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37. The ‘Kingdom of God’ is participation in the life of the Holy Trinity (the energies of God).

59. Being the light of the divinity, grace cannot remain hidden or unnoticed; acting in man, changing his nature, entering into a more and more intimate union with him, the divine energies become increasingly perceptible, revealing to man the face of the living God, “the Kingdom of God come with power” (Mark 9:1)

97 “God made Himself man, that man might become God.”

-Irenaeus, Against Heresies V, preface

Thus the redeeming work of Christ – or rather, more generally speaking, the Incarnation of the Word – is seen to be directly related to the ultimate goal of creatures: to know union with God. If this union has been accomplished in the divine person of the Son, who is God become man, then it is necessary that each human person, in turn, should become god by grace, or “a partaker of the divine nature” according to St Peter’s expression (2 Peter 1:4).

101 Rejecting other expressions of this mystery as inadequate images... [Anselm] believed that he had found in the juridical image... the very body of the truth... the reason why it was necessary for God to die for our salvation.

102-3. Even if redemption appears as the central aspect of the incarnation, ie, of the dispensation of the Son towards the fallen world, it is but one aspect of the vaster dispensation of the Holy Trinity toward being created ex nihilo and called to reach deification freely – to reach union with God, so that “God may be all in all.” The thought of the Fathers never shuts out this ultimate vision.

139. Man created “in the image” is the person capable of manifesting God in the extent to which his nature allows itself to be penetrated by deifying grace. Thus the image – which is inalienable – can become similar or dissimilar, to the extreme limits: that of union with God, when deified man shows in himself by grace what God is by nature, according to the expression of St Maximus, or indeed that of the extremity of falling-away which Plotinus called “the place of dissimilarity”, placing it in the gloomy abyss of Hades. These are the two extremes between which the personal destiny of man may veer in the working-out of his salvation, which is already realised in hope for everyone in the incarnate Image of the God who willed to create man in His own image.

142-3. In opposing Tradition to Holy Scripture as two sources of Revelation, the polemicists of the Counter Reformation put themselves from the start on the same ground as their Protestant adversaries, having tacitly recognised in Tradition a reality other than that of Scripture. Instead of being the very “hypothesis” (cf Irenaeus, Against Heresies, I, 1, 15-20) of the sacred books – their fundamental coherence due to the living breath passing through them, transforming their letter into “a unique body of truth” – Tradition would appear as something added, as an external principle in relation to Scripture.... The [Roman Catholic] defenders of tradition saw themselves obliged to prove the necessity of uniting two juxtaposed realities, each of which remained insufficient alone. Hence a series of false problems, like that of the primacy of Scripture or of Tradition, of their respective authority, of the total or partial difference of their content, etc.

143. Thus [in the case of misguided Roman Catholic theologians] we find on the one had Scripture or the Scriptural canon and on the other hand the Tradition of the Church, which in turn can be divided into several sources of Revelation.... But can this still be called “Tradition”? Would it not be more exact to say, with the theologians of the Council of Trent, “the traditions”? This plural well expresses what is meant when, having separated Scripture and Tradition instead of distinguishing them, the latter is projected onto the written or oral testimonies which are added to the Holy Scripture, accompanying or following it.

215. Hence the final fulfilment of the dominion of God (at its never-attained, but infinitely approachable limit) will be equivalent to the swallowing-up of all dominion in union between him who governs and his subjects. “God shall be all in all,” or (looking at it the other way around) created beings will become by grace what God is by nature, to cite the bold saying of St Maximus.

224. Eschatology can only “being” at the end. But this is not a static terminus, a limit; it is the continually renewed beginning of an infinite way of deifying union, in which the dominion of God and the vocation of creation is fulfilled. This realisation of the last end, by the grace of the Holy Spirit and by human freedom, is the inner mystery of the Church.... The mystery of deification which is being fulfilled in the Church is eschatology at work, the hidden but entirely new centre which is shaping the whole history of the world.

226. We know that the gates of hell shall never prevail against the Church, and that hell’s power, shattered by Christ, remains unreal so long as our will does not make common cause with that of the enemy of our final vocation. The Church strives only for the realisation of this final goal set before all creation.

227. But let us not forget, in the presence of the awesome countenance of Christ the Judge, that the supreme prerogative of a King is mercy.

