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Science, Technology and Faith:
Overcoming False Barriers

Arkiviapis C. CALIVAS

Orthodox Theology and the Scientific Process

The unprecedented achievements of modern science have
added greatly to our knowledge of the cosmos and have
raised to new and unparalleled heights the quality of our bio-
logical existence. Progressing into the twenty-first century,
scientists promise us an even greater expansion of human
capabilities.

The pursuits and activities of science and technology, as
reported in a popular national magazine, are leading to “in-
creased human control over the environment, over other liv-
ing organisms, over mountains of data, above all over one’s
psychology and genetics and destiny.” What all this means
for the future of humankind is yet to be revealed. As the
boundaries of human knowledge continuously expand, the
opportunities for good are enormous, as are the possibilities
for unimaginable destruction.

Human beings both design and manage the scientific pro-
cess. At every stage of the process people have at their dis-
posal a wide range of possibilities to give form and shape to
nature. Who is to help determine and develop the principles
of choice by which the scientific process is guided and its
purposes and ends are defined? And how are these purposes
related to the ultimate destiny of humanity and the cosmos?
Certainly, Orthodox theology must play a significant role in
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this crucial debate. And this role is essentially evangelistic in
nature and in scope.

One of the fundamental characteristics of biblical anthro-
pology is the value it places upon human history, science,
culture and civilization. The first two chapters of the book
of Genesis, for example, emphasize the stewardship that hu-
man beings are called to exercise on behalf of the material
world. Through their creative activity men and women are
called to liberate the world from its limitations. The devel-
opment of science and technology is part of the paradisiacal
experience. In Genesis man is presented as the climax of
God’s creative activity and is placed in Eden, the garden of
delight. He is given the command to cultivate and care for it
(Gen. 2:15) and to have dominion over the rest of creation
(Gen. 1: 28). :

The free research of the human being was initiated and
inspired by God in Paradise. However, in order for the re-
search to be authentic and effective, human beings must
first have knowledge of their own divine origin. Only then
can we begin to possess a true knowledge of things and un-
derstand them in ways that both transcend their materiality
and avoid their abuse. Indeed, the gift of lordship of which
Genesis speaks is not to be construed with tyranny and ex-
ploitation or with the satisfaction of selfish needs, proclivi-
ties and ends. Rather, it 1s the desire, the willingness and the
ability to “enter into a knowledge of the divine essences of
other things...to see and act towards them in a manner that
accords with their true nature and identity.””

In our unregenerate state, as Philip Sherrard puts it, we
look at the world in its exterior aspects. OQur perceptions are
limited to

the purely material and terrestrial aspects of things — to
their materiality, to those aspects which can be measured,
quantified, reduced to what are thought to be mathematical
equivalents or for which there is empirical evidence as
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these words are understood in the terminology of modem
science.?

We are less interested in knowing the interior world, what or
who things are, and of why they are.*

For these reasons the Church-in-mission must work to help
people discover and energize the spiritual intellect, which is
buried deep within the inward parts of every human being,
so that we may become capable of perceiving the underlying
spiritual identity of visible, material things. This is especial-
ly essential for all those who practice the art of science.

The Deuterocanonical Book of Sirach underscores a basic
principle that, 1 believe, is at the heart of the Church’s
understanding of the scientific endeavor. The author’s
moving and insightful words about physicians, I believe, are
applicable to all men and women of the scientific community:
“Hold the physician in honor. for he is essential to you and
God it was who established his profession. From God the
doctor has his wisdom” (Sir. 38: 1-2).

In the same spirit expressed by Sirach, we recognize and
honor all the men and women of the scientific community
who use propetly, positively and effectively their God-given
intelligence to probe and explore the mysteries of the natural
world, in order to serve humanity. By their godly labors the
quality of our biological existence is made better and the
integrity, dignity and positive meaning of God’s creation is
upheld.

While it is true that the Orthodox Church has always em-
braced scientists and has honored their vocation, she has not
done this indiscriminately and uncritically. Philip Sherrard
has shown this in his book, The Eclipse of Man and Nature,
in which he offers a critique of modern science from an
Orthodox perspective.®

No Room for God
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The many unparalleled accomplishments of modern gcj.
ence have both altered and raised the level and the quality of
l_luman life. But they have also helped produce a climate of
intellectual arrogance, aggressive individualism, and unre_-
strained competitiveness. In the process, the fabric of society
has been seriously tattered. Many people — rootless, loné}
vulnerable, and detached — are absorbed with and tl’abpe)((i
by man-made environments and situations. In such a world
people become all the poorer for the cruel hoax of their supj
posed autonomy, self-sufficiency, and self-determination. In
such a world, there is little, if any, room for God and few, if
any, incentives for authentic human development. g

Human beings are always open to the temptation to build a

world apart from God, to erect and to follow idols. As Rabbi
Kushner has noted,

In the Bible, idol-worship is not a matter of praying to stones
or statues. Idol-worship is the celebration of the man-made
as the highest achievement in the world. What is wrong
w1§h idol-worship, with worshiping human achievements
as ‘1f they were the ultimate accomplishment, is not just that
¥t is disloyal or offensive to God. The sin of idol-worship
is that. it is futile. Because it is really an indirect way of
worshiping ourselves, it can never help us grow. As a result
we find life flat and uninspiring, and don’t realize why.®

Put another way, without God human bein gs are not fully
human. As Sherrard observes,

Itis not accidental or a cause of surprise that man’s attempts
to be oply human — to fulfill the ideals of the non-reli gious
humanism of the last century — results in a dehumanization

t?otl*{ of man and of the forms of the society which he has
fabricated around himself’ ’

. Scienc.e and technology are but one aspect of human activ-
ity. To live and experience human life at the hi ghest levels
one must go beyond the world of nature and penetrate the

Calivas: Science, Technology and Faith 199

realm of the divine. As Jean Danielou remarked, “The man
of technology must also be a man of adoration.” To accom-
plish this, human beings must find the courage to abandon
both the pretensions of their self-sufficiency and the illusory
myths and belief systems by which they struggle to affirm
the meaning and purpose of their existence. People must
seek ardently after the majesty of God’s hidden glory both
within their own hearts and in the world around them.

The full meaning of science and technology cannot be
comprehended without first recognizing that human beings
have been called to a higher destiny, to find personal fulfill-
ment in God.® It was the Gospel and the teachings of the
Fathers that helped human beings affirm themselves before
nature. Biblical revelation made possible the desacralization
of nature, which resulted in the flourishing of science and
technology. That same Gospel message, as explicated by
contemporary Orthodox theology, will help men and women
today affirm their sovereignty, even in the face of technol-

Ogy.](‘

Conversation with Scientists

In the dialogue with the scientific world the Church-in-mis-
sion has to bring clarity of purpose to the scientific process,
in order that the aspirations, desires, pursuits and activities of
human beings are of the highest order, endued with ultimate
meanings and moral content. More precisely, the Church
needs to help people heighten both their sense of injustice
and their thirst for the righteousness of God. This would help
them discern better among the many activities and desires
of humanity, those which Christ is using to draw and lead
the world towards its recapitulation in Him. Father Dumitru
Staniloae made this point when he observed:

The meaning of nature is fulfilled by the use which man
makes of it in pursuing the ends he has chosen. We might
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say that God who created both man and nature proposes
certain ends to man through nature, certain goals of a higher
kind, so that from among the many possibilities he may
choose to fulfill and develop the higher ones."

To accomplish this end Father Staniloae suggested onge
that the Church should “help people achieve a new spiritual-
ity, a spirituality proportional both to the cosmic dimensions
of science and technology, and to the universal communj-
ty.”'? Surely, such a meaningful spiritual life both begins and
ends in a personal encounter with the transcendent greatness,
beauty, holiness and tender love of the Triune God.

Towards this end, the theological and evangelical endeav-
ors of the Church have the obligation to do at least the fol-
lowing things.

First, the Church must proclaim the Gospel in a way that
would help people set aside their childish understandings of
God, recover the gift of faith, regain the sense of reverence
and holiness, discover the power of prayer, and experience
the mystery of humility, repentance, love and communion.

Also, the Church must help people overcome their subservi-
ence to the man-centered and reason-dominated world-view
of modern science by affirming the truths of our Orthodox
faith about man and the cosmos. The secular spirit fostered
by modern science has thrown “a veil of opacity between
God and man, God and the world, (keeping) them in a state
of false division and disunity.”"* By affirming the Greek pa-
tristic understanding about the nature and destiny of the hu-
man being and of all creation, we can help people recover
the roots of their true identity and bring as well clarity of
purpose to human endeavors and creativity.

Defining the Human Being

Orthodox Christian anthropology defines the human being
in terms of three interdependent elements: body, soul and
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spirit, each of which has its own special way of knowing.!
The body, as Bishop Kallistos Ware puts it, knows through
the five senses; the soul, through discursive reasoning; and
the spirit, through the conscience, that is to say, through a
mystical perception that transcends ordinary intellectual
powers." These ways of knowing, according to the Orthodox
tradition, are not independent of one another, but comple-
mentary and interrelated, the spirit being the supreme cogni-
tive faculty.'

Reason and the senses are not the only faculties by which
human beings acquire knowledge. We also possess a spiri-
tual intellect (vovg), associated in Orthodox Christian an-
thropology with the heart (xapdicx) and described as the
eye of the soul. Distinct from discursive reason — the mind
(draxvoue) that is seated in the head — and in ways inacces-
sible to it, “the spiritual intellect is capable of immediate
intuition and experience of the inner, eternal, absolute nature
of everything that is.”!"” The spiritual intellect, however, does
not abolish or replace natural reason, neither does it negate
scientific inquiry and activity. Rather, it enlightens, comple-
ments and enriches them. To the extent that this supra-ra-
tional capacity for knowing is energized and developed, we
are able to attain direct union with God and to discern with
greater clarity the moral dimensions of life and the purposes
of God’s creation.

At this point it would be helpful to say something briefly
about the use of the term ‘heart’ in Orthodox anthropology.
The heart, as Bishop Kallistos reminds us, lies outside the
threefold classification of body, soul and spirit, but is linked
with all of them at once.'® According to the Orthodox teach-
ing, the ‘heart’ is the primary organ of one’s being, the prin-
ciple of the life of the body. On that account the heart is also
considered the spiritual center of human nature. More than
the seat of emotions and feelings, the heart is everything that
comprises the human person. In the words of St. Theophan
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the Recluse:

The heart is the innermost man, or spirit. Here are located
self-awareness, the conscience, the idea of God and of
one’s dependence on him, and all the eternal treasures of
the spiritual life... The physical heart is a piece of muscular
flesh, but it is not the flesh that feels, but the soul; the carnal
heart serves as an instrument for these feelings, just as the
brain serves as an instrument for the mind. Stand in the
heart, with the faith that God is also there."

Philip Sherrard speaks of the heart as

the receptacle of grace, the ‘place’ of the presence, real but
unapprehended, of divine life, where we encounter God
and in union with God become integrated and transfigured
beings. The art of the spiritual life is therefore to become
conscious of the ‘treasure hidden in the heart’ — to become
conscious of the real but unapprehended presence of God
in the heart; and this art is effectuated by inducing the
intellect, freed from extrancous thoughts and images, to
‘descend’ into the heart and so to become conscious of the
divine presence hidden there.?®

St. Makarios describes the mystery of the heart in these
words:

Within the heart are unfathomable depths. There are
reception rooms and bedchambers in it, doors and porches,
and many offices and passages. In it is the workshop of
righteousness and of wickedness. In it is death; in it is life...
The heart is Christ’s palace: there Christ the King comes to
take rest, with angels and the spirit of the saints, and he
dwells there, walking within it and placing his Kingdom
there.”!

Hence, as St. Paul tells us, the heart is the seat of faith — we
believe with our heart (Rom. 10:8-10). We receive the divine
teachings of Christ with our heart and with the heart we
identify ourselves with Christ incarnate, risen and glorified.
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But that which has been received in and experienced by the
heart requires application and confession; and that involves
the use of our rational faculties — reasoning, contemplation
and prayer.

Two Ways of Knowing

Basically, we may say that there are two types of knowl-
edge. The first knowledge comes from our communion with
God. Essentially, this knowledge is experienced through the
spiritual intellect residing in the heart. The second knowl-
edge comes through the senses and especially the intellec-
tual powers of the human mind - itself a gift of God. These
two ways of knowing — heart and mind — form or should
form a unitary approach to knowledge.

Though each of the two ways of knowing has its own dis-
tinct method of inquiry, they are not in opposition.>* In fact,
as Sherrard says, true knowledge 1s made possible when hu-
man intelligence becomes receptive to the light of the divine
intelligence, to the grace of God, when the mind is brought
back into the heart.??

The restoration of this unitary approach to knowledge —
heart and mind —1is essential if we are to reverse what Sherrard
calls our enslavement to an 1llusory world entirely of our in-
vention. In our state of ‘fallenness’ the natural ties between
the spiritual intellect (voug) and the mind (dixvoiwx) have
been weakened. Our capacities to perceive things truly have
been distorted. Accustomed to think of knowledge only in
terms of information gathering, classification, experimenta-
tion, analysis and specialization — the functions of the mind
— we limit ourselves to the purely material aspect of things.
Remarkable and extraordinary as this knowledge may be,
it is one-sided and deficient. Genuine knowledge requires
of us a single unified science of knowing, that is to say, the
integration of the activities of the mind and the spiritual in-
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tellect, of intelligence and wisdom. Then our knowledge be-
comes more complete. We come to know the true nature of
things, because we are graced to know the inner reality as
well as the external appearances and qualities of things.

In this way we will be able to help people overcome two
false notions, that is to say, the division between faith and
science, and a value-free science and technology — inasmuch
as every human being operates within a value system.

It has been said that everything is bounded by mysteries.
Science and faith, with their common as well as distinct ele-
ments, are two ways of dealing with reality and opening up
the wondrous mysteries of the created order. “Faith and sci-
ence,” notes Father Harakas,

are part of a larger single whole which transcends them
both, which on the one hand neither confuses science with
faith, nor transmutes the one into the other, but on the other
hand does not separate them so that they are unconnected,
nor are they so contrasted that they stand in some sort of
absolute contradiction to each other.®

While Orthodoxy acknowledges the autonomy of the
scientific enterprise, “this autonomy does not free the
scientific endeavor from the spiritual and moral claims which
theology sees as coming from God.”*

Finally, it is important that some Orthodox theologians be
encouraged and assisted by the Church to study and become
conversant with the methodologies, content and trends in the
various fields of the natural sciences. This would equip the
Church to be more persuasive in her testimony, deal more
adequately with the concerns of scientists, and create a more
positive and fruitful dialogue with the scientific community.
Likewise, scientists should be given the opportunity to study
theology and interact with theologians. Periodic retreats and
conferences with appropriate themes for scientists and theo-
logians may prove beneficial, as would the publication of
an annual journal by Orthodox theologians and scientists on
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themes of common interest and concern that would help lift
the veil of opacity between faith and science. Also, a series
of books, tapes and computer programs for the general pub-
lic on matters pertaining to faith and science would be of
great benefit to many of the faithful, and most especially to
the young.

In his critique of the reason-dominated world-view of mod-
ern science, Sherrard made a sobering observation:

When reason is set up as the arbiter of human knowledge
and denics or ignores principles and qualities of a spiritual
nature, then it necessarily degenerates into a mechanical,
inhuman, and godless faculty; and the picture of the
universe that it projects and the character of the world that
it fabricates in accordance with that picture will be equally
mechanical, inhuman, and godless.?

Human beings can use their intelligence and talents either
to help sanctify nature by bringing it into communion with
God, or to associate nature’s purpose and meaning with the
insatiable self-satisfaction and pleasure of the fallen world.
In a world where people are motivated by self-interest and
where moral confusion reigns, it is crucial that the highest
ideals and aspirations guide the scientific process. The val-
ue of the moral judgments we make, however, is measured
by and depends wholly on the presuppositions that support
them. The attainment even of the most noble end, as John
Breck cautions us, “cannot justify immoral means. This is
a fundamental principle of Christian ethics, affirmed by the
apostle Paul himself: ‘we may not do evil that good may
come’ (Rom. 3:8).”%

Ultimate Meanings and Moral Content

Science and technology are profound gifts and activities.
Will human beings choose to use them to search for those
more appropriate and moral uses of creation? The Church-
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in-mission has the responsibility to help imbue the scientific
process with ultimate meanings and to give it moral content
and integrity.

The scientific process, however, does not have a life of its
own. It is designed and managed by human beings. Hence,
the practitioners of the art of science are ultimately respon-
sible to guide the process towards positive and beneficial
ends. This task is especially accomplished when the scientist
achieves integrity of being as well as an awareness of the
ultimate destiny and the true potentialities of human life.

Some people would have us limit our understanding of hu-
man life only on the basis of biological, chemical, psycho-
logical, political, economical and sociological factors and
functions. A human being, though, is more than this assort-
ment of factors. For the Christian the ultimate truth about a
human being, both as person and as nature, is to be found in
his vocation to become a conscious personal existence.

Personhood, however, exists ultimately only in God.
Therefore, personal distinctiveness is a gift. The Triune God
who created us in His image has called human beings to share
freely His mode of existence; and God’s mode of existence
is essentially personal and relational. Thus, the principle of
our being is the person and not substance or nature, even
though a person does not exist without the latter.”®

The excellence and grandeur of a human being, as Panayiotis
Nellas noted, “is not found in his being the highest biologi-
cal existence, a rational or political animal, but in his being a
deified animal, in the fact that he constitutes a created exis-
tence which has received the command to become a god.””
He continues:

The ontological truth of man does not lie in himself con-
ceived as an autonomous being - in his natural character-
istics, as materialist theories maintain; in the soul or intel-
lect, the higher part of the soul, as ancient philosophers
believed; or exclusively in the person of man, as contempo-

Calivas: Science, Technology and Faith 207

rary philosophical systems centered on the person accept.
No. It lies in the archetype. Since man is an image, his real
being is not defined by the created element with which he
is constructed...but by his uncreated Archetype...and his
Archetype is Christ. 3

Sealed with the image of God, the human being is endowed
with and possesses divine qualities, among which is the gift
of freedom. By choosing to ignore, reject or forfeit his ul-
timate vocation, a human being becomes an impostor. He
betrays both himself and his Creator and becomes capable
of the most egregious conduct, debasing the natural pow-
ers and qualities with which he has been endowed. Once he
limits himself solely to the level of biological existence, the
human being is robbed of his divine splendor and capacity.
Tragically, in this condition the human being “is but a shad-
ow of himself,” to quote Philip Sherrard, “and his world a
forsaken wilderness, and on both he is compelled to seek
even further revenge for the crime against his own nature,
which he refuses to acknowledge, still more to expiate.”!

It 1s the task of the Church-in-mission to help people tran-
scend all the limitations of their creatureliness, so that they
may discover and experience their ultimate vocation, which
is communion with God through the continuing process of
the radiant transformation of life. This requires the death of
our delusions about autonomous existence and of our pre-
tensions of self-righteousness and the birth — by grace —of a
new being in us.

Grace, the saving and deifying action of God, brings about
the radical change in us through the daily exercise of repen-
tance and makes us capable of contending with the old, un-
redeemed ways of the flesh. Through divine grace we are
given the possibility to see truth clearly and discern good
from evil, and experience “the joy of the divine life, in free-
dom and power. Grace is the love of God, which awakens
love in us. It is the fire, which purifies and transfigures us
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from within according to the image of Christ: it unites us to
Christ and gives us the power to live in a Christian way.”
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The Harmonization of Canonical Order

LeEwis PaTsavos

Presuppositions

Any discussion of an administrative model for the Orthodox
Church in America must first begin with the study prepared
by the faculty of Holy Cross Greek Orthodox School of
Theology in 1977 at the request of our venerable Ecumenical
Patriarchate.! Since that study has pan-Orthodox unity in
mind as a model, it is under this assumption that the issue of
canonical order is raised. As one involved in the preparation
of that study, the author of this article presents its contents
—updating, clarifying, and expanding upon them where nec-
essary.

In our discussions of pan-Orthodox unity, it was made clear
that the ethnic consciousness of Orthodox Americans is an
all-important factor which cannot be underestimated when
referring to Orthodox unity. In fact, it does not seem likely
that this consciousness will weaken to such a degree as to
eliminate ethnicity as a concern in the foreseeable future.

It would appear that no solution to the canonical prob-
lem with which we are confronted will work if it is based
on past tradition or precedent alone. We are part of a new
situation which will require radically new adjustments. The
mitiative for these “radical” solutions must come from the
“mother churches.” However, before one can address the is-
sue of solutions, it is first necessary to identify the diverse
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