gal 3,27: “Scot yap eis Xpiotov éfantiohnte, Xpiotov
éveduoaabe”. However, images of clothing do appear in 1 Cor 15:53 and 2

Cor 5:3f.
4 CABASILAS, UIC 2, 12 (SChr 355, 142; CONGOURDEAU / DECATANZARO 67).
= The text of Galatians 4:19 is quoted by Cabasilas as follows: “Texvia pou

olg A wdivw, dxpis ob popdwbdii Xpiotds év vuiv” (ibid.). This differs only
slightly from the modern critical edition of the Greek New Testament (Stutt-
gart), which substitutes péxpig for &ypts. (The critical apparatus of the
Stuttgart edition does not list this as a textual variant.) The Greek New Tes-
tament, ed. by Barbara ALAND — Kurt ALAND, Stuttgart 2012.

16 Gal 4:19 NABRE.

7 See popdn, fig, 9 and popdéw in William F. ARNDT — F. Wilbur GINGRICH (eds.),
A Greek-English Lexicon of the New Testament and Other Early Christian
Literature, Chicago 1971, 530; Walter BAUER et al. (eds.), A Greek-English
Lexicon of the New Testament and Other Early Christian Literature,
Chicago %2000, 530.
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Following this, Cabasilas links the concept of Baptismal formation-as-
birth (Gal 4:19) to an earlier passage from the third chapter of Galatians
(Gal 3:1), where Paul reminds the Galatians that they have seen Christ
“portrayed” (mpoeypdde) as crucified. Although the literal meaning of this
text could suggest that the Galatians were visual witnesses of Christ's
crucifixion in some sense, Cabasilas seems to interpret this as implying
that the image is portrayed in the Galatians. Building on the concept of
inscription here implied, Cabasilas connects this to his notion of Baptism
as “forming”. Baptism is not only a liturgical participation in Christ’s pas-
sion and death - it is a forming in the image of Christ as crucified and
risen. For Cabasilas, the concept of Baptism as “seal” is intrinsically re-
lated to the “forming” of the person in the image of Christ. Notably,
Cabasilas relies on a variation of the Greek text of Galatians 3:1 that
seems to support this interpretation.™®

The term “seal” or the act of “sealing” (cdpayis, cbpayilw) can mean
many things in New Testament and early Christian usage. It can indicate
an object fastened to another in order to seal (such as the stone the seals
Christ’s tomb, cf. Mt 27:66); the sealing of something for secrecy; the
physical marking of something for identification (such as animals), indi-
cating not only ownership but that the thing sealed enjoyed the protection
of the owner — Paul speaks of the seal of the Holy Spirit in this way in Eph
1:13 and 4:30."° In addition, a “seal” can be taken to mean both the instru-

18 The Stuttgart edition of the Greek New Testament reads: “Q d&vénot
Tadral, i duds éfdoxavey, ols xat’ ddbadpols ‘Inoolis Xpiotds mpo-
eypady éotavpwpévos;” (Gal 3:1; ALAND — ALAND, Greek New Testament,
643). One contemporary English translation of the full verse reads: “O
stupid Galatians! Who has bewitched you, before whose eyes Jesus Christ
was publicly portrayed as crucified?” (NABRE). However, Cabasilas’ version
of this text reads: “ Ingolic Xpiotds | mpoeypadn év Ouiv éotavpwyévos”
(CaBaAsILAS, UIC 2, 12; SChr 355, 142; CONGOURDEAU [emphasis mine] /
DECATANZARO 68). The Stuttgart edition does not list any textual variants
that match Cabasilas’ rendition of this text, cf. ALAND — ALAND, Greek New
Testament, 643.

19 Eph 1:13. 4:30; 2 Cor 1:22. See also Jn 6:27. In these texts, the “mark” or
“seal” in question implies more than simply a distinguishing mark but indi-
cates an influx of heavenly power. See odpayilw and odpayic in BAUER
et al., Greek-English Lexicon, 803 f.
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ment which seals, and the impression left by the seal on an object. Taken
in this sense, the Second Letter to Timothy uses the term to imply that this
mark is a form of inscription.?° Cabasilas’ theology of Baptismal sealing
seems to favor this last usage because it is so strongly ontological — Bap-
tism as a “seal” clearly imparts a mark on the one who is baptized, to such
a degree that this mark forms (or re-forms) them essentially, as a form
lends shape and even ontic actuality to matter. The language of “forming”
and “portraying” that Cabasilas finds in Galatians influences his under-
standing of “sealing” as a baptismal concept. In this way, for Cabasilas the
“seal” of Baptism is intrinsically connected to the idea of image. Baptism
is an act of sealing or forming that leaves the soul shaped and molded in
the image of Christ — it is Christ crucified, or an image of Christ the king,
that is not only imprinted within the person, but engraved in such a way
that it comes to define the person.

2 The Earlier Alexandrian Tradition

The concept of “seal” (sdpayis) was used as a term for Baptism by the
Church as early as the sub-apostolic period, and appears in this role in The
Second Letter of Clement and The Shepherd of Hermas.?' However, Cabasi-
las’ emphasis on “re-forming” echoes particular themes from the Alexan-
drian tradition that emerged during the 2" and 3 centuries. For many of
these authors, the sphragis is associated with God Himself (or the Logos)
and is seen as imprinting itself on all of creation. In the specific case of
the Baptismal sphragis, some Alexandrian fathers describe Christ and the
Holy Spirit as the sphragis, imprinting their own divine image on the soul.??
Clement of Alexandria (t 215) seems to use the terms “Baptism” and

20 Cf. 2 Tim 2:19: “6 pévtor orepeds OepeAtog Tol Oeol Eotnney, Exwv THY
odpayida TadTyv".
2 Cf. 2 Clem 7,6. 8,6 (TUCKETT 96 f.); SHEPHERD OF HERMAS, par. 93-94

(IX.16=17) (LCL 25, 430-432; EHRMAN); ibid. 108 (IX.31), 1-4 (LCL 25, 460;
EHRMAN). On the restoration of the seal after sin, see ibid. 72 (VII1.6), 3 (LCL
25, 372; EHRMAN).

22 Cf. Jean GALOT, La nature du caractére sacramentel, Paris 1956, 29 (trans-
lation mine). Galot associates this approach with Clement, Origen, Athana-
sius, Didymus and especially Cyril (ibid., 30).
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“seal” interchangeably — implying not the outward rite of Baptism so much
as its inward effect.?® Clement speaks of the stamp of the imago Dei upon
the soul as the image of a king impressed on a coin. The one who has
received the seal of the Spirit has become God'’s coin.?* For Clement, the
coin is not simply the inscription of a physical image or mark but is rather
an illumination that assimilates the soul to God.?* The conferral of this
seal is especially associated with the invocation of the Trinity in Baptism.
It is the Trinitarian name that is impressed on the soul through participa-
tion in the liturgical mysteries of Christian initiation.?® In this understand-
ing, the concept of sphragis as image and participation is deeply con-
nected with the indwelling of the Spirit which is received through Baptism,
closely associating the Biblical concept of the “seal of the Spirit” with the
rite of Christian initiation.

For Cyril of Alexandria (1 444), the baptismal sphragis as a kind of
ontic participation in divine life. For Cyril, the sphragis is an impression not
only of image but of the divine being itself that “configures us to the divine
persons in such a way that we participate in their holiness"?’. For Cyril, the

2 Cf. CLEMENT OF ALEXANDRIA, Strom. 5, 11, 73,2: “t§j Tpity 0¢ 6 vols T&
mvevpatixg Olopd, OtotyHévtwy T@v THg diavolag duudtwy mpds Tol T TpiTy
Nuépa diavaatdytos didaaxdhov. elev 8° Av xal al Tpeis Nuépar s obpayidog
wuoTiplov, 8 g 6 T dvtt moTevetar Oebs” (GCS 15, 375; STAHLIN). Cf.
LAMPE, The Seal of the Spirit, 153.

2 Ibid. 6, 7, 60,1: “fror ¢ &pyvpos moMdxig amoxabapbels elg Joxiwiov
xabioTatar ¢ Olxalog, véuioua xupiov yevéuevos xal ydpaypa Pactikdv
Gvadebdpevos” (GCS 15, 461 f.; STAHLIN).

2 Ibid. 6, 12, 104,1: “oUtwg xal 7§ dxaia Yuyxf Oeia Tis dyabwaivyg dvauig
XATA TE EMOXOTNY XQTd TE THV TPOPNTEIAY XaTd Te THV OLOXYTIX)V
évépyelay EyypimTopévy olov dmavydapatos voepol xabdmep HAaxdic dAéag
gvamoanuaivetal Ti, dixatocbvyg odpayida embavi, ds nvwuévov Yuyi ot’
Gydmns aoeatdTou, Beodopolons xal Beodopoupévys.” (GCS 15, 484;

STAHLIN).
26 Cf. LAMPE, The Seal of the Spirit, 155.
27 GALOT, La nature du caractere sacramentel, 30: “Saint Cyrille congoit donc

notre sphragis de la maniér la plus profonde, comme impression en nous
de I'étre divin, impression qui nous configure aux personnes divines et
nous fait participer a leur sainteté.” See CYRIL OF ALEXANDRIA, In ep. Il Cor.,
in 1,21.22 (Pusey 326 f.; PG 74, 921C. 924a-b); Ip., Thes. 34 (PG 75, 609D.
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sphragis is associated directly with the life of the Spirit, the breathing of
whom into a person is likened to a kind of “engraving” of the divine nature.
In this regard, Cyril is building on Philo and Tatian, who thought that the
seal was impressed as a divine image in creation.? Interpreting the same
text from Galatians 4:19 used by Cabasilas, in which Paul speaks of Christ
being “formed” (1uopdwbij) within Christians, Cyril of Alexandria attributes
this to the unique action of the Holy Spirit, who is coequal with the Father
and the Son.? Unlike a poem authored by a human writer, the engraving of
the seal of the Spirit imparts the image of the divine essence on Christians
by means of communion and likeness with the divine nature - this “re-
drafting” or “redrawing” reconfigures the beauty of human nature in such

612A); ID., In Agg. 20, in 2,24: “X¢ Tolvuy, ¢nol, Aafwv Tov dolAdy wov,
TOUTECTL TOV €V OoVAou wopdf] mednvéta, AN xata diow életlepov, xat’
éxelvo Tol xaipol, xab’ 6v &v éloiuny xabedelv duvaatag amd Hpbvawy, xal
éxPaelv dpyfic g obpayida Bioopal.” Zdpayis yap Tol Oeol xat Ilatpds
6 Yidg, SAny adtod xal dxpaidvii ™y dpoiwaty Exwv, xal &v idiw xdMet TV
ol yewwnoavtog doTpdmtwy $pvow. 'Ev adté 0t xal Huéls eig duolwoty idiay
xatacdpayller Ocebs. elmep eic XploTov popdoluevol, T wg mpds Oedv
elxdva xepdatvopev. Shpavtpov obv &pa 6 dxpifes Tol Oeol xal ITatpds 6
Yids, xal adtdv Ypetioato, TolT” EoTiv, aipetdv émomioato xal égeiheypévov.
Kal yolv éml Tois Topddvou vépaaty adTdv Gupordyet, Aéywv- ‘ObTés éotwv 6
Yids wov 6 dyamnrds, &v @ edddunon.’ E0dbxnoe yip 6 Oeds xal [atnp
dvacTotyeldoatl T& TavTa, xai avayayely gig o am’ apxiic, xai g 6 feaméaiog
ypadet Tladlog, ‘Gvaxedataiwoacda T Te v Tolg odpavois, xal T& éml T
Yiic &v 16 Xptoté.” (PUSEY 280-288, see also PG 71, 1061B-C).

2 Cf. CYRIL OF ALEXANDRIA, Dial. de trin. 7, 5, 638b: “Té 0¢ %) Thv Belav nuiv
gyxapatTov eixbve, xal onudvtpov dixyy eumototv 1O Omepxbopiov xdAog,
oyt T0 TTvebua éotw;” (SChr 246, 162; DE DURAND); ID., Ador. 1,9 (TU 190,
184; VILLANI). Cf. LAMPE, The Seal of the Spirit, 249.

2 Cf.ID., Thes. 34: “Texvia, dyal, ol mdAw wdivw, &xpis 00 wopdwbij Xpiotds
gv Opiv.” Ei dia pévou tol Tlvedpatog popdolitar Xpiotds &v nudv, xai Tovg
idloug domep évtibyol xapaxtipas, dvalwypad@y el T THs BedtyTog *xdMog
™y avlpwmov dpuaty, Beds dpa o Ivebua Xpiotol, T0 wg adTog év Hulv
uopdolpevoy, 1dtov 8¢ mavtwy T oVoiag avtol, xal odx Ewbev vmooTaTéy.”
(PG 75, 609A-B).
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a way that the image of God shows forth, as human nature becomes a
partaker in God.*°

Clearly, Cabasilas is the recipient of much of this tradition. His lan-
guage of the seal as an engraving of the divine image resonates deeply
with the Alexandrian approach to sphragis. Cabasilas seems to allude to
this tradition, mentioning the image of the king, although he omits refer-
ence to the coin itself.*" In this, Cabasilas finds precedent in Cappadocian
Baptismal theology. Basil makes perhaps the most of the Spirit's seal in
his treatment of Baptism, but Gregory Nazianzus and Gregory of Nyssa
also make ample use of the language of sealing as well.*> We have already
established that Gregory Nazianzus’ Oration 40 plays a notable structural
role in Cabasilas’ treatment of Baptism. In the wider context of the Ora-
tion, however, Gregory describes the imprint of Baptism not as that of a
coin, but as that of a ring pressed into wax, leaving its impression as a seal
or mark.®* Gregory extends this image in Oration 45, using explicitly the
image of the royal coin.** In Oration 40 itself, however, the ontological sig-

0 Cf. ibid.: “TIepl Tol Zwtiipog Huiv Inool Xptotol Tov Adyov motodyevog, “Ev
@ xal Opels, dxoloavtes, dyol, TOV Adyov Tiis dAndelag, & Edayyéiov Tod
Swtiipos Nuv, &v @ xal moTeboavtes éodpaylobyte 16 Tlvedpatt T
émayyellag aylw, 8¢ éotwv appaPav Tis xAnpovoulas Nudv.” Ei @ dyiw
[vedpatt odpayi{buevol mpds Oedv dvapopdolueda- mhis Eotar yevnTov To
O ob Tij¢ Belag obatag Huiv 7 elxdv Eyyapdrretal, xal Tis dyevitov dloews
gvamopéverta onpavtpa; OU yap onmov 7o Tlvelpa év Nulv oxiaypdadou
Slxnv Ty Belav oboiav {wypadel, ETepov adTd map’ éxelvyy Omdpyov - 000E
ToliTov Nl TOV TpdTov eig dpolwaty dyet Oeol, AAN adTd Oeds Te Umapyov
xal éx Oeol mpoeAbov, domep v TivL xnpd Tals TGV deyouévwy adTd xapdials
Gopdtws dixvy adpayidos evOAIBeTal, S THc mpds EauTd xovwviag Te xal
6UOLTEWS, €5 TO apyéTuTov xdMog THY oy dvalwypadoly, xat xat’
elxdva Oeol deveviov atbis Tov dvbpwmov. TIés odv Eotal molnua, T 8’ 0b
mpds Bedv %) blotg dvaayyuatiletal, b ol yevopévy uétoxos;” (PG 75,

609C-612A).

31 Cf. CABASILAS, UIC 2, 8 (SChr 355, 139; CONGOURDEAU).

32 Cf. Maxwell E. JOHNSON, The Rites of Christian Initiation. Their Evolution
and Interpretation, Collegeville 22007, 135.

33 Here Gregory is speaking of the minister of Baptism in relation to the im-

print — rings of precious and non-precious metal leave the same mark, cf.
GREGORY NAZIANZUS, Or. 40, 26 (SChr 358, 256—258; MORESCHINI — GALLAY).
34 Cf.D., Or. 45, 26 (PG 36, 660A).
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nificance of this sealing is very clear: Gregory says that because Christ
has assumed for us the “form of a slave”, now in Baptism “all the old im-
prints have withdrawn; Christ has placed himself upon us all as a single
form”®. Although the image of a coin that is found in the earlier Alexan-
drian tradition may have influenced Cabasilas to a certain extent, it is likely
that the strongly ontological language found in Gregory Nazianzus’ Ora-
tion 40 and 45 is a proximate source for Cabasilas’ own theology of sacra-
mental sealing.

3  Chrismation as Sealing

In the early Church, the rites of initiation were often varied — the later divi-
sion and ordering between the sacraments of Baptism and Confirmation
being largely unknown. Some diversity in praxis emerged, however, as
Baptism and Confirmation gradually came to be understood as separate
“sacraments” in the West. As the Church expanded in numbers, this ten-
dency began to emerge in Rome, where the confirming portion of the rites
of initiation was retained by the bishop, and not delegated to subsidiary
priests and even deacons. Of course, in the early Church it was the bishop
himself who performed all of the initiation rites (and indeed most, if not
all, of the other sacraments as well). With growth came change, however,
and increasing numbers of Christians distributed over larger geographical
areas resulted in only some of the sacraments being reserved to the
bishop. The Eastern Churches dealt with this pastoral challenge differ-
ently, however, choosing to delegate Chrismation to local priests along
with Baptism. The gradual separation of the sacraments of Baptism and
Confirmation — each with distinct effects — took place in the Western
Church between the 8" and 12" century.*® As Confirmation emerged as a
sacrament distinct from Baptism, Western theologians began to attribute
separately distinguishable effects to each.

Although the rite of initiation did not undergo the same changes in
the East as it did the West, other issues emerged early in the Eastern tra-

3 ID., Or. 40, 27: “wé popdij mat Xpiotds émirebertar” (SChr 358, 258; MORE-
SCHINI — GALLAY / HARRISON 122).

36 Cf. J. D. C. FISHER, Christian Initiation. Baptism in the Medieval West,
Chicago 2004, 22.
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dition concerning the ritual order of Chrismation and Baptism, and the the-
ological significance attached to each. Although ritual unity was main-
tained, Chrismation was not always ordered last. The early Syrian tradition
actually favored a pre-baptismal anointing, in which the Holy Spirit was
imparted on those to be baptized. Maxwell Johnson argues that this
chronological precedence gave a kind of theological priority to the con-
cept of the “mark” of the Holy Spirit, such that this concept subsequently
came to define the entirety of the rite of initiation.3” Maxwell Johnson has
argued that this Chrismal priority can be seen elsewhere in the Eastern
tradition, even as late as the Cappadocian fathers, this time with implica-
tions for Trinitarian theology. Although post-Baptismal Chrismation be-
came increasingly common, John Chrysostom’s writings reveal that in An-
tioch pre-baptismal Chrismation was also the practice.*® Similarly, Jean
Daniélou and others have argued that Gregory of Nyssa’s defense of the
divinity of the Holy Spirit against the semi-Arians implies a ritual priority
within the rite of initiation itself.*® Additionally, Bryan Spinks has argued
that both Basil and Gregory of Nazianzus also indicate a pre-baptismal
anointing.”° Even if Gregory Nazianzus alludes to a ritual priority for Chris-
mation, in Oration 40 it seems that he maintains a post-baptismal theolog-
ical ordering for Chrismation. When introducing the nine-fold terminology
that Cabasilas uses to structure his own treatment of Baptism,*' Gregory
Nazianzus treats Baptism as a burying of sin in the water prior to his treat-

37 For JOHNSON, Rites of Christian Initiation, 59, this anointing is so theologi-
cally significant that “its Syriac term, rushma, translated correctly as ‘sign’
or ‘mark, becomes the way to refer to the whole of Christian initiation”.

38 Cf. ibid., 130 f. See JOHN CHRYSOSTOM, Hom. bapt. 2, 22-25 (SChr 50, 145-
47; WENGER).

39 Cf. Jean DANIELOU, Chrismation prébaptismale et divinité de I'Esprit chez
Grégoire de Nysse, in: RSR 56 (1968) 177-198; Georg KRETSCHMAR, Die
Geschichte des Taufgottesdienstes in der alten Kirche, in: Karl F. MULLER —
Walter BLANKENBURG (eds.)., Leiturgia. Handbuch des evangelischen
Gottesdienstes, vol. 5. Der Taufgottesdienst, Kassel 1970, 1-348;
JOHNSON, Rites of Christian Initiation, 136.

40 Cf. Bryan D. SPINKS, Early and Medieval Rituals and Theologies of Baptism.
From the New Testament to the Council of Trent, Burlington, VT 2006, 47—
51. See also JOHNSON, Rites of Christian Initiation, 136.

“ Cf. CABASILAS, UIC 2, 10 (SChr 355, 140; CONGOURDEAU). See note 7.
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ment of anointing; despite this terminological ordering, however, Gregory
presents all these things as different aspects of the one gift given by Je-
sus Christ. Within this framework, it is difficult to associate the concept of
sealing in the divine image with one part of the rite over and against an-
other; rather, it seems to be understood as the divinizing effect of Chris-
tian initiation itself.*? This reflects not only a ritual unity, but therefore also
a unity of theological meaning.

In his The Life in Christ, Cabasilas treats Baptism and Chrismation
as separate sacraments, with discrete, discernable effects. While their rit-
ual unity remains clear, distinctions emerge concerning theological mean-
ing and effect. At the beginning of his treatment of the three sacraments,
he briefly enumerates these effects: Baptism is birth, Chrismation gives
movement or energy: “Baptism reconciles man to God, the Chrism makes
him worthy of the gifts from on high; the power of the table communicates
the Flesh and Blood of Christ to him who is initiated”*. Later, he enumer-
ates these effects in greater detail. Cabasilas dedicates the third book of
The Life in Christ to “what the holy chrism contributes” (xai Tiva cuvTéAeiay
alTij mapéyetat o belov wvpov.). At the outset, he associates this “contri-
bution” liturgically with the anointing with oil, and the laying on of hands;
he refers to it as a “rite” in itself and associates it directly with Pentecost.**
This seems to imply an effect which “contributes” something to the al-
ready existing effect of Baptism; this “effect” is associated liturgically with
anointing. For Cabasilas, this anointing is rooted in the anointing of kings
and priests in the Old Law*® and finds its culmination in Christ, whose in-
carnation itself is seen as a kind of anointing of the flesh with divine
chrism.“® Drawing on the rite of Chrismation itself, Cabasilas describes its
effect as an a “seal of spiritual gift” (mvevpatixijs dwpetc odpayion). For
Cabasilas the chrism represents a participation in divine nature — as
Christ’s flesh was deified by the union of divine and human nature: “chrism

42 See GREGORY OF NAZIANZUS, Or. 40, 4 (SChr 358, 202-204; MORESCHINI —

GALLAY).
4 CABASILAS, UIC 2, 3-8 (SChr 355, 136—138; CONGOURDEAU / DECATANZARO
66).
4 Cf. ibid. 3, 1-3 (SChr 355, 236—-238; CONGOURDEAU / DECATANZARO 103).
45 Ibid.

46 Ibid. 3, 2 f. (SChr 355, 238-240; CONGOURDEAU).
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represents Christ as the point of contact between both natures; there
could be no point of contact were they still separate™’.

In his treatment of anointing, Cabasilas continues to draw on ele-
ments of the Eastern tradition, using the language of sphragis to refer to
the role of the Spirit.“® Although he retains the ritual unity of Baptism and
Chrismation, his tendency to separate the effects of Chrismation from the
sphragis of Baptism does not seem to have a clear source in the East. The
Eastern tradition before him tended to associate the meaning of sphragis
with the whole rite of initiation, and Cabasilas also retains a certain con-
ceptual unity with regard to the theological naming of sphragis as associ-
ated with the spirit and with Christic divinization. Although he never advo-
cates for a liturgical separation of Chrismation and Baptism, he does
show a tendency to attribute separate effects to different parts of the rit-
ual whole. For Cabasilas, anointing gives us a participation in the Spirit, for
which Baptism prepares us: “The cross released us from sin. Since Bap-
tism then has the efficacy of His cross and death, we go forward to the
chrism, the participation in the Spirit"#°. Cabasilas retains many features
of the Eastern doctrine of sphragis in his treatment of Chrismation. Like
Clement, Cyril and Gregory, Cabasilas describes the sphragis as a mark or
image imparted by Baptism which intrinsically re-forms the person in the
likeness of Christ. However, none of these men distinguish the effects of
Chrismation in a way similar to Cabasilas; on the contrary, their tendency
was to associate the gifts of the Spirit precisely with the divine indwelling

a7 CABASILAS, UIC 3, 5: “Emel 8¢ oap§ €0ecifn, xal dlois dvbpimwy dméotacty
adtdv Edaye Tov Ocdv, 6 Teryiov wipov Umiipev 7j0n: xal 7 diadopa Exelvy
xwpav olx Exel, Ths wids bmootdoews ToliTo v olomg, éxeivo 0¢ yevopévng,
) ™y didotacy Tis BedtyTog wal THc dvbpwmdTyTos dvaipel, xowods Spog
éxatépas dloews oloa, émel T6v deotdTwy odx Av yévoito xowds 8pog.”
(SChr 355, 240; CONGOURDEAU / DECANTAZARO 105).

4 Cf. ibid.

9 Ibid. 3, 6: “Ty yap apaptiav 6 oTavpds Eluae. Awa ToliTo peta TO PanTiopa
T ol oTavpol duvapevoy éxelvou xal Tol BavdTov, €ml TO uipov xwpoluey
T 7ol Ivedpatog xotvwviav.” (SChr 355, 242; CONGOURDEAU / DECANTA-
ZARO 105).
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effected by the mark of the sphragis upon the soul.*® Like many of the
Eastern fathers referenced here, Cabasilas uses the term sphragis to de-
scribe the effect of the Spirit in Christian initiation. Unlike his predeces-
sors, however, Cabasilas’ language of “sealing” in reference to Chrisma-
tion has been distinguished theologically from the sphragis of Baptism.

Conclusions

In The Life in Christ, Nicholas Cabasilas uses the concept of “sealing” to
describe the sacraments of Baptism and Chrismation as means by which
the sacramental recipient is united to the life of Christ in love. In this con-
text, the Incarnation serves as a template for the divinization of the person
who participates in the sacraments. For Cabasilas, this new life in Christ
is described in ontic language that is intended to capture the reconstitu-
tion of the person in the likeness of Christ, in such a way that the very be-
ing of the sacramental recipient is remade as a participation in Christ’s
life.

Broadly considered, many aspects of Cabasilas’ approach to sacra-
mental sealing reflect the instincts of earlier theologians, especially those
of the Alexandrian tradition. In particular, however, it seems that Gregory
of Nazianzus' Oration 40 has exerted a direct influence on Cabasilas’ own
text, providing a template of baptismal names that provide a conceptual
lexicon for the theology of Christian initiation. In his treatment of Chrisma-
tion, Cabasilas adopts an innovative appropriation of the Eastern theology
of sealing that he has already employed, continuing to apply the concept
of sealing to the effect of Chrismation as a sacrament distinct from Bap-
tism in a way that stands in continuity with his Greek sources. For Cabasi-
las, both Baptism and Chrismation participate in the form of Christ’s incar-
nate humanity, sealing and re-forming the human person in the image of
God as a new creation in Christ.

50 While some earlier authors did attribute a more active role to Chrismation,
Cabasilas remains distinct in his association of Chrismation with the “gifts
of the Spirit”, cf. LAMPE, The Seal of the Spirit, 215-217.
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