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Abstract: Previous researches focused on the theological importance of Father Professor PhD 

Academician Dumitru Stăniloae’s works, some of them noticing the interdisciplinary character of his 
assertions. During our researches we have ascertained the very pronounced philosophical character 

of Stăniloae’s works so that we have identified an exhaustive theological system which those works 

have been assembled in, and we have ascertained and argued that Stăniloae actually unfolded rather 
a religious philosophy by using all means which the philosophy can offer. The purpose of this paper is 

that of presenting the complex paradigms of the space and of the time as developed in Stăniloae’s 

axiology, so that to add one more argumentation for studying Stăniloae’s theological system, in the 

theological higher education curricula, from philosophical perspective. In our endeavor, we have 
been using the qualitative research method (Dörnyei 2011), in order to ensure a necessary and 

sufficient immersion in the subject of the matter. We think that we have succeeded in demonstrating 

that regarding the philosophical categories of space and time Stăniloae developed complex 
paradigms integrated as fundamental categories in his religious philosophy. 
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1. Prolegomena 
Dumitru Stăniloae was a very complex personality and in our opinion studying his 

works only form a purely theological perspective will fail from perceiving the whole 

complexity which he provided his exhaustive theological system with. Some previous 

researches ascertained the multidisciplinary nature manifested in almost all aspects treated by 

Stăniloae, for he framed his theological system within the complex system of realities the 

human society is, and so he connected his theology to all the aspects the human life presents. 

Stăniloae’s theology is not a mere reiteration of previously formulated dogmas, but he 

rethought everything anew1 and, in this endeavor, he substantially benefited of the constant 

prolific dialogue he had with philosophers and with their philosophical works. The main 

result highlighted and argued by us in our previous papers was a philosophical consolidation 

of his theological system. In our view Stăniloae rather developed a religious philosophy by 

using complex philosophical inferences structured on philosophical concepts applied upon 

the theological content of his works. In this paper we are going to focus our research on the 

complex paradigms of space and time as developed by Stăniloae within his axiology. 

 

2. Space Paradigm in Dumitru Stăniloae’s Theological System   

The basis which Stăniloae formulated and analyzed the complex paradigm of the 

space in his theological system is the fact that space exists as an immanent reality while the 

transcendent does not allow the existence of the space. Namely space is a category 

                                                             
1 “(…) the good God helped us composing also a synthesis of Orthodox Dogmatic Theology. This is not a 

reproduction of the former studies, but it is thought anew and as a whole (…)” (Stăniloae 2003: 5) 
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predicating the matter and not the spirit. But Stăniloae treated this dichotomy not as an 

impenetrable borderline but he asserted the possibility that the immanent space to be imbued 

with transcendent seen as source and manifestation of the spirit. The immanent material space 

functions – in Stăniloae’s view – as an environment of spirituality (2003: 206); this would be 

a possible explanation why God created the human beings as persons clothed in material 

bodies; the presence of the body constitutes the basis for manifestation of the human being’s 

need for adjacent experiences, and, consequently, that experience needs a space which to take 

place in (Stăniloae 2003: 206). The existence of the space was seen by Stăniloae as a 

condition of the human being’s freedom, specially when comes about the interpersonal 

relations (2003: 206). The love as expression of the longing for the beloved person it also is 

in a behavioral relation with the space, for it implied the need for being close to the person 

one loves or to be far from the person one does not love (Stăniloae 2003: 206). 

Stăniloae formulated both his paradigms on space and time from the theocentric 

perspective. Thus, the result of the inference having a first premise the fact that God is 

unlimited, followed by the second premise that the space limits, it provided Stăniloae with the 

explanation why God must be above space, or outside space. But this characteristic of God as 

supra-spatial does not exclude the presence of God in the space of His creation; only that the 

space doe not circumscribe God in any way and no parts of the space would be inscribed in 

God. Continuing his reasoning Stăniloae uttered that God is above “where” – as He is also 

above “when” due to the fact that God is atemporal or supra-temporal as well, and He is also 

above “how” due to the fact that any of these essentially philosophical questions when 

applied to God would limit Him (Stăniloae 2003: 205). Therefore, being supra-existent and 

apophatic and outside any possible system of references, it makes God supra-spatial and 

outside space and not determined by space, though God is in all things in a non-spatial (and 

non-temporal) manner, as existential condition of their existence; the conclusion here is that 

god created the space for the human beings while He remains outside space or supra-spatial, 

but not limited or determined in any aspect in His interactions with His Creation (Stăniloae 

2003: 205). 

Regarding the interactions between God and His Creation Stăniloae treated the space 

from the perspective of the interpersonal relations between God and the human being. Thus, 

the space as defining the presence or the absence of the communion between God and the 

human being, it becomes the environment for “the relation between the supra-spatial and 

infinite God and the finite persons, the form that makes possible their movement amongst 

them, but through this it makes also possible their movement towards God, because God 

cannot be found outside the communion with other persons” (Stăniloae 2003: 205-206). The 

fact that God is supra-spatial or outside space is not a condition that would exclude or make 

impossible His manifestation within the space of His Creation. As expressed by Stniloae, the 

Trinitarian perichoresis extends his effects upon the space between human persons so that the 

spiritual communion among mankind would lead to the fact that “they are somehow present 

in the whole space, or they are above the space” (Stăniloae 2003: 206). In this regard “the 

spirit overcomes the space” (Stăniloae 2003: 208-208, 209). Continuing this reasoning 

Stăniloae affirmed that the relation between the Holy Trinity and the human beings – and for 

the Holy Trinity is both the source both of the space and of the unity of the space – 

determines that “each human person has within himself the whole space, for his body is 

explained out of everything that is in this space, and for his soul have a content gathered up 

out of the whole space. And the persons united among them bear together the whole space. 

The space is a unity bore by each person and in common by all the human persons” 

(Stăniloae 2003: 206-207; 207-208). Continuing the present reasoning Stăniloae reached at 

the conclusion that the consummate communion among all the human persons would 
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ontologically annul the space or, in his words: “the space is surpassed by the human persons 

in a unity of them that is beyond space” (2003: 206-207). Stăniloae saw in mankind’s 

possibility of surpassing the space when in ever tight communion, the philosophical argument 

for upholding the affirmation that the human person has been created in the image and in the 

likeness of God – for the perfect communion among the Persons of the Holy Trinity annul the 

space between Them as well (2003: 206-207). Stăniloae used the category of the space also 

metaphorically, when he affirmed that the human being is called by God to act in order to 

overcome the interval (diastase) between her or him and God, but this overcoming take place 

in the conditions of free human will that determined as free ascensional movement - 

spiritually speaking -, a movement described by Stăniloae throughout all his theological 

system as a bivalent movement: God descend towards the human being and He helps the 

human being who is willing to ascent towards Him, but the human being is required her of his 

own efforts to ascend towards God (2003: 289-290).    

An affirmation posing complex ethical consequences is that the space seen from 

individualistic perspective would be impossible. Stăniloae saw the mankind as a constellation 

of persons who despite reckoning each one – to some extent – as the center of the space, they 

actually gravitate towards one another and on towards all the others (Stniloae 2003: 207). So, 

in our opinion, the view of Stăniloae upon this so complex exhaustive system of relations 

among the people constituting the mankind it would have removed all ethical shortcoming if 

it had been accomplished that perfect and inclusive communion envisioned by Stăniloae as 

condition for getting the human being out from under the domination of the space. Ethically 

speaking, Stăniloae affirmed that the interpersonal relations established within the mankind 

deem the space as “our space” and not as “my space”; “a space only for me it wouldn’t make 

any sense – it would be tormenting” (2003: 211-212).       

 

3. Time Paradigm in Dumitru Stăniloae’s Theological System 

We are starting this subchapter by mentioning the philosophical categories used by 

Dumitru Stăniloae when treating about the time, such as: time, history, ages, eon, era, and 

eternity. In building up his theological system and in applying his religious philosophy to the 

complex paradigm of time he formulated and described, Stăniloae employed very nuancedly 

and effectively the diverse philosophical concepts we listed. The Church Fathers as present in 

The Paterikon and in The Romanian Philokalia, were widely preoccupied with the notion of 

time but, as we have demonstrated in our previous researches (Golea 2023), by applying the 

comparative method to their works and to Stăniloae’s works, Stăniloae added a huge plus in 

treating the theological themes by structuring and aggregating them in an exhaustive and 

coherent theological system and by employing the religious philosophy for further 

developing and extending the traditional theological assertions. Again, when treating about 

the times too, Stăniloae did not simply reiterate previous theological dogmas or 

theologoumena, but he reanalyzed what was said before from a religious philosophy 

perspective, by applying the philosophical means for arguing and upholding his theological 

assertions.   

Stăniloae saw as paramount the affirmation that the eternity cannot be reckoned as 

having the quality of an inalterable substance existing by itself, because such an inalterability 

of an eternity existing by itself would lack the conditions necessary for inexhaustibility: that 

of the interiority, that of the life in plenitude, and the free and conscious life – it one reckons 

the notion of eternity without that notion fulfilling the mentioned conditions, that would be a 

false eternity and a limited eternity (2003: 178-179). From personalistic perspective, the 

eternity must imply a consummate subjectivity (quality as subject), because the person was 

seen by Stăniloae as the only one able to manifest “infinite novelty” due to the fact of having 
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“interiority and free will”; “only the subject is totally non-composed, inexhaustible in his 

possibilities, and free” (Stăniloae 2003: 179). This personalistic inference led Stăniloae to 

affirm that only God is eternal and he justified his affirmation by bringing in the argument of 

the communion and by showing that among the Persons of the Holy Trinity there is not 

further need for advancing towards a fuller communion because the Person of the Holy trinity 

are in a perfect communion; only the Persons of the Holy Trinity are characterized by eternal 

and infinite life and that makes Them be unsubmitted to the repetition of the nature’s laws 

and therefore They are eternal (2003: 181). God’s eternity makes Him not being part of any 

system of references and so He is, ontologically speaking, about existence (Stăniloae 2003: 

181).  

The eternity as described above, offered Stăniloae the opening for analyzing the 

relations which the eternity and the time are in. In this regard, Stăniloae denied a view 

deeming the eternity as irreconcilable with the time and, in the same time, such eternity won’t 

be identical to the time. “The time isn’t something contrary to eternity, the time isn’t a falling 

off eternity, but the time neither is an ongoing eternity. The godlike eternity – as life in 

plenitude, as dialogue of the eternal and perfect love among subjects who are internal to one 

another – it bears in itself the possibility of the time, and the time it bears in itself the 

possibility of being part of the eternity, a fact that can be actualized in the communion with 

God by grace” (Stăniloae 2003: 182-183). By philosophically and theologically speculating 

further on, on such a horizon, Stăniloae was presented with the possibility to ontologically 

connect the Creation to the time paradigm, and consequently he formulated a 

theologoumenon reckoned by us as paramount, one expressed with the means of the 

philosophy: “God has created the people for eternity” (2003: 184, 194). We think our 

affirmation will hold truth if we assert that such a theologoumenon can constitute a referential 

point in regardless what nuance of anthropology. The ambivalent – or rather the collaborative 

– relation which the human person can accede to eternity (and we have already discussed it 

from the perspective of the category of space, in the previous subchapter) by being partaker 

to God’s will and, to some extent, by answering God’s initiative that call the human being to 

accede the eternity, by willingly paying the own required efforts, while, of course, helped by 

the grace of God. Out of the fact that the human being lives in time but the human being is 

called by God to accede the eternity, Stăniloae draw the conclusion and formulate the 

axiological argument regarding the value of the time: the time is a positive given (2003: 184).  

Stăniloae answered the ontological question of when the time started – and we 

reinforce here the non-equality and the non-identity between eternity and time as analyzed 

supra – by asserting that “the time started, without any doubt, in the same time with the 

created world” (2003: 187-188). But that raised a series of ontological further questions 

regarding the relation between eternity and time. Thus, Stăniloae saw a preexistent eternity as 

condition for the possibility that the time to come to existence; but such an assumption, in 

Stăniloae’s view, it won’t make the time as a “simple period between endless periods which 

were and which will be; the eternity from before and that one from after the time, it is 

something else than the time” (2003: 187-188). Stăniloae added to this: 

 

“But the eternity explains the time, the time that comes out of eternity and it ends into 

eternity. The time was into eternity as a virtual eon, and it ends into eternity as actualized and 

made eternal eon, with all the realities lived as unfolded time. And the eternity is at the basis 

of the time. The time, as unfolding of the eon, it is some kind of ladder stretched towards 

eternity, or a work of the eternity towards the created world. The time is the ladder stretched 

towards the eternity of God put to me at hand, according to my measure, through a work of 
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God on my level. This is because I cannot live yet the eternity as such.” (Stăniloae 2003: 187-

188).  

 

God is eternal but He waits for the human being’s decision to come to a dialogue with 

him, a dialogue that will take Place within time, and that characterizes – in Stăniloae’s 

opinion – the report between God and the time, a report which God “keeps the time tied to 

His eternity” in (2003: 189). By establishing the dialogue with the human being God makes 

the eternity accepting the time within itself, namely God accept the human creature who live 

in time to enter His eternity; this was the basis allowing Stăniloae to affirm that: “eternity is 

both in time and above the time” (2003: 189). The dialogue between God and the human 

being as Revelation allows us to speak about a “history of the revelation” (Stăniloae 2003: 

192), as a history of this dialogue concretized as actions of God for revealing on Himself to 

us and of advancing towards us, and of our answer to His self-revelatory actions; such a 

history was described by Stăniloae as a process which “our time is gradually filled up with an 

increasingly felt eternity” (2003: 189).   

Stăniloae described the history as constituted of three reality levels: the one of the 

physical nature as characterized by the presence and the manifestation of the physical laws; 

the reality of the juridical relations among people or the State as embodiment of the social 

order, and the reality of the Church seen as a communion of love between God and people. 

The first two kinds of realities are upheld and guided by the Providence of God; the first two 

realities are unavoidable and if the man doesn’t observe those, they will crushed him under 

the wight of their obligatoriness; and – as Stăniloae asserted – the history can be composed 

only by these first two kinds of reality, but such a history deeming the man as having his only 

life’s purpose of leaving according to the natural and juridical laws would make no sense 

(1993(1): 498-501), and such a history will be an incomplete history, a history of a 

monotonous and nonsensical existence. Exiting this conundrum cannot be either done by 

stating the culture as a third element, and that would be also a false goal of the existence, 

because: “the culture is either as sum of experiences and of conclusions regarding the 

adaptation of the man to the legality or to the nature (…) or it is a sum of the endeavors of the 

man to connect the fate of his own being to values which pass over the edge of his earthly 

existence, projecting on himself into eternity” (Stăniloae 1993(1): 498-501). Stăniloae 

showed that in his view the culture as adaptation to nature and legality would be limited only 

to searching for the fullest possible order, while the second mentioned case it would represent 

a “betrayal of the aspiration of the man to find a goal to the physical and moral order, which 

generations after generations are set to live in” (1993(1): 498-501). Stăniloae opposed the 

possibility of conceiving the history without having a real goal, and he saw the history’s 

purpose as found in the third reality, namely that of the communion between God and people 

embodied into the Church, but he stated a fundamental difference between the first two kinds 

of realities, and the third one represented by Church; the third reality is superior to the first 

two mentioned realities. Continuing his reasoning Stăniloae even defined two kinds of 

kingdoms: “the kingdom of the law and the kingdom of the spirit, or of the divine grace, they 

stay face to face” (1993(1): 498-501).  

Stăniloae answered the ontological question on for how long the history will last, by 

inferring that form the soteriological arguments formulated by him in his works. Thus, he 

said that the history will come to an end when no longer serves as “an arena which the people 

gain their salvation in” and “therefore the general sense of the history must be a fullest 

possible explanation, verification, and framing into the universal-human experience of the 

truth of the Revelation” (1993(1): 503-505). Stăniloae deemed the history as positive 

(1993(1): 41-44). Consistent with his view about the progress as beneficial to the mankind for 
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salvation, Stăniloae saw the history as an environment for the unfolding of the progress, so 

that he made of history an active environment from soteriological perspective, and, and we 

are highlighting here that Stăniloae did not reckon the progress and opposite to Revelation 

but as means for us getting closer to Revelation. In his words: 

 

“The reforms and the progresses of the history have, consequently, the meaning that 

they make the reports between human beings more and more righteous, and more appropriate 

in order the Revelation to descend within them and to be conveyed by them.” (Stăniloae 

1993(1): 41-44)  

           

3. Conclusions 

We are deploring the fact that, due to feasibility reasons related to the dimensions 

imposed by the limited space of an article, we haven’t aimed neither succeeded in presenting 

all the ontological, epistemological, ethical, and logical consequences of the manner Father 

Professor PhD Academician Dumitru Stăniloae framed the philosophical categories of 

eternity, time, and history, with all their derivates and in all nuances. But we reckon that we 

can affirm that our main objective, as stated by ourselves, it has been achieved: namely that 

of satisfactorily arguing that Dumitru Stăniloae actually developed a religious philosophy 

concretized in his exhaustive theological system, an upheld by his wide and skilled and 

coherent use of philosophical means and way of reasoning. 

We hope that our small contribution to knowing nuances never noticed before related 

to Dumitru Stăniloae’s very complex theological and philosophical personality could 

constitute at least a hint in the direction of studying Stăniloae’s works in the theological 

institution of higher education also from the perspective of the religious philosophy he 

formulated. 
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