THE ANTHROPOLOGY
OF SAINT JOHN OF DAMASCUS

BY
AIMILIANOS TSIRPANLIS

B. SOMATOLOGY

. CHAPTER I _
CREATION AND PRIMITIVE STATE OF MAN

Very important is the teaching of St. John Damascene about man.
‘His anthropology covers a large section of the second book of the Die
Fide Orthodoxal

God is the creator, overflowing goodness, His motivating cause,
and the act of creation is an act of His intellect®. Contrary to-other
theologians, St. John teaches, with Gregory of Nazianzus, that God
first created the angels, the spiritual nature, then the world, the sen-
sible nature, and lastly man, the spiritual-sensible nature?.

In the chapters on Angelology* and Demonology®, St. John fol-
lows the authority of Gregory of Nazianzus and Pseudo-Dionysius.
These two tracts are fairly well developed, and they touch upon such
problems as the nature of an angel, his immateriality, motion in space,
their species, the nine choirs of angels, guardian angels, fallen angels
and their impenitance®.

After God had created the purely spiritual world, He called the
purely material world into being. The views on the creation of the vi-

sible Cos ; .

1. De Fide Orthodoxa- 2, 12; PG, 94, (912A-980A).
2. Ibid.. 2, 2(864Df,); see M. Jugle, «Jean Damascéner, D T C 8.1 (1947),

- 722-723:Creation): — ;
3. De Fide Orth'odoxa 2, 3 (8—73AB},- 2, 12 (920AB); &, 13

(1136CL,).
4 Tbid., 2, 3(865B-873C); see M. Jugie, art. cit. D T G 8.I (1947), 723-2%.

s A‘ngéfoiogxe and -Demonology (=Idid:, =2, 4 (878C-877C); see M. Jugie;—
loc—cift)

6. See M. Jugie, Theol. Dogm. Christ. Orient. 2 (Paris 1933),
"549-67. ‘
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especially Basil, Severian of Cabala, and are interwoven with many
Scriptural passages. St. John’s Cosmogony? includes a complete sum-
mary of ancient Astronomy® and Geography®. He devotes a special
chapterin De Fide Orthodoxa to each of the four elements
of wich. the material Cosmos is constituted; Fire (Chapter 7), Air
(Chapter 8), Water (Chapter 9), Earth (Chapter 10).

Before God created man, He established for him, who was des-
tined to rule as king and master over the whole earth, a kingdom, na-
mely paradise, planted in the Garden of Eden!®.

Paradise, according to the Syro-Antiochian school, was consi-
dered to be a material locality below the earth, the Alexandrian school
took it to be a spiritual entity, but St. John, reconciling these views,
assumed paradise to be a spiritual-material place''. He speaks of two
paradises, one sensitive, mupddeisos aicOnréc, a really royal house
Surpassing all conception of sensible fairness and beaty, for man only,
excluding brute beasts'?, with was situated in the east and was higher
than all the rest of the earth, wdone w45 vHs SdnAdrepog xetpevos'®, and of
another intellectual, the residence of mind or soul. For, while
in his body Adam dwelt in the sensitive paradise, the most sacred and
superbly beautiful place, spiritually he resided in a loftier and far more
beautiful place. There he had the indwelling God as a dwelling place and
‘wore Him. as a glorious garment, ®cév £€ywv olxov Tdv Evouxov, xal adTdv
Eywv edxhets mepiBohaiovit,

Man was created innocent, just, virtuous, free from pain and res-
plendent with every Vil“‘l’.llpl_5 In dnfnrminir}g man’s—state—of Gr;glua}.

Jjustice,; Gregory of-Nazianzus -is-the—chief-authority, yet although his
doctrine on the primitive state of man is very_acceptable,-it-is,-by no

means, easy to unravel. It goes without saying, the fine distinctions

7. De Fide Orth. 2, 5-10 (880A-909D).
-8 -Fhid., 2, 6-7 (880B-900A).
9.1 bid-—2,8-9-{900A-908A):
10. Ibid. 2, 11 {912A-917D); see M. Jugie, «Jean Damascéne», DTC 8.1
(1947),- 726.
11. De F. Orth. 2. 12 (916BC).
12. Cf. Basil, Sermon’ on Paradise 2; PG, 30, 64.
13. De F. Orth. 2, 11; PG, 94,-912-913.
A4, Thid;;col. 916.
15. Ibid., 2, 12; PG, 94, 921A; See M. Jugie, art. cit DTG 8. 1 (1947), 724-27:
L’ homme, sa nature, état. primitif, péché originel; G. Bonfiglioli, Lo stato primitivo
e il peccato originale in San Giovanni Damasceno», in S ¢ C (Milan 1939), 423-450;
«La giustizia originale in San Giovanni Damasceno», idid., (Milan 1939), 554-73,
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made by modern theologians between the state of pure.nature, the sta-
te of integral nature and the state of original justice are unknown to
"him. But what is préesent in his mind at all times is the historical na-
ture of man as God had created it in the beginning. This not withstan-
ding, we are able to discover a triple distinction made by St. John,
namely first, human nature in its integrity (innocent Adam, ©d elvat),
-second, an elem~nt which is strictly supernatural, namely, patrici-
pation in divine grace, divinization (0éwoic), and third, that which
we call the preternatural gifts (to &b s?.'vou), conditioned by man’s perse-
verance in God’s friendship!®.

Of equal significance is also his distinction between the xat’ elxdva
(according to God’s image), that is the intellect and free will, t6 voepdy
xal adtebodotov, and the xaf’ Spotwow (according to God’s likeness),

-namely the resemblance or likeness of man with God in virtue is pos-
siblel?,

The 6 xat’ elxéve and 70 xa®’ dpotwow play a great role in the
Damascenian theology as well as in the whole of Greek theology. Both
these expressions are not all in all synonymous. The first principally
designs the intelligence and free will. And in these mainly supreme abi-
lities is a man God’s image'®. The second, td »a6’ op.of.(oo‘w rofers to the
spiritual perfection and the practlce of virtues.

The primitive man was ornamented with every virtue, ndoy &pet
xornyroiopévoy, &v dpetalc Télewov; he was innocent and upright, &xaxov,
907, These two elements reunited perform the primitive integrity
of human nature. St. John Damascene constantly repeats that vir-
tue, or virtues, are natural in man, and that God imprinted into inno-
cent nature these tendencies towards good, or, in other words, our na-
ture has been endowed by God with virtue?.

Adam according to his pre -fallen nature (=rtd elvar) participated in

the lifeitseitvi-God-bygrace-St—Fohn-DBamasecons "“"},’Jﬂﬂm’“’ treats the
elevation of man to the supernatural level. Adam was divinized by his
union with God, not by transformation in the essence of God, but through
participation in its splendor and His illumination, T?) npbg @sb\i vedaet
~feobpevoy Gseup.svov 8¢ pevoxyy vhc Helog sﬁo’cpa{zsmg, ®ouk 00 % etgﬂ'nv Osloyv-

16. See M. Jugie, art. cit., DTC 8. 1 (1947), 725.
12. D¢ F. Orth. 2,12; PG, 94, 920B. Comp. Ibid., 3, 14 (1037C)
187 DE duabus volunt; 807 PE;95,-168B—

19. De F. Orth. 2,12 (912A); 4, & (1108A),

20. Idid, 2, 80 (972); 3, 14 (1045A),
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pebuordypevov odotav®. He was surrounded with the grace of God as a
vestment, thv Ocol nspLBeBXny.évoc; )(.or.pr.v22 and he was in close relati-
onship with His Spirit23, ' :

- Certain privileges accompanied the gift of -supernatural grace.
God, actually, did not give to Adam, only the lvas, but He also granted
the &3 elva, o ebvaw Sobg, xal 76 ¥ elvau yupiodpevoc?t; the royal power
on the earth, Buotheds vév &mi yHic?®. These privileges consisted of in-
corruptibility, dpBupota, impassibility, dndfeix, and bodily immorta-
lity, dBavacia. Incorruptibility exempted Adam from bodily necessi-
ties, like famine, thirst, sleep; from sufferings and illness; from all that
‘which is subject to the organic circulation, peloig, ou#2%. He was not,
in other words, subject to.the carnal generation that is a perversion of
fall because of which Adam, having been mortal, could not enjoy his
previous condition, and God made from him a female as a helpmate
for him, of his own kind, t0 aid him in the establishment of the race
after the fall by succession through the process of begetting. If Adam
did not sin, God would find some other way to multiply the human
species?”. Such a doctrine is developed by many other Greek Fathers,
as-Origen, Athenasius, Gregory of Nyssa, John Chrysostom.

-The &ndBeix must be understood as the exemption of concupi-
scence, -of all the trouble-making passions, anxiety, care, etc. Man on
“earthly paradise had to do nothing other than to praise God, and-to
-enjoy like some one of the angels, in the enjoyment of that one most
sweet fruit which is the contemplatlon of God, and by this he was nou-
rished?8. Man, finally, would not ever die if he did not sin_since death

is_a_result of fall?®,

21. Ibid., 2, 12 (924A).

22. Ibid., 2,11 (916C); 3, 30 (976).

23. Ibid., 4, 13 (1137B).

24. Ibid; 3, 1 (981A); In Sabbatum Sanctum, II P.G, 96, 612 In Dormlt
2, 8; PG, 96, 733C.

~25-D-e—F.—Orth-2,12-(921 ). Comp:Tbi d; 2,30 7(976).

26. In Sabb. Sanc., 27; PG, 96 628B; De F. Orth. 2, 12 (917CD)

97. De F. Orth. 2,30 (976); 3, 24 (1208BD). '

28. Ibid., 2, 11 (913-916). ,

29, Ibid, 2,12, 30 (921, 977)..
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CHAPTER 1II
NATURE OF MAN IN GENERAL

Proceeding in his anthropology, St. John first characterizes man
as 16 moAuBpiAAYTOY TobTov L&ev®, and defines him as follows: «Man is a
rational mortal animal capable of intelligence and knowledge», ”Av-
Bpwndc ot Laov Aoyixdy, Bvnrdy, voll xal éniotiune Sextinév3t. In this de-
finition of St. John Damascene there are all the necessary and sub-
stantial (odouwdn) characteristics of a human being, which excludes at
the same tims any other kind of existence foreign to humanity, and
they cannot absolutely be separated when we define man. It is impos-
sible, for example, to define man as an intellectual being only, or only
as a mortal or animal one. In the complete definition of man therefore
all the substantial characteristics of a human being must be mentioned,
namely sentiment, organic life and intellect, since man is an organical,
sensual or emotional and intellectual being®®. The general categorou-
mena of humanity and the essential differences are, then, the elements
of such a definition.

Besides this literary definition, St. Damascene gives another
one interpreting the word «man», &Bpwnog, in an obviously allegori-
cal sense as fire, =Up, because only fire, in comparison with the three
other physical elements, earth, water, air, has the power to be spread
and multiplied in various shapes. So «man» means fire (in Hebrew
dialectos), and according to St. Damascene because God forekmew that
from one human body would mankind be generated and multiplied on
earth3?,

He then deals with the nature of man in general and his intelle-
ctual powers. Man consists of two natures, body and soul, and he re-
presents a «small world», a m1 n iature w1th1n the larger one, e

EowTd Tcoco'ng odotug 690(1'7]; Te %ol &opdTou o-qu‘scp.ov”, an eye-witness
of the visible creation, and an 1n1t1ate of the invisible creation; 3% «i-

80-Hom.in Sabb. sancEG—%:ﬁﬂBﬁf—* -
- 34. Fons S—H—&ﬂ—tq-a—e,—chrs_RG,_%,.Sﬁan_Cﬂmp-—ﬁLzﬂABA__
32: Ibid., ch. 5. PG, 94, 541AB.
~33.Ined.Oration in 5th day of Creation in «Eccles. Pha-
ros» 1914, pp. 127-8.
B0 € h T s s Pra-n-sfi-g-ur-a-ti-o-nPG,-96,-573AB; Comp....
De F. Orth. 2,12; PG, 94, 1064C.

35.1bid., 2,12; De duabus in Christo volunt. PG, 95, 144BC,
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ofntiig te xal vourijc ¥ticewe; a sort. of bond between the visible and in-
visible natures, olév Twva cdvdeocpov Tig Spatic Te xal dopdtov PhHoEWC3E.

These: two natures of man in no way can be identified, i. e. mind,
voii, cannot be identified with matter, since their origin and end is dif-
ferent - body is mortal, soul immortal, voepa xal &Odvarog, hoyux?), adre-
£obatog, Bednrixh) te and évepynrueh®®. Therefore, the one ‘who, compa-
ring soul and body, would consider both of the same nature is, accor-
ding to St. Damascene, s «foolish», dvénroc, man®8. Mankind, neverthe-
less, is of one and the same nature as species, €ldo¢, n o t, as hyposta-
sis, dméoTacic, since all men together are characterized by the same
essential attributes -~ body and soul: «Emeidy) mdvrec tov adrdy Emidé-
xovrat Abyov THe @boews mavteg yop éx YuyTic peTaMQact, xal TV odctav
700 cdpatos xExTvTaL, ol TO xowdy eldos. TGV ThetoTwy xal Stapdpwy dro-
oTdcewy play Qoo Qauéy. Exdotne dnhadn dmoctdcews dbo ghoeig Exodarg,
xal &v duol tedodong Tals gboeot, Yuyxic Aym xal chputogn3®.

In other words, when man as hypostasis physiogenitae, @uotoye-
veiror, he must always be considered as a two natured being — body
and soul®. Consequently, when people speak of one nature in man,
they should speak not on account of the identity of the substantial
quality of the body with that of the soul, but on account of the inva-
riability of the individuals falling under the species, since the term
«nature» in this case is being taken in the sense od «species»’!, Because
of this fact exactly man stands between mind and matter, pésog vob xal
6Mnct®, and communicates with the visible as well as with the invisi-
ble or supernatural world being a «small world», pxobxooumogss.

The. idea of «microcosmos». is one -of St.- Damascene’s -basic anthropo-
logical conceptions thoroughly developed®.

~ Explaining such a relationship between body and soul St. John
.considers the spiritual nature of man, on the one hand, as a.special
honor and blessing of God to him, and his bodily one, on the other hand,

36. De E. Orth.2,12.-Saying by Gregory-of Nazianzus,~Sermon-3841;PG,
36, 321D. S ' ' o
' 37. Hom. in_Sabb. sanc.,; PG, 96, 612-13.

38. PG; 94, 1465D. Comp. 94, 1064C.

39. De F. Orth. 3,3. PG, 94, 992AB. .

40, PG, 94, 1465D.

—él't'D‘efF.*Oﬁl‘t‘ h—3 =46

42. PG, 96, 661CD.

43. De F. Orth. 2, 12. PG, 94, 925CD. . . .

44. Ibid., 2, 12, PG, 94, 925-928; De duabus volunt., 15 PG. 95,
144BC, :
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-as an instrument to realize his higher purpose, the spiritual perfection
-and -divinization. We transfer here the integral passage so meanigful.
«Emolnoey...6 Ocdc tov dvBpwmov meﬁp.a xad odpxo. Tvelua did xdpy, Co'cp)ca
S Ty Erapowy... T udv o uévy xal S04y Tdv Edepyérny, 16 8¢, tva mdioyy,
‘xal mhoywv Smopipvioxntar, xul madedyror TE peyéber <pL7\o¢z.y.oup.e:VOV
Céov évrodfa oixovopodpevov, vodréomv &v T8 n'ocpév'n Ble,. ol &Mocxou
'y.eew'rocp.evov (todréoTv &V 6 aldve T6 p.ék?\ov'n xal wépag ToU puoTnplov,
T wpdc OBOedv vedoer Bsouy.e:VOV Oeodpevoy 3¢
pwetoxf i THe Oetacg EArdplewe xal odx slc ThHY
fetav peBiordpevov odolavih .- - o ’
" By such an explanation St. Damascene affirms at the same time
the purpose of human existence on earth, which lies in his divinization,
‘not, however, by being transformed into the divine substance but by
‘participation in the-divine illumination. '
So much about man in general. Let us now proceed to the study
of St. J ohn s conceptions on the nature of body.

- CHAPTER I
THE NATURE OF BODY

A body in general is firdt of all three- dimensional, that is, having
‘height, breadth, and depth .or thickness. Every body is composed of
“the four elements, but the bodies of living things are composed of the
four humors, yvpoit®. One should note that section, o, flux, pelot,
‘and change are proper to the body alonet?. Change is that which is in
quality, such as being heated, cooled, and so forth. Flux is an emptying
out, for solids, liquids, and the breath are voided and then need to be
replaced. Consequently, hunger and thirst are natural sensations, ¢u-
cuxd—mafly Section is the saparation of the humors from one another

and the division into matter and form, % Tév yopdyv &n’ A AwY Suixd-
‘plotg, xal & elg eldog kol BAny pepropdcts.

Dealing with the human body particularly, St. Damascene phy-
ﬁrdogweﬁuecessfm}y—aﬂd in-many details-about- man: «..Man, he wri-

{08, is COMPOTE nts, namely blood, phlegm, bloude and

45. De F. Orth. 2, 12. PG, 94, 921. Comp. Cregory Nazxanzen, Sermon
38,11. PG, 36, 324A.
— . 6 De—FrOrth 12,2, P6; 9459258
" &7. Comp. Nemesius, On the Nature of ManI PG 40, 516C

48, PG, 94, 928ABI,
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black choler. The blood is found-in the heart, where the spirit lives;
the bloude choler in in-the liver and -stomach; the black choler in the
spleen and psoa, $ba; the phlegm, finally, is in the brain and ketis; xol-
7y. Those who have pure blood are always happy, joyful, healthy, smi-
ling and. of a nice colorful face; those who have a bloude choler are ner-
vous, daring, angry, harsh and of a strange color; those who have a
black choler are indolent, faint-hearted, sickly, lazy and ‘timid; those
who have phlegm are sad, cold, forgetful, of a white face anf they al-
ways want to sleep»®.

N Continuing he studies accordlng to ohanges of these four elements
in human organism, the psychology of each period of human life, na-
mely of childhood, adolescence, maturity, and senility. «During child-
‘hood, -he writes, blood is increasing until the age of fourteen; during
‘adolescence the bloude choler is increasing until the age of twenty-
‘eight; in maturity the black choler is increasing until the age of forty-
two; during senility phlegm, is multiplying until the age of eighty.
Thus, children, because of the increase of their blood, are earnest and
moist, bypa; youth, because of the bloude choler, is warm and dry:
mature people, because of their black choler, are cold dry; people of
old age finally, because of phlegm, are cold and humid»®.

Moreover, St. John Damascene studies the particular members of the
human body, especially the head, brain and marrow thinking that the
soul and the 6 BuBdg TGV vonudrwy is in the liver®. He - as a contempo-
rary physiologist — also places each element of the human body in the
proper place of organism5Z.

Of special importance is the following passage, where St. Damas-
cene accepts the body of our pre-genitor before failing as conditionally
oyerixdg, immortal, and therefore different from that after his fall, as
to its composition and nature; «..Mécov ya&p LowHec xal Bvy-
TédrmToc HY TH GO Pt wpbrepov dV &v mapadelow Tpueiic xal
Buchixé Baddpe dvaortpepdpevos, BvnTdv Bortepov xal wayd
006 TNowTo, Juvdpevov-avto Y sty pde-TovsTévougn s, :

Regarding the nature and condition of the human body after the
fall, he gives a complete and clear picture, as follows: «..."H piv yap ¢b-
oug émixnpog, xal T capriay pevoToV xol xevobuevoy, xal Gomep TVEbUATOS

49 Epistle—to—someone PG, 95 244
50. Ibid.

51, Ibid.

52. Oration in Fic. PG, 96, 581BC,

53, Ibid., (581BC).
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&vdeéc dvamvolic yap dvev Tjiv @V dumydvev, xal T@v Aomdv oltw ypedv
Gvarinpotobar Ty Evdeiav. Tela yap T xevodueva, Enpby, xoal Oypdv xol
mvelpa: &V Exdortov ¥) xatddnhog dvamipwols cuvieTEY 163 1O
G & p o Quoxds Tpdg 1ol xticavrog GpLoTownsl.

He also physiologizes extensively and at the same time ph1loso-
phizes on the five senses, the organs of sense, and pleasures Hdoval®
distinguishing them as spiritual, guyat, and corporal cwparixat, as scien-
tific or contemplative and esthetical®. He then examines, in general,
the phenomenon of grief, fear, and anger8” with special attention to
sense and the organs of sense® and he agrees with the contemporary
philosophers and physiologists regarding his teaching that the brain
is the seat of sense and nerves are the means of its communication with
sense. Further, he deals with intellect, Siavontixév, memory, pvyuovev-
rixév, mental and verbal reason, v3uéBeroc xal mpo@opixds Abyos®®, psy-
chologizing according to the old school. So he comes to the ethology on
Exodolov xal dxodolov®?, mepl Téy d@” HEIVEL, and tév odx &g’ Huiveh.

5., Egomion to St Chrysostom. PG. 96, 768BC.
55. PG, 94, 929.
56,15 id. (932-33).

57 _ILhid
o/t BHas

58. PG, 94;,-933. Comp. Ined. Orat. in Second Day of Crea-
tion «Bocles. Pharos» 1914, p. 63. :
59. PG. 94, 937.
60T bid:{952):
61. Ibid., (956).
62, Ibid., (961)




C. PSYCHOLOGY

CHAPTER IV
NATURE AND ORIGIN OF SOUL

St. John Damascene difines the nature of soul as follows: «Now,
asoulis aliving substance,simple andincorporeal,
of its own nature invisible to bodily eyes, immortal, rea-
sonable, hoym#, intellectual, unshaped, activating an
organic body in which it is able to cause life, growth, sensation, and
reproduction. It does not have the mind, volg, or spirit, nvedpa, as some-
thing distinct from itself, but as its purest and finest part, for, as the
eye is to the body, so is the mind to the soul. In this part of human psy-
chology, St. John depends noticeably on Maximus the Confessor (d.
622)%, and appears to favor a dichotomy of man distinguishing a spi-
ritual soul and a material body, and to reject the trichotomy of Plato
who differentiates a rational soul, vol¢, an animal soul, Juy#, and a
material body, cdp§. On the other hand, in his whole psychology he is
influenced by Nemesius of Emesa (d. ab. 450), and Maximus the Con-
fessor (d. 662), too. It is free, endowed with will and the power to act,

and subject-to-change;that-is; subjeet-to—change of will by itself, 20exs-
“TPETTOG, 'because it is~ also created. And all these it has received ac-
_cording to_nature xaza. @dow, through-that-grace-of the-Creator by which
it has -also received both its existence, 76 elvat, and its being naturally
as it is, xal (70) @boet obrwg slvo®s.

Furthermore, he, - penetrating in the soul’s substance, defines it as
an inhaling and exhaling of the air which is breatned in and out for
the sustainment of the body, 6hulyv xal @opav To8 ¢épog sloehxopbvon xal
mpoysouévou Tpds Ty Tol cdpatos.cictacves, as-a logieal-substance and
incorporeal quality, which has in itself mind, sense, and reason, odotayv
Aoywxv xal woLbTnTa dodpatov, Eyovsav év adty volv, xai alcOnow, xal

63. Maximus Confessor, De anima,PG, 91, 353-62.

64. De F. Orth. 2,12, PG, 94, 924Bf. Comp. I bid., 95,144 BC; 94, 1005
BC. 176Cf.

65. Ibid., 1, 7 (804-805).
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Aéyov®8, as a mind which stands midway between God and the flesh
as being a companion of the flesh on the one hand and on the other
an image of God, and which holds the middle place between purity
of God and the grossness of the flesh, @¢ odolay toTapévny «év peror-
xile Osol xal capxds THg utv. @g,odvatxog, Tob Bcol 3¢ G eixav xal peot-
tebovoa Ocol xabapbtymt xal ocupxds moydtnT®?. Regarding the time of
the creation of soul St. Damascene rejects the Origen’s prattle, gAqva-
psiay, the pre-existence of each soul, being thus of the very orthodox
and traditional opinion that each soul was created at the same time
with its body from nothing, ex nihilo, éx ol y:}; 8vrog. 0d 1;6 eV
mpbrepoy, T 3¢ boTepov®. '

‘According to these definitions of St. Damascene, soul i is the «e g o»
Suavoodpevoy, BEXov xal alcBavépevoy éye of the contemporary psycholo-
gists, in man, which represents an immaterial principle and spirit

governing the whole of human existence. Its manifestations and acti-

vities are threefold: intellectual, willing, and sentimental. It acts and is
expressed by material as well as immaterial powers, dpyoavixd xeypnuévy
cwpart, t0 use the very expression of St. Damascene: Its level of life,
nevertheless, 1s different from the life of body or nature. Soul itself is
simple, inseparable and incomposite, while matter is dissolved in m o-
ria, by which it was composed. Soul is the source of bodily activities,
whereas matter is passive and inactive by its own nature, subject to
laws of machine. Soul is of free will and choice, sel-governed, unsha-
ped, and always indentical in all the ages of human life, childhood,
adolescence, maturity and senility, being conscious and a reminder
of itself. Natural life, on the contrary, is a continual change, alterna—
tion and transformation.

It is worthy, we think, of mentioning ‘here St. John’s conception

of the incorporeal of soul. «Things that are incorporeal, invisible and
without shape, he writes, we conceive of in two ways. Some are so by

essence and some by grace ta. udv xat ovolay, T6 O¢ Xt Xapwv; SONIT UTE
so by nature and some by comparison with the grossness of matter.
Thus, God is said to be incorporeal by nature, but the angels, evil spi-

rits,-and souls are said to be so by grace, ydpiri, and by comparison with

the_grossness of matter, «Sc; 10066 T e Bxne maxdrnren®. Now; he pro-

66. Fragmen ta, BEpilesisI- PG, 95,229-232.

e Ja D0 B O T £ h. 3, 18. PG, 94, 1073AB:

68. Hom. in Sabb. sac. - PG, 96, 608CL. Comp Ih;d 9%, 921AL.
69. De F. Orth. 2, 12. PG, 94, 925AB.
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ves the immortality of soul by three methods; 1) By the synthetic or de-
monstrative which proves the matter at hand by means of something
intermediary: 2) the analytical and; 3) the mathematical, namely we
take the thing asked for granted and thence arrive at something which
is acknowledged to be true and from which the proposition is proved.

Thus, according to the first method we have the 'syllogism;_ «Everything,
that is perpetually in motion is immortal; the soul is perpetually in mo- .

tion. Therefore, the soul is immortal»™. According to the mathemati-
cal method this syllogism: «I take for granted that which has been as-
ked and I Say:, Since'the soul is immortal, there is a reward for its bad
and good actions. Now if there is such a reward, then there is that which
is passed judgment upon and that which passes judgment. But, if there
is that which is judged and that which judges, then there is a provider
and a providence. And so we have arrived at providence, which is ack-
nowledged by everyone. From this point on I put things together, xara
obvleowy, and say: Since there is a providence and a dispenser of justice,
there are also rewards. And since there are rewards, there is that which
is judged. But, if there is that whlch is judged, then the soul is immor-
tal»™,

. St. Damascene d1stmgulshes the faculties of the soul into two
kinds: the cognitive, yvworxal, and the vital, Zwrixai, The
cognitive faculties are mind, thought, opinion, 8¢£x, imagination, and
sensation. Will and choice, on the other hand, are vital, or appetitive,
faculties, dpewtixal, # PodAnowc xal wpoaipesic™. Elsewhere he divides
the faculties of the soul into those belonging to its rational part and

those—belonging to itsirrational part, dealing extensively with then‘
activities and expedlency”

 CHAPTERV o
RELATIONSHIP BETWEEN SOUL AND BODY’
One may insist on the opinion that St. John Damascene, espe-

cially-in. the chapter -of the relationship-between body and soul, the
natural and.spiritual world, is proved not only as an orthodox theolo-

70. Fons Scientiae,ch. 64 PG, 94, 656AB.
74. Ibid., ch. PG, 94, 672D.

72. De F. Orth. 2, 22: PG, 94, 941~ 44,

78. Ibid,, 2, 12. PG, 94, 92SBCD
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gian but also as a great and deep phllOSOpher like the famous French
philosopher Cambanis.

The union of the soul and body in man is considered by St. Da—
mascene, as well as by all the Greek Fathers, as a union by composition,
xotd oivleaty yevopévny, that means a mutual association together—peri-
choresis, neptydpnotg — of the parts without detriment to any of them,
v elg EANAa TGV pepdv xwpls dpaviopob mepuywpenow’® namely without
any confusion nor destruction of their natural idioms, iSudpata: the
perishable and mortality of body, the immortality and imperishable,
on the other hand, of soul; the visible of the body, and the invisible of
the soul. Thus, even after this union the body is not immortal but cor-
ruptible, and the soul is not mortal but immortal. Neither is the body
invisible, nor the soul visible to bodily eyes. On the contrary, the lat-
ter is rational and understanding and incorporeal, whereas the former
is material and visible and irrational?®.

In spite of the fact that the body and soul do not have the same
nature, since they are distinct ‘in substance, xat’ odoiav dvridiatpodpeva ™,
it is possible for them, nevertheless, to be closely connected and inse-
parably united, even after death, for the origin of their existence and
hypostasis is always one and the same and the constitution in itself
of each at its beginning of being is a hypostasis, &g ... del piav v dpyiy
e Exvtdv Exovta dmdpkedc te and Umooctdcews?®. Moreover, even the
characteristic differences od each one of them, those od the soul, which
distinguish it from all other souls, and those of the body, which distin-
guish it from all other bodies, in no wise, according to St. Damascene,
gseparate the soul from the body, but thay much more unite and bind
them together, at the same time marking of the one hypostasis
composed of them from all other hypostasis of the same species®.

Elsewhere, in order to emphasize the intensive connection and
relationship between the soul and the body, St. Damascene uses na-

tural pictures and examples. So writes: «The soul 1S united with the
body, the entire soul with the entire body and not part for part. And

74 The -notion- originated with the Cappadacian Fathers. But it is to John
Damascene that we owe -the application of the term perichoresis-to the

intertrinitarian particularly relations.
75. Fons Scientiae, ch. 65. PG, 94, 661B.
~76. D' F. Orth: 8;16; PG, 9%. 1064AB; Gomp. Ibi d., (609AB).
772 1bid

78. Fons Scientiae,ch, 66. PG, 94, 665AB.
79. Ibid.
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it is not contained by the body, but rather contains it, just as heat does
iron, and, although it is in the body, carries on its own proper activi-
ties, ¥ 3¢ Juyh cuvdédetar 6 chpatt GAY GAw, xal od pépoc péper xal od
nepéyetor O’ adTol, GAAk mepiéyst adTd, domep mip oidnpov, el &v wdTdH
oboa Tag olxetug évepystug &vepyeinsl.

There is another passage also where St. Damescene considers the
soul as that power which animates, enlivens and mobilizes the body,
inactive and dead bu its own nature and inseparable instrument of the
soul. Thus, describing their relationship he compares the soul with a
maker, and the activities of the body as a result of its inspirations and
will, odpatog voepdic Euduywpbvov Td &motélesuw, with close co-opera-
tion of both; 6 voi¢ yap mpobewphons T0 Ecbpevov, obtw St Tl cdpatog
pydaletan. THe Juyiic Totvuy Eotiv 4 Hyspovie: xéxprror yap xal &g dpydve
¢ chputt, dyovowr Tobto xal iBdvovsa. Soul, therefore, is the ruler and the
main cause and source of all inspirations, of ‘scientific discoveries, of
virtue and heroism, of education and family training, the two light
guider of the spirit and heart®. There is also another kind of relation-
ship between the soul and the body, that which depends on virtues and
spiritual perfection, since the latter is nothing other than a result of the
close co-operation of the soul and body, xowa 3¢ Juyijc xal cwpatos «i
Gpetat, xol TodTwv Ent THY Yuyny dvapopdy, olov Yuyiic Tpooypwuévng o paTis?
Proper to the soul are religion and understanding, tSwx 3¢ Juy¥c % d-
oéBeix, xal % vénous. Although the virtues are referred to the soul, yet,
in so far as the soul utilizes the body, they are common to both83.

There is, finally, another such kind of relationship according to_

the five splrltual sensations also: mind, voiig, intellect, Sidvoux, thought;
368w, imagination, euvrasia, and sentiment, «icbncic®. As a result of
‘this relationship is the mutual influence. Thus, since the soulis pasmble,
nabyry, it does feel pain and suffer with the body when the body is hurt,
although it itself is not hurt, w0l cduatog Tepvopévon, adth) wi Teuvopévy,
cuvahyetl xai cvpmaoyetl 19 couan®® Elsewhere he emphati-
cally says that the-soul-many-times—dees—pre=suffer—andcontimually

80. De F. Orth. 1, 13. PG, 94, 853AB.

81. PG, 95, 85B. Comp. col. 145ABC.

82. De F. Orth,2,12. PG, 94, 928BC. Comp. 3, 15, PG, 94, 1048Cf., 145AB
and-D-e—dwabus—inm Christo volunt., 36, PG, 95, 176Gf.

83. Ibid., 2, 12, PG, 94, 928BC.

84. PG, 95, 85BC. Comp. col. 145ABC.

85. De F. Orth. 3, 26. PG, 94, 1093C.
©EOAOTIIA, Tépos NS, Telyn A’-B'. 6
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suffer with the body, mpomd o3&t woAAdxic 7ol GMATOG, GV U T G-
oyt 3 Sunvexdde®s.

Concluding the whole chapter we would like to remark the ba-
gic characteristics of the soul which, according to St. Damascene, are:
Intellectual, vonrue), acute, dEdvous, penetrating, SwumepaaTiny, fertile,
vévipog, inventive, épevpeTix, creative, Snuiwovpywy, free, &evbépa, in-
dependent, dve&&pnTog, autonomous, adtévopos, impressing, dovyumie-
otog, untamed, &3dpxoToc, power3?,

CHAPTER VI
"FREEDOM OF WILL

It is actuelly true that in the problem of free will especially St.
‘Damascene is shown much more successful and as a profound theolo-
gian and thinker in comparison with other Church Fathers.

Of course he always follows, step by step, the previous Patristic
tradition but in many points, we think, on his teaching patricularly on
‘the moral freedom he inaugurates a personal way of study and solu-
tion of the problem.

First, he defines « b refod ooV as the will of a reasonable soul,
moving without hindrance towards whatever it wisheth, whether to
virtue or to vice, the soul being thus constituted by the Creator, Juyis
Noyueiig 0EAnoW, dxNITWG wivoupévy mpdg émep &v Bodhotto, glre GpeTiy
girve xaxtay, obTeg Smd Tob dnuiovpyod yevouévne®?; again as the sovereign
motion of an intelligent soul, voepis Yuyije xtvnow adoxputi 8.

Moreover, man is adrebodoiog in the meaning that he is the master
of his actions, xVpiog mpdEewy, since heis a rational being, and freedom is
necessarily connected by nature with reason. Then, mind — the contem-
plative faculty — or reason — the active faculty — is the principal cause

ot our-aetiomns; rotettoT W%MM@@MAM_ _
toiiy dpyh mpdfewc® What is more, if man were not master
of any action at all, his psychological power of deliberation would be
superfluous®. Making, on the other hand, a clear distinction between

86, PG, 9%, 1465CD.

87. PG, 96, 612CL.
_88. Barlaam_and Joasaph, PG, 96, 996-97.
89. Ibid.
g0, D6 F. OFth 2 27 PG, 9% 960
91. Ibid., 25 (957G). :



The anthropology of Saint John of Damascus 83

the terms mpoaipeoig, Boury), Sudbeaig, he attaches; «Choice is desire ac-
companied by deliberation, or deliberation accompanied by desire for
things that lie in our power; for in choosing we desire that which we have
deliberately preferred. Deliberation is a motion towards enquiry about
actions possible to us; a man deliberateth whether he ought to pursue
an.object or not. Then he judgeth which is the better, and so ariseth
judgement. Then he is inclined towards it, and loveth that which was
50 judged by the deliberative faculty, and this is called resolution
yvéowy, for if he judge a thing, and yet be not inclined toward the thing
that he hath judged, and love it not, it is not called resolution. Then,
after inclination towards it, there ariseth choise or rather selection &ni-
Aoy". For choice is to choose one or other of two things in view, and to
select this rather than that. And it is manifest that choise is delibera-
tion plus discrimination BovAy dott per’ émxplocwe N mpoalpesig, and
this from the very etymology. For that which is the «object of choice»
is the thing chosen iefore the other thing. And no man preferreth a
thing without deliberation, nor maketh a choice without having con-
ceived a preference. For, since we are not zealous to carry into action
all that seemeth good to us, choice only ariseth and the deliberately
preferred only becometh the chosen, when desire is added there to.
Thus, ‘we conclude that choice is desire accompanied by deliberation
for things that lie in our power; in choosing we desire that which we
have deliberately preferred. All deliberation aimeth at action and
dependeth on action; . and thus deliberation goeth before all choice,
and choice before all action»®2.

1 heLStJohn_goes_onqmesngatmg—the—eﬂia&}—pfeb}em—of—Hee

will;-that is-to-say, of-what-depends upomn us, which from the beginning

eversince was the object of so much discdssion-and-controversy.

He is of the opinion that man is not absolutely free to choose
and act good or evil, but such a freedom in man is conditional. At the
same time he proves by seven strong argumsents and refutations that
man by his very nature is, actually, adre€oboiog, and the .cause of his
own situation and acts, since he has reason, Adyog, and will power,
BovAy. «...There are some things, he writes, that depend upon us..And
let us proceed as follows. They say that everything that happens is
caused either by God, or necessity, or fate, or nature, or chance, or spon-
taneity. But essence and providence are the work of God, while the mo-

92. Loeb Class. Library, No. 34, Engl. trans. of Barlaam and Ioasaph
by G.R.Woodward and H. Mattingly, p. 221,223. L,
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vement of things which are always the same belongs to necessity. And
to fate belongs the necessary fulfillment of what it has decreed, for fate
also implies necessity. Generation, growth, corruption, plants, and ani-
mals belong to nature. The. unusual and unexpected belong to chance...
Finally, to spontaneity belongs what befalls inanimate things or brute
beasts without the intervention of nature or art. All this they themsel-
ves maintain. Now, if man is not an effective principle of action, to
which of these causes are we to attribute human action? 1) It is defi-
nitely wrong ever to ascribe immoral and unjust actions to God; 2)
neither can they be ascribed to necessity, for they are not the actions
of things which are always the same; 3) nor can they he ascribed to fate,
for they declare that the things decreed by fate are not contingent but
necessary; 4) nor to nature, for the works of nature are animals and
plants; 5) nor to chance, for human actions are not unusual and unex-
pected; 6) non yet to spontaneity, for they say.that that is spontaneous
which befalls inanimate things or brute beasts. Indeed, nothing remains
but the fact that man himself as acting and doing is the principle of his
own works and is free. 7) What is more, if man is not. a principle of ac-
tion, then his power of deliberation is superfluous, for to that use would
he put his deliberation if he were not master of any. action at all? All
deliberations is on account of action, mdow ydp Bouls), wpdéews évexa,
and it would. furthermore be absurd were the most excellent and noble
of the faculties in man to prove useless. Besides, when a man delibera-
tes, he does so. on account of action, because all deliberation is on ac-
count of and for the sake of action»®.

«Free will, he elsewhere writes, is absolute]y inherent
in every rat1o.nal nature, wioy yép Aoyix] @bceL TIVTLG

Zuméguxe T adreoboiov BEfe. After all, of what good can rationality

be to a nature that does not reason freely; Now, the Creator has im-
planted a natural évéomepe appetite in brute beasts which constrains

threrm—to—sct—for—tho—prosorvation—of—their own nature. For_since they

lack reason, they cannot lead; rather they are led by their natural ap-
petite. Whence it is that the instinct to act arises simultaneously with
the appetite, for they enjoy neither the use.of reason nor that of coun-
selor roflection or Jndgement For-thlﬁrreason they are -neither praised

and deemed good for- pr a.umwns %r—dnmgemLIhaq
rational nature, however, has-its natural appetite, which becomes arou-
sed, but-is-guided-and controlled Jﬁy -the reason-in regard to what is for

93. De F. Orth. 2, 25. PG, 94, 956B 957ABCD.
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the maintenance of the natural order. This, namely free will
is an advantage of the power of reason and we
call it a natural motion in the reasoning faculty. Wherefore, the ra-
tional nature is both praised and deemed good for practicing virtue and
punished for practicing vicen®.

Elsewhere again: «Reason will be useless to us, for, if we have no
control over any of our actions, then it is useless for us to make our
own resolves, mepirtds Povhevbueba. But reason has been given to us
so that we may deliberate, which is why every being that is rational is
also free mév hoywdy xal adrekodolov®®. Moreover, when we speak of the
natural will, 0é\noiwg, we mean, according to our theologian, that it is
not constrained but free adrebovoibryg, for, if it is rational Aoyued xed
voepd, it is also free. «.. Katd @lbow dpo mpboeort t§) Aoyw}) kol voepd
(Cofy) % adreboborog (xtvnoig). adreovorbétne 8¢ o0tV Erepdv. éotwy, el uh %
0éAnoon®®. It cannot, however, be considered such a freedom of will
7o adrefodolov inman as impeccability, dvapepryote, since God
made him sinless by nature ¢loet dvapdprqrov, and endowed with free-
dom of will xal Gerfjoer adre€odorovn. By being sinless, he remarks, I do
not mean being incapable of sinning, for only the Divinity is incapablse
of sinning, but having the tendency to sin not in his nature but, rather,
in his power of choice- that is to say, having the power to persevere
and progress in good with the help of divine grace as well as having the
power to turn from virtue and fall into vice, God permitting ol ®eob
mapaywpobvroc because of the freedom of the will. For, that which is done
by force is not an act of virtue odx dpety) yap o Big yivépevond?

Nevertheless, in spite of this-fact-the freedom-of-the will-consti=

tutes a special honor and attributes an exceptional value to man, for,
the one who blames the Creator because He did not make us impeccable
is doing nothig other than to prefer the irrational nature from the ra-
tional and the inactive and &vépunrov from that of choice and active
TG TpolpETIRTIG ol EumpdxTou’®S,

Our—theologian;—then, proceds systematically defermining very
clear the extent of the power and activity of free will in man. «Those
things depend upon us, he says, which incur blame or praise and in res-
pect to- which one may be urged or bound by law and conscience. Pro-

94T b d+;-8;-18;P6,-94,-1076B:

95. Ibid, 2, 7. PG, 94, 892-93ABC. Comp. Ibid. 27 (960-961 and 952-953).
96. Ibid., 3, 14. PG, 94, 1073AB.

97. Ibid., 2, 12. PG, 94, 924 AB. )

98, Sgcra Parallela, Titlee', PG, 95, 1096BG,
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perly speaking, all those things depend upon us which pertain to the
soul and about which we deliberate. And it is about contigents miBavé
that deliberation is exercised. A contingent is that which we can do it-
self, and of which we can also do the opposite... One should note, he
continues, that the choice of things to be done always rests with us,
but that their doing is often prevented bu some disposition of Divine
Providence»®®. This latter thought is absolutely in accordance with his
whole conception of a conditional free will in man, Furthermore, stu-
dying the relationship between the free will of man and God’s provi-
dence St. John clearly declares that God foreknows man’s thoughts
and actions and the events of the future, but He does no predestine
them all'%, However, when he says «all», he is referring to those things
which do not depend upon us, because those which do depend upon us
do not belong to providence, but to our own free will. One should,
moreover, note that, while the choice of things that may be done rests
with us, the accomplishment of the good ones is due to the co-opera-
tion of God, who in accordance with His foreknowledge justly co-opera-
tes with those who in right conscience choose good. The accomplishment
of bad things, however, is due to abandonment by God, who, again in
accordance with His foreknowledge, justly abandons us'®. Furthermore,
elucidating the problem of free will and divine providence our Father
compares the pre-knowing and predestining God with a doctor, who
foresees according to his medical and scientific skill the death of a sick
man, but in no wise of course is he responsible for that death just be-
cause of such a forecast. In the same way we must understand God’s
foreknowledge in rclation with our free will 7o adrefodotov Audv BApa,
which is given to us in order not to be unhappy but to enjoy all the pure
pleasures of God’s creatlon102

99 Infk- by Nomesius, On—the Nature of Man; 37. PG, 40, 94911,

De F. Orth. 2, 26. PG, 94, 957AB.
100. De F. Orth. 2,29 PG, 94, 968ABC. Ch. 30; bed Infl. by St. John
Chrysostom, Hom. I on the Obscurity of the Prophecies 4. PG, 56, 171
1 De—FOrth-2;29:-PC,-94, 968ABC. 969B. Comp. col. 858, 969. 972:
102. Dialogue against Manxchaens 00l-PG, 94, 1577BC. Comp
Ibid.,(1544BC).



The anthropology of Saint John of Damascus 87

CHAPTER VII
FALL AND REDEMPTION

Man, by nature endowed with free will, was submitted to a trial
and fordidden to eat of the tree of knowledge'®®. St. John gives three
explanations on the tree of life; one literary (the fruit itself of this tree
possessed a life-giving force) which he does not however accept, and
two allegorical which please him: the fruit of the tree of knowledge of
good and evil was nothing other than the decay from the divine contem-
plation; that material and enjoyeble food which, while seeming to be
sweet, actually makes the partaker to be a partaker of evil'*% — But
the first man was deceived by the devil and came to fall. Sin was fol-
lowed by punishment, man was excluded from the terrestial and ce-
lestial paradise, was deprived of divine grace and divested of all pre-
ternatural gifts: incorruptibility, impassibility and immortality, and
subjected to sensuality, concupiscence, labor, suffering and death%s,

Original sin and its results is another theme, so characterizing the
conditions of original justice, which draws special attention and a stu-
dy of St. John. He clearly affirms, like some of his preceding Fathers,
the existence of an inherited sin in human nature as a result of Adam’s
transgression. It is nevertheless important to note that whenever St.
Damascene presents the misfortunes of life as a result and inheritance
of our progenitors’ sin he does not speak of any properly moral dirt and
guilt transmitted with life. In his commentary on the Epistle to the

——Romans - Ghapter V, for example, he interprets its «the «Z ¢’ &» of
verse 12'in a causal sense. «3 ¢’ o O», and the (&uxprwhol) of verse 19 in
the-sense of -«subjects-to-death-because of the sin»1%% He also makes
a clear distinction between the original sin and its penalties characte-
rizing them as dupoaptic Tod wpomdropog, Oavatog xal @bopd, xatdpw, xo-

* rdxporc. Here is a capital passage concerning the above; «.. *Hievfé-
pwoe (6 'I. Xptotdg) Tiy @iowy TiHe dpaptiug Tol mpomdTopos,Tol-Buvaren-
%ol i @Bopds... yewnOBévteg éx Tol *Addp, Opordbnuev adtd, xhnpovoud-
GANTEG—THY —HoeTdpoey— Kol Ty @Bopdy.. »0?,

103. De F. Orth. 2,30 (977A).

104, Ibid., 2, 11, PG, 94, 916-917.

105. Ibid., 3, 1 (981A).

106. In Epist. ad Roman., V, 12, 19; PG, 95, 477AB. 481AB.
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But God, in His goodness and mercy, and in His justice, wisdom
and power conceived a plan for the rehabilitation of the human race,
namely the Incarnation, a work of divine wisdom and justicel®®. This
idea, St. John adopted from Gregory of Nyssa'® God became man to
renovate and fortify man’s nature, to lead him to eternal life by the
practice and teaching of virtue. God’s descent xatdfBecig to earth in the
Incarnation was to result in man’ s ascent dvafacig to God in heaven!to,

The treatise on-Soteriology, that is, the mystery of the redemption,
has not been fully developed by our author. But many individual de-
tails can be gathered from his works, as they are scattered here and
there!'!. Man is in need of a savior who would free him from sin and death,
and who, by the holiness of his life, would simultaneously uplift the
fallen human race® Redemption is to be accomplished according to
the strict rules of justice''®. Human nature itself was obliged to overcome
its enemies of salvation. St. John, particularly, affirms that free will was the
first in man, which will suffer because of the original sin, mpwromadg &v
Ny ) Bénoigt; that this sin caused the perdition of divine grace and
the privileges of incorruptibility, impassibility and immortality which
accompanied it''%; that the x0’ éuotwowv attacked the integrity of hu-
man nature'®. The xat’ eixbve itself, however, remained in man even
after his fall'”. But it was also perverted more or less by the aversion
from God and the conversion to creatures of which he so expressively
and frequently speaks and which is an inheritance, as we have noted
above, in our nature itselfls.

Human nature became, actually, sick and so weak that in spite
of the conservation of its «libero arbitrion it could not be restored by
itself!%, On this basis, the Incarnation of the Son of God became a strict
necessity. Death and the devil were destined to fortfeit their prey by

108. Thid. 984A.

109. Orat. Catech. 22. PG, 45, 60CD; 65BT.

110. De F. Orth. 3,1 (984B).

111. See M. Jugie, art. cit. DTC 8,1 (1947), 736-37: Soteriology; J. Ti-~
xeront, Hist. of Dogma 3 (St. Louis 1926), 486f.
112D F.Orth. 3,4 1LSHMJ-@LC,\.
143. Ibid., 984A.

114. Ibid., 3, 14 (1041D).

115, Ibid., 2, 28; 3, 1 (961, 981); In Sabb. sac., 7-12, 27; PG, 96, 609-612, 628.
116. De F. Orth. 3,14 (10454):
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their attack upon an innocent person'®?®. Since it was sin that death had
come into the world like some wild and savage beast to destroy the
life of man, it was necessary for the one who was to effect a redemption to
be sinless and not liable to the death which is due to sin. And it was
further necessary for human nature to be strengthened and renewed,
to be taught by experience, and to learn the way of virtue which turns
back from destruction and leads to eternal life'®.

Objectively, salvation was fully and adequately accomplished
by the Savior Jesus Christ Who, as the representative of the human
race and absolutely innocent, destroyed the tyranny of Satan, the
corruption of death and the servitude of sin. He restored the communion
with God and man and renovated the divine image and likeness in man322,

St. John, especially, emphasizes, on the one hand, that in the work
of our salvation all the attributes of God, namely His goodness, justice,
wisdom and power, were made manifest!?3, and on the other, that all
the mysteries of Jesus Christ contributed to such a work'?4; but above
all it is the cross and faith alone, which can definitely save us?3. QOri-
ginal sin caused our spiritual slavery; it submitted us to the malediction
und punishment. The role of Christ- Redemptor is dual; He is the vi-
ctim, and at the same time the pattern and offerer of His own sacri-
fice, O0pa xail 007nc'?6. He was our substitute and replacement, to Hué-
tepov avadeydpevos mpbowmovi??. . He paid for us the debt due in order
to deliver us from condemnation, tva 6 xaf® fudv dmtp Audv dmoticag
Bohnua, Erevbepdon Nudc Thec xataxploewe'?®. He assumed our own ma-
lediction!®®, and became the _propitiation, ixxotiprov, for our own sins’®0.

The sacrifice of the cross was, indeed, a real sacrifice belng offered_for
us to the Father and not to the demon — for God forbade that the
Lord’s blood should have been offered to the tyrant!®l. Thus, the ju-

120. De F. Orth. 3,1 (984A); 3, 18 (10720) 3,27 (1096C-1097A).
121. Ibid., 3,1 (981).
--422, Ibid:, % & (1108BC). '

123. Ibid ).
124. Ibid. Comp. &, 13 (1137).

125. Ibid., &, 11 (1123 1129).

126. De Imag. Orat. 1, 21. PG, 94, 1253B.

127. De F. Orth. 3, 27 (1093. 1096; In Epist. IT an Corinth., V, 22; In
Epist. I ad Timoth., II, 26. PG, 95, 736, 737. 1004.

128. De duabus volunt., 44; PG, 95, 185AB; I b i-d;28-(164).

129. In Epist. ad Galat., III, 13, PG, 95, 796.

130. In Epist.ad Rom., III, 24, 25. PG, 95, 464, 465.

131. De F. Orth 3,27 (1096C); Comp. Homil, in Sabb, Sanct, 25. 36. PG,
96, 624C, 640D,
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ridical theory of the demon’s rights, and the tradition, originated by
Origen and St. Gregory of Nyssa that Christ offered His blood to Sa-
tan as a ransom, are rejected by St. John Damascene. On the other
hand, with St. Athanasius and Gregory of Nazianzus, he teaches that
Christ gave Himself as an offering to His Father on our behalf!32. From
St. Gregory of Nyssa, however, our theologian retained the theory of
the abused human «potentiality», and the image of death and the de-
mon deceived by Jesus Christ. The demon and death, having attempted
to gulp down the bait of the body, are pierced by the hook of His di-
vinity. Then, having tasted of the sinless and life-giving body, they
are destroyed and give up all those whom they had swallowed down of
o0ld*33, ‘ :

As a result of this sacrifice we are restored to liberty; we are made
free from the malediction, and united with Jesus Christ*3%. The bene-
fits of such a sacrifice were distributed to all people, to the living as
well as to the dead according to their faith. After Ghrist’s expiration
on the cross, in fact, the divinized soul of the Savior descended into
Hell to preach and bring to those, who were pressed under the shade
of death, the message of forgiveness and deliverance. Concerning of
way and result of this preaching to thoae in Hell St. Damascene does
not mention anything. He is contenteed to believe that, ason earth, the
announcement of the Gospel is the cause of eternal salvation for the
beliovers, whereas for the unbelievers it is the testimony of their infi-
delity, in the same analogies the preaching to hell had effected those
who were imprisoned there. The faithful souls captivated in hell were
delivered35, The benefits of the redemptive sacrifice of Christ to living
ones are innumerable!®®. '

St. Damascene does not omit to point out the forceful and peda-
gogic role of Christ’s holy life. Jesus is, actually, the ideal of all virtues

and the parfect holiness. He does not, however, exclude nor overlook
the spiritual war against sin and the demon’®”. -

= 132, Thid, sesatso Pe Tmag—Orat 424, PG 94,1253B.

——  ss. De F Ovth 31 (984) 27 (10964097} CF Tregory ol Nyssa,
Catecheses- 24; PG, 45, 65A. 2
184. In Epist. ad Ephes., 1,1 PG, 95, 821. 3
135. Do F. Orth. 3, 29 (1101); De Imag. 1, 21: PG, 9%, 1253B-
436D 0B O-rb By l-and 41 (1108-1109. 1128-1129), -
137. Ibid., 3, 1. & &, 13 (984, 1108, 1109, 1137C); Homil in ficum
aref, 1, 2, PG, 96, 576-580.
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CHAPTER VIII
PROVIDENCE AND PREDESTINATION .

The problem of divine providence and predestination, is, of course,
closely connected with the issue of free will previously discussed.
St. Damascene, in a special manner, examines the difficulties of this
problem in his polemical attitude and writing against the manicheans.
His doctrine is sensibly different from the relative theological conce-
ptions of the West. It is based on and closely related with the goodness
of God.

Providence, ITpévoix, is the «care which God takes for existing
beings», or «the will of God by which all beings receive proper dire-
ction, % dyadh adtol BéAncicl38. But St. John asserts also that!®®, «what
is within our power remains outside of His providence, and is a matter
of our free will. God’s knowledge is simple and all-embracing»'4. He
knows all future events beforehand, «for in His counsel, God has pre-
destined and infallibly determined all things, before they happen, just
as an architect who wishes to build a house, prepares a plan and a blue-
print in his mind in advance»'4l. The problem, how to reconcile God’s
infallible foreknowledge with the freedom of the creatures. St. John
explains by saying that*? «God knows all things beforehand, but does
not predestine all things; He knows beforehand the things, which are
within our power, but He does not predestine themy». This formula is

—often repeated,—and isstrongly reminiseent—of Molina’s—S-ectentta—

medial®-A-D>Alés*-observes that St Thomas, in the doctrineg of
predestination, has_combined . Augustinian and- Damascenian-concepts.

Consequently, it is we ourselve who take the initiative, not God; He
forsees our acts, but does not predetermine them by a positive act of

His will*® as we have said. God adapts His providential plan for all

138. De F. Orth. 2, 29 (964A); See M. Jugie, art cit. DT C 8,.
(1947), 727-30.

139. Ibid., 2, 29 (964C).

140. Thid., 1, 14 (860C).

141, De Imag. Orat. 1, 10; PG, 94, 1250-41; see De F. Orth, 1,9
{837A); Dial. Contra Manich. 79, PG, 951577,

142. De F. Orth. 2,30 (972A).

143. See M. Jugie,art.in D T C 8.1 (1947), 719.

144. «Predestination» in D A p. & (1922), 227,

145, De F. Orth. 2, 29 (968A).
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the world according to His Foreknowledge, mpovoeitar 6 ®Bedg xata
adtol Tpbyveow TEY  amdvTwvids,

It is on the basis of this consideration that St. John’s concept of
predestination, mpoopioude, is dependent on the merits or demerits of man
which God has foreseen. In God, there are two wills, a first will
which depends on Him called anteced ent and benevo]ence or
approval, mponyobuevov Béue, xal eddoxia, by which He wills all
to be saved and to attain to His kingdom'? and a second will which
is determined by man, called consequent and permission,
Embpevoy B8nua, el mapaydenoic, by which He allows the submission
sinners to a medicinal and conditional chastisement, mxpaydbenoic oi-
xovoutxd, or to the definitive and absolute one, mapaydensis dmoyve-
otxn'48. Predestination or reprobatlon is, consequently, «post prae-
visa meritan4®,

Furthermore, predestination — mpoopiopde — does not mean, ac-
cording to St. John Damascene, pre-election of the chosen and condem-
ned. It is the eternal judgment, which God has declared for each man
after consulting His foreknowledge, namely according to His forevision
of merits and demerits, mpoopiopbe Eott xploic xal amdpacic ént Tolc €co-
pévorc!®®. God predestines according to His foreknowledge, xata v mpé-
YWoow adTol mpoopilel!sl.

St. Damascene entirely ignores the absolute predestmatlon of St.
Augustine as well as the definitive reprobation, negative or positive,
which go before even the forevision of merits and demerits. He knew
no other predestination than that which is conditional, preceding and
uniting all men'®. This «antecedental» and «universal» predestina-
tion is a pure result of the goodness of God, and absolutely gratuitous
and free, since God antecedently wills all to be saved and to attain to
His kingdom?53. For, He did not form us to be chastised, but, because

146. Contra Manich., 78, PG, 9, 1576D.

147. G L. Tim 2 4.

148, Do F. Orth. 2,29 {968: 969A ). : B—
449, See Garvigou-Lagrange, Predestination, trans- By B Rose;- St.

Louis 1939, 57f. 269; 274: 285f.; See P. Synave, «Prédétermination non necessi-
tante et prédéternination nécessitanten, in RThon 32 (1927), 74-79.
" 150. Contra Manich., 78, PG, 94, 1577A.
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152. De F. Orth. 2, 29 (964); 2, 25 (956-957).
153. Gf, I Tim, 2, 4, A
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He is good, that we might share in His goodness. Yet, because He is
just, He does wish to punish sinners!5s.

St. John proves the reality of divine prov1dence by two principal
arguments: 1) By the goodness and wisdom of God!®5, and 2) by the
immortality of soul, which will, after death, be judged according to its
good or evil acts'®. In so far as God alone is good by nature He provi-
des, because one who does not provide is not good. Even men and brute
beasts naturally provide dor their own offspring, and the one that does
not will incur blame. Then, in so far as He is wise He provides for exi-
sting things in the very best way!®". Consequently, bearing these thingsin
mind we should admire, praise, and unconditionally accept all the works
of providence. And should these appear to be unjust, to a number of
people, ot is because of the fact that God’s providence is beyond know-
ledge and beyond comprehension, and because to Him alone are our
thoughts and actions and the events if the future known. As His sub-
stance and His will are incomprehensible, in the same way His provi-
dence, too. God revealed and permitted only that which is necessary
for our benefit and salvation!®®,

From all that has been said it is obvious, we think, that free will
1 not generally prevented by God’s foreknowledge since He fore-
knows the things that depend upon us, but He doesnot predestine them
because neither does He will evil to be done nor does He force virtue.
And so, predestination in the result of the divine command made with
foreknowledge. Those things which do not depend upon us, however,
He predestines in accordance with His foreknowledge'®. For through
His foreknowledge;He—has—aiready decided all things beforehand in
accordance-with His~ goodness and justice®,

Man, therefore, is—free-by-his-very nature to choose and practice
good .or evil, even though without God’s co-operation and assistance
we are powerless either to will good or to do it'6l. Moreover, it depends
upon ourselves whether we are. to persevere.in virtue and be guided by

154. Ibid., 2, 29 (964C).
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156. Dial., 68; PG, 94, 672-673.
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God Who invites us to practice it; or whether we are to abandon vir-
tue, which is to become attached to vice and be guided by the Devil,
who without forcing us, is inviting us to practice vice.

Ending the chapter it must be noted that in the analysis of the
doctrine of divine providence, St. John faithfully follows the school
of Nemesius, about one third of whose treatise has found its way into
the De Fide Orthodoxa.

, CHAPTER IX
GRAGCE AND SALVATION

We have already developed the Damascenian thought concerning
man’s freedom to choose and do good or evil. This freedom is indes-
pensable, gratuitous and foreign to any prejudiced grace offered by
God to all, since He sincerely wills that all men be saved and consciou-
sly know His truth'®®. Consequently, salvation depends mostly on man.
Man is free to accept orrefuse the divine offering. Our author does not,
however, incline towards Pelagianism. On the contrary, he recognizes
the radical incapacity and weakness of human nature to achieve sal-
‘vation by itself only'®®. He also declares the absolute necessity of di-
vine grace to operate good and realize salvation. But let us explain here
that he never considered, like all Greek Fathers, such a necessity in the
same way as it was later developed in the West. Hé ignores mnamely
the absolute effectiveness of grace by itself in the sense of St. Augu-
stine; in other words, he ignores the absolute predéestination and pre-
election — ante praevisa merita —and the negative and positive pre-
reprobation — ante praevisa peccata. In this way, we must - understand
his spirit when he writes; «Salvation does not come from mien, and vir- -
tue-is not rooted in human forces, «Ob yap ¢ dvlpdmey % cwrmpla odx
¢E avlparnivyg Suvdpews 1 dpert%; «Without God we are unable to do
or to possess any good», od Suvduehx éxtdc advod mowely 0d8év, % Zyew
dyaxB6v'®. And elsewhere: «dhwtd yap &mipehely ol whve yiveolur mépy-
x&v &mavTe, xol O TAVTOV xal uetd mavte, of) Tob Si136vTog Ocol ydpuril®s,
In order to triumph over carnal concupiscence, divine grace is, espe-

162. John 8, 32.
163. Homily in ficum aref, I PG, 96, 576-577.
164. Ibid.,, 3 (581G).

165. De Imag. Orat. 3, 31; PQ., 94 1349C.

166. Dialect., I, (532A. De F. Orth. IV, 17 (1176C).
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cially, necessary. «God encourages the law of our spitit in order to over-
come the law of our carnal members. This encouragement we may ob-
tain through prayer; bu it is the Holy Spirit who hears us praying. Wi-
thout patience and prayer — which are activities of grace in us — it is
1mpos1ble to accomplish the commandments of the Lord, &3ovarov et p3)
O dropovije xal mpossuyiis Tds dvtohdg Tob Kuplov nxrepydoucBuls?. El-
sewhere he repeats the same doctrine saying that the two great means
of salvation at our disposal are to be strong by love and prayer through
humility avoiding the occasions of sint®s.

He frequently insists on the necessfny of the concomitant grace
in operating our salvation. So, salvation is a result of the evidence of
our free choice and co-operation, on the one hand, and of divine concur-
rence, on the other. Even before his fall Adam needed divine grace in
order to progress in good 169 He nevertheless believes that good and evil
depend principally on our free will, and for those who, with good con-
- science elect good, the concurrence of God is also necessary in order to
realize the good choice!™, «To be good depends on God and us. God
gives us oxistence and virtues. Our role is to safeguart both these goods.
Consequently, we ourselves are resPonS1ble in losing them; «Td pdv Yocp ‘
glvo, odx €9’ Nuilv, GAN &x @=ol wévour 7o 8¢ ocyocﬂov elvar, éx
Ocol xal & Huavi™. Of course, God offers us o &yafév slven and the
&b eivon butb the latter depends’ basmally on us; we may lose or refute it;
TO pev slvar odx &g’ Ay AaBelv' 1 St ed elvat &’ Quiv ot ™, The
most complete formula and prescription of his teaching on «active»
grace is the following; «It must be known, that virtue is given to human
nature by God, and He Himself is the source and the cause of all goods.
Without His support and co-operation. we cannot will or do good. But it
depends on us to remain in virtue and to follow God, Who urges us in
such a purpose; it depends still on us to be removed from God and
virtue, and to follow the demon, who provokes us to sin but without
violating ust™, It is, therefore, impossible according to St. Damascene,
as for all Greek Fathers, for an effective grace to exist independently

167. De F. Orth., & 22 (1200-1201).

168. Contra Manich. 86 (158%).

169. De F. Orth 2, 12 (924AB).

170. Ibid., 2, 29 (968A). Gomp. Laudat. 8. Joan. Chrysostomi, 4. 5, PG, 96,
765D. 768AB; De Imag. Orat. 3, 33; PQ, 94, 1352B.

171. Contra Manich. 70, PG 94, 1569AB,.

172. Ibid., 72 (1572A).

173. De F. Orth. 2,30(972-978). Comp. De duabus volunt., 19, PG, 95, 149B.
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from human free will. We ourselves, by our own free will and choice,
are the artisans of our eternal destination. Our participation in salva-

~ tion, even very limited!™ lies in tendering promptly our hand in order
to receive the gifts of God which He amorously distributes-to us, m& ot
Bpber Ta &yabd 6 moddy AapBdver?. The one who does not want
to receive them is the cause of his own condemnation, 6 p7) 66wy AaBely,
adtoc Eavtod altioct?. He also urges without any contradiction: «Let
us try to do good and become good in order to be listed in the number
of those who are recognized as good and predestined for eternal lifen!?".
Tt depends, actually, on us to be registered by the divine foreknowledge
in the list of the chosen, ©o mpoyvévat & uéNhopev morely, & Hudv! *8.

It is obvious now why St. John Damascene insists also on the
necessity of good works for the salvation of man. Having been justi-
fied and regenerated through Baptism we must preserve this condi-
tion by good works. Faith without good works ia s dead faith; the true
faith is recognized by works'?. Faith, however, comes first!#.

In the difficult problem of grace and free will, St. John appears
to favor the view of the Molinists.

CHAPTER X
THE PROBLEM OF EVIL

Of special 1nterest and or1g1nahty is the theologwo phllosophl—
cal teaching of St. Damascene about the origin and nature of evil. Evil
itself does not exist. It is not a substance nor hypostasis but it is a vo-
luntary privation of good, 7o ydp &yaBbv, Omapkis, xal dmdpews alTiov.
7 8¢ xaxdv, dyaboB, Yror O wd p £ & w ¢ orépnoig!®. St. Augustine and St.
Thomas are of the same opinion. Tt is mapunéoracig and cvuBeBnxoct®2;

G K A JPNE SN a?ialv 2d pnmnnnn'vr]']" 9‘;; D(Z‘.'QR, 508C

175. Gontra Manich., 74 PG, 94 1573A.
176. Ibid., 70, 1568D.
177. Ibid., 80, 1580B.
178. Ibid., 79, 1577B.
79 Da F_Orth 1539 (1121111)2 Comp. Homil. in ficum aref,

PO 06 EQE-ERR.
vy %

T 00000007

180. Laudatio Joannis GChrysest;, 5 PG 96, 768B. Gomp.
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amoBoAy) xai otépnoig Ex 0 ot o ¢ Ty Ond Osol T Aoyixf) @boer- SeSwpn-
pévewv domep mevia mhobtov dmoBornl®. It is, moreover, nothing other
than the absence of good, precisely, like darknessis the absence of light184,
QuyN xal dvalpesis ol dyxBoll®s. Since our nature has been endowed
by God with virtue only, from the beginning'®$, and virtue is na-
tural and implanted in all men by the Creator, guowdc Hulv ppuren-
Ostoo Hmd Tol Anplovpyodt8? good &y « 60 v called so nopa To &yav Belov
navTe mpog abTot88 or virtue dpeth constitutes the best order and the
normal condition of human nature, té£i, dploTy, 70 xatd @dowv olxeiov
Suucwfovoa, while evil represents discorder, 7 t¥¢ tafews Aboig, elyouy
atagial®. «..The virtues are natural, writes our Theologian, and they
also are naturally imherent, évundapyouvswy, in all men, even though all
of us do not act naturally, t& 7%¢ pboewes. For, because of the fall, we
went from what is according to nature, &x 7ob xatd @bow, to what is
against it, elg¢ 10 mwapa @vow. But the Lord brought us back to what is
according to nature — for this is what is meant by «according to his
image and likeness»®. «Now, ascetism and the labors connected with
it were not intended for the acquisition of virtue, od mpd¢ 76 Emxthon-
ofor Ty dpery, d¢ EEwbey éneloaxtov oloav as of something to be intro-
duced from outside, but for the expulsion, of evil which has been intro-
duced and is against natere..., dAA& mpog td Thy EmsloaxTov xal mapd PHoL
xoxioy amoParéslur — just as the steel’s rust, which is not natural but
due to neglect, we remove with hard toil to bring out the natural bright-
ness of the steel»®l. From this standpoint virtue or good, o dyaBév, is
naturally desirable, pice: éotlv Epaotov: xal Epetév: ob Quoixds TdvTa Eoi-

st O the contrary, evil is a desire against nature, 9 vupd @biow Zpsoc,
ToutéaTy, STy Erepdy TL Tapd 1O PUoe Epetdy Epiéuebul®?; it is also an abu-
se-of-our-natural-powers; and of the law of God, ©o mapx @bow xal Tov
vouov (tol @eob) xeyxpfichor, talc guoixals Suvausswv. & odx Eotwv odola,
AN fpérepoy Emrhdevpa;l® To 6 wh) vt (kaxdv) Gg Byt (dyabdv) yev-
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cacBol. T py) mupéyew Exdote Ta L. S éndiore T& H1rd Oeob dpilopeval ™.
Consequently, when we persevere in what is according to nature
we are in a state of virtue, but when we abandon what is according to
nature, that is to say, virtue, we come to what is contrary to nature
and become attached to vice and evil'®. - _
Furthermore, - our Father, penetrating the nature and origin “of
ovil, maintains that evil presupposes. good, connected -always with
some considered good, vopiGéuevov dyafov since, as he profoundly wri~
tes: «Ilavrawy xal TGV xoxdv, oy nal Téhog, Eotl o dyaBév: Tol yap &yodol
Byeno, Tdvro xob Soo dyodd, xal bow Evavrin. Kol yap woid TaUTE TTPATTOUEY,
b dyaddv moBotvres' 003els Yap i d woedy dmoPAémay, wotet dmep oy,
St Damascene . absolutely refutes the manichean dualism in his
great Discourse with the manicheans!®” of which a summary is given
in book IV of his De Fide O rthodoxal®® He makes an allu-
sion to the so called, by philosophers, «metaphysical evil», common in
- all creatures since they are all imperfect!®®. But he constantly speaks
of moral evil, of sin, which he defines as a voluntary deviation and a
lapse fron what 1s agreeable with nature to what is against 1t;200 for,
sin is not natural and it was not implanted in us by the Creator. On the
contrary, it grew up in our will from the oversowing of the Devil, freely
and not prevailing over us by force, &x ¢ Tob SuaBbhov émiomopds &v T
Huerépa mpoaLpECEL &xovsiag ouviotauévy, od Blg Nuay rpatoloa, It is
a discovery of the devil; an invention. of the free will of the Devil. Then,
is the Devil evil? No, essentially and naturally, St. John answers. As
the Devil was made he was not gvil, but good, because he was created
as a shinig and most bright angel by the Creator, and free because
rational. And the freely departed from his natural virtue, fell into the
darkness odf evil, and was removed far from Good, the only Good and
the only Giver of life and light. For, from Him every good has its good- ‘
ness, -and in proportion as one is removed from Him in will— not, of

course, in place — one becomes oviee—Phystoatovitand—ratsfersumes———
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are the consequences of sin. Their real cause i sin since it is sin that
provokes punishment. It is the sin of Adam which caused the misfor-
tunes and pain of man’ s life?®. In other words, the cause of punishment
is not God, but the sinner himself who compels God — just and good —
to punish him and who is also worthy of a proper penalty according to
his wicked will?®%. Moreover, physical evil is nothing other than an ap-
parent and eminent benefit. Punishment itself is good, xeAdv 7 xéhactg?8.
The trial, pain, and sufferings of this life are, for the just, a source of
conversion and salvation. God knows how to draw much more benefit
from " them?208, ; -

But why does God permit moral evil? Why did He create human
beings if He foreknew their fall?

To such difficult questions actually St. Damascene also gives a
— more or less — satisfactory dual answer: 1) God created human beings
in spite of foreknowing their deviation and fall because of His infinite
mercy and goodness first of all??; also because He is not the cause of
evil but of man’s free will2?8. 2) Because He nevertheless knows how
to produce good from evil; and how to make it the servant of salvation
and spiritual perfection®®. Besides, because His will, for which God
wished the creation of man, is more than good, dyafov 76 Oelov, xal Omep-
dryaBov, xal T6 TodTov BEAMPeO, and the sinner is always under the ma-
nifestation of the goodness of God, who continues after the act of crea-
tion to benefit him by His merciful and wise providence®!. Thus, He often
permits even the just man to meet with misfortunes so that the virtue
hidden in him may be made known to others, as in the case of Job22,

At other times, He permits somothing inieui .

through -this- -apparently -iniquitous action some great and excellent

thing may be brought_about, as was.the salvation-of-men-by-the -Gross.

203. Ibid., 3,20 (1084Bt.). :
204, Dial. ¢. Manich, 87, 79, 81-82; PG, 94, 1544C. 1577. 1580-81.

~-1578BC.

205._1bid., 49 (1549B).~Comp-e0l—1548; 1581 De~F.—Orth 4, 19 (1193).
206. Ibid.; Comp. De F. Orth. 2, 29 (965). '
207. De F. Orth. 2,29 (968B). Gomp- & 21 (1084Bf).
208. Ibid.; also 8, 20 (1081Bf.); 4, 21 (1084B).
209. Ibid., 2, 29 (968AB); Comp, 4, 19 (1193).
210. Ibid., 4, 22 (1197C).
- 214 Tbi-d+52,29;4,21(965:1197); Contra Mznich., 82-34, 69 (1540,
1568). . : g
212, Cf. Job. 1, 12; ¢f. Nemesius, On the Nature of. Man,:
44, PG. 40, 812A. .



100 Aimilianos Tsirpanlis

In still another way, He permits the devout man to suffer evil either so
that he may not depart from his right conscience or so that he may not
fall into presumption from the strength and grace that have been gi-
ven him, as in the case of Paul®3. Someone may be abandoned for a
while for the correction of others so that by observing his state they may
be instructed, as in the case of Lazarus and the rich man24. For, we
are naturally humbled when we see the sufferings of others. Someone
may also be abandoned not because of his own sins or his parents’ but
for the glory of another, as was the man born blind for the glory of the
Son of Man?%, Again, someone may be permitted to suffer as an ob-
ject of emulation for others so that because of the greatness of the glory
of the one that suffered they may, without hesitation, accept suffering
in hope of future glory and with a desire for the good things to come,
as in the case of the martyrs. A person may even be allowed at times
to fall into an immoral action for the correction of another and worse
affliction. For example, a certain person is conceited about hic virtues
and righteousness, and God permits him to fall into fornication so that
by his fall he may become concious of his own weakness, be humbled,
and, drawing nigh, confess to the Lord?®. Furthermore, during the
present life there is an economy, oixovopix, a government, xuBépvnoig,
and an ineffable providence, mpévola &ppnrog, of God urging sinners to
conversion and repentance®?. Parts of such an ineffable providence are
the so-called, by St. John, «abandonment by dispensation and for our
instruction and salvation», éyxatdhewfis olxovound) xal mwoudevtinn, and
the «absolute abandonment», &yxatddewfig Teheln xal &moyveGTIX).
That abandonment is by dispensation and for our instruction which
happens for the correction, salvation, and glory, of the one who expe-
riences it, or which happens either to give others an object for emula-
tion and imitation, or even for the glory of God. On the other hand,
there is absolute abandonment, when God has done everything for a
T man's salvatiom;-yet-the-man—ef—his—own-accord-remains obdurate and
uncured, or rather, incorrigible, and is then given over to absolute per-
dition, like Judas; % 8¢ veheta &yxatdheifuc, &7 108 B0l mavTa T TWPdg

248, Gf. 2 Cor. 12, 7.

214, Cf. Lu ke 16, 19ff.; Nemesius; -0 ¢. ¢ i-t.

215. Cf-F ochn9,-8; Nemesius, Lo ¢: ¢it

216. De F. Orth. 2, 20 (965ABC); It must be noted that all these kinds
-of divine permission are supplied, obvicusly, from Nemesius, On the Nature
ol Man, &4, PG, 40, 812Aff:

217, Contra Manich., 75, PG, 94, 1573B.



The anthropology of Saint John of Damascus 101

comptay memouxkéTog, avenaichnrog, xal dvidrpeutos, wEAAoOvV J& 4~
viaTtog €& oilxelacg ﬂ:poBécswg Swupetvy 6 &vepwnog' Tbre
noapadiSotar elg Terelay dmdreiay, g 6 *Toddug... n28,

Ag we come to a close we should sum up the Damascenian thought
and teaching concerning this difficult problem. Evil is no more than a
negation of good®?, and a lapse from what is natural to what is unna-
tural, for there is nothing that is naturally evil. Now, as they were made,
all things that God made were very good??. So, if they remain as they
were created, then they are very good. But, if they freely withdraw
from the natural and pass to the unnatural, then they become
evil. All things, then, by nature serve and obey the Creator. So,
whenever any creature freely rebels and becomes disobedient to Him
Who made him, he has brought the evil upon himself. For evil is not
some sort of a substance, nor yet a property of a substance, but an ac-
cident, that is to say, a deviation from the natural into the unnatural,
which is just ewhat sin is?2l, Moreover, the real cause of sin is not our
body, since the dead body never can sin, but our soul and Iree will.
To o6 po vexpdy xetpevov ody dpaprtdver. odxolv odx éx 7ol chpatos 7
apaptio, AN éx ThHe uyiic®®2. And elsewhene: Al yap ) dpapria, 0d
Quow) gotty 008E Omd ol Anuprovpyol Auilv évomapelon AN €x THg ToD
SixBorov  émiomopic &v Tf) Mperépa mpompéost Exoustwg cuvicTauévy od
Bie Huey xpatoloan?®,

CHARACTERIZATION
~St. John Damascene is the last_great. t_Church_Father—of-the- (ear—-
ly Patristic) East, the classic dogmatician of the Greek Church???, He
endeavored to present a clear and systematic survey of a great dogma-
tic tradition which could embody the thelogy of seven centuries. His
work thus contains a sort of a «Library of Church Fathers» consisting

218. De F. Orth. 2, 29 (968AB) (969A).

219. Cf. Basil, That God Is Not Author of BEvilsy PG
31, 841B.

220. Gf. Gen. I, 31,

221. De F. Orth. 4 20 (1196); Comp. Contra Manich, 14 (1517);
also_De Imag. Orat. 2 (1285CD-).

222. Contra Manich., 29 (1533CD).

223. De F. Orth. 8, 20 (1081BC).

224. See J. L an gen, John von Damaskus, Gotha 1879, 6-14; O. Barde n-
hewer, Geschichte der gltkirchlicen Literatur 5 {Freiburg I. Br. 1932), 51f,
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of a short and concise outline of the immense wealth of theological
material??s, Macarius, Metropolitan of Ancyra, puts it correctly when
he states%: «When T mention the Damascene, I have mentioned the
names of all doctors and theologians, for the is the mouth and inter-
preter of them all».

His favorite authority us Gregory of Nazianzus, especially for the
doctrine on the Trinity, but he has made very extensive use of a great
variety of Greek Fathers: Athanasius, Basil the Great, Gregory of Nys-
sa, John Chrysostom, Nemesius of Emesa, Epiphanius, Cyril of Ale-
xandria, Cyril of Jerusalem, Pseudo-Dionysius the Areopagite, Eulo-
gius of Alexandria, Leontius of Byzantium, Maximus the Confessor,
ete. Of the Western Fathers, he quotes only from Pope Leo the Great
and Ambrose???.

St. Damascene borrowed also from an anonymous work, De
Sacrosancta Trinitate®, dealing with God and Christo-
logy, and listed among the works of Cyril of Alexandria. The latter
treatise is, in the opinion of O. Bardenhewer?® an important source
of the De Fide Orthodoxa rather than an extract of it. In
addition, F. Diekamp®? has shown that the Damascene made exten-

995. See D. Stiefenhofer, in his German trans. of the D e Fide Or-
thodoxa, BKYV 44 (2nd ed. Kempten-Munich 1923), VIIIIf.

296. See Contra Barlaam 35 PG, 94, 129f-Prolegomema 4.

997. See D. Stiefenhofer, o p. c¢it. XXVI; see C. Chevalier, La Mario-
logie de Saint Jean Damascéne,inOr ChrAn 109 (Rome 1936),
40ff., gives a tentative list of Fathers quoted by St. John; he remarks that such
a List is necessarily incomplete; when in the first Greek and Latin edition of the
De Fide Orthodoxa (Basel 1546). J. Chlichtovens (d. 1543), intended to
mark on-the margin of this edition, the respective passages of Fathers to which
St. John makes allusion, it proved to be an impossible task; D. Stiefenhofer, in his
German translation of the De Fide Orthodoxa, BKV 44 (2nd ed. Kemp-
ten-Munchen 1923) has marked the so-called borrowed quotations in ii_;alis_ized
print. indicatine their respective origin in the footnotes. C. Chevalier, op. cit.

(Rome 1936), 43, points out the almost total absence of references irom heretical
authors whose heresies St. John refutes. Undoubtedly, he knew the writings of Nes-
torius, Butyches, Theodor of Mopsuestia, etc., but he has reference only to Origen’s
De Principiis; nor is there any mention made of the works of the Semi-
Aviar Bishop Eusebius-of Gaesarea; -most -of-which-must. have_heen still available
to St John. —— -

298, PG.. 77, 1119-74.
999. 0. Bardenhewer, o p. ¢it., pp. 47-48; See J. De Guibert, Une source.
de saint Jean D-amrascéire, in R-e-ehSR-3-(1912),-356=68..

—930. F. Piekamp, Doetrina Patrum de Incarnatione Ver-
bi; Minster i. W. 1907; see M. Grabmass, Die Geschichte der §¢ho-—

lastischen Methode I (Freiburg I, Br, 1909), 115f,
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sive use of a dogmatic Florilegium or Catena (Seipd), such as _
grew to be popular in the East by the seventh and eighth centuries.
Ttstitle is: Doctrina Patrum de Incarnatione Ver-
bi, the author of which, in all probability, is Anastasius S'naita (630-
700)"’81 In his Commentaries of the Epistles of St. Paul®® and Sacred
Parallela®®, St. John does not of course present any personal contri-
bution. But it is with reference to his chief dogmatic work, the D e
Fide Orthodoxa, as well as in view of his homiletical and po-
lemical writings, that the opinions of O. Bardenhewer®* and M. Jug19235
are growing to become the accepted views. :
St. John’s theology is-not, moreover, a mere compilation but bears
the stamp of oi'iginality_ and of his own personal genius. He is said; for
this reason, to be the «first and last theologian» of the Greek Church®s;
«a forerunner of scholasticism and ‘the first scholastic»?”. He could
not escape the necessity of representing the traditional views of the
past, and he has shown a remarkable talent in arranging the immense
wealth of theological truth in a briefly condensed S um m a; as umque
‘as it is original, because the De Fide Orthodoxa covers a

231. See F. Diekamp, Doctrina Patrum .. (Miinster-r i. W. 1907),
LXXXVIL

232. PG. 95, 441-103%; note that this exegetlca] Summa of the Epistles. of
St. Paulis paralleled by the dogmatic Summa of the De Fide Ortho-
doxa, and by the ascetical and mystical Summa of the Sacra Pa-
rallela. ' ' ' ' .

233. See PG, 95, 1039-1588; 96, 9-442.

——234—See—O: Daluelmewer uescn a altklrchl th F(Frelburg il

rence to trad1tlon and to the authority of the Greek Fathers has detracted from
his originality and independence. St. John is, in reality, a very capable systematizer».
© 285. See M. Jugie, «Jean Damascéne», D T C 8.1 (1947), 708; he says of the
De Fide Orthodoxa:«quin’est pas une compilation, mais uns une resumé
bien personnel de I enseignement des Péres grecs sur les principaux dogmas chrétiens,
" “dénotant un travail intense d’ assimilation et un effort génial pour condenser en
une langue ferme, claire et précise les verités révélées;» see also J.F.- De Groot,
Conspectus Historial Dogmatum ab aetate PP. apostoll-
corunm usqué ad saec. XIT, 2 (Rome 1931), 354ff.
236. See Rauschen-Wittig, Patrologie (Freiburg I. Br. 1921), 312; B.
Steidle. Patrologia (Freiburg L. Br. 1937), 218f.; B. Altaner, Patrolo-

gia (trans. by A. Ferrua, 3rd ed. Turin 1944), 368f.

237. See O. Bardenhewer, op. cit., p. 51; F. G. Holweck,AB'iogréphic
Dict. of the Saints, St. Luis 1924, 536; F. H. J. Grundlehner, J o h a n-
nes Damascenus; Acagdemisch Proefschrift, Utrecht 1876,
257, ' e T
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wide sweep of dogma, philosophy, ethics, apologetics, exegesis, patri-
"stics and history. M. Jugie knows of no work of any Byzantine theolo-
gian that could equal or compare with the De Fide Orthodo-
x a of John Damascena®8. In the view of J. Lupton®®, it is in some
respects one of the most important works that have come down to us
from christian antiquity; for it is the first complete Body of Divinity
that we possess, and as such had an influence that cannot easily be
measured on the theology of the West». De Régnon®® does not exag-
gerate when he asserts «that the day will come when, In order to ce-
ment the union between East and West, the Church will place into our
schools the Fons Scientiae of John Damascene alongside with
the Summa Theologica of Thomas Aquinas», an opinion ful-
ly accepted by M. Jugie, the renowned orientalist®!. In the opinion of
A. Harnack «the work of John Damascene has become a foundation
for medieval theology»®. Of the same opinion is J. Bach*3, J. Langen?*
and V. Ermoni?* have extensively treated the subject of the Dama-
scene’s influence on medieval scholasticism. But the opinion that John
Damascene was «the first, or one of the first, of the long line of Ari-
stotelians)*® is not tenable. ‘ '

In a monograph on Leontius of Byzantium, F. Loofs supports
the view that Leontius is the first among the Greek Fathers to em-
ploy Aristotelianism for the exposition of Christian dogms, in contra- .
distinction to earlier Christian writers who were mainly under the in-
fluence of the Neo-Platonic school?#?. But against Loof’s thesis, J. P.

238. M.Jugie, Theologia-Dogmatica Christianorum Orien-
talium 2 (Paris 1933), 6.

239. J. Lupton, St. John of Damascus, London 1882, 70.

240. Th. de Régnon, Etudes de théologie positive sur
la sainte Trinité, & (Paris 1898) 5&.

241, N1, JUgle, «Jedll L AlTdsCeIIey, P-F-€—8—t \; FET ]y TOET
242. A. Harnack, Dogmengeschichte (4th ed. Tibingen 1909}, 260.
243. J. Bach, Dogmengeschichte des Mittelalters von
christologischen Standpunkt I (Vienna 1873), 49f,
24k, J. J. Langen, Johannes von Damaskus; eine patristischen
‘Monographie (Gotha 18797, 9t
—mmm—a_s‘cmﬁeme—emmmnﬂ—Parm—
1904, 14411
246, See A, Fortescue, The Greek Fathers (London 1908), 202.
947, F. Loofs, -Leontius von Byzanz und die gleichnamigen
““Sehrittsteller der griechischen Kirche, Téxte und UNTTrsuchungen
3.1. and 2 (Leipzig 1887), 60,
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Junglas attenpts to prove that the distinction of the Fathers into Pla-
tonists and Aristotelians is acceptable only in a very general sense; in
reality, matters are far more complicated than they appear at first
sight?8, J. Langen®® points out that in his Dialectica, Damascene
has copied both from Porphyry’s Isagoge and Aristotle’s Cat e-
gories. In fact, the Damascene himself classifies his method as e c-
clectic when he repeatedly insists on the inadvisability of following
the «outsiders», #w cogof, that is, the pagan philosophers, counselling
usto act as an experienced money changer who knows how to sift ge-
nuine from counterfit gold?"®. St. John decidedly disapproves of the
idea of honoring Aristotle as a «Thirteenth Apostle»®!. The definitions
and concepts of pagan philosophers in the works of St. John find appli-
cation only in so far as they are better able to convey the meaning of
Christian truth?2. We are constantly reminded that it is the authori-
ty of the Fathers which is decisive in the doctrine propounded, as well
as in the choice of terminology, especially in the selection and use of
such terms as essence or substance, odcia, person, mpbowmoy, vmboTasts,
consubstantial, épooisciog, etc. These technical terms were coined by
the Fathers and Councils, in order to give expression to things which
are conveyed by Scripture in a terminology that is less technical?s3. The
Damascene, therefore, cannot be designated as an Aristotelian in the
strict sense of the word because, according to his own words, he does
not intend to teach any doctrine that is new, hut only that which the
Fathers previously have taught and elaborated?s4.

St John’s tcacuing, uuubt:qut:ut}y, appears
to—beNeo=Platonic or Aristotelian according
to the view of the individual-Ghurch-Father
whose opinion he adopts in a particular ca-
s e. Thus, his «theology» — ®coloyie — or doctrine on God, is heavily

248. J. P. Junglas, Leontius von Byzanz; Studien zu seinen Schrif-
Ten, Quellen und Auschaunngen, Forschungen zur Christlichen
Literatur-und Dogmengeschichte 7.3 (Paterborn 1908), 66.

249.7J. Langen, Joh. v. Damask. (Gotha 1879). 46.

250. See De F. Orth. 4, 17 (1177B); Contra Jacobitas (ed. by
F.Diekamp), ThQ 83 (1901), 597.

2561. Contra Jacobitas 10; PG, 94, 1441A.

2562. See J. Bilz, Trinitdtslehre (Paterborn 1909), 2f.; J. Langen,
Joh. v. Dam. (Gotha 1879), 48. :

253. See De Imag. Orat, 3, 11. PG, 94, 1333BC.

254. See Fons Scientiae, PG, 94, 525A-Prologus
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tinged with Neo-Platonic thought, because he follows closely the au-
thority of Pseudo-Dionysius, and the same holds true with reference
to his exposition of Anthropology which is, to the greatest ex- '
tent, lifted out verbatum from Nemesius, De natura ‘ho-
minis. Asto the Damascene’s doctrine on the Trinity, Aristotle seems
to be the stronger influence, but likewise, with reservations. In
general conclusion, ut can be safely maintained that the
philosophy of our author, like that of the Cappadocian Fathers, Leon-
tius of Byzantium etc., has absorbed a variety of Neo-Platonic
thought and combined it with many Aristotelian elements.

It is very difficult, finally, if not nearly impossible, to appraise
the influence which St. John Damascene has
exercized over Byzantine theology. First of all;
that theology is still imperfectly known, since most of its material is,
up to the present, left unedited. Then, the Byzantine theologians are
accustomed to borrowing from earlier sources without naming them.
There is no doubt that this influence must have been considerable. We
need but refer to the case of Photius, Patriarch of Constantinople
(d. 897), whose theology — with the exception of a few questions — but
a recapitulation and reproduction of the thought and, not infrequent-
ly, of the texts of St. John. This was pointed out by Candinal J. Her-=
genrother in the third volume on Photius?%5, Yet even though the in-
fluence of St. John’s Summa, the De Fide Orthodoxa,
was prominent upon Byzantine theology, yet it was never similar to
that which Peter Lombard’s Libri IV Sententiarum or
Thomas’ Summa Teologica exerted upon the West. For; the
Damascene is not the originator of a theological system, he has not
found any commentators, he has always remained a great Father of
the Church. ' .

955.J-Card. Hergenrsther, Photius, Patr. von Konst.3 (Regens-
‘burg 1869), 357-652 passim; M. Jugie, art. cit. DTG 8.1 (1947), 748: see J:

Slipyi, Die Trinitatslehre des Patriarchen PROTIUS, ZK TH %5 (1920);, 53862, 45—

(1921), 66-95; 370-40%, - ,



