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THE ROLE OF THE HUMAN BODY IN HESYCHAST THEOLOGY:
SOME REMARKS

Alexandros CHOULIARAS*

ABSTRACT. In our current world, the human body has a most central place. On
the one hand, we are called to respect and take care of our body. On the other
hand, we often face cases of a strong disregard for the body or even attempts
to damage or destroy it. What can Christian theology offer to the relevant
debates? This article takes Hesychast theology, and in particular the writings
of Gregory Palamas, as a case study, and tries to show that this teaching
provides many opportunities to articulate and explain our enormous respect
for the body. The following topics are analyzed: a) the spiritual dispositions
imprinted (évonuawopeval) on the body; b) the participation of the body in
thedsis, now and in the age to come; c) the transformation of the body; and
d) the role of the human heart.

Keywords: hesychast theology, Gregory Palamas, human body, soul, thedsis,
communion with God, anthropology, intellectual perception (aiobnoig voepd),
spiritual dispositions imprinted on the body, human heart

Introduction

In the age of post-modernity and post-secularization in which we live,
the human body has a prominent place. We receive instructions daily to take
care of our health, diet, and exercise, issues which take on a primarily bodily
interpretation. People pursue bodily pleasures—which today’s society has
elevated to the highest goal of life—to the point of diminishing the spiritual
dimension of life. On the other hand, even today there are phenomena of neglect
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or even abuse of the body, either our own bodies or those of others (e.g., self-
harm or suicide, the ingestion of drugs or other addictive substances, sexual or
non-sexual abuse). What is more, public opinion is often shaken about issues
concerning the body. For example, in June 2022, the American public was divided
over the Supreme Court’s rejection of the famous Roe v. Wade (1973) decision,
which held that the United States Constitution granted the right to abortion.

A stormy debate ensued, not only on social media, but also through
intense rallies, speeches, and demonstrations. Pro-abortion advocates argued
that “women have the right to treat their bodies as they wish” and that “no one
can impose anything on them in relation to their bodies.” On the other hand,
those who could not accept abortion stressed that the embryo is a human being
from the very beginning of its conception and has, in addition to a soul, a body
of its own. Therefore, no one has the right to exterminate them.

The debate is still ongoing. And this is only one of the many burning
issues that concern us today and that are directly related to the body. But the key
question for us is what Christian theology can offer, as far as the human body is
concerned. In this direction, many important insights can be drawn from the
way in which St. Gregory Palamas—one of the most prominent representatives
of Hesychast theology—views the body. Some of his relevant views, the most
pivotal ones, will be discussed in this paper. At first sight this attempt may seem
idealistic or paradoxical, since we often have in mind that hesychasm and askésis
mean rejection or at least degradation of the body. But the reality is different,
and I hope that this will become clear from what follows.1

1. The Spiritual Dispositions Imprinted (évonuoawvopevat) on the Body
A most central topic in the anthropology of St. Gregory Palamas is his notion

of intellectual perception (aiobnoig voepd), which refers to the human person’s
communion with God and combines in itself both the spiritual and the bodily.2

1 The subsequent analysis is an adapted and enriched version of Chouliaras, The Anthropology
of St Gregory Palamas: The Image of God, the Spiritual Senses, and the Human Body (Studia
Traditionis Theologiae 38) (Turnhout: Brepols, 2020), 183-193.

2 For an examination of this notion and the relevant bibliography, see Chouliaras, The
Anthropology, 145-164. Cf. Palamas, Triads 1,3,20.24-27, 430 (153.7-11): Tfj yap ap@otépwv
ovluylq TelBeL TOV dicovovta undétepov voploat Tav Ty, uit’ aiodnotv, unte vonow ovte yap
1 vonois aicOnois mote, 000’ 1) alocBnois vonoig” ovkobv 1) voepa aloBnoig dANo Tap’ Ekatepov
avT®Vv (“By joining these two words, he urges his hearer to consider it neither as a sensation
nor as an intellection, for neither is the activity of the intelligence a sensation nor that of the
senses an intellection. The intellectual perception is thus different from both”). For Palamas’
Triads (‘Yrep T@v iepdic novyadovtwv), I refer to Panagiotis Christou’s edition in PS, vol. 1, and,
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In other words, although this communion (or “spiritual perceiving/sensing”) is
beyond natural sense-perception (aioOnolg), it touches both the soul and the
body.3 Thus, a central belief of Palamas is that “the human body, too, itself partici-
pates in the grace* that operates through the intellect.” 5 To support his
position, he presents a very crucial argument in the Hagioretic Tomos.¢ He
maintains that the spiritual dispositions (mvevpatikag Siabéoelg) which come
from the charisms of the Spirit “in the souls of those who are making progress
in God show their effects [or: are imprinted, évonuawopévag] on the body as
the result of the charisms of the Spirit.” Moreover, Palamas knows that the anti-
hesychasts did not accept this reality, and for him this denial leads to heresy.”
For this reason, Palamas provides a justification and an answer to objec-
tions about the évonuawopévag t@ cwpatt mvevpatikag Stabeoelg in different
places throughout his literary corpus. For instance, in Triads 1,3,33, Palamas
argues that the effects of the spiritual realities are manifested not only in the
soul but also in the body. In particular, he stresses the fact that “the purifying
mourning,” which is lived through God’s grace, is not manifested only in the
human soul, but through the soul it is also transmitted to the body and the

in parentheses, to John Meyendorff’s Grégoire Palamas. Défense des saints hésychastes, 2nd edn
(Leuven: Spicilegium Sacrum Lovaniense, 1973; first published in 1959). For the English
translation I use (often with modifications) Nicholas Gendle, Gregory Palamas. The Triads
(Mahwah, NJ: Paulist Press, 1983).

3 However, the body has to be transformed so that it may participate in the spiritual realities. I
discuss this issue below, in section 5.

4 On divine grace and the essence-energies distinction, see Tikhon Pino, Essence and Energies:
Being and Naming God in St Gregory Palamas (London: Routledge, 2022).

5 Palamas, Triads 1,3,31.7-8, 442 (179.1-2): kai Tpog ToUTOLG OTL Kal TO o®dua PeETAAXpPAVEL
TWG Tii§ Kt voiv évepyoupévng xapttog. “Intellect” translates the Greek word voUc.

6 Palamas, Hagioretic Tomos (or Tomos of the Holy Mountain) [Aytopeitikog oo Omep T@MV
iepd¢ novyaldvrwyv Sud tovg €€ idlag ameipiag kal Ti¢ Tpog Tov¢ ayiovg dmelbeiag dBetolvtag
Ta¢ 10U [Ivebuatog puotikag évepyeias kpetrtov fj Adyos €v 1ol kata mveiua (Dot éVepyouuévag
Kal 61’ Epywv Bswpovuévag, dAl’ ov Sta Adywv dmodetkvuuévag), ed. Basil Pseftonkas, in PS, vol.
2, 567-578. Unfortunately, I did not have access to the most recent edition of the Tomos
published by Antonio Rigo, Gregorio Palamas, Tomo aghioritico. La storia, il testo e la dottrina
(Bibliotheque de Byzantion 26) (Leuven: Peeters, 2021). For a concise presentation and analysis
of this text, see Christou, PS, vol. 2, 551-553, and Hierotheos Vlachos, ‘O ¢yto¢ I'pnydptog o
Haiauds wg aytopeitng, 3rd edn (Levadia: Tepa Movn TeveBAiov tijg Ocotokov ([Medayiag),
2007), 305-326. In this last book, one may see the tight connection of Palamas with the spirituality
of Mount Athos throughout his whole life.

7 Palamas, Hagioretic Tomos 6.1-3, PS, vol. 2, 575: “0Ootig Tag évonpavopévag T¢) ompatt
TIVEVPXTIKAG SlaBéoelg &mo t@v v Tfj Puxij T@V Katd @0V TPOKOTTOVIWY XAPLOUATWY ToD
Mvedpatog o mapadéxetat. English trans. Robert Sinkewicz, “Gregory Palamas,” in La théologie
byzantine et sa tradition, vol. 2: (XIlle-XIXe s.), eds. Carmelo Giuseppe Conticello and Vassa
Conticello (Turnhout: Brepols, 2002), 186-187 (modified).

273



ALEXANDROS CHOULIARAS

bodily sensations.8 And a clear proof for this “are the tears full of pain of those
who mourn for their sins.” 9 Palamas wants to argue that repentance and
mourning for one’s sins is not something that takes part only in the human soul
or spirit. It may begin there, but is also transmitted to the body, and thus also
lived by the body and the bodily sensations. Therefore, Palamas wonders: “why
shouldn’t we also accept with reverence the proofs [or: signs] of spiritual pleasure,
for these signs are [also] manifested (évonuawvdpeva) in (and through) the bodily
sensations?”10 He refers here to Christ’s words, “Blessed are those who mourn,
for they shall be comforted” (Mt 5:4). Christ blesses those who mourn, because
they will receive joy (xapd), “the fruit of the Spirit.” But in this consolation
(mapaxinoig), the body takes part too, in many ways. These ways are known to
them who have “experienced these realities” (ol év melpa yeyovoteg). Moreover,
they are also revealed (and made known) to those persons who meet them,
through various external signs, such as “their gentle (soft) ethos, sweet tear[s],
grace-filled meetings of those who come to them.”1! Taking the above into con-
sideration, Robert Sinkewicz—whose contributions to the study and reception
of Palamas in modern scholarship are significant—rightly argued that “Gregory’s
concern is to show the progression of grace from internal activity to exterior
manifestation.”12

8 Palamas, Triads 1,3,33, 443.28-444.1 (181.24-27): Ei 8¢ kai 0 katd Oeov kaBapolov méEvOog
oVK EmL TNV PuxMv Hovov TEAETTAL TOV dywVvIlopévwy, GAX At Tav g Kal £l TO odpa Kal
™mv kata odpa Stafaivel aloOnowy.

9 Palamas, Triads 1,3,33.1-3, 444 (181.27-28): xai Selypa ToUTOL €vapyeg TO KATOSVVOV TOTG
£’ apaptuact mevoiiol Saxpuov.

10 Palamas, Triads 1,3,33.3-5, 444 (181.28-30): Swati pn kol ta tijg kata [Mvedpa Belag nSovijg
TEKUNPLA, TATG xwpoVoals ToU owpatos aiobfioeotv évonuavopeva, eDAaB®OS Tapadeiaipneda;

11 Palamas, Triads 1,3,33.5-12, 444 (181.30-183.6): Ti 8¢ kai 0 KUplog, o0 St tobto “poakapilet
ToUG TevBoivtag,” ¢meldn “mapakinOfioovtal”’ TOUTESTL TV XAPAVY, TOV KApPTIOV £V EQUTOTS EE0uat
1o IMvevpatog; AAAY THi§ TapakAoews TadTng Kal TO o@ua HETAAXYXAVEL TTOAVTPOTWS. Qv
10§ piv {oaowy ot £v elpq yeyovoTeg, ol 82 kol Tolg #wBev dpdat Sfidol TO Tpoomvég 780g,
TO YAUKD Sakpuov, 1) xapitwv yépovoa 1ol Tpootototy évteudis katd tov év Aouaoty eindva,
“knpla pEALTOG Ao oTOHATOS 6oV atalovat, viuen.” Here, Palamas refers to the Song of Songs
(4:11) (with some alteration): “Your lips distil honey, my bride.” Palamas speaks about the
spiritual pleasure that is transmitted also to the body in other parts of his texts, as well; cf.,
e.g, Triads 2,2,10.

12 Sinkewicz, “The Concept of Spiritual Perception in Gregory Palamas’ First Triad in Defence of
the Holy Hesychasts,” Christianskij Vostok 1 (1999): 385. However, there are certain problems
with Sinkewicz's approach to the participation of the body in divine grace according to Palamas;
see Chouliaras, The Anthropology, 194-197.
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2. When the Body Participates in Thedsis: Now and in the Eschaton

Along these same lines, Palamas makes an important remark: it is not
only the soul that takes part in the “pledge of the goods to come in the future,”
but also the body, which walks together (cuvdiaviov) with the soul along the
road of the Gospel, which leads to the blessings of eternity.13 This is a crucial
point in Palamas’ teaching. During their efforts here on earth to attain union
with God, human beings have a foretaste of some of the beauties that they will
experience in their life in Paradise. But this effort for union with God is not made
only by the soul. The human person is not only “spirit,” but also “body,” and this
body participates in our spiritual struggle. This is shown through the special
word that Palamas chooses to use: t0 ovvSiavvov. Here, one traces the
complementarity and cooperation that exists between soul and body. In Palamas’
mind there is no room for hostility between body and soul. It could even be
maintained that the human body “has the right and privilege” to also foretaste
in this life some of the blessings of the age to come.14

But Palamas goes even further: if one rejects this fact, “then one is also
rejecting the participation of the body in the future age.”15 His argument is
simple: if we believe that the body is really going to participate then in those
mysterious blessings, it follows therefore that it will also take part (kataAAnAwg
eaut®) in the divine grace which is given to the intellect in this life.16 Some
important points should be highlighted here. First, the human body, according
to Palamas, participates in the goods of the age to come; it takes part in eternal
communion with God. Consequently, it must participate in union with God
during this earthly life as well. It is not possible for theology to reject either of
these two facts; if this happens, one produces a problematic theology. Second,

13 Palamas, Triads 1,3,33.13-15, 444 (183.6-8): Aapfdavel yap oUy 1) Yuyn povov tov dppafdva
T@OV PEAAOVTWV AyaB@dV, GAAX kal TO o®dua TO ouvSlavvov Tov Tpog tadta ol edayyeAiou
Spopov. For some other references to the Church Fathers (Basil the Great, Athanasios of Alexandria,
John Climacus, and Isaac) supporting the fact that the body participates in the sweetness that the
soul receives from prayer, see Triads 1,3,1,410.18-411.8 (109.16-28).

14 For a relevant article, see Demetrios Harper, “Becoming Homotheos: St. Gregory Palamas’
Eschatology of Body,” in Triune God: Incomprehensible but Knowable—The Philosophical and
Theological Significance of St Gregory Palamas for Contemporary Philosophy and Theology,
ed. Constantinos Athanasopoulos (Newcastle upon Tyne: Cambridge Scholars Publishing, 2015),
235-247.

15 Palamas, Triads 1,3,33.15-16, 444 (183.8-10): 6 &¢ ) toUto Aéywv, kal TV £€v T@ péAAovTL
al@®VL LETX OWHATOG dTavaiveTal Staywynv.

16 Palamas, Triads 1,3,33.16-19, 444 (183.10-13): Ei 8¢ xai T0 oc®pa ocvpuebéiel toTE TMOV
amopprtwy ékelvav ayad®dv, kal viv §1imov cuppedétel KataAMAwG EauTtd Tiig éviidopévng
TpOG B0l xapLtog T V.
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Palamas uses the phrase “kataAAnAwg éavt®.” What exactly does this mean?
One would suggest the following: the “kataAANAwg Eavt®” refers to the synergy
of human beings with God, to the extent that they cooperate with God, that is,
according to the measure that each of us allows God to act in our life. This is of
course closely related with askésis. Therefore, “katoaAAnAwg Eavt®” may also mean
“as much as humans have progressed in their spiritual life.” However, there may
be also another, very interesting, dimension. The human body, in its present state,
has some restrictions in perceiving God. For this reason, it will be transformed
at the general resurrection, so as to have full communion with God. Most probably
“KataAAnAwg £aut®” here refers to this deficient reality of the current world, of
fallen human nature. This seems to be the reason why Meyendorff translated this
phrase as “conformément a sa nature” (“in accordance with/compatibly with its
nature”).1?

The same parallelism, namely between the participation of the body in
the ‘ineffable goods’ now and at that time is also found in the Hagioretic Tomos,
utilizing even certain identical expressions. However, the phrase “katoaAAAwg
gaut®” is replaced by the word t0 €yxwpoOv. This most probably means
“according to the body’s potentiality, or to the extent that the body is capable of
participating in God (ouppetéxewv Oe®).” The text reads as following: “the body
[...] will doubtless participate even now as far as possible (katd T0 éyxwpoiv)
in the grace communicated mystically and ineffably by God to the purified intellect,
and it will experience the divine realities in a manner appropriate to it.”18 Behind
the phrase “ta O¢la meioetal” is hidden the figure of (Pseudo-)Dionysios the
Areopagite, 19 to whom is attributed the famous dictum “oV poévov pabav, GAAX
kol ma@®v ta Oela.”20 It should be noted that this is a phrase that Palamas uses
frequently.2! In connection with this, Palamas refers to a noteworthy passage from
Diadochos of Photiki:

17 Meyendorff, Défense, 182. Christou seems to give a similar rendering in his modern Greek
translation, I'pnyopiov tod Maiaud Aravta ta épya, vol. 2 (Thessaloniki: [Tatepikai éxdooelg
«Tpnydprog 0 Marapdg», 1982), 221.

18 Palamas, Hagioretic Tomos 6.9-14, PS, vol. 2, 575: Ei yap ovppefégel tote Tij Yuxil 10 odpa
T@OV dmopprtwv dyaB®dv, kait viv S1mou oupuedéiel katd TO Eyxwpodv T Xopnyoupévng
HUOTIK®OG Kal &moppnTws LTO ToD B0l YxA&pitog TG Kekabapuévey vid kal avtd T Bela
meloeTal KATAAANAWS EqUTR, peTaokevaoBEvTog kal aylaoBévtog. English trans. Sinkewicz,
“Palamas,” 187.

19 Concerning the presence of (Pseudo-)Dionysios in Palamas’ Triads, see Alexander R. Titus,
“The Reception of the Dionysian Corpus in the Triads of St. Gregory Palamas” (PhD diss.,,
Princeton Theological Seminary, 2022).

20 De Divinis Nominibus 2, 9, ed. Beate R. Suchla, Corpus Dionysicacum I: Pseudo-Dionysius
Areopagita. De Divinis Nominibus (Berlin: de Gruyter, 1990), 134.1-2.

21 See, e.g., Palamas, Triads 1,3,34, 445.21-27 (185.17-24).
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In those who have detached themselves from the goods of this life for the
sake of the good things to come, the intellect, because of its freedom from
worldly care, acts with vigor and perceives (émaioBd&vetal) the ineffable
divine goodness and, according to the measure of its advancement, it also
communicates to the body its own goodness. Such joy that then arises in
the soul and in the body is an infallible reminder of the incorruptible
life.22

The important point here is that the intellect, “according to its own progress,”
transmits also to the body this goodness that it perceives.23 This is a clear
indication of how communion with God is also transmitted to the body. In other
words, the body has a crucial role in the operation of the spiritual senses of the
human being.24 Noteworthy is the usage of Diadochos’ “émaicOdvetalr” This likely
influenced Palamas in his own usage of “aionoig voepd.” Besides this, Diadochos
also uses the phrase “aloBnoig Tol mvevpatog.”25 Consequently, for the above
reasons, Sinkewicz seems to be correct when he maintains that, for Palamas,
in this present life “the body and its natural senses have no direct perception
of God. The body’s perception of the divine is mediated through the soul or the
intellect.”26

22 See Palamas, Hagioretic Tomos 6, PS, vol. 2, 575.19-25: 6 voig edp®otwg Sud Vv dpepipviav
KwoLpevog TG Belag appniTov XpnoTtoOTNTOG AVTOG EMALOOAVETAL Kal TG CWHATL, KATA TO
HETPOV TG £QUTOD TIPOKOTIHG, TG OlKElag XpNOTOTNTOG peTaSiSwaLy’ 1) §& TolaiTn Eyylvopevn
xapa totTe Tfj Yuxi] Kal @ cwpaty, VUTOUVNOLG EaTV ATAQVTG TG d@BapTov BotnTog. English
trans. Sinkewicz, “Palamas,” 187 (slightly modified). The passage that Palamas provides is slightly
different from what the critical edition offers; see Diadochos, Capita gnostica (Capita centum
de perfectione spirituali) 25, ed. Edouard Des Places, Diadoque de Photicé. Oeuvres Spirituelles.
Introduction, texte critique, traduction et notes (SC 5 bis) (Paris: Cerf, 1955), 97; however, the
meaning is not altered. Diadochos argues something similar also in his Capita 79, ed. Des Places,
137.

23 Palamas, Hagioretic Tomos 6.21-23, PS, vol. 2, 575.

24 The theology of the spiritual senses, which is found in the writings of many of the Fathers, is
an attempt to explain how humans are able to perceive and sense God and in what ways this
is achieved. Recently there has been renewed interest in the study of this theology. For related
approaches (old and contemporary) and indicative bibliography, see Paul L. Gavrilyuk and
Sarah Coakley (eds.), The Spiritual Senses. Perceiving God in Western Christianity (Cambridge:
Cambridge University Press, 2011); Frederick D. Aquino and Gavrilyuk (eds.), Perceiving Things
Divine: Towards a Constructive Account of Spiritual Perception (Oxford: Oxford University Press,
2022); Chouliaras, The Anthropology.

25 Diadochos, Capita 15, ed. Des Places, 92.

26 Sinkewicz, “Spiritual Perception,” 386 (slightly modified; Sinkewicz writes “mind” instead of
“intellect”). For the transformation of the body in the age to come, so that it may partake in the
vision of the divine light, see below, section 5.
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3. A Case Study: Moses, St. Stephen, and St. Mary of Egypt

Up to now it was maintained that the body participates in the spiritual
realities. To support his relevant arguments, Palamas brings three testimonies
to bear on the issue: the figures of Moses, St. Stephen, and St. Mary of Egypt. First,
as is well known, when Moses returns from his encounter with God on Mount Sinai,
his face shines to such a great extent that those who are looking at him with
their physical eyes are not able to bear “the abundance of this light.”27 Palamas
states that this light occurred because “the inner brilliancy of the intellect was
outpoured also to the body.”28 Secondly, “in a similar way did the physical face
of St. Stephen appear like the face of an angel.”29 Palamas clarifies this further:
from within, St. Stephen’s intellect acquired an angelic aspect, for it was united
to the divine light “in a mysterious participation,” “either directly or by consent
(elte kat émPBoAnyv elte katd mapadoxnv).” And this union took place in a way
“similar and proper to the angelic life (&yyeAopuiuntwg te kai dyyeAompen®g).”30
Thirdly, Palamas refers to the life of St. Mary of Egypt (ca. IV/V c. 7).31 In her Life it
is mentioned that,32 during her prayer, she “was elevated above the ground,
sensibly and as really being moved.” According to Palamas, this happened for the
following reason: “because of the fact that her intellect was elevated, her body was
also elevated, and having abandoned the earth, it was seen as if it were airborne.”33
All these three examples show that, for Palamas, the human body is very much
influenced by the progress and movement of the intellect, and, moreover, it partici-
pates in divine grace. But now, let us turn to an interesting Christological argument
regarding the human body.

27 Cf. Ex 34:29-35.

28 Palamas, Triads 1,3,31.12-15, 442 (179.7-10): OVtw Mwoéws EAapye TO TPOSWTOV, TiiG EVTOG
AapumpoTNnTog Tod Vol KATL TO oM TEPLKEXVHEVTG, Kal TocoTtov éAapdev w¢g unde tolg
aloBNT®dG TpooPAETOVTAG AVTH TPOG TV TEPLOVOLAY Tii§ aOYG £kelvng dtevifely Exev.

29 Cf. Acts 6:15.

30 Palamas, Triads 1,3,31.15-20, 442 (179.11-15): Obtwg G@dn 0 alobnTtdv TpdowToV ZTEPAVOL
woel TpoowToV &yyEdou: Kal ydp €vSoBev adTd 6 vols dyyeAo i tws Te Kal dyyeAoTpendg,
elte kat’ émPBoAnv eite kata mapadoxnv Evovuevog T@ VTEPAVWKICHEVE TOT TAVTOG @WTL
Kata péfekv amdppnTov, dyyehoeldng éylyveTto.

31 For the Life of St. Mary, see Maria Kouli, “Life of St. Mary of Egypt,” in Holy Women of Byzantium.
Ten Saints’ Lives in English Translation, ed. Alice-Mary Talbot (Washington, DC: Dumbarton
Oaks Research Library and Collection, 1996), 65-93.

32 Cf. Kouli, “Life of St. Mary,” 79, where the testimony of Abbas Zosimas is presented: “He swore
<to us>, calling upon God as the witness of his words, that when he saw that she was prolonging
her prayers, he raised his head up a bit from the ground and saw her elevated about one cubit
above the earth, hanging in the air and praying in this way.”

33 Palamas, Triads 1,3,31.20-23, 442 (179.15-19): OUtwg 1) Atyvmtia, pdAAov 8 ovpavia, Mapia
HETEWPOG YEYOVE Kal TO o@pa 0XOUEVN TOTIK®GS Kal aloBnTdg, kal yap, bijoupévou tod vod,
cuvavu®win kal 1o odpa kal ThS yij amavactdv G@On évagpiov.
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4. Christology and the Body: The Gethsemane Prayer

In his effort to stress the great affinity and connection between the human
soul and heart, Palamas writes the following: when “the soul is warmed by and
rather put into motion [or: excited] from the irresistible love of the only Desirable,
the heart, too, is put into motion [or: excited].” Then, the heart experiences certain
“spiritual leaps,” which “prove the communion of grace,” namely the fact that the
grace of God is communicated from the soul to the heart. Palamas argues that
this is something like a preparation—or, rather, anticipation—of the soul for
the second coming of Christ, in the eschaton: He “who will come on the clouds
in His Body, as promised.”3* Of note is that Palamas relates the participation of
the human body—here, the human heart—in the spiritual senses with Christ’s
second coming in his body—and therefore also with Christ's now being in His
body, in the heavens. Thus, in the mind of Palamas the human body is somehow
related to the body of Christ.

In a similar way, when the human person prays intensely, and “when the
intelligible fire appears, and the intelligible flame is ignited, and, through spiritual
contemplation, the intellect elevates the love [for God] in a flame reaching high
into the air,” then “also the body is made light and warm.” In this case, those who
see this person believe “that he has come out of the fire of a sensible furnace.”35
For this last point, Palamas explicitly refers to John Climacus.3¢ Worth noting
is that Palamas uses some important keywords which clearly place the whole
discussion in the context of his doctrine concerning the spiritual senses:
a) avagavévtog, b) avapBeiong, ¢) kal 10 odpa kov@iletal te kai StaBeppaivetal,
and d) toig 6p&doLY.

Next, Palamas presents a very important argument: he gives a clearly
Christological dimension to his theology of intellectual perception. In particular, he
refers to Jesus’ prayer to the Father in Gethsemane.37 As mentioned in Luke 22:44,

34 Palamas, Triads 1,3,32.24-28, 442 (179.20-25): OVtw tii¢ Yuxfis évBouciwong kai olovet
GUYKLVOUUEVNG TG AOXETW EpwTL TOD HOVOU £@eTol, kal 1) kapdilo ouyKLveTTaL oKpTHHAGL
TIVEVHLOLTLKOTG TNV Kovwviay Tij§ xapLtog EvEelkvuévn kal Hhotep EvOEvSe Opuwpévn TPOG TV
HETA 0WUATOS év ve@édals Kata To émmyyeApévov to0 Kuplov vmavtiv. Cf. Mt 24:30; Mk
13:26; Lk 21:27; 1 Thes 4:17.

35 Palamas, Triads 1,3,32, 442.28-443.6 (179.25-31): OUtwg év Tfj ouvtdvw Tpooevyi], Tod
vonTol TupOG AvaQavEVTOGS Kal Ti§ vonTiic Aaumadog ava@Beions kal €ig petéwpov @AGYa
S mvevpatikiis Bewpiag toG vol TOV TOBOV Aveyeipavtog, Kal TO oA TTAPASOEwS
kov@iletai te kai Stabeppaivetal, wg Gmo TUPOG alodNTHS Kapivou Tolg OpH o EELEvat SoKELY,
KATA TOV OUYYpa@Ea THG TIVEVUATIKTG AvaBdoews.

36 Cf. The Ladder of Divine Ascent 28, PG 88, 1137C.

37 The interpretation of the Gethsemane prayer caused many doctrinal disputes during the
Monothelite controversy. For a pertinent analysis of how this prayer was approached both
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“In his anguish he prayed more earnestly, and his sweat became like great drops
of blood falling down on the ground.” Palamas believes that Christ’s sweat is a
clear sign of the warmth that one feels only when one is intensely praying; and
this warmth is sensibly perceived in one’s body.38 Palamas refers to the opponents
of the hesychasts:

What will they now respond to this, those who argue that the warmth
produced from prayer is demonic? Or rather, will they teach that one ought
not to pray vehemently or intensively, so that the body—according to the
soul’s combat—not receive the warmth which for them is forbidden?

For this reason, he claims that the anti-hesychasts teach a totally wrong method
of praying, one that does not transform man or render him “close or similar to
God (Beouiuntov).”39

Here, the acquisition of a spiritual gift, warmth, is clearly given an ascetical
dimension. This is why Palamas adds something important. First, he reminds the
reader that human beings, in the fall, violated God’s commandment and deserted
Him in the pursuit of pleasure ()6ovrjv). He then argues that when we “expel
pleasure through the pain of askésis that we voluntarily” choose to follow, “then we
taste divine pleasure—which is free from pain—through intellectual perception
(voepd aiocbnoel).” Furthermore, this pleasure “transforms the body also to render
it compatible with divine and impassible love.”40 But a very crucial question
arises here: what exactly is this “transformation of the body”?

prior as well as during the Monothelite controversy, see Demetrios Bathrellos, The Byzantine
Christ. Person, Nature, and Will in the Christology of Saint Maximus the Confessor (Oxford:
Oxford University Press, 2004), 140-147.

38 Palamas, Triads 1,3,32.6-8, 443 (179.31-181.2): 'Eu¢ 8¢ xai 0 katd THV TPOGELXTV ISpDS
Xptotod v éyywopévny alotntiv t¢ owpatt Si8dokel BEpunv €k povNng Tiig Ektevods Tpog
OV Ogov Sefjoews. Here, Palamas seems to be influenced by Diadochos: see, e.g., his Capita 25
and 79, ed. Des Places, 97, 137, where Diadochos speaks about the transmission of grace from
the intellect to the body.

39 Palamas, Triads 1,3,32.9-15, 443 (181.2-10): Ti 67 mpog TavTNV @1jo0UGLY Ol Satpovicrdn v
€K TIPOoELYTiG amo@awvopevol B¢punv; "H kai totto §idd&ovot un évaywving, pnd’ éKtevdg
mpooeUyeobay, va un, katd Adyov Tod Katd Puxnv Ay®dvog, Kol TO oI TV ATINYOPEVHEVIV
avTolg £mSEéENTaL Bépumy; AM’ ovTol pdv £otwoav SI8&okaAoL TG pf Tpodg Odov § TO
Beopiuntov @epovong, unde petackevadovong TPOG TO KPETTTOV TOV GAvBpwTIoV EVXTG.

40 Palamas, Triads 1,3,32.15-20, 443 (181.10-15): ‘Huels &' {opev wg kal v 16ovny, Tpog fjv &b
NUTOHOACAUEV THG EVTOATG A@NVIACAVTESG, SLd TR €kouoiov KATA TNV EyKpATeELy 68VVNG
amwBovpevol, Katd TNV TPocevxTv aloBnoel voepd yevopueba tiig Oeiag kal apryods 68Uvng

X

N8ovijg, 1 Bavpacing kal TO oA TPOG TOV ATadT| Kal Belov EpWTA HETATKEVACAUEVTG.
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5. The Transformation of the Body

A very important notion in Palamas’ theology is the so-called
“transformation” of the body, so that it may participate in spiritual realities.
In his Triads 1,3,36, Palamas offers many useful insights on this transformation.
Initially, he wonders: “How can bodily sensation [i.e., the faculty of sense
perception] become aware of this light which is not properly sensible?”4! He
answers that this may be attained through the power of the Holy Spirit. Besides,
it is through this power that the Apostles saw the light on Tabor. This light “was
shining not only from the flesh that carried in itself the Son, but also from the
cloud which carried in itself the Father.”42 Palamas wants to stress here that the
glory of Christ shone both from His body and His divinity. Palamas quotes the
words of the Apostle Paul (1 Cor 15:44): “It is sown a physical body, it is raised
a spiritual body. If there is a physical body, there is also a spiritual body.”43 This
passage points out the difference that will occur between this life and life in the
eschaton, as far as the human body is concerned. At present, the body is physical
(Wuyxwkov), but at that time it will be spiritual (mvevpatikdv). Palamas connects
this to the transformation of the body. And he adds that in Paradise human
beings will be able to see the divine light because their body “will be spiritual,
and it will see spiritually.”44 In other words, through its transformation, the body
will be able to sense the spiritual realities spiritually, in a spiritual manner.

But here a question arises: is it easy for humans to understand in this
life their capacity for union with God? Palamas would have a negative answer
to this matter. He believes that our bodily situation renders it difficult to realize
the existence of the voepd aicOnoig. To prove this, he draws an analogy with
something similar: he argues that it is difficult for us to even realize that we have
an intellectual soul, because the power of the ‘flesh’ is so strong in humans.*> On the

41 Palamas, Triads 1,3,36.9-10, 447 (189.10-11): AAA& @G oioBNOLG CWHATIKT @WTOG AvTIAMPeTOL
un kupiwg aicOntod.

42 Palamas, Triads 1,3,36.10-14, 447 (189.11-15): o0k amo Tijg év ¢auti pepovong tov Yiov
0apKOG POVOV ATAOTPATTOV, GAAX Kol ATo THG év eauTij @epovong Tov Matépa tol Xplotod
VEQENG.

43 omelpetal odpa Puxkov, Eyeipetal odpa TVELUATIKOV. £0TL odPA PUXIKOV, Kal 0TI odpa
TIVEUUATIKOV.

44 Palamas, Triads 1,3,36.14-18, 447 (189.15-19): mveupatikov 8 v Kal TIVEUHATIKDG Op&V TiiG
Oelag eikOTWG dvTtPetan adyiic.

45 Palamas, Triads 1,3,36.18-22, 447 (189.20-25): Kal ®omep viv €pyov €oTiv (SEWV w6 €xopev
voepav Puxny, kad’ autiv V@eoTdval Suvapévny Six T Ttaxelav Tad TNV oapKa Kal Bvntiv
Kal avtituov £mnAvyalovoav Kol KATAoTIOONV, CWUATOELST TE KAl (PAVTAOTIKNV HAAloTH
kaBlot@doav v Puxny, 810 kal v katd voliv voepav ayvoolev aiobnow. It seems to me
that Meyendorff gives an incorrect translation of the phrase “Kat ®domep - vogpav Yruxmiv.”
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other hand, in Paradise, it is the body that “will be hidden, as it were, because
humans will acquire [or: will be conformed to] the angelic dignity.”46

Furthermore, Palamas continues, the body “will become [very] thin, to
such an extent that it will no longer appear material at all.” In such a state, the
body “will not obscure the intellectual activities.” This will happen due to a total
“victory of the intellect.” “For this reason,” Palamas concludes, “humans will
delight in the divine light also with their bodily sensations.”47 In other words,
the body will be, as it were, absorbed by the intellect. It will become spiritual,
and thus, at that time, we will see the divine light through our body too. Palamas
refers here explicitly to a passage from St. Maximos the Confessor, which seems
to play an important role in Palamas’ own theology of the human body. In
particular, in his Theological Chapters, Maximos argues that, in the divine
Kingdom, in Paradise, the soul will become

God by participation in divine grace, ceasing from all activity of intellect
and sense, and at the same time suspending all the natural operations of
the body. For the body is deified along with the soul through its own
corresponding participation in the process of deification. Thus, God alone
is made manifest through the soul and the body, since their natural proper-
ties have been overcome by the superabundance of His glory.48

In particular, he translates it as following: “Aujourd’hui nous pouvons réellement voir que
nous avons une ame intellectuelle qui posséde une existence propre dans [...].” In other words,
he regards that the phrase “épyov éotiv” should be translated as “we can indeed [or: really]
(see).” However, according to LS], s.v. £pyov, the phrase “€pyov ¢otiv” followed by an infinitive
(as here: i8¢tv) has the meaning of “it is hard work, difficult to do.” For this reason, Christou
seems to give the correct rendering in his modern Greek translation, Anavta ta épya, vol. 2,
227: “And as now it is difficult for us to see that we have a rational soul [...]” (my emphasis).

46 Palamas, Triads 1,3,36.22-25,447 (189.25-28): woavel 0 c®pa kpuProstal eig dyyéAwv Kata
70 EVayyéAov 100 Xplotod petamowmeiow déiav. Cf. Mt 22:30; Mk 12:25; Lk 20:36.

47 Palamas, Triads 1,3,36.25-28, 447 (189.28-31): SiademtuvOnoetal ydp, g und’ VANV 6Awg
slvat Sokely, un&’ ¢mmpocdeiv Talg voepais vepyelats, EkvikijoavTtog ol vob. Atk ToUTo Kal
OWHATIKATG aicBnoeoy dmoAavcovtal Tod Beikol QwTog.

48 Maximos the Confessor, Capita theologica 2, 88, PG 90, 1168A; English trans. from The Philokalia.
The Complete Text Compiled by St Nikodimos of the Holy Mountain and St Makarios of Corinth,
trans. Gerald E. H. Palmer, Philip Sherrard, and Kallistos Ware (London: Faber and Faber, 1981),
vol. 2, 160. Palamas, Triads 1,3,37.2-8, 448 (191.2-9), gives the passage in this form: 1) puyn [...]
yivetow Oedg Tij pebégel tijg Oeikiig xdpLtog, Tac®v TV katd volv te kal aiohnov adth te
Tavoapévn kal Tag Tol COUATOG CUVATOTAVCACA PUOLKAS évepyeiag, cuvBewBEvTog aUTii
Kot TV dvaioyoboav adt®d péBedy Tiig Bewoews, Mote pdvov TOv Oedv Sia te Tiig Yuxiis
kol Tol owpatog tote @aivesBat, ViknBEvtwy avTtdv, Tfi UTepPoAf] Tfig 86ENG T@V PUOIKGV
YVWPLOUATWV.
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Based on this passage, Palamas makes the following significant comments: First,
“God is invisible to creatures, but is not invisible in Himself.”4% In Paradise,
however, the human person will see God, though in fact God will be “the One who
sees (0 Og06 0 BAnwy €otan).” Furthermore, this will take place not only through
our human soul, but also through our body. “For this reason, we shall see the divine
and inaccessible light, in a most clear way, also through our bodily organs.”s0
Palamas argues that in the eschaton human beings will be totally united
with God and thus be able to see Him. Moreover, in this vision of God the whole
human person will participate, both soul and body. This will be done through
what St. Maximos described in the aforementioned passage, namely a cessation
of “all activity of intellect and sense, and at the same time suspending all the
natural operations of the body.”5! This entails an “overcoming of the natural
properties [or: activities].” Then, the divinization of the body occurs (cuvBew8Bévtog
a0t Katd TV dvaioyodoav avt® péBedv i Bewoewg). Undoubtedly, these
points show how great a value Palamas attributes to the human body.52
Furthermore, Palamas points out two significant passages from St. Makarios
which are relevant to our topic.53 According to Palamas, the first says: “The deiform
image of the Spirit, which is now imprinted on us (viv évSov womep évtunwbeioa),
will make (&mepydoetal) then [in Paradise] also the body—which is external (£Ew)
[in relation to the soul]—deiform (Beoc16€g) and celestial.”>* And the second:
“God, reconciled with human beings, restores (amokadiotnot) the soul which
has truly believed—although it is still in the body (¢v capki oVoav €T1)—to the

49 Palamas, Triads 1,3,37.8-10, 448 (191.9-11): 'Emel toivuv [...] T0T§ KTLOTOTG AOpaTog 6 Bedg,
£auTt® 8¢ 0UK AdpaTog.

50 Palamas, Triads 1,3,37.10-13, 448 (191.11-14): tote 8¢ 00 povov Sux Tijg kad’ Nuag Yoy,

aAAd kal S Tod ocwpatog, & tol Bavpatog, 0 Oedg 0 BAEnwv €otal, S ToUto Kol Sud

CWUATIK@DY OpYavwV TOTE TO BEIKOV Kal ATPOGLTOV DG TNAXVYHS OYopeda.

Maximos the Confessor, Capita theologica 2, 88, PG 90, 1168A (cf. Palamas, 1,3,37): mac®dv t®dV

Katd volv Te kal alobnow adtr) Te Toauoapévn kal TdG To0 CWHATOG CUVATIOTIAVCACH PUOLKAG

évepyelag.

Concerning Palamas’ approach to the “cessation of all intellectual activity,” see Chouliaras, The

Anthropology, 175-179. On St. Maximos’ stance on the human body, see Adam G. Cooper, The

Body in St. Maximus the Confessor. Holy Flesh, Wholly Deified (Oxford: Oxford University Press,

2005).

Palamas, Triads 1,3,43, 454.26-455.5 (205.15-22): “f) Beoe1dn¢ toU Ivedpatog eikwv viv

£€vSov MoTep EvTumwOeloq, kal T0 odpa Beoeldes £Ew toTE Kal oVpaviov dmepydoetal” Kat

TOAWY" “Tf] AvOpWTOTNTL KataAAayelg 6 Oebg, dmokadiotnot Ty motevoacay év dAnbeia Yuxny,

¢v capkl odoav €T, £ig THY TV 00paviny @OTOVY ATOAaUGLY Kal Td vogpd alTiic aiotnTipLa

T® Belw TEAW T THi§ XapLTog dppator, Votepov 8¢ kal adTd® T® cwpatt TepLBaAel Tf) 66&n.”

Palamas mentions both of these passages in a different form than what appears in the critical

edition available today. However, he does not seem to alter their meaning.

54 Cf. Makarios, Sermones, 58, 3,2.12-16, ed. Heinz Berthold, Makarios/Symeon. Reden und Briefe
(Berlin: Akademie Verlag, 1973), vol. 2, 185.

5

ey

5

N

5

@

283



ALEXANDROS CHOULIARAS

pleasure of the celestial lights, and gives sight again to its intellectual senses (kat ta
voepa avTiig aloBnmpla [...] Oppatol) through the divine light of grace; after that
[i.e., in the Resurrection] He will enclose with glory even the body itself.”s5 It is
worth noting that, in this context, Palamas seizes the opportunity to argue that “the
spiritual person consists of three elements: the grace of the heavenly Spirit, a
rational soul, and an earthly body.”>¢ In addition, as already mentioned, he again
describes the vision of Tabor as a ‘preamble and pledge of the age to come.”57

6. The Heart

Finally, there remains one last issue to be examined: what is the role of
the human heart in the spiritual life? As is well known, Palamas was opposed to
those who believed that “knowledge of beings and ascent to God may be
attained through profane wisdom.” 58 For him, these two are attained only
through the grace of God. He refers for this again to an important text of St.
Maximos: “When God comes to dwell in such a heart, He honors it by engraving
His own letters on it through the Holy Spirit, just as He did on the Mosaic
tablets” (cf. Ex 31:18).59 Then, Palamas refers to the words of the Apostle Paul
in 2 Corinthians 3:3: “And you show that you are a letter from Christ delivered
by us, written not with ink but with the Spirit of the living God, not on tablets of
stone but on tablets of human [or: fleshly] hearts.”¢0 Citing this passage, Palamas
wonders: “Where are those who regard the inner heart as insusceptible of
God?”61 In other words, the heart is where the grace of God is received. To
support his position, Palamas refers to a key text of St. Makarios:

55 Cf. Makarios, Sermones, 58, 3,3, ed. Berthold, vol. 2, 185.20-186.6: kal Ta voepd aUTi|g
alodnTpla oA amokabiotnaot [...] kal peta ToUTto €V Tfj AvaoTAoEL AToKATAoTAONoETAL TO
odpa eig v dBavatov kal deBaptov §6&av.

56 Palamas, Triads 1,3,43.24-26, 454 (205.12-14): "AAMwG Te Kol 0 TVELUATIKOG AVOPWTOG €K
TPV V@éotnke, xapttog Ivevpatog émovpaviov, Puxfis Aoyikiis kai ynivouv cwupatog.
Christou (PS, vol. 1, 454, n. 4) notes that this tripartite division of man goes back to the
Apologists (mainly Tatian) and Irenaeus.

57 Palamas, Triads 1,3,37.13-15, 448 (191.14-17).

58 Palamas, Triads 1,3,41.9-10, 452 (199.21-23): Ilo¥ eiow ot Sux Tij§ &w kal pwpavOeiong
00@ag TV YV®O LV TV GvTwv kal TNV Ttpog OV dvodov Soypatilovteg;

59 Maximos the Confessor, Capita theologica 2, 80, PG 90, 1161D-1164A: £v 1) yevopevog 6 Ogdg,
a&lol ta Sl ypappata S tod Ivedpatog éyyapattewy, kabdmep tiol TMAaEl Mwoaikals.
English trans. from The Philokalia, vol. 2, 158. Palamas writes éyxapdattecBat instead of
éyxapattew. See Palamas, Triads 1,3,41.10-13, 452 (199.23-25).

60 ok &v mAa&l ABivatg, AN év mAagl kapdialg capkivaig. Palamas writes kapdiag instead of
KkapSialg.

61 Palamas, Triads 1,3,41.13-16, 452 (199.25-29): Ilo® eiow ot tijv évtog kapdiav avemniSektov
0e0l Aoylopevol [...].
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the heart directs and governs all the other organs of the body. And when
grace pastures the heart, it rules over all the members and the thoughts.
For there, in the heart, the intellect (voUc) abides as well as all the thoughts
of the soul and all its hopes. This is how grace penetrates throughout all
parts of the body.®2

Palamas also presents for this purpose another important text from St.
Maximos, which perhaps influenced his own use of the word évonpawvopévag:63
“A pure heart is one which offers the intellect (voUv) to God free of all images
and form, and ready to be imprinted only with His own archetypes, by which
God Himself is made manifest.”¢* Based on this, Palamas argues that knowledge
which comes by means of divine illumination is superior to profane knowledge:
“How can the intellect, which is free of all images, and which is imprinted with God’s
archetypes, not be superior to the knowledge which is derived from beings?”é5
Perhaps Palamas has here in mind the theology of the logoi.¢¢

Furthermore, Palamas argues that “imprinting the intellect with the divine
and secret signs of the Holy Spirit” is far superior to “the ascent of the reasoning
(8ravolag) towards God through negation.”¢7 Palamas emphasizes the superiority
of theoptia over theologia, because the former is attained through the light of God:

62 Makarios, OuiAiat mvevuatikai, 15, 20.283-287, eds. Hermann Dérries, Erich Klostermann, and
Matthias Kroeger, Die 50 geistlichen Homilien des Makarios (Berlin: de Gruyter, 1964), 139:
1 Yap kapdioyepoveveL kal BactAevel 6A0v TOD CWUXTKOD OPYAVOU, Kol ETIOV KATACKT) TAS VOULXS
TijG kapSiag 1) XapLs, BacAevel OAWVY T@V HEADV KAl TMV AOYIOU®V EKET YA €0TLY O VoG Kail 0oL
ol Aoylopol tiig Puxiig kal 1) Tpoodokia avTiig, 610 kal Siépxetat glg OAx T PéEAT TOD GWUATO.
English trans. George A. Maloney, Pseudo-Macarius. The Fifty Spiritual Homilies and the Great Letter
(New York: Paulist Press, 1992), 116. Instead of the last phrase (1) Tpoo8okia - To¥ cwpatog),
Palamas, Triads 1,3,41.16-21, 452 (199.29-201.3), writes £kel Tolvuv S€l OKOTEL, £l EvEypagev 1)
XapLs TovG ToD [Tvevuatog vopoug.

63 For this word (évonpawopévag), see above, section 1.

64 Maximos the Confessor, Capita theologica 2, 82, PG 90, 1164A: Kapsia ¢oti kabapd, 1) mavtdmacty
aveideov 1@ Oe® Kal dpdpEwTOV TapacTioaca THv LvNunv' Kat pévolg toig avtod étotpov
évonuaveijven TOToLS, 8U v Epavig Téguke yiveoBat English trans. from The Philokalia, vol. 2,
158 (slightly modified). Palamas, Triads 1,3,41.21-25, 452 (201.3-8), gives the passage in a slightly
different form: Kapdia kaBapd £otiv 1) mavtanactv dveideov mapaotioaca TOV voiv T Oed kal
HGVOLG TOTG avTod ETotov vanuaivesdat THToLg, 8t MV Eupavig Té@uke yiveaOat. As Meyendorff,
Défense, 200, n. 3, and Christou (PS, vol. 1,452, n. 6) point out, Maximos takes this text directly from
Mark the Ascetic, Capita de temperantia, 24, PG 65, 1064B.

65 Palamas, Triads 1,3,41.4-5, 453 (201.14-16): TI&¢ ydp 0 dveideog vols, 0 kai Toig Beiolg
£VONUAVOIEVOG TUTIOLG, 0UY UTEPAV® TG GO TOV GVTWV YVWOEWS;

66 For a discussion of this issue, see chapter 2.1 in Chouliaras, The Anthropology.

67 Palamas, Triads 1,3,42.6-8, 453 (201.17-19): AAQ kai Tiig 8U dmo@doewv Ttpodg Ocov Gvodou Tiig
Siavoiag o Beiolg ki dmopprToLg TOV voiv évonpuaivesBat tod [vedpatog TOTOLG Katd oA
Sievnvoye.
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“talking about God and meeting God are not the same thing.”¢8 Palamas is clear
that theosis is something impossible if seen only in the context of common human
measures: “To possess God in one’s self, and be purely related to God, and be
commingled with the pure and unadulterated light, as far as it is attainable for
human nature, belongs to the sphere of the impossible.”69

However, in order for theosis to be achieved, it is essential that the human
person: a) be purified through virtue, b) “go out of himself or, better, beyond himself,”
c) “abandon sensation, as well as every sensible thing,” and d) “be elevated above
thoughts and intellection and knowledge derived from these.”’0 Then “we are
totally given over to the immaterial and intellectual activity of prayer and receive
the ignorance which surpasses all knowledge, and are filled in it [i.e., ignorance]
with the superior splendor of the Spirit.” In this state, “we will be invisibly
seeing the prizes of the nature of the immortal world” of Paradise.’ The goal of
spiritual contemplation is “the mysterious communion and inexpressible vision
(6paoig) of the Mystery, the mystical and ineffable contemplation and taste
(yebolg) of the eternal light.”72 Of note here is the usage of such strong words
as 6paotg and yeboig, which show the importance that Palamas places on the
activation of our spiritual senses, so that one may see and taste God.

Conclusion

[ have tried to show that Hesychast theology, as expressed during the
Hesychast Controversy, does not disregard or undervalue the human body. On the
contrary, as demonstrated from the relevant teaching of St. Gregory Palamas,
hesychasm entirely respects and even exalts the human body.”3 A basic explanation

68 Palamas, Triads 1,3,42.8-12, 453 (201.19-23): mepl OcoD yap TL Afyew kal Oe@ cuvTuyXAveELV
oUXL T TOV.

69 Palamas, Triads 1,3,42.20-22, 453 (203.2-4): O¢dv & ¢v £aut® ktioacal kai @@ kabapdg
ouyyevéoBal Kal T@) GKPALPVESTATY QWTL kKpabijval, kad’ 6cov é@iktov avBpwTivyy @voel,
T@OV aSuvdTtwyv £0Tiv.

70 Palamas, Triads 1,3,42.23-26, 453 (203.4-8): &t un mpog tf] 8U dpetiis kabBdpoet kal MUV
VTV EEw, paAAoV 8¢ UTIEPaVW, YEVOIIED N, KATAALTIOVTEG PEV TRV O TLTOV aioONT®OV PHETX TG
aioBnoews, VepapBEVTEG AoYLoU®V Kal SLavol@dV Kal Tii§ S1d TOUTWVY YV®OOoEWS.

71 Palamas, Triads 1,3,42.26-30, 453 (203.8-12): 6Aol 8¢ yevdpevol Tijg GAov Kal voepds Katd
TV TIpooevXTV £vepyelag, Kal TUXOVTES Tiig UTEp TV Yv®dow dyvolag, kol TAncOévteg év avTi] Tiig
700 [vevpatog uep@aols dyAaiag, s ABavAToU KOGHOU YEP PUOEWS AOPATWS KaBopav.

72 Palamas, Triads 1,3,42.9-11, 454 (203.23-25): 1] kpu@ia t00 kpu@iov petovoia kai 6pacig
AVEKPPUOTOG, 1) LUOTIKT Kal dmoéppntog Tol aiwviov @wTtog Bewpia te kai yelolg.

73 There is also another very important dimension of Palamas’ ‘theology of the body:’ he regards
human beings as greater than the angels, as regards the image of God, due to the body. But
space does not allow me to offer a detailed examination of his relevant approach here. For an
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for this is that Palamas saw the need to defend the body against certain negative
attitudes towards it in his epoch. In particular, his opponents were attacking
the claim of the hesychast monks that the human body participated in prayer
and in divine communion, and that the Trinity was revealed to human beings
through the uncreated divine light (theophanies). For instance, Barlaam could not
accept the participation of the body in prayer.74 But these approaches, in turn,
entailed the danger of undervaluing the body. Thus, for Palamas it is a point of fact
that the human body has a central role in prayer and in the theophanies. When
the body is seen through the prism of God’s will, then it is our friend, and not our
enemy. As he writes in a very important passage, remembering the words of the
Apostle Paul:

Brother, do you not hear the words of the Apostle, “Our body is the temple
of the Holy Spirit within us” (1 Cor 6:19), and again, “We are the house of
God” (Heb 3:6), as God Himself confirms when He says, “I will dwell in them
and walk in them, and [ will be their God” (Lv 26:12; 2 Cor 6:16)? So, what
sane person would grow indignant at the thought that his intellect dwells
in that whose nature it is to become the dwelling place of God [i.e., the
body]? How can it be that God at the beginning caused the intellect to
inhabit the body? Did even He do so wrongly? Rather, brother, such views
befit the heretics, who declare that the body is evil and created by the
devil. As for us, we regard it as evil for the intellect to be [or: be caught up]
in material thoughts [or: to dwell on fleshly thoughts], but not for it to be
in the body, since the body is not evil [in itself].”>

74
75

analysis, see Chouliaras, The Anthropology, 87-114. Cf. Palamas, Capita 150, 62.1-12, ed. Sinkewicz,
Saint Gregory Palamas. The One Hundred and Fifty Chapters (Toronto: Pontifical Institute of
Mediaeval Studies, 1988), 154-156 (slightly modified) (= PS, vol. 5, 70.29-71.9): 00 xatd todt0
povov paAAov T®V dyyeAwv 0 dvBpwtog kat’ eikdva memoinTal Ogol, OTL CUVEKTIKNV TE Kal
{woToLlov £xeL SUVauLY £v EQUTH, GAAQ Kol KT TO dpxeLv. E0TLYAp €V T TG kb’ Nuds Yuxiig
PUOEL, TO P&V TIYELOVIKOV TE Kal dpxLkoOV, TO 8¢ @Uoel Soudelov Te kal DKooV [...] O pévtol
Oe0¢ S TO év MUV Adpywkov kal TAG Yijg amaong mapéoxe TNV Kupldnta. &yyedot
8¢ ovvelevypévov odpa oVK €xovaty, w¢ kal Umeleuypévov €xey T@ v@ (“Not in this respect
alone has man been created in the image of God more so than the angels, namely, in that he
possesses within himself both a sustaining and life-giving power, but also as regards dominion.
Contained in the nature of our soul there is on the one hand a faculty of governance and
dominion and on the other hand one of natural servitude and obedience [..] because of the
faculty of dominion within us God gave us lordship over all the earth. But angels do not have a
body joined to them so that it is subject to the intellect”).

Cf. Chouliaras, The Anthropology, 112-114, 133-136.

Palamas, Triads 1,2,1.1-12, 393 (75.8-20), trans. Gendle, 41, and in The Philokalia, vol. 4, 332
(modified; my emphasis): ASeA@é, ovk Gkovelg To0 AmootéAou Aéyovtog OTL “Td cOpATa
UGV vads Tod év v dyiov Mvedpatds éoty” kal TéAw STt “olkog ToT O£od HUETS £opey,” bG
Kal 0 Oedg AgyeL OTL “évolknow €v aiTOTS Kal éuTepLmatiow kal égopal aTt®dv Ogdg;” "0 Tolvuv
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What now remains to contemporary theology is to bring all this richness
and beauty concerning the body into dialogue with current events and the
issues of today. For instance, what could all this mean to the ears of a modern
person regarding matters such as the debate concerning Roe v. Wade, or other
current important topics, as mentioned in the beginning of this article? Can the
Hesychast theology of the human body have something fresh and interesting
to offer in all this, and how exactly would this be achieved? I hope that my
contribution provides some useful elements in this direction.
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