Time and eternity:
theological background and experiential
understanding in man’s struggle
between good and evil

The case of Saint John Damascene

By Georgios Metallidis*

A. Introductory notes

What is “time” and how is it perceived? Its quest and markers, along
with its precise definition constitute questions which engaged scientists,
philosophers, theologians. In Patristic Theology time is a subject of
study not only in terms of its content, but primarily with regard to the
interpretation of the right management of the mystery of life from the
believer. The interpretative approach of time is not connected with space
only it is also connected with morality and the way of life of the member
of the Church, who define his choices with sovereignty.

In the ancient Greek classical thought time is related to the creation. It
is it which sets in order and maintains it in the universe. The Presocratic
philosophers were not thoroughly occupied with time. Only some small
fragments are preserved. In a subsequent time Plato, in the most read but
difficult to understand dialogue Tiuatog records his thoughts about time.
The maker father thought: «vo xéun T0v x6opov ©g ploy xtynny eixdéva
T00 aiwviov, xXOL TAXTOTOLOY TOV 0DEOYOV ONULOVEYEL piay olwvioy
eixdva TG axvTov xol otabepdc alwvidTmTog N Snulovpynbeion
adTY lxey, alwvion xol oD, KWEITOL CLUPWYWS TPOS TOLG VOULOLG TMY

* Georgios Metallidis holds a PhD in Theology of the School of Theology of Aristotle
University of Thessaloniki and teaches Theology.

THEOLOGIA 94, 2 (2023) 87-106



G. Metallidis

Theologia 2/2023

GpLOp®dY adTHY TNV alwvioy xivnoty T aiwviov eixévog Ty ovou.alopey
xoovov»!. Time as creature, coexisting with the heaven, sets the universe
in motion. The days, the months, the years are parts of the time, which
cannot be seen irrespective of the existence of heaven («mpiv 0dpavoy
yevéabar»). Heaven is instrumental in the notions of Plato about time. In
the existence of heaven the maker father «unyoavarot» the birth of the
parts of the measurable time and its forms, the past and the future® Plato
already in the 5th century BC, examining in ®aidwy the world model,
the worldview of his time, connects indissolubly the creation with time.
However, he denies explicitly to attribute to the «&idiov odoiar» any
characteristic which suits to the material creation and is within the limits
of the mutable of the senses®. Aristotle, disciple of Plato, a keen mind and
conversant with the views of his teacher, takes also under consideration
the cosmological facts of his time and expresses his thoughts about time
with scientific criteria and structure. In the well known passage in Quouxa
A, 10, the Stageiritis philosopher appears sceptic with regard to the abilities
of human to conceive the dimensions of which he consists; we would
better say that he follows to a great extent the widespread convictions
of the surrounding atmosphere, which he relativizes and emphasizes the
phenomenality of time. How can anyone particularize his understanding
concerning time, when the past does not exist anymore and the future has
not come yet and at the same time he cannot argue that time consists, of
the «v0Ov», of the now? «To uéy yop adtod [Evv. ToD ypdvov] yeyove xoi
00x €07y, TO OE UEAAEL Xl OUTIW EOTLY. €x OE TOUTWY XAl O ATELPOS XLl
0 ael Aoufovouevos ypovog ovyxettot. T0 O Ex uf OVTWY OLYXEUEVOY
advvatov Qv elvar 00Ecie petéxey odolac ... ToD OE ypdvov To UEY
yéyove tor ¢ uélder, €ott 8’ 000v, dvtog uepLoToD. TO O VOV 00
UEQOG UETPEL TE YOO TO UEPOS, xal ovyxelofar Sel T0 GAov éx TOY
UeE@Y 0 Oe xpovos ol Soxel ovyxeiobar éx TtV vOv»'. Nevertheless,

1. Plato 37cd; the translation by A. Papatheodorou (intr.-trans.), Plato, T{uotog, Atdhoyor,
6. B', Amovto Apyoiwy EAMvwy Zuyypoagéwy, Papyros Press, Athens 1975, p. 53.

2. See 37d. «Huépag yop xai voxtog xol uijvag xol éVowtols, 00x GvTag moly 00povoy
yevéabor, TOTE Qo EXEVW TUVIOTAUEVW TNV YEVEDLY aUT®Y UNYovaToL: TadTo O TAVTa
uéon xopdvov, xai 16 v’ N [mopehdov] Td 7 Eoton [uéMhov] ypdvouv yeyovdta eidn».

3. See 38a.

4. Arist. 218a.
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what is time by Aristotle? «t007t0 Yo €0ty 0 Yp0VOG, CPLOUOS xWHoEWS
xota T0 TEOTEPOY xal Botepoy»®. In order to realize the meaning of
time we must consider the number of motion according to the «wpdrepoy
xal Ootepoy», namely the before and the after. Without been identified
with motion, time gives number to the motion®. He separates time from
motion, as oppose to Plato who identifies them. Apart from that, in both
leading philosophers of the Greek antiquity time is indissolubly connected
with space and there is an explicit attempt to understand it.

These views about time were bequeathed and were a subject of study
in patristic literature. The Fathers receive the legacy of the ancient Greek
logos, which they recompose with the accomplishments of the natural
sciences of their time. They approach this complex understanding in the
light of theology. Saint John Damascene, in his well known work: "Exdootg
Axpifng Mg Opbodotov Iliotewg, which is the base for the writing of
the present study, recapitulating the preceding tradition says that before
the creation of the world, when even the sun, which separates the period
of time to night and day did not exist: «00x v aiwv uetontds, dAle T0
CUUTAPEXTEWBUEVOY TOIG GiSloLg 0I0V Tt xpovixdy xiviue xai SidoTnuer
xal xoter udv todTo glc aiddy éoti, xabo xoi Aéyetar 6 Oeoc aldviog,
aAdo xal mpoouviog. Kol adTov Yoo 10V aldva adTtog ETOMaE: Uovog
Yo dvopyos &V 6 Ocog mavTwy adTos 0Tt TOMTHS, TOV TE QYWY
xol TAVTWY TGOV OVTWY»'.

If we would like to investigate, even concisely, the meaning with which
the notion of time is charged with in the orthodox Christian tradition,
we have to take into consideration a twofold consideration-perspective:
the semantic and the experiential.

5. Arist. Quoixd, A, 11, 219b.

6. See ibid.

7. "Exdoois dxpifric, Kotter II, p. 44 (15): 19-24. The references in Saint John’s
Damascene works are from the editions De Gruyter; B. Kotter (ed.), Die Schriften des
Johannes von Damaskos, 5 vols, Patristische Texte und Studien 7 [I] (Berlin — New York,
1969), 12 [11] (1973), 17 [I1I] (1975), 22 [IV] (1981), 29 [V] (1988).
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B. The semantic content of time

According to theology of the Church, time constitutes the prelude to
eternity and the absolute, since perishable time introduces the fallen
man to eternity. Eternal life is tantamount to the life of the very Self of
The Holy Trinity. Yet, due to the original sin, mortal man experiences
the reality of time as mutability. Time, as well as anything related to
it, induces the feeling of relativity or non-constancy. There are diffuse
questions in people’s mind such as: What is time? How is it perceived?
What is its significance for the life of the individual beings and mainly
of human beings? Which is its relationship with the ultimate of the
eternity?

These questions occupy the mind not only of those who as members
of the scientific community dedicate themselves to the answer of basic
questions concerning the mystery of life, but also of each one separately
no matter how simple he might conceive the mystery of life. This is
also evident from the variety of the statements, ideological and scientific
with which the modern man is faced and from which he is finally
shaped. However, for the Orthodox Theology everything depends on the
relationship between mutable and immutable , created and non created.
It is exactly here that the answer to the question on the relationship
between time and eternity depends on. The whole creation, material
and spiritual, since it is mutable it is also created. The created of beings
presupposes the existence of a Creator. «Tpemta Tolvuy dvtar TAYTWS
xal xtiota. Ktioto 8¢ dvto mavtws O Twog édnuiovpynbnoay. Ast
O¢ 1OV Snueiovpyoy dxtiotov elvar e Yoo xdxeivoc éxtioly, mavTwe
076 Twoc éxtioly, éwc &v EAOwuey eic Tt dxtioTov. AxTioTOC 00V Y
0 ONULOLEYOG TTAVTWS xal ATEENTOS éott. Todto O¢ Ti Ay dAlo ein 7
0edg;»®.

The only uncreated, unoriginated, infinite and eternal principle is the
Triune God. Saint John Damascene, based on the dogmatic faith of the
Church notices that we believe in one Father, the principle and the cause
of all things, Who was never begotten of anyone, the only uncaused

8. "Exdoots axpBic, Kotter II, p. 11 (3): 33-37
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and unbegotten Creator of all. God Father is the causal principle of
everything, being Himself unbegotten and uncaused®. The Father is the
cause of the Son and the Holy Spirit is also of the Father, they exist
because of the Father'®. The casual existence of these two persons from
the Father does not introduce time, nor does it involve any change in
the nature of the Father, since the unbegotten cause of all begets the
Word and from the divine substance of the Father proceeds eternaly the
Holy Spirit.

In the case of the Son «aypovwe xai avapywe xai aroldc xal
APOEVOTWS YeEW xol ExTog cuvdvaouod» Father God", Who cannot
exist without His Word. The Word of God is not non-subsistent, nor is it
dissipated in the air, like man’s word, but is subsistent: «00x é§w adT00
[Evy. TOD €vOg xol pudvov Oeod] ywpodvta, ail’ év adTd del Bvto»'.

With reference to the Holy Spirit, Saint John in a concise and at the
same time comprehensive formulation recapitulates the teaching of the
Church namely that the Holy Spirit is consubstantial with the Father
and the Son. Proceeds from the Father, comes to rest in the Word «&¢’
Yiob» and declares Him «&v Yi@»'%. At the same time is emphasized His
hypostatic differentiation. His hypostatic attribute is not communicated
from the hypostatic attributes of the other two Persons of the Holy
Trinity, that is the unbegotten of the Father and the begotten of the
Son. However, although we are aware of the difference between the
hypostatic attributes, we ignore the kind or the nature of this difference“.
The hypostatic attributes are not significative of the divine essence, but
of the particular manner of existence of each Person and of the «mpog

9. See ibid., p. 19 (8): 30-31.

10. See ibid., p. 27 (8): 197-98. Cf. N. Xexakis, ‘OpfddoEog Aoyuarud, H Ocoloyia T00
‘Ouoovctiov, Ennoia Publications, Athens 2006, pp. 122-25.

11. See "Exdoots dxpif3is, Kotter 11, pp. 21-22 (8): 81-82.

12. Ibid., p. 15 (6): 6-7.

13. See ibid., p. 25 (8): 173. Cf. M. Orphanos, “The Procession of the Holy Spirit according
to Certain Greek Fathers”, @codoyior / Theologia 51, 1 (1980), pp. 280-282, and M. D.
Torre, “St John Damascene and St Thomas Aquinas on the Eternal Procession of The
Holy Spirit”, St Viadimir’s Theological Quarterly 38, 3 (1994), pp. 305-306. See also
the interesting analysis of M. Jugie, «Saint Jean Damascene», Dictionnaire de Théologie
Catholique 8, 1 (1924), pp. 721-22.

14. See "Exdoots axpifiis, Kotter II, pp. 26 (8): 191-93.
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dAdnia oyxéoews»'. With these theological clarifications Saint John, who
reintroduces practically the theological thought of the Cappadocian Fathers,
explains as natural as possible through the theological form of unity and
distinction, the consubstantial and the distinctive of the three Hypostases.
The Persons of the Holy Trinity are consubstantial and at the same time
distinctive and perfect Hypostases. The perfection of the Hypostases from
the one hand proves and from the other confirms the perfection of the
divine essence which, is one and un-compound'®. By reason of the identity of
substance the three Hypostases communicate with each other whereas by
thought of the manner of existence are distinctive (&yévynrov, yevvnroy,
éxmopevtoy). This differentiation does not introduce division, since the
divine Hypostases remain «a&dtdototol» without interval, «éywpLoteg»
inseparable. The «&dtdotatov» without intervals, by no means indicates
mingling of the divine Hypostases. The mutual indwelling «meptywpnotg»
of the Persons is without confusion. Any theory about «cvvadowpijc 7
oLUPVEOEWS 1] oLYYVTEWS» coalescing or mingling or confusing between
the Persons is theologically incomprehensible and therefore rejected'®. The
interpretation of the creation of the created world is founded in this
Triune conception. It’s the result of the uniqueness and simplicity of the
divine will and attribute, although each Person performs His individual
work. Since the movement of the divine Hypostases', is one and the
same «ulor xol N adt) xiynows», the whole Holy Trinity is present in
every attribute. The learned Father in the 54th chapter of the "'Exddocwg,
quoting and repeating Saint Gregory the Theologian, notes: «“Huiy J¢
glc Bzoc 6 matip, € 00 ta mavta, xai eic xBploc Inoode Xpwotde, St
00 10 AvTa, ol v mvedua dylov, év @ ta mavra’, Tod ‘€5 00 xal
O 00" xol €€ @ unpvoes tepuvdvtwy (00SE yop Av uetémimtov af
npobéoeis 1 ol TAEeS TGV GVOUdTWY), GAAC YopaxTHOWLOVTWY WS XAl
AOVYYUTOV PUOEWS (OLOTNTOG»X.

15. Ibid., p. 32 (10): 5-6.

16. See ibid., p. 27 (8): 214-22.

17. KEmi t7i¢ ayiog Totddog OTdoTaoclc 0Ty O GVap) o TEOTOC THS EXATTOV ALdoU
OmdpEews», see Dildoopa xepdiatar Kotter 1, p. 140 (67): 36-38.

18. See "Exdoatg dxpifric, Kotter I1, p. 42 (14): 11-16.

19. See ibid., pp. 28-29 (8): 238-46.

20. Ibid., p. 129, ot. 16-23.
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Everything depends upon the unoriginated, infinite and eternal Triune
God. The angels, the creation, the human, eternity, time. The Triune God
brings the creation into being. The cause of this action of God from the
outside and not from Himself is love?'. The Holy Trinity always creates
through the loving relationship between the no-created and the created,
so that other beings, of different substance from the divine substance, to
be able to participate in His goodness®.

The creation of the world from non-being means that it is changeable.
Even this transition from the non-being to being is defined as change?
The changeableness of the creation becomes easier to understand than
the relativity of time which always goes together with place. Time exists
because it coexists with place*. For that reason time is connected with
decay and corruption®. In the classic citation of Saint Maximus the
Confessor, in his comments on Eic 10 7epl Ociwy ovoudtwy 00 dryiov
Arovuaiov Apeorayitov, we read: «yp0ovog Yo amo TS T0D 00PAYOD
xol yijg womoews aptbueitar»*. The appearance and the first beginning
of time must be traced back to the material creation. That which existed
before time was, if only we could use these words, the endless present,
«TO CUUTPEXTEWOUEVOY TOIS Gidlolg 0ldy Tt ypowixoy xiviuo xoi

21. For the theological presuppositions of the creation from non-being, see N. Xexakis,
'0pbddokoc Aoyuatixy, H mepl dnuovpyiag didaoxalio, Ennoia Publications, Athens
2006, pp. 34-43.

22. See "Exdooig dxpBis, Kotter II p. 45 (16): 2-6. «Emel oby 6 dyabos xai
orepayabos Ocog 0dx r’]pxéoﬁyj 17} ‘Eowtod ﬁewpt’a GAN Dnepﬁoﬂﬁ ayaboryrog
suéoxnas yevéolou tvor Tor susp}fsﬂ;ﬁnaoysva xol ‘usﬁsgovra T7j¢ avTod ocyocﬁm'r]rog,
éx 100 ui dvrog eig TO elvan mopdyer xai dnutovpyel T olumavTa, ddpatd TE xai
0()0(70(»

23. See ibid., p. 98 (41): 2-5. « Qv yep 77 aoxn i ysvsoswg ano TPOTNS fp&aro,
Gvdryxn Tabta tpenta elvor. Tpomd 0 éott 10 éx un Svtwy el o elvon mopoydijvor
xal T0 EE Omoxewevng OAng Etepdy Tt yevéalous.

24. The interpretation of holy Augustine concerning the relation between time and
place is very interesting. See 'E&ouodoynoets [=Confessiones], book xi, cap. xv, 20, PL 32,
817. “Nam si extenditur, dividitur in praeteritum et futurum: praesens autem nullum habet
spatium”. Also see ibid. book xi, cap. xxiii, 30, PL 32, 821: “Video igitur tempus quamdum
esse distentionem. Sed video, an videre milui videor? Tu demonstrabis, Lux, veritas”.

25. See G. Mantzaridis, Xpovog xai Avfpwmog, P. Pournaras Publications, Thessaloniki
1992, p. 31.

26. PG 4, 336A.
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otaotnuo»?’, which is identified with God’s eternity®®. This «xivnua xol
dwxotnuo» is characterized as «aiyv» and does not have the features of
the measurable time?. According to Saint Damascene, who follows the
cosmology of St. Basil the Great, «ypovog ¢ €01t TO ovuTOEEXTELYOUEYOY
7] ovotace. To0 x0ouov datnua»*. In that way the Savvaitis monk
describes time «ypdvo» before the creation. The relative time has begun
and will cease to exist within eternity. It exists within the creature of the
non-created attribute of the Holy Trinity. Its end will be the eternity,
the eighth age, the eighth day®, since the introduction of man to the
temporal been «ypovixd eivo» means also introduction to the timeless
and eternal present®. From the creation of heaven and earth until the
general consummation and resurrection of men this world is said to
have “seven ages” («énta ai@vesc»)®®. The eternity which will follow
the end of time will be understood at its fullness after the corporal
death of the man and his becoming imperishable in the Second Coming
of Christ. For that reason the distinction between time and eternity is
rather that of quality than of diarchy®. Essentially, since God doesn’t
withdraw His attributes from the creation, the world is interpreted as a
dynamic eternity, which simply began to exist, a fact which makes even
more relative the ability to define the time measurement. In creation
do not exist absolute aspects of the reality because of its creation from
non-being®. Saint Damscene points out, for example, that the time of

27. "Exdoots dxoBis, Kotter 11, p. 44 (15): 20-21.

28. See G. Florofsky, «H xtioig xol t0 xtotév», Avartouior IlpofAnudtwy Iiotews,
transl. archim. Meletios Kalamaras, Rigopoulos Publications, Thessaloniki 1977, p. 9.
29. For the comprehensive word «ait)y» and its different significance from time see A.
“Exdootc axpific, Kotter 11, pp. 43-44 (15): 1-38.

30. Kat’ Edvouiov, PG 29, 560B. Cf. N. Matsoukas, Aoyuatix) xai Zoyforxn Ocoloyin
B’, "Exfeon tijg ‘Opbodoéns miotns o avumapabeon pe 0 Sutixy yOLoTiovooivy,
[Philosophiki kai Theologiki Vivliothiki (?@®B) 3], P. Pournaras Publications, Thessaloniki
1988, p. 158, note 131.

31. See "Exdoots axoyBis. Kotter II, p. 44 (15):18 and ibid., p. 227 (96):82-89.

32. Cf. G. Mantzaridis, «Ilapddootg xol dvovéwaols», in: Mébegic @00, Orthodoxos
Kypseli Publications, Thessaloniki 1979, pp. 246, 250.

33. See "Exdoaotg dxpif3ic, Kotter 11, p. 44 (15): 14-16.

34. See D. Tsamis, Eloaywyn oty oxégn 1@y Iatéowy tic '000060&ns Exxlnotag, P.
Pournaras Publications, Thessaloniki 1992, p. 49.

3b. See N. Matsoukas, Totopior tiic Bulavtiviic ®Pidocopios upe mapaotnue oTo
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the creation of the intellectual beings is not defined exactly, although
his views and the view of Saint Gregory the Theologian, that they were
created before all creation «mwpo maong xticews», converge, without
failing to mention other suggested patristic views*. He points out that
the angels were created from God before the formation of man?. In some
other place he notices they were created before the sensible. However,
the intellectual substance of the angel means that they are in places
intellectually®, without overseeing the fact that they are sent within the
limits of the material creation®. The «Odpavdc éott meployn opatdy
TE XAl GOPATWY XTIOUATWY' EVTOS aOTOD ol TE VOEQUL TGV GYYEAWY
ovvaues xol oyt T alonto mepAelovton xol mweELopifovton»O.
The pointing out of all these facts aims to contribute to the cosmological
understanding concerning the origin of the creation from non-being, from
the theological interpretation’s point of view. All beings exist within a
certain place and limits. The concrete place of stay of the creatures give
us the opportunity to talk about time precedence in the creation of some
creatures compared to others.

While the creation with top the last and the most perfect creature of
God, the created in His own image and after His likeness man, moves to
its consummation, sin is ushered in it through the sovereign movement of
the first created. However, the original sin and the expulsion from paradise
and their consequences do not constitute insurmountable obstacles which
restrict man to time and place with no way out. God intervenes in the
historic course of humanity in order to make His creature anew participant
to His glory*. All the redemptive facts henceforward and till the end of
ages are realized and experienced in time.

oyolaotixiouo 100 Avtixod Meoooiwye, Vanias Publications, Thessaloniki 1994, p.
220.

36. See "Exdootg axpifig, Kotter II, p. 48 (17): 75-81. TIpPA. N. Xexakis, '0p0dd0&og
Aoyuortixq, ‘H wepl dnuovpyiog didaoxalia, pp. 89-90.

37. See "Exdoots dxpBis, Kotter 11, p. 48 (17): 75-81.

38. See d.7., p. 47 (17): 42-45.

39. See é.7., p. 47 (17): 52-56.

40. 0.7, p. 50 (20): 2-4.

41. See G. Mantzaridis, «'HOun xal amoxdhodig», in: Meébeéig Oeod, p. 35.
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Theophanies and His initiatives which aim to keep the connection
with His chosen people must be interpreted in the context of God’s
loving exit towards the fallen man. According to father John Romanidis,
theophanies do not constitute simple prefigurment but real ability-state of
communion of God with Israel through the incorporeal Word*%. They are
understood on an ecclesiological basis. They educate the chosen people
through the charismatic knowledge®. All the interventions of God and
of His emissaries in history are understood under the same perspective®.
However, the culmination of the divine initiative in familiarizing man
with salvation focuses on the incarnation of God the Word®. It’s a motion
of emptying Himself out and of love for the creature®. The incarnation is
accomplished for the benefit of man. The non-created is united with the
created, the timeless and eternal with the flesh assumed in time from the
Mother of God. All people henceforward are called to be united with the
incarnated Word, Christ in His Church. In this manner man transcends
the destructible and the temporary. According to G. Mandzaridis, «7
Bootacion T0D Oeod dtv elvar xavévocg idtaitepog TOTOC, MM 1 alwvio

42. See “The Christological Teaching of St. John of Damascus”, ExxAnotaotinos @cpog
/ Ecclesiastikos Pharos 58 (1976), p. 239.

43. See N. Matsoukas (text-trans.-intr.-comments), John of Damascus, Aiadextixd,
®OB 28, P. Pournaras Publications, Thessaloniki 1995, pp. 18-19. Cf. id. doyuatuam
xoi ZvuPolixn Osoloyior B', pp. 58-80 and Despo Lialiou, «®edg xal xdopog xotdr
tovg Koanmradoueg Ioatépeg», ExxAnoic, Koouog-Avbpowmog, ®OB 45, P. Pournaras
Publications, Thessaloniki 2000, pp. 47-50. .

44. Tt is cited an explanatory quote from "Exdoois dxpifig, Kotter II, pp. 106-07 (45):
3-19, «... 100 mapadeioov ... yeyovota EEdpiotoy [Evv. TOv dvbpwmov] ... 00 mapeidey
0 ovurtalis ... GAda TOAAOIS TOGTEPOY TOUSAYWYHOUS XOl TTPOG ETLOTOOPNY XAAETAS
OTOVW X0l TOOUW, DOOTOS XOTOXAVGUGD ... GUYYUOEL X0l OLOUOETEL YAWOODY ... TUTUXOLS
Oeopaveiong, TOAEUOLS ... TowdAang duvdueat, vouw, Tpo@hitals, 8.’ @Y T0 ormovdaldusvoy
o ThS auaptiag dvalpeois molvoyedds yebeiong xol xoTadoviwcougvis TOv
&vhpwmov xai mav eldoc xoxiog émowpevadons ¢ Biw xal f TEOS TO €0 elvar ToD
avhpdTOU ETAVOSOC .

45. See Adyog eic 10 dywov XafBaroy, Kotter V, p. 126 (11): 1-8. Cf. G. Florofsky,
«AmoNdtpwon», in: Aguovpyior xal Amolvtpwon, transl. P. Pallis, P. Pournaras
Publications, Thessaloniki 1983, p. 108.

46. See 1 Tim. 2, 4. Cf. St. John Damascene, Adyog eis )y xofunoty tijg Gcotoxov B,
Kotter V, p. 533 (15): 26-28.
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Con. Kol 7 aidvior Lon 8 elvar ptée &tededtnTn {wy péoo atov xp6vo,
GG 7 €v XpLotd Lmm».

The historic course of humanity in time consummates in the Second
Coming of Christ. When we refer to the Second Coming, we always mean
the catholic resurrection of humans. According to orthodox dogmatic
Resurrection means the resurrection of bodies. The Fathers argue using
different thoughts®®. The soul is by grace immortal. Only the material
element of man will be resurrected, for only that has undergone the
destruction of death®. It will be re-united with the soul®. Before the
corporal death man is a hypostatic union of sensible and intellectual
elements. Resurrection is identified ontologically and conceptually with
the raising up again of the initial hypostasis of man where the material
element will rise up incorruptible®’. To odpa d&v & eivon t0 PHoETO
EXEIVO TOD METOMTWTLXOD &vhpwyTou, aAAe T0 &pbapto T0D XpLaTtod
peton Ty avdotoon?. The incarnated Word will «uetaoynuatioet o
oDUO TG TATEWWOEWS NUGY €l TO YevEoDor adTo cOUU00POY TG
ouartt ti¢ 00ENS adTOD, 00 TNY €IS ETEQOY LUOQPNY UETATTOMOLY AEY WY
—Graye— ™V éx pOopdg O udidoy eig apbopaoiay evarlayny».

The word («ovvteldelog») “consummation” of men has a double
meaning: («ueow)») “partial” and («xown xai mwavtelijc») “general

47. Xpovog xai AvBpwrog, p. 35. Cf. father D. Staniloae, ‘O Ocdg eivon Aydmy, transl.
N. Matsoukas, P. Pournaras Publications, Thessaloniki 1983, p. 45. Time despite its
relativity in Orthodox Theology, has an optimistic aspect, since «tovilel ... Tqv BLotn
EoyaToNOYLXY] onpocior ToD PEAAOVTOG, TO OTOl0 Jlvel vOMuo xol EQUNVEDEL TO TTOOOV
%ol T0 TopeAOGY»; D. Tsamis, Eloaywyn oty oxédn 1@y IHatéowy 17 '000050Ens
ExxAnoiag, p. 33.

48. See for example, "Exdoots dxpifiig, Kotter II, pp. 234-39 (100): «... Avdotaow
Ot Aéyoviee ocwudtwv Qouty dvdotaow ... af yoap Quyai dbdvoator odoow mHS
AYACTACOVTOL; ... QVAOTAOIS E0TL TAVTWS OGUVAQELX TaAY (YUYTS XOl TOUATOS
xol devtépa T0d SiaAvbévtog xal meodvroc {Hov otdois. ADTO 00y TO oduo TO
pOeipduevoy xoi Stodvduevoy, adto avaotioeTot GPHoeTov.. . ».

49. See ibid., p. 234 (100): 2-5.

50. See ibid., otiy. 5-7.

51. See ibid., p. 236 (100): 70-72: «Ilog Gy éywdoxeto 7 émoteleto 7 TOD
TEOVEDTOS AVATTAOIS UN) TOV YOPAXTNOOTIXDY TS OTTOCTACEWS [OIWUATWY TAUTNY
CUVLOTWOVTWY;».

52. See ibid., p. 237 (100): 83-91.

53. Ibid., pp. 237-38 (100): 103-106.
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and common”. The first follows the personal death of each man, whereas
the second characterizes the common resurrection of men®.

It is not only man who is redeemed. The irrational creation follows
the imperishability and restoration of the rational being as with the fall
it suffers along with man, likewise it receives the restoration according
to its original nature®. The creation could not have returned to non-
being. It was created very good to serve the needs of man and this
salvation. Its destination, that is the deliverance from corruption, is
accomplished through Christ®®. The reference to the eschatological
“restoration” of the creation to the «apyaiov xdaAloc»*, is familiar to
patristic cosmology. The original aim of the creation of all beings of
rational and irrational creation is emphatically confirmed: «IIavta )y
olxelay oamoxotaotoow Ajdovtor undeulds ETEQOS OUTOAELTOUEYNS
anoxotootaoews»’®. The adoption of these terms from St John does
not reflect origenistic notions®.

The restoration to the original, «oixeio» beauty is an expression of
divine justice and love, which follows the universal resurrection of
human beings. The deified beings rejoice at the divine love and divine
Light. The restoration to the incorruption of eternity refers to human
nature, as an absolute condition, unaffected by the will of the created
beings. Man’s choice in the Sight of God as rescued or condemned
relates to the freedom of will®.

54. See ibid., p. 44 (15): 16-18.

55. See Eic 10 dytov XapParov, Kotter V, p. 143 (35): 14-17. Cf. D. Tsamis, Aytoloyio
175 '0p00d0&ns Exxinociog, P. Pournaras Publications, Thessaloniki 1985, p. 181.

56. See Epunveila émotoldy Ilavlov, PG 95, 505.

57. Thoroughly about this subject see G. Florofsky, «AmoAdtpwon», ibid., p. 171.

58. Eic 10 diyrov ZafBarov, Kotter V, p. 143 (35): 14-17.

59. Saint John rejects the views of Origen, see "Exdootg éxoiBis, Kotter II, p. 44 (15),
28-38.

60. See G. Florofsky, «'H “&0avacio” tfig Yuyiic», in: Aguovpyio xai Arolvtpowon, pp.
263-264: «'H “@bon” Oepamedetor xol amoxabiotator peE OQLOUEVO XATOUVOYXOGUO,
GO TN TTowvioyven SV ToD ToTOSVYEUOL B0 XOl THY XaTAVIXN TN XAET, ... GAAG
7 BovAnon Tod avbpdhmov &y umopel var BepomevTel xartd TOV I8L0 dxarTavixynTo TPoTO.
‘H BodAnom tod avhpidrmov mpénet v oTPoQEL uovn g oT0 Oeb>.
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C. The experiential aspect of time

In the moral-ascetic aspect of the Orthodox Church’s reason, the kind
of the eternal course of the created, rational creature is predetermined
within the corruptible time, since human, who is at the top of the creation,
always acts through his personal and sovereign acts. The contemporary
saint Justin Popovits, participant in the charismatic theology of the
Orthodox Church, outlines the real meaning of time: «Mdvo {wvtog
“éy cgopia”, dnhadn pe 1o XpLoto, “éEayopalousy” TO YPOVO pag, oL
gyeL xal adTog dnptovpyniel amo T o Adyo xol yio x&pn T0d Ocod
Adyov... ‘H Aoywxdtnrar 100 ypdvov ovviototar oTO vor DTMEETEL TO
B0 Adyo... ‘O ypdvog pag Exel dobel yiow voo Tov peTofaAlovpe oE
olwvtotnTo {dvTog “év gopig”, dnhadn &v Xplot@d xal die ToD XLaTOD.
Me ™ Aoyixdtnrd Tov 6 ypdvog eiohibe 0t0 beavbpiymivo oduo Tod
Xptotod, ™ "ExxAnoio, xol exel Bpfixe ™y aiwvio xotaElnwaon Tov xol
™ Bela Tov TEAYUATWON...»0.

Communion between man and God is, nevertheless, validated within
time. Thus, time in this sense receives ecclesiastical, ecclesiological,
theological attributes. It lends itself to the sanctification of the believer
and to the living experience of the mystery of salvation in Christ.

The nature of sanctity identifies with eternity as a way and quality of
life which is attuned to the nature of the Creator®’. The nature of sin
is non-existent, since evil exists only in the guise of a side-existence to
good itself and by being such it distorts the latter. Because sin does not
exist ontologically, it does not accompany rational beings to their eternal

61. Odo¢ Ocoyvwoios. Kepdloua coxntinc xol yvwotoloyixe, Grigoris Publications,
Athens 1992, p. 309.

62. Modern testimonies of saints orientate man with simplicity so as to perceive the
meaning of time. The reverend mother Makrina, who was an ascetic in the Holy Monastery
of Panagia Hodigitria in Portaria in Volos, pointed out in one of her speeches: «"OAa
TOEEEYOVTOL X0l PEVEL aTOV dvbpwmo N OTaxoy 610 BEAuo Tod Bcod. ‘O Gvbpwog
6,TL T(POGELYES XAVEL, OTTOLOV TIVELPOTIXO AY@YOL XAVEL, O,TL EYKQUTEVETAL VOEPXC,
OORATIXRGE, TIVELULOTLX®DG, 0,TL EYEL TNV GxEY, E0v OAo adTar To EpYaleTon Yo TOV Ogd
Yodepovtor xol mopopévouy ato PLBAla Tov. O Oeog onpetdver xol 6 "AyyeAog QOAOXOLG
g Yuydic Yodper», Aoyt Kopdids, Published by Panagias Hodigitrias Monastery,
Portaria 2012, p. 390. These words of the reverend mother point out on the one hand
the eternal of the human being and on the other hand the holiness of the place.
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course, although man, due to his free will continues to desire it even
after his biological death, since he pursued it. The time of life on earth
of rational beings constitutes an itinerary along which their freedom of
choice is expressed as their personal way of life.

This good constitutes the only existing reality, since only this was
created from God®. It is existence and cause of existence («Gmwap&ic xoi
Omapéewe aitiov»)%. The proof of the existence of good is constituted
within the beings themselves. The learned Father points out: «Teor dvra
00 TOVTEADS vavTior xatd Yoo adTo TO EVAL XOWWYODOW GAAGAOLS,
6 8¢ dvtr 1O wi elvar évavtiov. ‘Qote, e TavTEADS Evavtiov T
ayod 10 xoxoy, o1t O TO ayalboy, obx €oTt TO xaXOV ... xol €l
obaotia 10 ayaldy, avodoloy TO xaxov 7 o0 moavty évavtia»®. The
beings are sustained to being and communicate with each other, since
it is only the good which possesses ontological existence, and functions
as a connection between the different beings and as a spermatic cause of
their maintenance in being. If good is understood as a countervailing-
counterbalancing principle towards the opposite principle of evil and not
as a unique existence, then some beings would have disorder in their
nature. Since the origin of the created beings is one and good, beings are
sustained in being through the perfect order®. Even this entity of devil
is not consider as being evil, since he is a creature of God’s goodness,
whereas his constant participation in God’s good non-created attribute
reassures his maintenance in being®.

63. See Kata Maviyoiwy, Kotter IV, p. 373 (36): 5-7. Similar views in ibid., p. 374
(38): 1-4 and "Exdoots dxpifric, Kotter I, p. 36 (12b): 28-29: «10 dyabov Smapéis xai
onapéewe aitiov, T0 0 xaxoy ayabod fjtor OTAPEEWS TTEONTIS».

64. Ibid; cf. N. Xionis, Odota xal évépyeteg 100 Ocob xata tov dyto Tonydpto Nooorg,
Grigoris Publications, Athens 1999, pp. 184-85.

65. Kato Maviyoiwy, Kotter TV, p. 358 (13): 8-13.

66. See ibid., p. 395 (81): 1-3.

67. See ibid., p. 372 (35): 8-16. «KaAdv 0bv éotwv elvou tov ddforov xai S T0O
elvou uetéxew 100 dyalod. TO ody evow xoAdv, 10 O¢ €0 elvou xdAhov. Teleio yop
Sropic TO Oyadve, TO vooely xol elvou ueoov xoxov xol elopd: 0b yop teleio
avorap&ia, alda uspua) Oropéic xol uepw) dvoraptio. To un elvor Téleoy xoxdy:
teldelor Yoo @bopd xai dvumopEion 10 teAelwe un Bv. TO obv elvor xod 0 €0 elvon
xado xol wopor Oe0d, 10 08 xaxoy EE ayafod yevéolor Tiic TOD YWOUEVOL YVOUNG.
0 0bv Beog 8¢ OmepPoAy dyabdtnroc xai 16 wovnEd Ta dyalbo Sédwxe, TO elvar
%ol 70 €0 elvou».
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According to orthodox cosmology, the beautiful and good as the
foundation of creation defines at the same time the aim of the existence
of beings, since they have received the good in their nature. In sovereign
beings the good or the evil use of rationale is always expressed in
relation to their natural goodness. They remain to xata @vow that is
according to the nature aiming at and doing what is good or they freely
fall to wapor @vow that is against the nature distorting it%. Man was
created so as to aim at the xota @Vouy that is, according to the nature,
good, which is an object of desire due to the same nature of beings. It’s
noteworthy the interpretive approach with reference to the origin of
the word ayafoy that is good in Katar Mavyyaiwy. It derives from the
«dyay Ociv», namely «mavta mpos adto, O xal pUvoe EoTLY EQACTOY
xol EPeTOY, 00 Quoxds mavto épletou»®. However, although man is
affirmative to the desire of good, still the necessary condition to attain it
is God. Without the cooperation and help of God man is unable to desire
and do the good™. This cooperation always presupposes and demands
the human freedom through the constant judgement and use of the
sovereign: «d&x T0 adtegovooy xal To dflactoy eivar TO xaldy».

The knowledge of good as opposed to evil is interpreted accordingly.
Epistemologically the demonstrative argumentation of saint John
Damascene is based on the truth of beings: «H aAnfeiax v dvtwy éoti
YVOOLS, TO (PeddOS U GVTOG YVOOLIS TO YOO Uf OV 00 YWWOOXETOL»"
Knowledge is related to beings, that is the existing truth. The un-truth
is wandering in the space of the imaginary and of the non-existent. The
attempt to describe it is a relativistic approach. Man describes evil as
evil, because he has the experience of good.

68. See ibid., p. 388 (69): 17-30.

69. Ibid., p. 383 (64): 1-2.

70. See "Exdootc axpifric, Kotter 11, p. 103 (44): 9-11. Cf. C. N. Tsirpanlis, “The Problem
of Free Will and Evil in St. John of Damascus”, ‘ExxAnotaotixog @cpoc | Ecclesiastikos
Pharos 59 (1977), p. 270.

71. "Exdoois dxpifig, Kotter II, p. 218 (92): 20.

72. Karo Maviyoiwy, Kotter IV, p. 351 (1): 8-9.
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The empirical experience of the perversion of good” of evil, of
sin traces back to the sovereign intention devil’s™. According to N.
Matsouka, although evil appeared because of the sovereign of devil, it
derives first from the alterability of beings and secondly from the free
will of rational beings itself, who turn either to the good or to the evil
change”™. «Amoxta Omopkn ota adTteEodota dvtar TOL EYRATAAELTTOVY
70 ayaf6»®. On the other hand, as we have previously noticed, we
would have inclined, out of necessity, to two ontological origins of the
world the one of good and that of evil”. Such a consent would have had
a disastrous impact on the salvation of man, for it would personify evil
and its perpetration, which would have been considered as a natural
need and not as a voluntary choice. On the contrary, because evil is
an unsubstantial incident, it appears as «amwoyevduevoy» of good on
the analogy of the relationship which exists between the eye and the
vision. The blindness is the loss of sight”. The wickedness is neither a
substance, nor an attribute of substance, but an unsubstantial incident,
according to holy Damascene™, voluntary deviation from the xata
pvoty ot0 wapa evow®. Evil is not identified with the non-being but
with the unsubstantial. Saint John clearly discerns between the non-
being and the unsubstantial: «Avordotatdy éaty odyl 0 un 6v alla
TO W) YEVOUEVOY WS TO OXOTOS. AVOTOOTATOV E0TL TAY TO Un €x
Ocob yeyovos aAlA’ v amovoly TOD XQETTOVOS [OTAUEVOY WOOVEL

73. See A. Theodorou, «"O¢eLg TLveEg THg TTEEL x0x0D, Bewoewg ToDd dvbpmov xal lep@dy
eixdvwy ddaoxoiiog Tod ayiov Twdvvov 10D Aapooxnvod», Ocoroyior / Theologia 43,
1-2 (1972), pp. 81-82.

74. See "Exdootg dxpifric, Kotter II, p. 221 (93): 34-35.

75. See N. Matsoukas (text-interp.-intr.-comments), John Damascene, I Kata Maviyoiwy
Awgdoyog 11. Tlpog tods Awxfallovrag tas aylag Eixdvag Adyor tpeic, POB 8, P.
Pournaras Publications, Thessaloniki 1988, p. 15.

76. G. Mantzaridis, Xptotiavixy ‘HOuwe), P. Pournaras Publications, Thessaloniki 1995, p.
95. Cf. N. Matsoukas, Totopla tijg PrAocopios ue ocvytoun elooywyn oty Prlocopio,
®OB 6, P. Pournaras Publications, Thessaloniki 1984, p. 275.

71. The Fathers of the Church have tried in every way to exclude evil from the region of
real BA. A. Theodorou, «"OeLg Tveg THg TEEL X0X0D...», op.cit., p. 59.

78. See Kata Maviyaiwy, Kotter TV, p. 358 (14): 16-20.

79. See Giddoopoa xepdiaia, Kotter I, p. 110 (x0) pot: 2-4.

80. See "Exdoois dxpifig, Kotter I1, p. 221 (93): 31-33.
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TO oxdtog 1 vooog 1 auaptio 1 Oavatog»®!. Since evil exists because
of the being, that which we finally outline as evil is the perversion of
good, that is the failure, the false use of the true, of the being. Practically
knowledge of evil as evil is impossible to exist, for it does not exist by
itself. In the epistemological definition of beings it is not attested any
kind of selective rivalry, since knowledge is related exclusively to the
being, the good.

However, although evil is perceived as an incident, in human beings is
an empirical experience. Its” appearance, because of the existence of good,
is not a characteristic of weakness of the Triune God, but an expression
of goodness and power. If God, however, prevented the beings, who
have been created out of His goodness, from coming into existence,
because they have been led to wickedness due to their free will, then
evil would have prevailed over His goodness®>. At the same time man is
called through the right use of the free will to be preoccupied with the
xoto uow according to the nature dominating over the variform evil®?,
and to make himself receptive to the divine attribute of God by the holy
grace. Therefore, the time that was given to man until his biological
death defines the limits within which the human freedom is expressed
and as a result receives intensively a soteriological content.

The particular perspective of free will, as a function of choice between
the natural good and the voluntary evil, reassures the fullness of
human freedom, since it does not restrict the human independence. It’s
a cause of salvation or condemnation through the «ayabfompayeiy»
or «xoxorpoyely»®. Besides «feljuartoc vooos 0 oauaptio»®. It is
on the basis of the above mentioned that God’s attitude towards evil
should be understood. Since evil is unsubstantial, because it appears
from the perversion of good, due to the free will of the rational beings,
the goodness of the Triune God allows its experiential experience, for

81. duAdooga, Kotter I, p. 165 (12): 17-20.

82. See "Exdootg axpific, Kotter II, pp. 221-22 (94): 5-9.

83. See Ilepi S0 Oelnuarwy, Kotter TV, p. 203 (19): 33-42.

84. See Awrdoyos Yapaxnvod xoi Xototiavod, Kotter 1V, p. 427 (1): 10-14.

85. Iepi 8o Oelnudtwy, Kotter IV, p. 230 (44): 9. Cf. Kata Maviyaiwy, Kotter TV, p.
359 (14): 27-32.
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on other occasion He should have abolished the free will, destroying the
most essential structural element of the xat’ eixdve, in the image.

The effects of human deeds, which aim at the commission of evil,
are impregnated with destruction and death. Evil is destruction for the
person at which it aims, although for itself is good, since it forms its
existence. On other occasion it would contradict itself: «To xaxov, ef yev
dAAOLG xoxOY, EaTGR O ayalboy, cLVIOTA UEV EQVTO, 00 TAVTEADS
OE XxaxOV: CUVIOTA YaE EQUTO, xol xoto TOOTO 00x &ott xoxov. Ei
O0& TTOVTEADG XOXOV, Ol EQVTEH XAXOY Ol EQVTOD AVOULOETIXOY XOll
avomapxtov»*®. The passage just quoted reveals the relativity of evil.
For instance, we could mention the form destruction-birth. Human’s
birth is a consequence of God’s original command. The corporal death
is a later product of evil because of the transgression. However, it is
only this way that evil is restricted and is not perpetuated in the face of
every man.

Man’s fall was practically experienced with sin and death. As evil
likewise the sin is not a natural state®, but fruit of the free will: «Adty
[means the sin] 00 @uowy oty 000 OTO TOD dNuULoLEYOD MUV
évoropeion, aAl’ éx Tig TOD OlfBOA0V ETLOTOPAS EV TN NUETEQQ
adTeEEOVOIW TPOALPETEL EXOVOIWG oLVLoTaUEYN»®. Subsequently the
way of committing evil is also compared with the committing of sin from
man. Their identification is related to the commission of all these that
are opposite to virtue and to the will of God. Sin is the «&vtiotpdtevon»
opposition of the irrational side of the soul and of the desires of the
body to the law of the mind, namely the consciousness®.

A later product of sin is the intrusion of destruction on the human
race. Practically it ends up in the death of the body”. ‘OFather G.
Florofskyhy, interpreting aptly one of the hymns of the service for the

86. Op.cit, Kotter IV, p. 378 (57): 1-4.

87. See IIepi dv0 Oenudrwy, Kotter IV, p. 181 (6): 19-21.

88. "Exdoots axpyBis, Kotter II, p. 162 (64): 4-6.

89. See ibid., p. 223 (95): 19-22: «O vduog tijg apoaptiog fror i mpoofoly S T0D
youov tod v Tolc UEAETLY TToL THG TOD OWUATOS ETLOVUING Xl POTITC Xl XWVOEWS
xal T00 aAdYov uépoug Ti¢ YLXTIC AVTIOTOUTEVETAL TG VOUW TOD YOOGS L0V, TOVTEGTL
Tf] CUVELONTEL>.

90. See ibid., p. 107 (45): 19.
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departed (which is written by St. John Damascene), attests that the death
of the body is also a «&va eidog duowptocwe Tig “cixdvoc T0d Ocod”
otov &vbpwmo»?'. At the same time death preserves the destruction.
The destruction is not natural®, it does not belong to the essence of the
creation. Its’ origin proceeds from man’s will®. Death, the utmost threat
of man’s disobedience is, just as evil is, unsubstantial. It accomplishes
the temporary separation soul’s from body. In his anthropology, saint
John Damascene does not adopt the death of the soul. Particularly in
chapter 100, verses 27-66 of the "Exdoois axpifis, lots of passages
from the Old Testament are quoted so as to prove that the resurrection
is exclusively for the bodies, since the intellectual nature of souls is
immortal®. Although death is experienced negatively, there is a positive
side in it, since it reassures the interruption of the perpetuation of evil,
whereas life continues its’ course through the birth of new people. The
providence of the Triune God sustains beings into being even after
the fall of Adam and the intrusion of sin on creation. Time therefore
has a dynamic perspective, as it bears soteriological and eschatological
attributes. However, of great importance is the chapter of the dogmatic
theology of saint John Damascene, as well as of all the Fathers,
concerning the doctrine of the mysteries and especially of the baptism
and of the Holy Eucharist, whereas the references to the repentance
and to the presupposed participation of the believer in the mystery of
confession are numerous. Man becomes member of the Church, matures

91. «AmoAdtpwon», ibid., p. 129.

92. For the different kinds of destruction in the works of holy John Damascene see G.
Florofsky, ibid., pp.158-159.

93. See "Exdoois axpifis, Kotter II, p. 99 (42): 5-8.

94. Significantly see ibid., p. 235 (100): 36-39. This positiveness is attested to the texts
of many modern Fathers and Mothers of the Church. The reverend Mother Febronia,
Reverend Mother of The Holy Monastery of the Dormition of the most holy Mother
of God of Panorama in one of her speeches outlines: «O yp6vog odotaoTind €lvou
ot yépta 100 Oe0d... 'Excivo mod tpopdler tov &vbpwmo eivor 6 Bdvortog. "Excivo
mobL Bonda oV EvHpwmo vir {Hoel cwatd ToOV Y6vo Tic {wiic Tov elvor viu Eemepdioet
Tov O&vorto. “Otoy Egmepdoovpe ™y apaptio, To Ta0n 100 Tokatod avbpwmov, tdte
Eemtepvodpe tov Bdvato, Eemepvodye Tov xpovo. O ypdévog ey Umopel vo hig YEQATEL>.
Oudieg oty Tparelo tijc Movijg, published by Holy Monastery of the Dormition of
the most holy Mother of God, Panorama 2018, p. 43.
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spiritually, and is consummated through the service of the mysteries®.

Instead of any other conclusion we cite a concise passage from saint
Silouan the Athonite, which we think expresses accurately the essence
of the Orthodox theology concerning time. The saint experiencing the
experiential mystery of God’s union with man in Christ by the Holy
Spirit, describes the ecclesiastical dimension of eternity pointing out:
«H alwvdtg d&v elval T O dononuévoy 3 %o’ Eavtdov D)0V,
AN’ O "Idtog O Ogog év Tf) OmdpEel ADTOD. “Otay 6 AvOPWTOg xarTa THY
eddoxiay ToD O0d AapPavn THY SWEERY TTG YAPLTOG, TOTE, (G XOLVWVOG
Belog Lwfg, yivetor oDyl pévov abdvartog év 1] évvola Tiig ATeAELTHTOL
TOEOTACEWS TG LwTig DTOD, AN %ol AVoY0G, dLOTL EXElv N apoalpa
g Oelag OmapEews, eic Ty Omolay elonNyby, Sev &xel obte dpyn olte
Téhog. Aéyovteg évtadbo mepl oD avbpwmov étL yivetor “dvopyos”,
d&v gvwoodpey TPodTopELY THg PuYTic, 00OE AAAXYNY TG XTLOTTG MUY
QHoEWS €ig avopyov Ociay QVoLy, GAA xovwvioy THg avdpyov Ociog
CwTig, Suvapet Thg xota x&ELy Hewoewe ToD xTlopoTog».

95. Cf. K. Dyobouniotis, Twavyng 6 Aaupoaoxnvog, Vlastos Publications, Athens 1903, p.
124.

96. Archim. Sophrony Sakharov (recently became saint), ‘O d&ytog Xidovavog 6 Abwvityg,
Holy Monastery of Timios Prodromos Publications, Essex 2011, p. 188.
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