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In the Eastern Orthodox Church, Christ is revered as the
Incarnate Wisdom of God, acentral truth that permeates our theology,
liturgy, and spiritual life. The Holy Scriptures and the writings of the
Church Fathers consistently reveal Christ as the Divine Logos, the
eternal Word and Wisdom through whom all things were created
and are sustained. St. Paul declares, Christ is “the Power of God and
the Wisdom of God.” (1 Corinthians 1:24)

“In the beginning was the Word, and the Word was with God,
and the Word was God. He was in the beginning with God. All things
were made through Him, and without Him nothing was made that was
made... And the Word became flesh and dwelt among us, and we beheld
His Glory, the Glory as of the Only Begotten of the Father, full of Grace
and Truth.” (John 1:1-3, 14) In the person of Jesus Christ our Lord, the
Wisdom of God is not an abstract concept but a living reality. He is
the perfect expression of God'’s Will and Purpose, making visible the
invisible and revealing the mysteries of Divine Life to humanity. This
Divine Wisdom is manifest in His teachings, which offer a path to
spiritual enlightenment and communion with God in the Holy Trinity,
transcending mere intellectual knowledge.

The Orthodox Church sees Christ's incarnation as the
ultimate act of Divine Wisdom - God taking on human flesh to heal,
sanctify, and restore creation. In Christ our Lord, Wisdom is not only
a guide for moral and ethical living but is the very source of our
salvation. The hymns and prayers of the Church often praise Christ
as “Wisdom” (Sophia), calling the faithful to recognize and embrace
Him as the True Light that enlightens every person who comes into
the world. St. Athanasius of Alexandria: “For the Son of God became
man so that we might become God; He manifested Himself by means of
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a body in order that we might perceive the Mind of the unseen Father;
He endured shame from men that we might inherit immortality.” (On the
Incarnation, 54:3)

Orthodox spirituality is deeply rooted in the understanding
that to follow Christ is to partake in the Divine Wisdom. This is
evident in the Church’s emphasis on THEOSIS, the process by which
we are one with God and transformed into His likeness. Through
participation in the sacramental life of the Church, especially in
the Eucharist, the faithful are invited to partake of the Divine
Wisdom, which leads them from darkness to Light, from ignorance
to understanding, and from death to Life. THEOSIS is the ultimate
goal for each of our lives.

In the Divine Liturgy, the proclamation of “Wisdom! Let us
attend!” calls the faithful to open their hearts and minds to Christ,
who is both the source and fullness of all Wisdom. It is a call to live
in accordance with the Divine Wisdom that leads to true Life, Peace,
and Union with God.

As most aptly explained in the writings of St. Gregory Palamas,
in our Eastern Orthodox comprehension, “Christ as Wisdom is the
Eternal and Uncreated Light that illumines our path to God, guiding us
through the complexities of life and leading us into the fullness of Divine
Love and Truth”...and to THEOSIS.

We have chosen to identify our Quarterly as: HOLY WISDOM
- HOLY SOPHIA and we pray that the words that fill its pages in
each issue will serve to emphasize the thought of St. Maximus the
Confessor: “The Word of God, who became incarnate in the fullness of
time, revealed Himself as the Divine Wisdom that had been hidden in
mystery from the foundation of the world. Through Christ, this Wisdom
is made manifest and draws all creation back to the Father.” May those
words serve, indeed, to truly draw all who read them “back to the
Father”.

We look forward to lively interaction with our readers and we
pray that all our conversations, correspondence and contributions
will reflect the GRACE of our Lord and Savior Jesus Christ, the LOVE
of God the Father and the COMMUNION of the Holy Spirit.

PEACE BE WITH USALL...

The Editorial Team



|
Y CxigHin lNMpaBocnasHin Llepksi XpucToc BLUAHOBYETLCS
aK BtineHa Boyxka lNMpemMyapicTb, LeHTpasibHa iCTUHA, Ka NPOHU3YE
Hawe 6orocnis’a, NiTyprito Ta AgyxoBHe XuTTd. CeaTte [MucbMo
Ta nucaHHs OTuiB Llepkeu nocnifoBHO po3KpuBaloTb XpuUcTa sK
BoxecTtBeHHUI Jloroc, BiuHe Cnoso i [lpemMyapicTb, yepe3 SKy
Bce 6yn0 cTBOpeHo i NiagTpuMyeTbes. Ce. [aBno nporosoLulye, Lo
XpucTtoc € «boxca Cuna i boxca lNpemyopicmo». (1 KopunTan 1:24)

«CnokoHsiky 6yno Cnoso, a Cnoeo 8 boza 6ysno, i boz 6yno
Cnoso. BoHo 8 boza 6ysn0 cnokoHsiky. Yce uepe3 Hbozo noscmaro,
i Hiwo, wo noscmano, He noscmasno 6e3 Hvozo. ...I Caoeo cmanocs
minom, i nepebysano mMinc Hamu, nosHe baazo0ami ma npasou, i Mu
6auunu caasy Mozo, cnasy sik OdHopoduceHozo 8id Omuys.» (IBaHa 1:1-
3, 14) B oco6i Icyca XpucTa, Haworo locnoaa, MNpemyapicts Bora He
€ abCTPaKTHUM NOHATTAM, a YKMBOIO peanbHicTto. BiH € JoCcKoHaNUM
BUpakeHHsIM Boxxoi Boni Ta [llpusHadeHHs, pobuTb BUAMMUM
HEBMAMME Ta BiJKPUBAE NOACTBY TAEMHULL BOXKECTBEHHOIMO XXUTTS.
Lis BoxxecTBeHHa MpeMyapicTb NposBASETHCA B MOro BUEHHSX, SKi
CTENATb LWASAX A0 AYXOBHOMO MPOCBIT/IEHHS Ta CMiJIKyBaHHSA 3 borom
y CeaTtinn Tpinui, Buxoasa4m 3a MexKi NPOCTUX iHTENeKTyasbHUX
3HaHb.

MNMpaBocnaBHa LiepkBa B6ayae BTiziIeHH: XpUCTa SK HAMBULLMIN
aKT BoxkecTBeHHoi NpeMyapocTi — Bor npuiMmae ntoacbKy NAOTh,
W06 3UiINTKN, OCBATUTU Ta BiAHOBUTU TBOPIHHA. Y XpUCTi, HalLloMy
lfocnogi, MpemyapicTb € He AnWe AOPOroBKa3oM AJ1s1 MOPasibHOIro
Ta €TUYHOIO YXUTTH, ase M CaMUM [)KEPEJIOM HaLLIOro CMnaciHHS.
MicHecniBn Ta MoauTBM LlepkBM 4acTo ocniByloTb XpucTa 4K
«[Mpemyopicmob» (Codito), 3akauKaruu eipHUX nizHamu i npulHamu
Mozo sk [Mpasduse Csimso, w0 npoceiuye KoucHy stoOUHY, SKa
npuxooumo y ceim. Ce. AcpaHaciti OnekcaHopiticekuli: «bo CuH Boxculi
cmas nouHor, Wob mu cmanu bozom; Bin seus Cebe uepe3 mino, wjob
MU Mozau cnputiiamu Po3ym Hesudumozo bamoka; BiH mepnig 2aHbby
8i0 modell, Wob Mu Mozau ychaokysamu 6eacmepms». (Mpo BTineHHs,
54:3)

lMpaBocnaBHa AyXOBHICTb NIMO60OKO BKOpPiHEHA B TBEPAYKEHHI
Toro, Wo caigyBaTn 3a XpUCTOM O3Ha4yae OyTM MPUYETHUM [0
BoxkecTBeHHOI MpemygpocTi. Lle ovyeBnaHo B ToMy, Wo Llepkea
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Harosnowye Ha TEO3ICI (O6oykeHHi), npoueci, 3aBAAKN SKOMY MU €
eamHUMK 3 boroMi nepeTBoptoemMocs Ha Moro noao6y. Yepes yyacTsb
Yy CaKpaMeHTas/IbHOMY UTTi LlepkBK, ocobamBo B €BXapuUCTil, BipHi
NMOKJIMKaHi A0 y4acTi B boykecTBeHHin MNMpemyapocTi, ssika Befe ixX Bif,
Tempsaeu Ao CBiT/aa, Big HeBIracTBa A0 PO3YMiHHSA i Bifg cMepTi Ao
XXutTa. TEO3IC — ue KiHLEeBa MeTa KOXHOIO 3 Hac Y »KUTTI.

Y BoxkecTtBeHHin JliTyprii Buronoc «lMpemyapicte! Byabmo
YBa)XKHi!» 3aK/IMKA€E BipHMX BiAKPUTM CBOI cepus Ta po3yM As
Xpucta, Axkuin € gykepenoM i noeHoToro Bciei MNMpemyapocTi. Lle
3aKJIMK XKUTWK 3rigHo 3 boxkecTtBeHHoto NMpemMyapicTio, sKka Bege Ao
npasaueoro XXuttsa, Mupy Ta €aHocTi 3 borom.

AK HaMBAy4Hille NOsSICHEHO Yy TBOpax cBAToro [puropis
Manamu, y HawoMy cxigHO-NPaBOCAaBHOMY PO3YMiHHI «XpUCTOC K
MpemyapicTb € BiyHe | HeTBapHe CBiT/10, IKe OCBIT/IFOE HaLL LUASAX
no bora, Beilyun Hac Yepes CKAaJHOCTI XXUTTA | BeAy4M 40 NOBHOTU
BoxkecTBeHHoi JTio608i i MpaBamn»... Ta 4o TEO3ICY (O60xeHHS).

Mu Bupiwmnun Ha3eaTu Haw LLlokBapTanbHuit BUnyck: CBATA
MPEMYOPICTb - CBATA CO®DIA i monmmocs, wob cnoBa, SKUMK
HaMoOBHIO-BaTUMYTbCS CTOPIHKM KOXHOIO BUMYCKY, NiAKpecatoBaam
OyMKy cB. Makcuma CnosigHuka: «Cnoso Goce, ke eminunocs e
nosHomi yacy, o6’aeunocs sk boxucecmeeHHa Mpemyopicmeo, Ska 6yna
npuxosaHa 8 MAaemMHuui 8i0 3dcHysaHHsi cseimy. Yepes Xpucma us
[pemyOdpicmb nposiensiembcs i nosepmae ece CmeopPiHHSA HA3ad 00
Omus». Hexalt Ui cnoBa 1 AiMCHO, NO-CMPaBXXHbOMY HaBEPHYTb YCiX,
XTO iX unTae, «Haszan go OTus».

Mu 3 HeTepniHHAM 4YEKaEMO >KMBOI B3aEMOAIi 3 HalIMMKU
YnTayaMu Ta MOJIMMOCH, W06 BCe Halle CMiJIKyBaHHS, IMCTYBaHHS
Ta yBecb BKJa4 Y Ui LLOKBapTaJibHi BUMNYCKKU Bigo6parkaau
BJIATOAATb Haworo locnopa i Cnacutens Icyca Xpucta, JIOBOB
Bora Otusa i MPUNYACTA Ceatoro [yxa.

MUP 3 YCIMA HAMM...

Pedakuis



MESSAGE FROM THE EDITOR:
FOR THE LIFE OF THE WORLD, TOWARD A
SOCIAL ETHOS FOR THE ORTHODOX CHURCH

GAYLE WOLOSCHAK, Editor-in-Chief

This issue of Holy Wisdom! Holy Sophia is devoted to the
document For the Life of the World, a social ethos (ethics) written to
relate Orthodox Christian perspectives on the problems of today’s
world. The full text in English and Ukrainian is available on our
Seminary Website (https:/stsuots.edu), and all Orthodox Christians
should read it. It was written from a pastoral perspective with the
typical parishioner in mind. | was part of the team that drafted
the document For the Life of the World: Toward a Social Ethos of the
Orthodox Church, and as such, | think | can provide some context.
Other members of the Commission who contributed to the document
included: Fr. Deacon John Chryssavgis and Dr. David Bentley Hart as
main editors; as contributing authors to different sections Dr. Carrie
Frederick Frost, Rev. Dr. Brandon Gallaher, Dr. Aristotle Papanikolaou,
Rev. Dr. Nicolas Kazarian, Dr. George Demacopoulos, Rev. Dr. Perry
Hamalis, Dr. James Skedros; contributing authors also included Dr.
Konstantinos Delikostantis and Dr. Theodoros Yiangou. Fr. Nicholas
Anton served as secretary for the group.

The document started as an effort after the Holy and Great
Council of the Orthodox Church held on Crete in 2016. With a
few exceptions, the delegates to the Council were hierarchs from
Orthodox jurisdictions around the world. | participated in the Council
press team appointed by the Ecumenical Patriarch, which was not
part of the official delegation. However, members of the team had
some input to some of the official documents that were a product of
the Council including the documents on fasting, marriage, ecumenical
relations, and others. Most of these documents had been prepared
several years in advance; topics were limited because of the limited
time available for the Council. As a result, many important topics
were not brought up for discussion at the Council as a whole.

Following the Council, Fr. Deacon John Chryssavgis, upon the
instruction of Ecumenical Patriarch Bartholomew, called together a
group of scholars with a wide range of specialties with the goal of
developing a contemporary social ethos document for the Orthodox
Church. Another driver for our efforts was that the only social ethics
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document that was available was one done by the Russian Orthodox
Church, available on the web in English translation. Many people
were using this document as a reflection of Orthodox ethical thought,
and the statement had some errors in it as well as some concepts
that were, perhaps, specific to the Russian Church but without
broad applicability. It was important that an updated perspective be
available.

Our process involved several in-person meetings as well as
several Zoom meetings. A list of topics that we considered to be
important (war, capital punishment, human trafficking, nationalism,
health care, economic justice, environmental protection, and more)
was developed. Teams of 2 or 3 people were assigned to each topicand
were responsible for drafting those sections. Fr. John Chryssavgis and
David Bentley Hart were charged with “smoothing” this information
into a single coherent document and became the chief editors of the
work. The document was sent out to eparchies of the Ecumenical
Patriarchate for comments and then was formally submitted to the
Holy and Sacred Synod which approved the document in 2020.

Since the approval of the document, now five years ago,
there has been considerable discussion and dialogue associated with
it: academic publications in Ecumenical Trends, Theology Today, a
special issue of Studies in Christian Ethics and others. There have
been conferences held on the document at Georgetown University,
University of Chicago, and many others. In the Chicago Greek
Orthodox parishes we had a virtual book club on the document
with small teams led by many of its authors in an effort to bring
the document into parish life. Courses on it have been offered at
Lumen Christi Institute in Chicago and at Holy Cross Theological
Seminary, among others. There have been numerous critiques and
commentaries that have been productive and have stimulated
significant discussion on topics of seminal importance. There are four
frameworks that shape the document that readers should notice
throughout: Liturgical focus; the Divine Image in each person; the
human condition; and the example of Christ.

This issue of Holy Wisdom - Holy Sophia Includes papers from
many of the authors of the document reflecting on its reception
and perspectives now, five years since it was originally written (Drs.
David Bentley Hart, Carrie Frederick Frost, George Demacopoulos,
Jim Skedros, and Aristotle Papanikolaou). Dr. Lydiya Lozova was
a translator of the document from English to Ukrainian and also
wrote an article about her perspectives on the document. The issue
also includes commentaries from Orthodox Christians who reflect
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upon the document from the vantage point of those not involved
in any way in its writing: an invitation to discernment by V. Rev.
Fr. Anthony Perkins; a discussion by Dr. Dylan Pahman; and an
accompanying commentary on Pahman’s book about social ethical
concerns for Orthodox by V. Rev. Fr. Gregory Jensen. We also have
discussion reviews by two non-Orthodox Christian scholars given
at the Society for Christian Ethics Conference in York, UK this past
fall: Dr. John Berkman (Roman Catholic) and Dr. Elizabeth Phillips
(Anglican), both scholars in the area of Christian ethics, and an
accompanying commentary by the Orthodox scholar and member of
the writing Commission for the social ethos document, Dr. Aristotle
Papanikolaou. Finally, we have an interview with His Grace Bishop
Demetrios (Kantzavelos) of Mokissos whose book Grace Unbound
reflects a living testimony to the FLOW document through his social
work as an advocate, both in the Orthodox Church as well as the
broad community, for HIV patients and against capital punishment.

Itis our hope that this issue will stimulate Orthodox Christians
to read FLOW, reflect upon it and upon the papers included in this
issue, and contribute to continued discussion on this topic in the
seminary, in parishes, in homes, and elsewhere.

In Christ’s love,

Gayle Woloschak, Editor-in-Chief
|

3BepHEeHHA peAaKTopa
«3apajy XXUTTA CBITY: 0 coLiianbHoro etocy lNpaBocnasHoi Llepkeu»

lenn Bonouwiak
|

Llen Bunyck CeaTa lNMpemyppicts (Holy Wisdom! Holy Sophia!)
NMPUCBAYEHUN AOKYMEHTY «3apadu mumms ceimy», coliasibHOMY
eTocy (eTuui), HanncaHomy ana Toro, Wo6 nogatu lNpaBociaBHe
XpUCTUSHCbKe 6ayveHHs NpobaemM cyvacHoro cBiTy. [MOBHUIA TeKCT
AHMNINCbKOKO Ta YKPaiHCbKOK MOBaMM AOCTYMHWUIM Ha CalTi HaLOi
CewMminapii (https://stsuots.edu), i BciM MpaBocnaBHUM XpUCTUAHAM
BapTO 3 HUM 03HaloMUTUCA. [JOKYMEHT HamnmMcaHUn 3 NacTUPCbKOT
NnepcnekTMBY, 3 ypaxyBaHHAM 3BMYaMHOro napacdisHuHa. A 6yB
YYaCHMKOM KOMaHAM, sKa roTyBasia OOKYMEHT «3apadu icumms
ceimy: 0o couianbHozo emocy [MpasocnasHoi Llepkeu», i TOMY MOXY
HagaTM neBHUN KoHTekcT. Cepepn, iHWKX 4neHiB Kowmicii, ki
aonyynnuca ao poboTu Hag AOKYMEHTOM, Oy/in: MpPOTOAMSKOH
I>xoH Xpuccasric Ta a-p [esig beHTni lapT 9K ro/1oBHI pegakTopu;
aBToOpaMK oKpeMux posainis ctanm a-p Keppi ®Ppepepik OpocT,

10


https://stsuots.edu/

0. A-p BpenpoH Tannaxep, a-p ApictoTens [MManawnikonay, o. A-p
Hikonac KasapsH, a-p d>xopaxx emakonynoc, o. a-p MNeppi Xamanic,
a-p Oxxenmc Ckéapoc; cepen aBTOPiB-YYaCHMKIB TakoXX Oynn a-p
KoHcTaHTiHOC [enikdcTanTic Ta A-p Teopmopoc Aury. O. Hikonac
AHTOH BMKOHYBaB 060B'13KM ceKpeTaps rpynu.

[oKymMeHT 6epe CBilM MOYATOK 3 iHiLiaTMBK, WO BMHUK/A
nicna Cesatoro i Bennkoro Co6opy [NpaBocnaBHoi Llepksu, sakui
BinOyscs Ha KpuTiy 2016 poui. 3a KilbkoMa BUHATKaMU, AesierataMmm
Cobopy 6ynu iepapxu 3 [NpaBociaBHMX KOPUCAMNKLN YCbOro CBITY. A
bpaB y4yacTb y npec-koMaHai Cob6opy, nNpusHadeHin BceneHcbkum
MaTpiapxoM, sika He Bxoauna Ao odiuinHoi aenerauii. BogHouac
Y/1EHU LLiET KOMaHAM MaJI1 EBHUI BNJIMB Ha AesKi 0iLLiMHI AOKYMEHTH
Cobopy, 30KkpeMa Ha JOKYMEHTM NPO MiCT, W6, eKyMeHiyHi
BiZJHOCMHM Ta iHLWi. BinbLWicTh UMX AOKYMEHTIB rOTYBa/INCSA 3a KislbKa
pokiB 0o Cobopy; nepesiik TeM 6yB 0OMEXKEHUI Yepe3 HeCTaYy Yacy.
YHacnigok uboro 6araTo Bak/IMBUX MUTaHb He Oy/JIM BMHECEHI Ha
3arasibHe obrosopeHHst Cobopy.

Michs Cobopy npotoauskoH [I>KoH Xpwuccasric, 3a
popy4veHHsaM BceneHcbkoro [MaTpiapxa Bapdosiomis, 3i6pae rpyny
HaYKOBL,iB 3 LUMPOKMM CMEKTPOM creLiiasii3allil i3 MeTor po3pobKu
Cy4acHOro [AOKyMeHTa 3 coujiasibHoro etocy Ansa [lpaBocnaBHOI
Llepkeu. LLle ogHMM nowiToBXOoM A0 L€l pob6oTn 6yno Te, WO Ha
TOW Yac €AMHMM AOCTYMHUM JOKYMEHTOM i3 coljiasibHOI eTUKN OyB
nokymMeHT Pociltcbkoi lMpaBocnaBHoi LlepkBu, onpuatogHeHun B
aHrNiMcbKoMyY nepekaafi B iHTepHeTi. barato XTo BUKOpMUCTOBYBaB
noro aK BinobparkeHHs [MpaBocsaBHOI €TUYHOI AYMKMW, OAHaK BiH
MICTMB MEBHI MOMMUIKKU, @ TaKOXK KOHLIEMNLLiT, MOXX/IMBO MpPUTaMaHHiI
came Pociincbkin LlepkBi i He 3aBXKAM YHiIBEpCaibHO 3aCTOCOBHI. ToMy
OY/10 Ba)KJIMBO NMpeACcTaBUTM OHOBJIEHE BayeHHS.

Hawa pob6oTa BKAOYasa Kislbka OYHMX 3YCTPIYEN, a TaKOXK
YyuceHHi 3ycTpidi B Zoom. byno cpopmMoBaHO nepenik TeM, SKi MU
BBa)Ka/IM BaXkK/JIMBMMM (BilHA, CMepTHa Kapa, TOPriBAs JIOAbMMU,
HallioHaNi3M, OXOpOHa 3/[0pOB’s, EKOHOMiIYHA CrpaBea IMBICTb,
3axXMUCT JOBKINAA Ta iHWi). KoMaHam 3 ABOX-TPbOX OCi6 Bignosiganu
3a nigroToBKy BianosigHux posginis. O. [d>koH Xpuccasric i Jesig,
BeHnTni FapT Manu 3aBAaHHSA «3r1aaUTU» LI MaTepian i nepeTBopUTH
MOro Ha E€AMHUI UiNICHWUIA JOKYMEHT, CTaBLUM [OJIOBHUMMU
penakTopaMu. [IokyMeHT BYB Hafjic1aHMM [0 enapxii BceneHcbKoro
MaTpiapxaTy 419 NonNpaBoK, a 3rogoM oodilitHo nogaHui o CeaToro
i CesweHHoro CuHoay, akui 3ateepams noro y 2020 pou,.

Big, yacy 3aTBepaykeHHs AOKYMEHTa, TOOTO 3a OCTaHHI M'aTb
POKiB, HaBKO/I0O HbOFO BiAbGynocs GaraTo obroBopeHb i Aianoris:
aKageMiyHi ny6nikauii B Ecumenical Trends, Theology Today,
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cneuianbHuid Bunyck Studies in Christian Ethics Ta iHWwi. KoHdepeHLi,
MPUCBSYEHI  JOKYMeHTY, npoxoaunn B [»KopAXkTayHCbKOMY
yHiBepcuTeTi, Y1KasbKoMy yHiBepcUTETi Ta 6araTbox iHWKX. Y TpeubKmx
MpaBocnaBHMX napadisx Yukaro MW opraHisyBasiM  BipTyasibHUI
KHW)KKOBUI KNy6 i3 BMBYEHHS AOKYMEHTa, 3 MaJMMKU Trpynamu, AKi
040/10Ba/IM BaraTo MOro aBTOPIB, 3 METOK iHTerpauii JOKyMeHTa B
napagisfibHe XXMTTs. Kypcu, MpUCBSYEHI LLbOMY IOKYMEHTY, BUK1a4a/IUCs
B [HcTuTYTi Lumen Christi y Yukaro, B Borocnoscbkiii ceMinapii CesaToro
XpecTa Ta B iHLUMX HaBYa/IbHUX 3aKNaAax. 3'IBUNNCSA YNCTIEHHI KPUTUYHI
BiAF'YKW M KOMEHTapi, AKi BUABWMANCA NAIAHMMM Ta CMIPUSAAN BaXKAMBIN
JMCKYCIT 3 KNIH0OYOBMX NTaHb. YMTauyaM BapTo 3BEPHYTU YBary Ha YOTUPK
paMKu, Wo GOpMYIOTb AOKYMEHT i NPOXOAATh Kpi3b HbOrO HaCKpi3HO:
NiTYpriiHa cnpsAMoBaHicTb; BoXecTBeHHUIN 06pa3 y KOXKHil NHOAMHI;
JIOACBKUIA CTaH; | npukaag XpucTa.

Lei sunyck Ceata Mpemyapicts (Holy Wisdom - Holy Sophia)
MiCTUTb CTaTTi 6araTboX aBTOPiB AOKYMEHTA, SIKi PO3MIPKOBYIOTb MpPO
MOro CNpUMHATTA Ta CyyacCHi NepcnekTMBM 4yepe3 M'aTb POKiB nicAs
HanucaHHs (a-pu Oesig Bentni MapT, Keppi ®peaepik PpocT, Oxkopark
Hemakonynoc, Oxxum Ckéapoc Ta ApictoTtenb Mananikonay). O-p Jigis
Jlo3oBa 6yna nepeknafavykor JOKYMEHTA 3 aHININCbKOI HA YKPaiHCbKY
MOBY M TaKOXX Hamnucasa CTaTTHO NPO CBOE 6GayeHHs LbOro TEKCTY.
[o BMNyCKy TakoX YBIMWAM KomeHTapi [lpaBocnaBHUX XPUCTUSH,
AKi OCMUCIIOIOThE AOKYMEHT 3 MO3ULLii TUX, XTO He BpaB yyacTi B 1Moro
HaMMCaHHi: 3anpoLLeHHs A0 po3yasmBocTi [poTo. AHTOHIN [MepKiHcom;
aunckycis a-pa HinaHa NaxMaHa; a TakoXX CynpoBigHUI KOMeHTap A0
KHUrmn lNaxmMaHa npo couianbHO-eTUYHI NUTaHHA Ans [paBocnaBHMX,
HanucaHuuit MpoTo. Mpuropint [yxkeHceHOM. TaKoXK MOJaHO PELEH3iNHI
06roBOpeHHs [ABOX HEOPTOMAOKCA/IbHUX XPUCTUSHCBKMX HAYKOBL,IB,
npeacTaBneHi Ha KoHoepeHLii ToBapucTBa XPUCTUSHCBKOI ETUKK
B Vopky (Benuka BpuTaHis) MuHynoi oceHi: A-pa [oHa BepkmaHa
(pMMcbKo-KaToMLbKOro 6orocnosa) Ta JA-pa  Enizabetr ®inninc
(aHrnikaHkK), 060ox ¢axiBuiB y cdhepi XPUCTUSAHCBKOI €TUKM, a TaKOX
cynpoBigHuin KoMeHTap [lpaBocnaBHOro HaykoBUs i YneHa Kowicii 3
NiaroToBKM coliasibHOro eTocy A-pa Apictotens ManaHikonay. Hapewi,
y BUMYCKY BMilLeHO iHTepB'to 3 Moro MpeocBALLEHCTBOM €EMMCKOMNOM
OumuTpiem (KaHuasenocom) MokiccbkuM, umns Kiura Grace Unbound €
YKUBUM CBil4EHHSM BTiNeHHA gokyMeHTa FLOW yepes i1oro coujasibHe
CNYXiHHS AK 3axucHMKa npae BlJI-nauieHTiB i NpoTMBHMKA CMepPTHOI
Kapu — siK y MNpaBocnaBHii LlepkBi, Tak i B LUMPLLINA CNiAbHOTI.

Mu cnogaiBaemMocs, WO LEN BUMYCK 3a0XOTUTb MPaBOCIaBHUX
XPUCTUSH NpounTaTh AoKyMeHT FLOW, ocMucMTyY Moro Ta MaTepianu,
npeacTaBiAeHi B LbOMY HOMepi, i [JOAYyYATUCS [0 NOAAJNbLIOMO
06roBOpeHHs L€l TeMU B celﬁHapiﬂx, napadisx, AOMiBKax Ta B iHLINX
cepeaoBULLLaX.



OF THE TIMELESS AND THE TIMELY

DAVID BENTLEY HART

At the time of its appearance, For the Life of the World was
in part a response to what could justly be described as a period
of crisis within global Orthodoxy, though with a special emphasis
perhaps on the situation of the Church in America. This is not to say
that the document was not first and foremost an attempt to identify
universal principles of social love and justice of a ‘timeless’ nature,
implicit in Orthodox tradition from the earliest centuries, but from
the perspective and in the idiom of the present. And it was also, of
course, meant to supply a certain lack in ecclesial pronouncements
on the ethical position of the Church in regard to the structures
and shared civic habits of all human society. But, it seems fair to
say, it was still a document prompted by the peculiar distress and
uncertainty of the historical moment in which it was incubated; and,
if anything, the situation has become considerably graver in just the
short interval between the document’s initial publication and now.
If a clear articulation of the Church’s social vision seemed a timely
endeavor back then, it now feels somewhat well past time, and more
than a little urgent.

It was inevitable, needless to say, that a document of this sort
would attract some degree of hostility from those in the Church who
would prefer to promote a different picture of Orthodoxy’s social
doctrine, as well as a few accusations of attempting to conscript the
Church into a particular ideological project. For all those scholars,
theologians, and pastoral authorities who were well pleased by
or, at least, sympathetic to the document, there were others
who saw it more as a political than as a truly social and spiritual
work. And yet, as far as the authors and editors were concerned,
politics—either administrative or cultural—was always at most a
vanishingly subordinate issue in the drafting of the final statement.
The principal emphasis was always upon the sources of Orthodox
tradition, in scripture, in the writings of the Church Fathers, in the
teachings of its greatest spiritual authorities, and in the examples
of the saints. If the final result seemed like a political manifesto

13



at certain junctures, this is simply because there are certain clear
pronouncements on the social requirements of Christian love and
conscience in scripture and tradition, on matters such as wealth
and poverty, mercy and justice, community and civility, that will
always have political consequences in any era, no matter what the
particular difficulties of the moment may happen to be. In that
sense, the Sermon on the Mount or Sermon on the Plain, the ode of
the Theotokos to Elizabeth, the judgement allegory of Matthew 25,
the social commentary of Paul’s epistles or the Epistle of James, the
evidence of the Didache, the explicit social teachings of such figures
as St. Basil the Great or St. John Chrysostom, the examples of the
Desert Fathers and other great figures across all the centuries of
Orthodox practice and proclamation, and so forth, constitute a kind
of politics, one that will always prove unpalatable to those of any
epoch who are unprepared for a moral grammar so uncompromising
in its demands of us. Every age of human culture is also a particular
arrangement of power, property, privilege, and coercive logic, and
at every point in Christian history there are many baptized souls
who, however sincere they may be in their professions of faith, are
sometimes swayed by the spirits of their age rather than by the Spirit
poured out by the Father. The Gospel will always be a scandal; and,
wherever private interests or ‘reasons of state’ enjoy precedence
over the law of charity, Jesus will seem something of a radical. All
of us at times find ourselves more on the side of Caiaphas or Pilate
than on the side of Christ, and all of us need to be reminded that
fidelity to the God who appeared among us in the form of a slave
will often look like infidelity to such things as the nation, a people,
‘responsible’ policy, or political prudence.

All of which having been said, For the Life of the World was
definitely prompted by a number of concerns that have become
especially poignant in recent years, and it definitely addresses itself
to conditions of the present that seem to be in special need of a
Christian corrective and a genuinely Orthodox response. There
is no need to be coy here. Written at another moment in history,
its stresses would have fallen on different notes or themes, and it
would have employed another set of guiding motifs. Written when
it was, its tune could scarcely have been other than it is without
being rendered vacuous and morally derelict. The historical moment
in which we find ourselves, and in which the Orthodox Church is
called to lift up the light of Christ before the world, is arguably the
most perilous for the whole of the earth since the Second World
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War. It is undeniably a moment of profound crisis, or even a moment
of the convergence of several crises at once, any one of which might
seem intractable on its own, and all of which in combination seem
positively catastrophic. And, for Orthodoxy, the crisis is not merely
one of political order and social morality, but also one of internal
institutional tension and disruption.

The great curse of Orthodox history, of course, principally
as the result of political misfortunes, but also as the result of
unresolved contradictions within the Byzantine imperial inheritance,
has been the association of regional episcopates with the interests
of monarchs and nations and ethnic identities. There is nothing new
in this situation. From the early modern period until now, however,
since the purely sovereign nation-state first became an ideal and
then a fait accompli and then a habit of thought that we hardly ever
think to question, the temptation to function as the chaplaincy of
a particular national order has afflicted Orthodoxy like a chronic
illness that, when it becomes acute, is absolutely pernicious. This has
become especially obvious since For the Life of the World appeared.
In the four years so far of Russia's brutal renewed invasion of
Ukraine, and its persistent and pitiless terrorist attacks on Ukraine’s
people, the principal institutional apparatus of the Moscow
Patriarchate has become nothing more than a cult of blood, soil,
national ‘destiny’, cruelty, and mass murder. Under the authority
of Kirill of Moscow, Russian clergy and many of the faithful have
been absorbed into a diabolical parody of a Christian communion.
The sight of Russian priests blessing munitions with holy water and
litanies is among the most blasphemous spectacles any Christian
conscience could possibly confront; icons mingling the imagery of
Russian aggression with depictions of Christ, the Theotokos, or the
saints is a desecration of everything holy in Orthodox tradition;
and a church that encourages or even only tolerates such things is
essentially a species of satanism, perversely mocking the Christian
forms in which it garbs itself. And yet here we are.

That is one extreme of the pathologies of contemporary
Orthodoxy. Another is to be found principally in America, where
there is no national church, but where the vagaries and complexities
of America’s religious and social history have led to a different
but still deeply destructive association of the Church with ethnic,
cultural, and ideological projects that could not be more contrary to
the teachings of Christ. Simply as a result of America’s population by
successive waves of immigrants from every quarter of the globe, the

15



irregular situation of plural, discontinuous, but overlapping ecclesial
jurisdictions has become the established reality of Orthodoxy there.
And, for obvious reasons, these distinct jurisdictions each became
early on a repository and curator of one or another ethnic or national
identity. In many cases, this was a perfectly benign phenomenon
and one that did much to create places of community and welcome
for peoples from foreign lands, while also enriching American
society with the special memories and gifts that immigrants brought
with them. But, in recent years especially, we have seen an invasion
of American Orthodoxy by ideologues who seek not to celebrate
the diverse contributions these communities make to a plural and
polyethnic society, but rather the division into quarantined ethnic
identities, as if the separations between peoples is itself a moral and
spiritual ideal. In recent years, the Orthodox communions in America
have seen an unprecedented influx of new converts, preponderantly
from the white evangelical world—though ‘converts’ might not be
quite the correct term, since many have not so much taken on the
spiritual heritage of Orthodox Christianity as imported much of
the ethos of American fundamentalist religion and its apocalyptic
confusion between Christianity and Americanism into the Church’s
internal culture. Part of this ideological contagion, moreover, has
taken the peculiar form of a pathetic cult of ‘true’ masculinity, which
increasingly makes certain parishes centers of indoctrination in
an ethos of militant misogyny. How this particular deformation of
values has migrated from popular culture into the Church is difficult
to comprehend, but its effects have been disastrous.

All of these institutional issues, however, and many others of
similar sort, are of a piece with the disintegration of the world order
that has prevailed for roughly eight decades. That order was always
a precarious one in many ways—geopolitical, social, economic,
and so forth—and did its part to preserve old inequities and
injustices while also producing new ones of its own. Now, however,
its internal contradictions and external stresses have become
impossible to sustain. Not only is there a land war in Europe larger
than any conflict there since the Second World War; there is as
well a massive realignment within the ‘developed’ world of political
alliances, systems of trade, conventions of international relations,
and commitment to certain binding principles, to a large degree led
by the United States. Democracy as an ideal is in retreat, autocratic
governments are using the apparatus of the administrative state to
overcome constitutional obstacles to despotic power, the unholy
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marriage of corporate interests and national regimes has become
increasingly explicit and pervasive, and ethno-nationalist bigotries
have become the most redoubtable weapon in the arsenals of
corrupt tyrants. All of this, moreover, has been animated by the very
social evils most explicitly condemned in scripture: the merciless
exploitation of the poor by the rich, the failure to care for the sick
and the suffering, and hostility to the stranger, the foreigner, the
displaced. There has not been in living memory anything like the
current disparity between the wealth of the few and the poverty of
the many. We live in a moment when the richest man on earth not
only pays no personal taxes—living as he does off the loans he can
procure by virtue of a private portfolio far exceeding in monetary
value the GDP of most nations—but can casually cancel deliveries of
food and medical aid for the poorest people on earth, condemning
hundreds of thousands of them to slow and agonizing death, more
or less on a whim or as a publicity stunt, without legal repercussion.
Meanwhile, real wages among those who actually work and pay
taxes remain not only frozen, but effectively in a state of progressive
emaciation in terms of real purchasing power. The inevitable
disaffections of the working class as a result of these conditions
are then, as is so often the case, redirected by those who enjoy the
benefits of the system into racialist and nationalist hatreds. The rise
of the far-right in Europe and the Americas is the most convulsive
evidence of how rapidly the old order is disintegrating under the
weight of its own inequities. In the United States, for instance, a
fascist government employs a brutal secret police to terrorize, abuse,
abduct, and torture ethnic minorities while also engaging in acts of
murder and piracy on the high seas, and stripping its vulnerable
citizens of public services, healthcare, and legal protections; and
yet that government succeeds in winning the loyalty of many
of the persons it most cynically exploits purely by playing upon
racial anxieties and vicious prejudices. Then, too, the catastrophic
consequences of the modern culture of economic production and
consumption on the environment are met in most cases by a vapid
commitment to ‘sustainability’ while the governments of the world
continue to conspire, willy-nilly, with billionaires who have invested
in technologies that can only accelerate the ecological collapse,
perhaps beyond any point of return.

Why, though, rehearse all of this? Most of us realize how
grave the state of things at present is. Simply enough, it seems to
me wise to remember, whenever For the Life of the World is arraigned
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by certain critics for its ‘political’ provocations or positions, that in
fact it really is no more than an earnest attempt to articulate the
moral demands of Christ’s teachings in relation to the present, and
that the only reason it might seem to some a political rather than
spiritual document is that our politics—our ways of living with one
another or refusing to live with one another—are so far removed
from the vision of the Gospel that what Christ demands of us
seems positively revolutionary and obnoxious. Our values are not
the values of the faith, and certainly should not be the values of
the Church. Perhaps this is true in every generation. If so, however,
perhaps the best evidence of the document’s timeliness is that it
can strike many of us as politically offensive. Indeed, what a failure
it would be if it did not.

Mpo BiuHe 11 CBO€yacHe
Lesin beHtni MapT

_________________________________________________________________________________________|

Ha MoOMeHT cBO€i nosiBM AOKYMeHT «3apaou ucumms
ceimy» YacTKOBO OyB BiNMOBiAAtO HA Te, WO LLiJIKOM CnpaBe/IuBo
MO»KHa 6y10 6 Ha3BaTW NepioaoM Kpu3n y ceiToBoMy [paBocnas’i,
3 0C06/IMBUM Haros10CoM, MOXJIMBO, Ha cTaHoBuulli Llepksun B
Amepuui. Lle He o3Hauyae, WO JAOKYMEHT He 6yB Hacamrnepep,
CNpobol OKPEC/INTU YHiIBEpCanbHi NPUHLUMM coLiasibHOT Nt060BI
Ta CcnpaBedJ/IMBOCTI «BIYHOro» XapaKTepy, fKi 3 HalgaBHiLLINX
CTOANITb BYNM NPUTaMaHHi NPaBOC/1aBHIN TPaauLLii, ane BUC/IOBEHI
3MepCcrnekTUBU TaMOBO Cy4YacHOCTI. |, 3BiCHO, BiH TaKOXK MaB HaMeTi
3aMOBHUTU MEBHY MpOrasiMHy B LEPKOBHUX 3asBax LWOAO0 eTUYHOI
no3uuii LlepkBM CTOCOBHO CTPYKTYpP i CRiNbHUX FpoMafsHCbKNX
3BUYOK YCbOro JII0ACBKOro cycninbcTia. [poTe cnpaBeasineo 6yae
CKa3aTW, WO Len AOKYMEHT yce XX OyB NOpoaKeHUI 0CO6IMBUM
3aHEMOKOEHHAM | HEBM3HAYEHICTHO ICTOPUYHOIO MOMEHTY,
B SKOMY BiH BM3piBaB; i, SAKLLO BXe Ha Te MiWso, cuTyaL,is 3a
KOPOTKUIA NPOMIXKOK Yacy Bif, nepLuoi ny6nikauii JoKyMeHTa Ao
CbOrO/IHi CTasia 3Ha4YHO TAXKYOI0. AKLWO ToAi YiTKe GOpPMYNtOBaHHS
coujanbHoro 6adeHHs LlepkBu 34aBasiocsi CBOEYACHOK CMNpaBolo,
TO HMHI BOHO BUMIAZAE HE MPOCTO 3ani3HiAMM, a N Binbll HXK
HarasbHUM.

3BicHO, 6y/I0 HeMMHy4e, WO [AOKYMEHT TaKoro poay
BUKJINYE MEBHY BOPOXICTb 3 BOKY TuX y LlepkBsi, XTo BOJIiB 61
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NpocyBaTU iHLLE YsBJIEHHS MpPO coljasbHe BYeHHs [MpaBocnas’s,
a TaKOXX 3BMHYBa4yeHHs y cnpobi 3anyuntn LlepkBy A0 neBHOro
igeonoriyHoro npoekTy. [N BCiX TUX Yy4yeHux, 60rocsiosiB i
nacTupis, siki 6yaM 3a40BOJIEHI JOKYMEHTOM abo MpUHANMHI
CTaBUJINCS A0 HbOIO 3 CUMMATIE, 3HANLLIMCS M iHLWI, XTO 6a4mB
Y HbOMY pajLue NOJiTUYHMIA, HIXK CpaBAi coLia/IbHUN | AYXOBHUIN
TBip. | BCce »k, 3 nornsay aBTOpPIB i peaakTopiB, MOAITUKA — YK TO
aJIMiHICTpaTUBHA, YN KYAbTYpHa — 3aBXXAU 6yna LWoHanbinbLle
APYropsaiHMM, MaKe 3HMKAYMM  MUTAHHSM Yy MPOLECi
YK/IaZlaHHA OCTaTO4YHOro TeKCTYy. [0/0BHWMI Haroaoc 3aBXKAau
pobuBCs Ha Aykepenax npaBocsaBHOi TpaauLii: y Ceatomy MNucbmi,
aBTOPUTETIB i B NpUKIafax CBATUX. AKLWO KiHUEBUI pe3ynbTaT y
NEBHUX MiCUAX BUMA4aB K NOJITUYHMIA MaHIbeCT, To /inLle ToOMY,
wo B lMucaHHi 1 lMepepaHHi MICTATbCS YiTKi TBEpPAXKEHHS MpPO
couiasibHi BUMOIM XPUCTUAHCBKOI J1t060BI Ta COBICTi — Y NMUTaHHAX
baraTcTBa i 6igHOCTi, MUAocepasa i cnpaBeasIMBOCTI, CAiSILHOTU 1
rPOMaAsHCbKOCTI, — sKi 3aBX AN MaTUMYTb NOJIITUYHI HacNiaKK B
Oyab-KY enoxy, He3aseXHo Bifli KOHKPETHMX TPyAHoLLiB Yacy. Y
LboMy ceHci HaripHa nponosigb uu lNMponoBiab Ha piBHUHI, NicHA
Boropoauui €nusaseTi, aneropis CrpaluHoro cyay 3 25-i rnasmu
€aHrenis Big, MaTdes, couiasibHi HACTaHOBM MOC/aHb anocToJ1a
MaBna un MNMocnaHHs anocTosa AkoBa, ceigyeHHs [ifaxe, BupasHe
couiasibHe BYUEHHSI TAKMX NOCTaTeN, K cBATUTE b Bacunin Bennkunin
ym cBATUTENb loaH 30/10TOYCTUI, NPUKAAAN MYCTESIbHUX OTLiB
Ta iHWKNX BEJIMKUX AiS4iB YCiX CTONITb NPaBOC/IaBHOI NPaKTUKKN 1
MponoBiAi — yce Le CTaHOBUTb MEBHUN Pi3HOBMA, «MOJITUKMY, sIKa
3aBXAM byne HenpuUMHATHON ANa aaen byab-aKoi enoxu, He
roTOBMX A0 MOpPasibHOI FpaMaTUKK, HaCTi/IbKM BE3KOMMPOMICHOI Y
CBOiX BMMoOrax Ao Hac. Ko)xHa enoxa JIloACbKOi KY/IbTYPU € TaKOXK
NneBHO KOHIrypati€o Baaau, BIACHOCTI, NPUBIAEIB | NPUMYCOBOT
NOFiKKN, | Ha KOXHOMY eTani XPUCTUSIHCbKOI icTopii € uymmasno
OXpelleHnx AyLl, ki, nonpu LWMpIicTb CBOEI Bipw, iHOA Ginblue
KEpYIOTbCS AYXOM CBOro 4vacy, HixXX [yxoMm, Buantum OTueM.
€BaHreiie 3aB)X,aM byAe CNOKYColo; i TaM, Ae NMpuBaTHI iHTepecu
yu «AeprKaBHi MipKyBaHHS» MatoTb MepeBary Haj, 3aKOHOM 1t060Bi,
Icyc BurnsgatuMe pagmkanom. Yci MM 4acoM onuHSEMOCS BinbLue
Ha 6oui Kasidm um MNunaTa, Hixk Ha 6oui XpucTa, i BCiM HaM NOTpibHO
HaragyBaTMH, WO BipHicTb Boros.i, Aknii 3'aBMBCS cepe, Hac y BUrna i
paba, 4acTo BUMsSAaTUME SIK HEBIPHICTb TaKUM peyvaM, K Hal,is,
Hapoa, «BignoBifasibHa» NOAITUKA Y NONITUYHA PO3CYA/INBICTD.
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Yce ue ckasaBLUU, CNig BU3HATK, LLLO «3apaou dcummsi cgimy»
cnpasfi 6yB MOPOAXKEHWUI HUBKOK 3aHEMNOKOEHb, sIKi B OCTaHHI
POKM CTa/In 0COBAMBO FOCTPUMM, | BiH Be3nepeyHo 3BepTaEThbCs
[0 YMOB CYy4aCHOCTI, L0 0co6/1MBO NOTPEBYIOTb XPUCTUSHCBKOIO
BUMNpaBAEHHA | cnpaBAi npaBocsaBHOi Bignosigi. TyT Hemae
noTpebu y ABO3HAYHOCTI. IKOGU MOro nMcasam B iHWNIK iICTOPUYHUIN
MOMEHT, HaroslIocn BhasiM 6 Ha iHWI HOTU 4YM TeMu, i 6ynun 6
BUKOPUCTaHI iHWIi npoBiaHi MOTUBKU. HanucaHui Togi, Koau noro
6y/10 HanMcaHo, BiH HaBPs 4, YM Mir 61 3ByYaTH iHaKLle, He CTaBLUN
NOPOXKHIM i MOPasIbHO 3aHeMNasIMM. ICTOPUYHMIA MOMEHT, Y IKOMY MU
nepebyBaemo i B skoMy lNpaBocsiaBHa LlepKBa NokinkaHa nigHecTn
CBiTI0 XpUCTOBe nepej, CBITOM, €, MabyTb, HalHebe3neyHilnm
AN Bciei 3eMni 3 yaciB [pyroi cBiToBoi BiHU. Lle 6e3cyMHiBHO
MOMEHT FMBOKOT Kpn3K, abo HaBiTb 36iry KislbKOX Kpu3 BogHoYac,
KOXXHa 3 SIKX OKpeMO Mor/ia 6 31aBaTUCS HEPO3B'A3HOMD, a Pa30M
BOHW BUMA0al0Th BiaBepTo KaTacTpodidyHmumu. | anga MNMpasocnas’sa
U5 KpU3a € He JinLLEe KPU30HD MONITUYHOro NopsAKY M coliasibHOT
MopaJi, asie 1 KPU30K BHYTPILLUHbOI iHCTUTYLIMHOI Hanpyrn Ta
po3saay.

BenMknM NpoknaTTAM MNpaBoC/iaBHOI icTOpii — ros10BHO
BHaC/lilOK MOJIITUYHMX HeLacTb, ajsie TaKOXK 4Yepe3 HeBUPpiLLeHi
CyNepeyHoCTi Bi3aHTINCbKOI iMMepcbKoi crnafwmHu — 6yno

OTOTOXXHEHHS perioHa/IbHUX ENUCKOMATIB 3 iIHTepecaMmn MoHapxXiB,
HaLiM Ta eTHIYHUX igeHTUYHOCTEN. Y UbOMY HEMAE HIYOro HOBOIO.
MpoTe Bia paHHbOMOAEpPHOro Nepioay i AOHWHI, BiKOIM CYBEPEHHA
HalioHaJbHa AepKaBa cneplly cTasa ifeanom, NoTiM JOKOHAHUM
$aKTOM, a 3roZloM 3BUYKOI MUCJIEHHS, IKY MU MaXke He CTaBUMO
niJ, CYMHiB, cnoKyca 6yTn KaneslaHCTBOM MEBHOMO HaLlioOHa/1IbHOTO
nopsaky Bpasuna [lpaBocnas’s, MOB XpoOHiYHa XBOpoba, AKa B
rocTpin ¢popmi € BKpait 3rybHoto. Lle ctano ocobmBo o4yeBuaHUM
nicas nosieu «3apadu wcumms cgimy». 3a HOTUPU POKM XKOPCTOKOTO
NMOHoOB/IEHOIrO BTOPrHeHHs Pocii B YkpaiHy Ta ii 6e3nepepBHUX i
6e3Xa/IbHUX TEePOPUCTUYHUX aTaK MPOTU YKpaiHCbKOro Hapoay
rOJIOBHUM IHCTUTYLiMHMIA anapaT MOCKOBCbKOro naTpiapxaTy
NepeTBOPUBCA Ha KY/IbT KpPOBi, FPYHTY, HaLioOHa/IbHOI «A0Jli»,
YKOPCTOKOCTIi Ta M™MacoBoro B6uscTBa. [lia Bnagoto Kupuna
MOCKOBCbKOIO pOCiiCbKe [AyXOBEHCTBO i 6araTto BipHUX 6yan
BTAMHYTi B AMUABOJIbCbKY NMApPOAi0 HAa XPUCTUSHCbKE EBXapPUCTINHE
CMiNIKyBaHHA. Bupa, pociicbkux CBALWEHHUKIB, SIKi  OCBAYYHOTb
6oenpunacuK cesiTO BOAOK M NiTiAMU, € OAHUM 3 HANCTpPaLUHILLMX
OIO3HIPCTB, 3 AKUMU MOXKE 3ITKHYTUCS XPUCTUSHCbKA COBICTb;
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iKOHM, LLLO NOEAHYIOTb 06pa3un POCIMCbKOI arpecii 3 306paXkKeHHAMMN
XpucTta, boropoauui un CBATUX, € HAPYrok Haj, yCiM CBATUM Yy
npaBoCAaBHiM TpaauL,ii; a LepKBa, sika 3a0Xo4ye abo HaBiTb NPOCTO
TEPNUTb Take, NO CyTi € PiSHOBMAOM caTaHi3My, L0 3604eHOo
BMCMIOE XPUCTUAHCLKI GOpPMU, SKMMU BOHA NPUKPUBAETLCS. | Bce
X MU OMUHUANCS CaMe TYT.

Lle — oaHa 3 KpalHix natoJsiorin cyyacHoro [NpaBocnas's.
IHLWY MOYKHa 3HalTU NepeBaXXHO B AMepMuLi, e HEMAE HaLLiOHa/IbHOT
LLepKBU, ane ae NpUMXmn M CKNagHOCTI aMepPUKaHCbKOI penirinHoi
Ta couiasibHOI icTOpii NMpu3Benu [0 IHLIOro, ane He MeHL
PYMHIBHOrO OTOTOXHEHHS LlepkBU 3 eTHIYHUMMK, KYNbTYpPHUMMU
Ta iA€0/IoOrNYHUMM MpPOEKTAMMU, WO He Morim 6 6yTn 6inbLu
CcynepeysiMBMMM BYEHHIO XpucTa. BHacnigok xBuib iMMirpadii
3 YCbOro CBiTY HeperynisipHa cuTyalisi MHOXWHHUX, PO3ipBaHUX,
afie Takux, WO HAKNaJaTbCd OfHAa Ha OJHY, LEePKOBHUX
IOPUCOMKLLA CTana YCTaJeHOol peasibHICTIO NpaBoCaaB’s B
AMepuui. 3 04EBUAHUX MPUYNH L FOPUCAMKLLT 3 caMOro NoyaTKy
CTa/IN CXOBULWLEM | XpaHUTENAMU Tie€l 4YM iHWOI eTHiYHOoi abo
HaLioHa/IbHOI iAeHTUYHOCTI. Y 6araTbox BUNaaKax Le 6y/1o LiIKoM
[OOPOSKICHUM SBULLEM, SIKE CTBOPHOBAJI0O MNPOCTOPM CHiSIbHOTH
M FOCTUHHOCTI ANS JIIOAEN 3 Yy>KMX KpaiB, a TakoXK 36arayysasio
aMepUKaHCbKe CYCMiJIbCTBO NMaM’aTTIO Ta AapaMu, NPUHECEHUMM
iMMirpaHTamun. [lpoTe B OCTaHHi POKM MM CTa/IM CBigkamMu
BTOPrHEHHs B aMepuKaHcbKe [paBocaab’s ifeonoris, AKi NparHyTb
He CBATKYBaTU PiSHOMAHITHi BHECKM LIUX CAINBHOT Y NJItopasibHe Ta
6araToeTHiYHe CycniNIbCTBO, @ HaBMaKU — PO34i/INTUN Ha i30/1bOBaHI
€THiYHi iAeHTUYHOCTI, HIBM cami no cobi noAdinu MixK HapoJaMu €
MopaJibHUM i AyXoBHUM igeasioM. OcTaHHIMU poKaMuM NpaBoOC/1aBHi
cninbHOTW B AMepMuL,i 3a3HaIn 6e3npeLeaeHTHOro HaniMBy HOBUX
«HaBepPHEHMX», MepeBaXKHO 3 6iN10ro EBaHres/IbCbKOro cepeloBuLLLa,
— X0O4a CJIOBO «HaBEPHEHI» TYT He 30BCiM TO4YHe, 60 6araTto XTO
3 HUX He CTiSIbKN MPUNHSAB AYXOBHY CNafllMHY MpPaBOC/aBHOrO
XPUCTUAHCTBA, CKiZIbKU NPUHIC Y LLIePKOBHE YKUTTS 3Ha4YHY YaCcTUHY
€TOCY aMepMKaHCbKoro dyHAaMeHTani3My 3 MOro anokaninTUYHO
NMJYTaHUHOK MiXK XPUCTUSAHCTBOM i aMepuKaHisaMoM. YacTuHOLO
Liei igeonoriyHoi 3apasn cTana W »KajlorigHa KyabToBa ipes
«CMpPaBXHbOI» MACKYNiHHOCTI, sika Aepani 6inblle nepeTBOPLOE
neski napadii Ha ocepeAku iHAOKTPUHaLii MiniTapnsoBaHoi
Mi3oriHii. Ba)xko 36arHyTH, K came uUs gedopmalis LiiHHOCTeN
nepekoyyBasia 3 MacoBoi Ky/bTypu Ao Llepksu, ane ii Hachigkm
BUABUIMCA KaTacTPOPivHUMMU.
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Yci Ui iHCTUTYUiHI npobaieMu, AK i 6araTo iHWKWX noAibHoro
poAy, € YaCTUHOIO 3arajslbHOro posnafy CBiTOBOro MOpAAKY, KUK
icCHyBaB Npu6N3HO BiciM aecsaTuANiTb. Llen nopsaaok 3aexan 6ys
y 6araTboX acrnekTax KPUXKMM — TeonoliTUYHUX, COLLiasIbHUX,
€KOHOMIYHUX — i, 3 ogHoro 60Ky, 36epiraB cTapi HepiBHOCTI 1
HecnpaBeaJIMBOCTI, a 3 iHWOro — MopoAaXyBaB HOBI. Tenep ke
MOro BHYTPILLUHI CynepeyHOoCTi Ta 30BHILUHi HanpyXXeHHs cTanau
HecTeprnHuUMU. Y E€Bponi ToOYMTbCA Halbisnblla CcyxonyTHa BilHa
3 vaciB [pyroi cBiTOBOI BiliHM; BOAHOYAC Y «PO3BUHEHOMY» CBITI
BifOYBa€ETbCA MaclUTabHe neperpynyBaHHS MOJIITUYHUX COHO3IB,
TOProBe/IbHUXCUCTEM,HOPMMIiXKHAPOAHUXBIAHOCUHINPUXUABHOCTI
[0 NeBHMX 3060B'93a/IbHUX MNPUHLMMIB, 3HAYHOK Mipolo nig,
nposogom Crionyyenux LLTaTiB. leMoKpaTia sK igean BiacTynae,
aBTOKpPaTUYHI Ypsan BUKOPUCTOBYIOTb anapaT agMiHicTpaTUBHOI
AepXaBu, Wo6 A01aTU KOHCTUTYLUIMHI Nepelukoam Ha Wwasxy Ao
[ecrnoTUYHOI BNlaan, HeYeCTUBUIA COHO3 KOPNopaTUBHUX iHTepeciB
i HaLLiOHAaNbHUX PEXKUMIB CTa€E Aeaani BigKPUTILLMM i BCEOCSAYKHUM,
a EeTHOHALLIOHANICTUYHI  ynepea)eHHS MepeTBOPHITLCS  Ha
HaNMrpisHily 36poto B apceHasiax KOpyMMoOBaHUX TUpaHiB. Yce
Lue, A0 TOrO >K, XUBUTbCS TUMW CaMUMMK COLLiaSIbHUMU 3/1aMu,
AKi  HaMBUpasHille 3acyaykytoTbcs B [lMcaHHi: 6e3)KanbHoto
eKcnyaTauieto 6igHMx 6araTumMmn, GanayXKicTio A0 XBOPUX i
CTpaXKAEHHMX, BOPOXKICTIO A0 Yy>KMHLSA, iHO3eMU S, NepeceneHLs.
Y »KuBin namM'aTi ntoacTBa He 6y10 HiYOro NoAibHOro A0 HUHILLHbLOI
npipBu MiXK 6GaraTcTBOM HebaraTbox i 6igHicTio 6araTbox. Mu
YKMBEMO B 4ac, KOJIN HabaraTla JloAuHa Ha 3eMJli He aulle He
CnJla4yye 0COBUCTUX NOAATKIB — XXMUBYUM 3a PaxXYHOK KpeauTiB, sKi
MOXKe OTPUMATU 3aBAAKN MPUBATHOMY NOPTEN!IO, LLLO NEPEBULLLYE
BBI1 6inbliocTi gep)kaB, — asie 1 MO)Ke 6e3KapHO CKacoByBaTwU
nocTayaHHs PKi Ta MeAUYHOI JonoMoru A8 HanbigHilWmMX aoaen
NnJjiaHeTKn, NPUPiIKaoYM COTHI TUCAY Ha MOBIJIbHY 1 BOJTICHY CMepTb,
Malke 3 NpMMxKM abo aK niap-aku,ito. TM YacoM peasibHi 3apobiTKK
TUX, XTO CMpaB/i NpaLoei cniavyye noaaTK1, He IMLLIE HE 3pOCTatloTh,
a GaKTUYHO BMCHAXKYIOTbCS 3 NOrAAAY KYMiBe/IbHOT CNPOMOXKHOCTI.
HeMuHy4e posyapyBaHHS pOGITHMYOro Kjacy 3a TakKMX YMOB, sK
Lue 4Yacto 6yBa€, CNpsSIMOBYETLCA TMMMU, XTO OTPUMYE BUroay 3
CUCTEMMU, Y PYCJIO PACUCTCbKUX i HaLLIOHAaNICTUYHMX HEHABUCTEN.
MigHeceHHs ynbTpanpaBux y Eeponi Ta AMepuLLi € HaNSICKPaBiLLNUM
CBiAYEHHAM TOrO, K LWBUAKO CTapui NOPsSAOK PYMHYETbLCA Mif
TArapeM BnacHux HecnpaseasimBocten. Y CnonydeHux LUTaTtax,
Hanpuknag, GanCTCbKUIM Ypsa, BUKOPUCTOBYE XXOPCTOKY TaEMHY
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noniuito Ans 3ansKyBaHHS, 3HYLLAHb, BUKPaAeHb i KaTyBaHb
€THIYHNX MEHLUMH, BAAETbCS A0 BOMBCTB i NipaTCTBa Y BiAKpUTOMY
MOpi, N036aBNSE BPa3/IMBMX TFPOMaAsH CoLUiasibHUX MOCAYT,
MeAM4YHOI AONOMOrM Ta NPaBOBOro 3aXMCTY, — i BOAHO4Yac 3406yBae
NOSANIBbHICTb 6araTboX i3 TUX, KOro HanbBi/bL LUMHIYHO eKCcrnJlyaTYe,
MPOCTO rparyM Ha pacoBMX CTPaxax i 3/liCHUX ynepeaykeHHsax. [o
TOro > KatacTpodiyHi Hac/iAKM cy4acHOI Ky/IbTYPU BUPOOHULITBA
M CroOXXMBaHHSA AN A0BKiAAA B BiNbLLOCTI BUNaAKIB 3yCcTpivyatoTbes
MOPOXKHIMM AeKAapaLlisiMU NPOo «CTasIMN PO3BUTOK», TOA K ypsian
CBiTY M Aani, CBiAOMO UM Hi, CiBNpaLoOTb 3 MiNbiapAepamm, sKi
iHBECTYIOTb Y TEXHOJIOTiT, 34aTHi JINLLE NPUCKOPUTU EKOJIOTYHUMN
KoJ1arnc — MOXKJIMBO, 32 MeXKy Byb-KOro NOBEPHEHHS.

Hagiwo » yce ue nosToptoBaTu? binbllicTb i3 Hac i Tak
YCBIJOMJIHOE, HACKINIbKU TSHXKKMM € HUHILLHIA cTaH pedei. [dyrke
NPOCTO: MEHi BUAAETLCS MyAPUM Nam’aTaTH, LWopa3y Kosm «3apaou
Aummsi ceimy» NiaAa€TbCA KPUTULLI 32 CBOIT «MOAITUYHI» NPOBOKaLLii
YK NO3MLiT, LLLO HACMpaBi BiH € HE YNM iHLIMM, K LLLMPOIO Crpo6oto
BMCJIOBUTU MOpPasibHi BUMOIM BYEHHS XpUCTa LLOAO CyyYacHOCTi. |
€AMHA MPUYMHA, YOMY KOMYCb BiH MOXKe 3[aBaTUCS MOJITUYHUM,
a He AYyXOBHUM AOKYMEHTOM, NO/IAra€ B TOMY, LLIO Halla NosiTUKa
— Hali cnocobu >XUTU pasoM abo BiAMOBIIATUCS XXUTU pa3oM —
HaCTIiNIbKM Aa1eKiBiJ,EBaHre1IbCbKOro 6a4yeHHs, Lo Te,4oro XpucToc
BMMarae Bij Hac, BUIISAAE MO-CMPaBXHbOMY PEBOIOLIMHUM i
HaBiTb ob6passmBuM. Halli UiHHOCTI — He € UiHHOCTAMU BipwH |,
6e3yMOBHO, He NOBUHHI 6y TK LiHHOCTAMMK LiepkBu. MoximBo, Tak
€ B KOXKHOMY MOKOAiHHI. ANle SKLO TakK, TO, MOXKJIMBO, HalKpaLLUM
[OKa30M CBOEYACHOCTI LbOro AOKYMEHTa € Te, WO BiH MOXXe
34aBaTUCA 6araTbOM i3 Hac MNOJIITUYHO HenpuUHATHMM. CnpaBsai,
SIKOO XK Nopa3Kor 6yno 6, sk6u Le 6yno He Tak.

David Bentley Hart is a theologian, philosopher, cultural critic,
classicist, and writer of fiction. He is currently a Collaborative
Researcher at the University of Notre Dame. He took his doctorate
in Religious Studies and Philosophy from the University of Virginia,
his M.Phil in Theology from the University of Cambridge. He is the
author of 25 books and of various translations (including a critical
edition of the New Testament). His most recent books are Prisms,
Veils: A Book of Fables (Notre Dame, 2024), All Things Are Full of
Gods: The Mysteries of Mind and Life (Yale, 2024), and The Light of
Tabor: Toward a Monistic Christology (Notre Dame, 2025).
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PERSONAL AND PRELIMINARY
ASSESSMENTS OF THE
“HUMAN COURSE OF LIFE”

CARRIE FREDERICK FROST

For the Life of the World: Toward an Orthodox Social Ethos
(FLOW) is, and will likely remain, one of the most interesting projects
on which | have ever worked.

Our task was daunting. We aimed to address contemporary
social issues in a way that was general enough so that the document
was not immediately out of date soon after publication and to allow
for personal discernment on many issues, but also specific enough
so that it was meaningful and useful to Orthodox people navigating
these issues. We aimed to write on behalf of the Orthodox Church,
not on behalf of ourselves as individual scholars and theologians.
We aimed to address the needs and concerns of the flock of the
Ecumenical Patriarchate, a flock that is far-flung and more diverse
than any other patriarchate. We aimed to create a document about
the social “ethos” of the Church, not social “doctrine,” meaning we did
not aim to make a final statement or decree but to provide guidance
and to begin a much-needed conversation on contemporary social
issues.

Were we successful in these aims? In some ways, it is too
soon to say—the vantage point is a mere five years, a blink of the eye
in an Orthodox perspective. Also, more Orthodox Christians must
read and evaluate FLOW over time; the document was published
just as the Covid pandemic began so it did not initially receive the
attention we had hoped. The process of the document’s reception is
still ongoing.

Even so, | will offer here some personal and preliminary
assessments of ways in which FLOW succeeded and ways in which it
fell short, especially as concerns the “Course of Human Life” section,
to which | contributed the most.

Women in the Orthodox Church

The authorship of For the Life of the World: Toward an
Orthodox Social Ethos is unique, both in terms of its collaboration
between hierarchs and lay scholars and theologians, but—perhaps
most remarkably—in the inclusion of two women on the special
commission: myself and Dr. Gayle Woloschak. Possibly related to
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the inclusion of two women on the commission, the document is
also unique in its willingness to address matters of women in the
Orthodox Church.

Most remarkably, For the Life of the World clearly states that
the Orthodox Church’s record on women is imperfect: “ . . . while
the Orthodox Church has always held as a matter of doctrine and
theology that men and women are equals in personhood, it has not
always proved scrupulously faithful to this ideal” (§29). | do not
think the importance of this statement can be overestimated. There
has been a reluctance in Orthodox circles to acknowledge that the
Orthodox Church today is imperfect because of the eschatological
vision of the Church as a perfect expression of the Body of Christ.
This reluctance has led to a dangerously mistaken mythological
version of the Church, making it into a golden calf and turning a blind
eye to human weakness and sinfulness that includes not just matters
relating to women, but other matters as well, such as sexual abuse
and misuse and abuse of authority. For the Life of the World instead
acknowledges that while the Orthodox Church in its fullness affirms
the humanity and dignity of women, but its practices, teachings, and
structures fall short.

FLOW follows this frank acknowledgement of the Church’s
failures with the example of the theological poor practices around
impurity in the Orthodox Church such as banning women from the
Eucharist during menstruation and the language around childbirth
and impurity in the First Day and Churching prayers: “The Church
has, for instance, for far too long retained in her prayers and
Eucharistic practices ancient and essentially superstitious prejudices
about purity and impurity in regard to women'’s bodies, and has
even allowed the idea of ritual impurity to attach itself to childbirth.
Yet no Christian woman who has prepared herself for communion
through prayer and fasting should be discouraged from approaching
the chalice” (§29).

Though for many years, scholars, laypeople, and clergy have
acknowledged the poor theology in these practices, very little action
has been taken on the part of the institutional Church to correct
them. While | have not observed a dramatic shift in how the flock
of the Ecumenical Patriarchate addresses these impurity practices
since the publication of FLOW, | would like to think that such a
powerful statement from the Church will have a positive effect over
time. Perhaps FLOW, even in a roundabout way, influenced the
recent Assembly of Bishop’s publication of new miscarriage prayers
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that prioritize compassion for the grieving family over the mother’s
purification.

| have seen a shift within the last five years regarding
women in the Orthodox Church in the increasing conversation
around women'’s roles in the Church, perhaps in response to the
next statement in FLOW: “The Church must also remain attentive
to the promptings of the Spirit in regard to the ministry of women,
especially in our time, when many of the most crucial offices of
ecclesial life—theologians, seminary professors, canonists, readers,
choir directors, and experts in any number of professions that benefit
the community of faith—are occupied by women in increasingly great
numbers; and the Church must continue to consider how women
can best participate in building up the body of Christ, including a
renewal of the order of the female diaconate for today (§29)."

Prior to the publication of FLOW, an influx of women into
roles in the Orthodox Church such as those mentioned above was
already underway. Since the publication, there has been a marked
increase in the conversation particularly about renewing the female
diaconate and, indeed, one autocephalous Orthodox Church has
begun this process.

The order of deaconess was integral to the early Church,
with women ministering mostly to other women, including taking
the Eucharist to women at home, accompanying women to
confession, and assisting with the baptism of women and children
and also other non-gendered tasks shared with male deacons such
as overseeing the philanthropic efforts of the Church. The order
mostly fell out of use in the late Byzantine era (though there have
been one-off ordinations ever since), but now is being revived in
the Alexandrian Patriarchate which ordained Angelic Molen as a
deaconess in Zimbabwe 2024.

The idea of renewing the order of deaconess certainly does
not originate within FLOW; it has many predecessors including the
Conclusions of the Inter-Orthodox Consultation of Rhodes in 1988
(convened by the Ecumenical Patriarchate attended by many of
the autocephalous churches) which endorsed ordaining women as
deaconesses again for the good of the Church. But my observation
is that FLOW'’s endorsement of the order of deaconess (both in §29
and in §82) has bolstered the conversation about the renewal of
ordination of deaconesses around the world, evidenced by many
books, conferences, podcasts, lectures, and documents that came
in its wake. Given the fact that the Orthodox patriarchates look
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to each other for example, it may well have contributed to the
Patriarchate of Alexandria’s willingness to proceed with the ordination
of Archdeaconess Angelic-Phoebe Molen.

Abuse and the Orthodox Church

In comparison to my positive assessment of FLOW'’s
treatment of women in the Orthodox Church, | have a mixed review
of the document’s treatment of matters of abuse.

FLOW'’s statement on sexual abuse of children is the
strongest statement | know of from the Orthodox Church:

No offense against God is worse than is the sexual abuse of
children, and none more intolerable to the conscience of the
Church. All members of Christ’s body are charged with the
protection of the young against such violation, and there is
no situation in which a member of the Church, on learning of
any case of the sexual abuse of a child, may fail immediately
to report it to the civil authorities and to the local bishop.
Moreover, every faithful Christian is no less bound to expose
those who would conceal such crimes from public knowledge
or shield them from legal punishment. (§16)

| have recently reviewed the sexual abuse policies of the Orthodox
jurisdictions in the US (not just the ones under the Ecumenical
Patriarchate) and this statement of FLOW comparatively shines with
clarity in its conviction that situations of abuse of children demand
both the awareness and responsiveness of the Orthodox Church as
well as civil authorities.

However, FLOW goes on to dictate the role of the priest
when sexual abuse is confessed: “Neither should any priest ever
grant absolution to the perpetrator of such a crime until the latter
has surrendered himself or herself to criminal prosecution” (§16).
Alexis Torrance, in his review of FLOW, asks a valid question in
response to this statement: “ . . is it strictly speaking the place
of such a document to legislate the prerogatives of the priestly
ministry?” (Torrance, “To Live is Christ,” 8). In my estimation, this is
a case in which FLOW oversteps its mission; dictating how priests
ought to handle certain situations is outside of its purview. This is
an especially interesting point because since FLOW's composition
several US states, including my state of Washington, have passed
laws revoking the privileged status of the relationship of priest and
penitent in confession. Now priests are mandatory reporters based
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on anything they hear within the confines of confession (as they
were already required outside of confession).

Though | remain pleased with FLOW'’s sound condemnation
of the sexual abuse of children, | am dismayed from the perspective
of five years that | and others on the Special Commission did not
directly address two other matters of abuse: domestic abuse and
clergy abuse.

Mentions of abuse occur throughout the document,
including abuse of sex-trafficked people, employees, immigrants,
and technology. Direct reference to domestic abuse comes in two
places. The section on War, Peace, and Violence lists “sexual abuse
and domestic violence” among the many forms and manifestation of
violence (§43) and states that the Orthodox Church cannot approve
of violence in any form, including physical violence, sexual abuse, or
the abuse of authority (§44). The section on the Course of Human
life addresses domestic violence in the context of marriage: “All
marriages—whether the spouses be Orthodox, non-Orthodox, or
both—are marred by the effects of sin. Precisely because it is a place
of such immense responsibility, emotional commitment, and intimate
relations, the family is also a place where the most shattering kinds
of mental, physical, sexual, and emotional abuse can occur” (§22).

These sections are appropriate places to address the issue
of domestic violence. But it is not enough to include domestic
violence in a list of other forms of violence. Many statistics show
that nearly 30% of women have been subjected to physical and/
or sexual intimate partner violence, non-partner sexual violence,
or both at least once in their life (“UN Facts and Figures: Ending
Violence Against Women”). Domestic violence and other forms of
violence against women are scandalously common and FLOW should
have included a direct and thorough treatment of the matter. This
lacunae is all the more glaring in light of the Moscow Patriarchate’s
tacit affirmation of the Russian government’s decriminalization of
domestic abuse in 2017. FLOW would have been the ideal place
for the Ecumenical Patriarchate to, in contrast, compassionately and
firmly condemn domestic abuse.

Clergy abuse, when clergy use their power and position to
exploit and sexually abuse an individual (adult or child), is not directly
addressed in FLOW at all. Clergy abuse receives more attention
in the Roman Catholic setting, but it is absolutely present in the
Orthodox Church today, though rarely talked about and inadequately
addressed in the seminary education of future clergy. FLOW should
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have included a section dedicated to the presence and abhorrence
of clergy abuse.

In my assessment, the scant treatment of domestic abuse
and clergy abuse are the most egregious oversights and failures of
the document. Like the section on sexual abuse of children, FLOW
should have discussed these issues and named them as ones that
must be addressed both by the Church and the civil authorities. | am
grieved that it did not occur to me or other members of the Special
Commission to include these issues. | ask the faithful for forgiveness.

Conclusion

In my most recent re-reading of FLOW, | was struck by its
hopeful tone. This is a gift to not just the Orthodox Church, but the
larger culture, when so much of the current conversation is grounded
in panic and hopelessness. FLOW is a reminder that “gratitude and
wonder, hope and joy” for the goodness of all Creation are humanity’s
“truly creative and fruitful” ways of responding to contemporary
crises and challenges (§78). By summoning this attitude of hope
FLOW inspires us to refocus our commitment to bringing the earthly
Church closer to the Kingdom, which—even though inadequately
addressed within FLOW—wiill allow us to address the omnipresent
issues of domestic abuse and clergy abuse together.
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A WATERSHED RESPONSE TO
MODERN VIOLENCE

GEORGE DEMACOPOQULOS

All too often, people see the Church’s tradition as a static
or sealed repository of ancient guidance that has, once and for
all, answered all of the important questions. It is precisely for
this reason that For the Life of the World is such a refreshing and
important document because it approaches the tradition in a more
constructive way by treating tradition as an evolving resource rather
than a hermetically sealed set of laws. This is the more “traditional”
way to approach this material, because it is precisely the way that
premodern Christians drew upon the ancient faith.

This constructive use of the tradition is perhaps nowhere
more apparent or significant than sections 42-49, which engage the
tragic reality of violence in the modern world. These sections are,
simultaneously, an eloquent articulation of patristic wisdom and
a groundbreaking statement that addresses, with unprecedented
clarity and specificity, the moral complexities of war, state violence,
and capital punishment in the modern world. This synthesis of
fidelity to tradition with bold contemporary application marks this
text as uniquely significant for the Orthodox Church in the twenty-
first century.

Orthodox Christians have always maintained a profound
commitment to peace as a fundamental dimension of God's
created order. Yet prior to this text, the Church lacked a concise,
systematically developed moral framework for addressing the
concrete realities of modern warfare, military technology, state
violence, and capital punishment.

To be sure, the Church possessed a rich spiritual tradition -
embodied in the lives of the martyrs, the teachings of the Fathers,
and the liturgical prayers that permeate Orthodox worship. But,
prior to the production of For the Life of the World, the tradition
had never been formally synthesized into a clear moral doctrine
capable of guiding the faithful through the ethical dilemmas posed
by contemporary geopolitical realities. This text remedies that
lacuna. It provides what might be called the first thoroughgoing and
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authoritative Orthodox moral teaching on these matters, doing so in
a way that honors the deepest currents of Orthodox theology while
speaking directly to the unique circumstances of the modern age.

The text's grounding in traditional theology is evident from
its opening paragraphs. The invocation of Genesis - the claim that
"harmony, peace, communion, and abundance are the true 'grammar’
of creation" - reaches back to the most fundamental Christian
understanding of God's creative intention. This is not innovation;
it is the essential voice of Christian tradition across the centuries.
Similarly, the appeal to patristic authority, the citation of numerous
Church Fathers,and therepeated reference to Scripture demonstrate
that this teaching emerges from deep wells of Orthodox learning
and spiritual wisdom. The text does not impose novel philosophical
frameworks upon Christian tradition; rather, it distills that tradition
into systematic moral guidance.

Yet what makes this text pioneering is precisely how it
takes these ancient truths and applies them to questions that the
early Church and even the medieval Church could never have
contemplated in their modern forms. The Church Fathers spoke
of violence and peace, but they did not have to articulate moral
positions regarding nuclear weapons, drone technology, or the
strategic bombing of civilian populations. They could not foresee the
industrial scale of modern warfare or the development of weapons
of such catastrophic destructive capacity. The earliest Christians
famously refused military service and capital punishment, but they
did so as small, persecuted communities living under pagan empires.
Many Orthodox Christians of the medieval and early modern periods
inhabited a very different political space, within Christian empires
and nation-states. In this context, Christian sensibilities to war and
violence were quite different, even compromised, when compared
to those of the earliest Christians.

For the Life of the World, remarkably, calls the Church back
to its ancient witness while acknowledging the genuine complexities
introduced by modernity. Consider the text's treatment of the
concept of “just war.” Many Christian traditions, particularly in the
Roman Catholic and Protestant worlds, have developed elaborate
Just War theories—systematic criteria by which a state's resort to
military force might be morally justified in advance, under specified
conditions. The Orthodox Church, notably, has never adopted such
a theory, and this text makes that refusal explicit and authoritative.
The Church "has merely recognized the inescapably tragic reality
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that sin sometimes requires a heart-breaking choice between
allowing violence to continue or employing force to bring that
violence to an end." This formulation is theologically sophisticated:
it acknowledges genuine moral tragedy, the reality that sometimes
all available options are morally compromised, while resisting the
temptation to systematize warfare into a moral category. The
Church does not ask "under what conditions is war just?" but rather
"how do we respond with Christian love when faced with the
necessity of defending the innocent from violence?" The distinction
is profound and represents a distinctly Orthodox approach that
previous statements had never articulated with such clarity.

The text's treatment of modern warfare technology is
equally pioneering. It identifies "one of the defining features of
modern warfare" as "the effective conflation of the strategies of
battle and the intentional terrorization of civilian populations."
This observation speaks directly to the reality that distinguishes
contemporary military practice from earlier forms of warfare. When
strategic bombing, drone strikes, and precision-guided munitions
are routinely employed in ways that blur the distinction between
military targets and civilian populations, the Church must speak to
this reality. The text does so by insisting that actions "that would
be considered acts of terrorism when perpetrated by individuals
or organized factions" do not become morally acceptable when
employed by recognized states or with advanced technology. This
represents a crystalline moral judgment that, while consistent with
ancient Christian principles, had never been articulated with such
directness regarding contemporary military practice.

The most striking evidence of the text's pioneering
character is its unequivocal rejection of capital punishment. While
the early Church clearly opposed capital punishment and the early
Fathers consistently argued against it, the Orthodox Church had
never, to this point, issued a formal, authoritative statement calling
for the worldwide abolition of the death penalty. The text does
precisely this, and it does so by recovering the prophetic witness
of the earliest Christians and the Church Fathers while addressing
contemporary debates about justice, proportionality, and the nature
of Christian forgiveness. The detailed documentation of patristic
opposition to capital punishment - the citations of Justin Martyr,
the Apostolic Tradition, Arnobius, Athenagoras, and others - serves
to demonstrate that this is not a modern innovation but a retrieval
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of ancient Christian truth. Yet the application of this truth to modern
jurisprudence and the call for abolition in all countries is thoroughly
contemporary in its directness and scope.

The text's explicit acknowledgment that the Church had
"accommodated herself to the cultures and rulers with which it
allied herself" and thus "frequently forgotten" its "prophetic hostility
to capital punishment" is remarkable for its candor. Rather than
obscuring this historical reality, the text faces it squarely and calls
the Church to recover what medieval and early modern Christians
seem to have forgotten. This is not a repudiation of tradition but
a return to the truest and deepest tradition, even if that return
requires a critique of intervening centuries. This honesty itself - the
willingness to name ways in which members within the tradition had
compromised its witness - distinguishes this document from typical
ecclesiastical self-congratulatory pronouncements.

Furthermore, the text's treatment of the spiritual effects
of violence, even defensive violence, introduces a dimension of
moral anthropology that is distinctly Orthodox. The insistence
that participation in violence, even when morally justified, causes
damage to "the whole person" and harms "one's relationship with
God, neighbor, and creation" reflects a thoroughly Orthodox
understanding of the human being as an integrated whole whose
every act has spiritual ramifications. The reference to Saint Basil's
teaching that a soldier who kills in war should abstain from the
Eucharist and undertake penitential discipline, while "not himself
an intentional murderer," demonstrates how this text recovers
patristic insights about the spiritual consequences of violence that
modern Christian ethics often neglects. The Church's call to offer
"ministries of spiritual healing to those who have been the victims
of violence and to those who have used violence" recognizes that
moral justification does not eliminate spiritual damage.

The text's final vision of Christian holiness is instructive: it
locates the highest expression of Christian holiness not in military valor
or defense but in those who "strive every day to create understanding
and respect among persons, to prevent conflict, to reunite those who
are divided, to seek to create economic and social mechanisms for
alleviating the problems that often lead to violence." This is a prophetic
call to the Church and to Christian nations to invest their resources and
ingenuity in the prevention of violence rather than its prosecution. It is
a vision that is rooted in the Gospel and represents a bold challenge to
the assumptions and practices of modern nation-states.
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In conclusion, this text is unprecedented in the history of
Orthodox Christianity precisely because it does what no previous
Orthodox document had done with such comprehensiveness and
authority: it takes the Church's ancient, deeply held commitments to
peace, opposition to capital punishment, and the dignity of human
life created in God's image, and it applies them with prophetic clarity
to the specific moral crises of the modern world. It refuses the path
of just war theory while acknowledging genuine moral dilemmas. It
confronts the realities of contemporary military technology while
insisting upon the moral significance of civilian life. It calls for the
abolition of capital punishment while recovering the prophetic
witness of the early Church. It is, in short, both deeply traditional
and genuinely pioneering - a retrieval of ancient wisdom in service
of contemporary moral guidance. For the Orthodox Church, which
has for too long lacked such clarity on these matters, this text
represents not merely a significant statement but a foundational
document that will shape Orthodox moral teaching for generations
to come.

George E. Demacopoulos is Fr. John Meyendorff & Patterson Family
Chair of Orthodox Christian Studies at Fordham University. He serves
as a Senior Fellow of Byzantine Studies at Dumbarton Oaks and is the
co-founding editor of the Journal of Orthodox Christian Studies. Along
with Aristotle Papanikolaou, he co-founded and co-directs, Fordham
University's Orthodox Christian Studies Center.

Mepenomua Bignosiab Ha CyyacHe HacuabcTBO

Ixopayx Jemakonynoc

_________________________________________________________________________________________|

Haato 4acto AnoaM cnpuiiMalroTbh LEPKOBHY TpPaauLito
K CTaTM4yHe abo 3aMKHEeHe CXOBWLIE AaBHIX HaCTaHOB, sike pa3
i HazaB)X,AM Aano BignoBiAi Ha BCi BaxkamBi NMTaHHA. CaMe ToMy
JOKYMEHT «3apagu XXUTTA CBITY» € TAKUM CBIXXMM i BaXK/IMBUM: BiH
nigxoanTb A0 Tpaauuii 3HAYHO KOHCTPYKTUBHILLE, PO3Ms4at04un
il He SIK repMeTMYHO 3aMKHEHY CUCTEMY 3aKOHIB, a K YXUBUM i
AMHaMiYyHKUI pecypc. CamMe Takun nigxia, i € 6inbll «TpaguuitHUMy,
ajpyKe caMe TaK [10 4aBHbOI Bipy 3BEPTa/INCSA OMOAEPHI XPUCTUSHM.

Lleit KOHCTPYKTUBHUM CMOCI6 BMKOPUCTaAHHA TpaauLii,
MabyTb, Hige He BUSBASETHCA TaK OYEBUAHO M 3Hauylle, SK Y
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po3sfinax 42-49, npuUcBSYEHUX TpariyHin peasibHOCTi HAaCUNbCTBA
B cy4yacHoMy cBiTi. Lli po3ginn € BogHo4yac i KpacHOMOBHUM
BMK1a40M NaTPUCTUYHOT MyAPOCTI, i HOBAaTOPCbKNM TBEPAYKEHHSIM,
sKe 3 6e3npeueaeHTHO SCHICTIO Ta KOHKPETHICTIO po3rnsaac
MopaJibHi CKNaAHOLLL BiliHW, AePXXaBHOI0O HAaCU/1IbCTBA Ta CMEPTHOI
Kapu B yMoBax cy4dacHocTi. CaMe Uel cMHTe3 BipHOCTi TpaauLii 3
BilBAXXHMM CYYaCHWM 3aCTOCYBaHHSIM PO6UTb TEKCT YHiKasbHO
BakmeuM ana MNMpasocnasHoi Liepksu y XXI cToniTTi.

lMpaBocnaBHI  XPUCTUSAHU 3aBXAU 36epiraan  rMBoKy
BiAJaHICTb MUPY AK GYHAAMEHTa/IbHOMY BUMIPOBI CTBOPEHOTrO
Borom nopsaaky. lNpoTe Ao nosieu Uboro TekcTy LlepkBa He Mana
CTUC/I0O M CUCTEMATUYHO CPOPMYNIbLOBAHOI MOPAIbHOI pPaMKM,
3/aTHOI BiiNOBICTU Ha KOHKPETHI peaii cy4acHOi BilHM, BiNCbKOBMX
TEXHOJIOTiN, Aep>KaBHOIro HaCU/IbCTBa Ta CMEPTHOI Kapwu.

BesnepeyHo, LlepkBa Bosnofina 6GaraTolo AYyXOBHOW
cnaflUHO — BTIZIEHOK B XXUTTAX MYYEHWUKIB, Y BYeHHi OTLiB
LlepkBu Ta B NiTYpPrinHMX MOIMTBAX, LLLO NPOHM3YIOTh NPaBOC/iaBHE
6orocnyxiHHs. OaHak A0 MosiBM «3apaiu >XUTTA CBiTYy» U4
TpaAauLis HiKoan He 6yna ¢opMasibHO CUMHTE30BaHa B U4iTKe
MopaJibHe BYEHHS, 3JaTHE NPOBaANTU BiPHUX KPi3b ETUYHI AMNIEMU,
SKi MOCTalTb Nepej, CydyaCHUMU reononiTU4HUMKU peanismu. Lien
TEKCT 3aroOBHIOE L0 MporasauHy. BiH nponoHye Te, WO MOXXHa
Ha3BaTU nepwuM BCEBGIYHUM | aBTOPUTETHMM MPaABOC/IABHUM
MOpaJIbHUM BYEHHSAM 3 LUX MUTaHb, POBAAYN Lie Yy Crocib, KU
LWaHye HaMrAubLi Tedii nNpaBoc/aaBHOro 60rocsioB’s i BogHo4ac
6e3nocepegHbO 3BEPTAETLCS A0 YHiKasibHUX 06CTaBUH MOAEPHOT
aoou.

3aKopiHeHICTb TeKCcTy B TpajuuiiHoMy 6orocsos’i
MOMITHa B)Xe 3 neplunx absauis. 3sepHeHHs Ao KHurn byttsa —
TBEPAYKEHHS MPO Te, L0 «rapMOHis, MUP, CONPUYacTs i 4OCTaTOK
€ CMPaBXXHbOK “rpaMaTUKOI” TBOPIHHSA» — CAra€ caMmoro ocepas
XPUCTUAHCbKOIO po3yMiHHA Boykoro 3agymy WoA0 CTBOPEHOro
cBiTYy. Lle He HOBOBBEeZEHHS, a CYTHICHUM FONOC XPUCTUAHCBKOI
Tpagmu,ii BNpoA0By>K CTONITb. Tak caMo anesniauis 40 NaTPUCTUYHOIO
aBTOPUTETY, umcaeHHi uutatn OTuie LlepkBu Ta noOCTilHI
nocunaHHsa Ha CeaTe lNcbMoO CBig4YaTh, LLO Lie BYEHHS MOCTaE 3
rMMOOKUX AjKepesl NPaBOC/IaBHOI OCBITM M AYXOBHOI MYAPOCTI.
TeKCT He HaB'A3ye XPUCTUAHCHKIN TpaamL,ii HOBUX $PinocoPCbKmx
CXEM; HATOMICTb BiH CUCTEMATU3YE caMy Tpaguuio y ¢opmi
MOpPaJIbHOro KepiBHMLTBA.
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BTiM, HOBaTOPCTBO LbOrO TEKCTY MOJISAra€E cCaMe B TOMY, 5K
BiH 3aCTOCOBYE Ui AaBHi iCTUHW A0 NNTaHb, SIKUX aHi paHHS, aHi HaBiTb
cepeiHboBIYHa LlepKBa He Mor/1ia OCMUCAUTU B iXHBOMY CyHaCHOMY
Burnagi. OTui Llepksm roBopmam npo HacubCTBO M MUP, ane iM He
nosoauiocs popMyntoBaTU MopasibHi MO3WULLIT LLOA0 S4epPHOT 36pOi,
OPOHIB Yn cTpaTeriyHnx 6omMbapayBaHb LMBISIBHOIO HacesleHHS.
BoHu He MoriM nepeadadunTu iHayCcTpiaabHUX MacLLTabiB cyyacHoT
BilMHM ab0 CTBOpPEHHS 36poi 3 KaTacTPOodiYHO PYIHHIBHOK CUJIOH.
MepLi XpUCTUAHM BiJOMi CBOEIO BiIMOBOIO Bif, BiiCbKOBOI C/TY>KOWU
Ta CMepPTHOI Kapw, aJie BOHU pobuau Le K HEBEJIUKI nepecifyBaHi
CRINIHOTW, LLLO YXWJIM B YMOBAaX S13UYHULbKNX iMMepil. [paBocnaBHi
XPUCTUAHM CepeAHbOBIYYS Ta PaHHbLOMO MOAEPHY iCHyBanu B
30BCiM iHLLOMY MOJIITUYHOMY NPOCTOPI — Y MeXKax XPUCTUAHCbKMNX
iMMepin i HauioHaNbHUX Aep>KaB. Y LbOMY KOHTEKCTI XPUCTUSHCbKE
CTaBJIEHHS [0 BilHHW Ta HaCU/IbCTBA BYN10 iCTOTHO iHLIMM i HaBiTb
KOMMPOMICHUM Y NOPIBHSAHHI 3 NO3ULLiEO HaAABHILLNX XPUCTUSH.

«3apagu >XUTTA CcBiTy» pastode nosepTae Llepkey po i
[aBHbOIO CBiAYEHHS, BOJHOYaC BM3HAKO4YM peasibHi CKAaAHOLLL
npuHeceHi cy4dacHicTio. Oco6IMBO MOKa30BMM € PO3rAsAd NOHATTS
«CMpaBeaIMBOi  BiliHW». baraTto XpUCTUAHCBKUX Tpaguuin —
nepegyciMm y puUMO-KaTOJIMLUbKOMY Ta  MPOTECTAaHTCbKOMY
CBiTax — po3pobuan cknafHi Teopii cnpaBeasIMBOI BiHU, TOOTO
CUCTEMATUYHI KpUTepil, 3a SIKUMM 3aCTOCYBaHHS BiICbKOBOI CUN
[eP>KaBot0 MOXKe BBaXKaTMUCS MOpasibHO BUMNpaBaaHUM 3a34as1eriib
i 3a neBHUX yMmoB. [lpaBocnaBHa LiepkBa, HaTOMICTb, HIKOMU He
npunMasa Takoi Teopii, i uen TEKCT pobUTb LK BiAMOBY SIBHOMO
M aBTOpUTETHOW. LlepKBa, SIK 3a3HAYa€TbCH, «AULLE BM3HaBaNa
HEMWHYYEe TpariyHy peanbHiCTb TOro, WO rpix iHKON 3MyLUYE
pobUTN 6OAICHMIA BUBIP MK [03BOSIOM HACU/IbCTBY TpUBaTU
i 3aCTOCYBaHHAM CUAM A1 MNPUNUHEHHS LbOro HaCKMAbCTBax.
Lle dopmMyntoBaHHS € 6OroC/IOBCbKM BUBAXXEHUM: BOHO BW3HAE
CMpaBXXHIO MOpasbHy Tpareaito, peasibHiCTb TOro, WO iHOAi BCi
OOCTYMHi BapiaHTM € MOpaJibHO 3iNCOBaHUMMW, i BOAHOYAC YMHUTL
onip Crnokyci cucteMaTusyBaTW BilMHY SIK MoOpaJibHY KaTeropito.
LlepkBa 3anmnTye He «3a SIKMX YMOB BillHa € crnpaBed/IMBOIO», a
pajLlle «aK HaM BignoBifaTu 3 XPUCTUAHCLKOIO J1060B't0, KO MU
CTMKAEMOCS 3 HEOOXiAHICTIO 3aXULLLATU HEBMHHUX Bi, HACUbCTBA».
Lle po3pi3HeHHS € TMMOOKUM i BUparKae CyTO NpaBOC/IaBHUM Nigxia,
AKWUI paHille He 6yB cHOPMY/IbOBAHMI 3 TAKOIO SICHICTHO.

He MeHLI HOBaTOPCHKUM € CTaB/IEHHS TEKCTY [0 Cy4acHUX
BiMICbKOBUX TexXHOJOriN. BiH BM3Ha4a€e «OAHi€El0 3 BU3HAYa/IbHUX
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puUC cy4yacHOi BilHW» «daKTUYHE 3UTTA 6OMOBUX CTpaTerin
3 HaBMUCHWUM TepoOpU3YBaHHSIM LUMBIIbBHOrO HaceneHHs». Lle
CMOCTEPEXKEHHS MPAMO BKasye Ha Te, LIO BiApi3HSE cy4yacHy
BiNCbKOBY MNpaKTWUKY Big nonepeaHix ¢opm BiHK. Kosan
CTpaTeriyHi 60MbapayBaHHs, yaapyM APOHaMM Ta BUCOKOTOYHA
36pos perynsipHoO 3acTOCOBYOTbCS TaK, LLO CTUPAETbCSA MeXKa
Mi>K BIMCbKOBMMMU LiNSAMM Ta UMBIIBHUM HacesieHHsM, Llepksa
MYCUTb AaTW MopaJibHY OLiHKY L1 peasibHOCTi. TEKCT pobuTs Lig,
Hano1sArauu, Wo Aii, «aKi BBayKasimMcs 6 akTaMum TepopusMmy, kom
X 3[iMCHIOBaNIM OKPEMi 0COBU UM OpraHi3oBaHi YrpyrnoBaHHS», He
CTalOTb MOPaJIbHO MPUAHATHUMMU JIULLIE TOMY, L0 iX 3[iMCHIOTb
BM3HaHI Aepy>kaBu abo 3 BUKOPUCTAHHAM MepeoBUX TEXHOJIOFIN.
Lle kpucTasibHO YiTKE MOpasibHE CYA)KEHHS, sike, Byayyn LiIKOM
Y3ro[KEHUM i3 AaBHIMU XPUCTUSHCbKUMU MPUHLIMAAMU, paHille
HiKoM He 6yno chopMynbOBaHE 3 TaKoK MNPSMOTOK LLOJAO
CYy4acHOIi BiiCbKOBOI MPaKTUKMW.

HaisickpaBiluMM cBiAYEHHSIM HOBATOPCHLKOrO XapakTepy
TEKCTY € MO0 OAHO3HAYHE BiIKMAaHHS CMepPTHOI Kapu. Xo4a paHHS
LlepkBa 4iTKO BUCTYMNana npoTu cMepTHoi Kapu, a OTui Llepksun
NMocniJoBHO aprymeHTyBasin npoTu Hei, lNpaBocnaBHa LlepkBea
[oci He pobuna dpopMasibHOI, aBTOPUTETHOI 3asBU i3 3aKJIMKOM
[0 MOBCIOAHOr0 CKacyBaHHS cMepTHOI Kapu. Lleit TekcT pobutb
caMe Le, BiHOBJIIOOYM MpopoYe CBIAYEHHS MEPLUNX XPUCTUSH
i OTuiB LlepkBM Ta BogHOYAC BCTYMNaluM B CyYacHi AUCKYCIT Npo
cnpaBeA IMBICTb, MPOMOPLIAHICTL | APUPOAY XPUCTUSHCBKOIO
npouieHHs. [eTasbHe [AOKYMEHTYBaHHS MNaTPUCTUYHOMO
CAPOTUBY CMEPTHIN Kapi — i3 nocunaHHsMm Ha HOcTuHa
MyyeHuKa, «AnocTosibCbKe nepeaaHHs», ApHobis, AdiHaropa
Ta iHWKWX — NOKasye, Wo NAeTbCs HEe Mpo MOAEPHY iHHOBALLO, a
Mpo MOBEPHEHHS A0 AaBHbOI XPUCTUAHCBKOI icTMHW. BoaHouac
3aCTOCYBaHHA LLIET iCTMHM A0 Cy4acHOro NpaBocyAAs Ta 3aKJMK [0
CKacyBaHHSl CMepPTHOI Kapu B YCiX KpaiHax € LiJIKOM Cy4YaCHMMMU 33
CBOEIO NPAMOTOIO Ta MaLLTaboMm.

Ocob6/1MBO NOKAa30BUM € BiABepTe BM3HAHHS B TEKCTI
Toro, wo LlepkBa «npucTocoByBasacs A0 Ky/bTyp i NpaBUTeNiB, 3
AKMMM BCTYMasia B COIO3», i TOMY «4acTo 3abyBasia» CBOE «Npopoye
HEMPUMHATTSA CMEPTHOT Kapu». 3aMicTb TOro LL,06 NPUXOBYBaTH L0
iCTOPUYHY peasibHICTb, TEKCT NPSMO AUBUTLCS i1 Y BiYi 1 3aKIMKaE
LlepkBy BigHOBUTM Te, LIO CepefHbOBIYHI Ta PaHHbOMOJEPHI
XPUCTUAHU, 303€ETbCA, BTPATUAN 3 NoAs 30py. Lle He BigKnaaHHS
TpaauLiii, a noBepHeHHs A0 i1 HANI/IMBLLIOro M HaMaBTEHTUYHILLIOTO
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aApa — HaBiTb SAKWO TaKe MOBEPHEHHS BUMAara€ KpUTUYHOIO
nornsay Ha NpoMiKHi cToniTTa. CaMa sl YeCHICTb — FOTOBHICTb
Ha3BaTU Ti CNOCOOWU, SKMMMU YNieHU Tpaauuii KOMMNpoMeTyBaau
CBOE CBiflYEHHSl, — BMPI3HAE LEN [AOKYMEHT cepejf TUMOBUX
CaM03a/10BO/IEHNX LIEPKOBHUX AeKnapaLlii.

KpimM Toro, posrnsg AyXOBHMX HacC/AiAKiB HacU/bCTBa,
HaBiTb OBGOPOHHOroO, BBOAUTL BUMIP MOpaJIbHOI aHTPOMNOOTI,
rnMboKo nputamaHHui MNpaBocnas’to. HanonsraHHa Ha ToMmy, WO
yyacTb Y HaCWUNbCTBI, HaBiTb MOpasibHO BUMPaBAaHOMY, 3aBAaE
LUKOAM «LiNiCHIM 0cobi» Ta paHUTb «CTOCYHKU 3 Borom, 6/1M>KHIM
i TBOPiIHHSAM», Bif0BpaXkae CyTo NpaBOC/IaBHE PO3YMiHHS JIIOAUHA
K IHTErpoBaHOi LLiJIICHOCTI, KOXXE€H YUYMHOK SIKOi Ma€ [AyXOBHi
Hacnigkn. lMocunnaHHA Ha BYeHHs cBaToro Bacunis Benukoro
npo Te, WO BOIH, KM YOMUB Ha BilHi, MOBMHEH YTpUMYyBaTUCS
Bif, €EBXapUCTii Ta NPOXOAUTM NOKAsSIHHY AUCUMMIIHY, Xo4a BiH «i
HEe € HaBMWUCHUM YOBUBLIEIO», NEMOHCTPYE, SIK TEKCT BiAHOBIOE
NaTPUCTUYHE PO3YMIHHS JYXOBHWUX HAC/iAKIB HacWAbCTBa, sIKe
4YacTo IFHOPYETbCA B CY4YaCHIN XPUCTUSHCBKIA eTuli. 3aKuK
LlepkBM HafaBaTW «C/IYXKiHHSA AyXOBHOMO 3Li/1IEHHS TUM, XTO CTaB
>KepTBaMW HACWU/IbCTBA, i TMM, XTO 3aCTOCOBYBAB HACW/IbCTBOY,
BM3HaE, LLIO MOpaJibHe BUMpaBAaHHS He YCYBa€E Ay XOBHOI LUKOAM.

3aBepLuasibHe 6a4E€HHS XPUCTUAHCBKOI CBATOCTI B TEKCTI €
NMoBYasZIbHUM: HaMBULLIUIA BMUSIB CBATOCTI BiH Y6a4a€ He Y BiMCbKOBIN
[o61ecTi YN 0BOPOHI, a B TUX, XTO «LIOAHS NparHe TBOPUTWU
B3aEMOPO3YMiHHS M NOBary Mix< 1to4bMW, 3anobiratv KoHPAiKTaMm,
BO33'€AHYBAaTU PO3Ai/IEHNX, LUYKAaTU CTBOPEHHS EKOHOMIYHUX
i couianbHUX MexaHi3MiB A5 NoAo0siaHHS MNpobsieM, sIKi YacTo
npu3BoAaTb A0 HacuabCcTBar. Lle npopounin 3aknuk ao Llepksu 1 oo
XPUCTUAHCbKMX HapOoAiB CNPsSIMOBYBAaTU CBOI pecypcu Ta TBOPYICTb
Ha 3anobiraHHs HaCU/IbCTBY, a HE Ha Oro 3AilcHeHHs. Lle 6ayeHHs
rMMB6OKO BKOpiHeHe B €BaHrenii Ta CTaHOBUTb CMIJIMBUA BUKJIUK
NPUNYLLEHHAM i NPAKTUKaM Cy4YacHMX HaLlioOHaIbHUX Aep>KaB.

BucHoBok: Llen TeKkcT € besnpeLeeHTHUM BicTopiinpaBoc1aBHOIO
XPUCTUSAHCTBA CaMe TOMYy, WO BiH pobuTb Te, 4YOro >KoAeH
nonepeaHin nNpaBoC/laBHUA AOKYMEHT He 3[iACHMB i3 TaKolo
MOBHOTO M aBTOPUTETOM: BiH Bepe AaBHi M MMBOKO BKOPIHEHI
LLepPKOBHi MepeKoHaHHS o0 MUPY, HENPUNHATTS CMEPTHOI Kapu
Ta rigHOCTI NH0ACbKOro »XKUTTS, CTBOPEHOIO 3a 06pasoM boykum, i 3
NPOPOYOIO SICHICTHO 3aCTOCOBYE IX 0 KOHKPETHMUX MOPasIbHUX KPpU3
cyyacHoro cBiTY. BiH Biakugae wnsx Teopii cnpaseasinBoi BilHU,
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BOJHOYaC BU3HAKOUM CripaB)KHi MopasbHi Auaemu. BiH 3BepTaeTbes
[0 peaniit cyyYacHUX BIMCbKOBMX TEXHOJIOTIA, HaMo/sAralyu Ha
MOpaJibHIM 3HAYYLLLOCTI XXUTTA LIMBINIbHOro HaceneHHs. BiH3aknunkae
[0 CKacyBaHHS CMepTHOI KapW, BiIHOBAOOYM NPOpPOYE CBigYEHHS
paHHbOI LlepkBun. KOpOTKO Kaxkyum, Llen TEKCT € BOAHOYaC rM60Ko
TpaAULLIMHMM | cnpaBi HOBAaTOPCbKUM — MOBEPHEHHSIM AaBHbOI
MYAPOCTi Ha CAYXiHHS Ccy4acHOMY MopajnbHOMY npoBoay. ns
MpaBocnaBHOi LlepkBu, ska HaATO AOBro He MaJjia TaKoi SICHOCTI
3 UMX NUTaHb, LUEN AOKYMEHT € He MPOCTO BaXK/IMBOK 3asBOIO, a
dyHAaMeHTaNbHUM OPIEHTUPOM, WO GOopMyBaTUMeE NpPaBOC1aBHE
MopaJsibHe BYeHHS Ha 6araTo NoKoiHb ynepea.

WISDOM THROUGH THE HOLY FATHERS

“For he who endeavours to return an injury, desires to imitate
that very person by whom he has been injured. Thus he
who imitates a bad man can by no means be good. . . . Now
if, when provoked by injury, he has begun to follow up his
assailant with violence, he is overcome. But if he shall have
repressed that emotion by reasoning, he altogether has
command over himself: he is able to rule himself. And this
restraining of oneself is rightly named patience, which single
virtue is opposed to all vices and affections.”

(Lactantius, Divine Institutes 6.18)

“Above all, Christians are not allowed to correct with violence
the delinquencies of sins. For it is not those that abstain from
wickedness from compulsion, but those that abstain from
choice, that God crowns.”

(Clement of Alexandria, fragment ANF)

[Christians] do not attack their assailants in return, for it is
not lawful for the innocent to kill even the guilty.

(Cyprian, c. 250)
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In his address delivered at the acceptance of the 2025
Templeton Prize, His All-Holiness Ecumenical Patriarch Bartholomew
noted the following:

“Yet religion also possesses a unique gift for getting things

magnificently right. We excel when we provide what the

world desperately needs: the longer view, the deeper story,

the bigger picture. We get it right when we remember that

caring for creation is not merely about climate change, but

about changing ourselves - in fact about changing everything.”
The Templeton Prize is an internationally recognized award in the
area of science and religion. Patriarch Bartholomew received the
award for his pioneering efforts in bringing theologians and scientists
together to highlight the spiritual significance of the environmental
crisis facing the world. His All-Holiness’ address covered many
areas of significance related to the environment and highlighted the
responsibility that religious communities and people of faith have
for the environment. Stewardship of the environment is dialogical
precisely because the Christian journey towards salvation, towards
wholeness, towards holiness is founded upon encounter and
dialogue. It is only through dialogue that a Christian can change; it
is only through encounter, whether that be with the environment,
with other human beings, or with God, that one can change (that
is, repent, in the foundational meaning of the Greek term metanoia)
into the person God created one to be.

Encountering God and the Other

Orthodox spirituality emphasizes the encounter between
the human person and God. The retreat to the desert, admired and
emulated by Christians since the fourth century, and today one of
the elements that leads seekers to the doors of an Orthodox house
of worship, is less an escape from something as it is a movement
or journey towards God. It is an experiential journey that needs
the other: the “I and Thou” of Martin Buber. It is a dialogue with

40



God (dia-logos; For the Life of the World, §54). Orthodoxy does not
dialogue alone; the encounter of God is always personal; it cannot
be individualistic. Externally, the ascetic retreat appears to be a
movement towards individualism - a sort of self-encounter. On the
contrary, it is an encounter with the Other.

Christianity is a personal religion; not in the sense of private,
personal religion that underpins western democratic societies’
notion of separation of church and state. Christianity can only be
lived through encounter with the other. And the other is always
personal. Whether it is a spiritual guide, whether it is the body of
Christ (communally or within the eucharist), whether it is the person
in need, Orthodox Christians draw closer to God and closer to the
person God created them to be in relationship with others.

It is only in encountering the other that we can encounter
ourselves. The last judgement scene of Matthew 25 places emphasis
on encountering God in the other. Orthodox social ethics and
Orthodox spirituality agree with this. The retreat to “your room” (to
tameion sou) is a retreat to find God (Mt 6.6; “...pray to your Father
who is in secret”). Retreat is dialogical; dialogue is self-discovery;
authentic humanity can only be discovered in dialogue.

Dialogue and Change

Encounter and dialogue changes you. If it doesn't, then it
isn't a credible encounter. The Sermon on the Mount (Matthew 5-7)
is a well-known encapsulation of Jesus’ message in first-century
Palestine. Described by Matthew as a “teaching” (Mt 5.2) to the
crowd, there is no indication that Jesus’ words impacted the crowd
other than that “large crowds followed Him”. (Mt 8.1) However,
immediately after his teaching, Jesus is confronted by a man with
leprosy, whom Jesus heals. Here, as elsewhere in the Gospels, a
personal encounter with Jesus changed the person who approached
Christ. Examples from the Gospels are numerous: those who
encounter Jesus are changed; the encounter changes not only the
current situation but impacts the individual moving forward. The
woman caught in adultery has her life spared from imminent stoning
and then is commanded to sin no more (John 8.1-11). The impact
of the encounter was both immediate and life changing. In similar
fashion, the Orthodox spiritual journey is one of encounter that has
both an immediacy and long-term impact on the individual.

Similarly, authentic dialogue requires change. If there is no
change, then there was never authentic dialogue. In ecumenical
encounters and those dialogues with non-Christian faith traditions,
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as well as with non-believers, every personal encounter results in
change on the level of personhood. This might sound antithetical to
what the Orthodox Church stands for: “This is the Apostolic faith,
this is the faith of the Fathers, this is the Orthodox faith, this faith
has established the universe”. (For the Life of the World, §50) Christ
does not change--“Christ is the same, yesterday today and forever”.
(Heb 13.8; RSV) The Church does not change; only we change.
Change occurs on the personal level, not on the ecclesiological level.
It is only through dialogue that one can appreciate, understand,
and accept the other as a unique person created in God’s image.
Ecumenical dialogue, and in particular, inter-faith dialogue, reflects
this most emphatically.

To Dare to Dialogue

When Orthodox Christians “circle the wagons” in order
to protect the faith, we do so at our own peril. Not that defense,
protection, preservation, are antithetical to our identity. We are the
historic Church and we claim direct spiritual and ecclesial continuity
with the community of apostles who followed Jesus in the hills of
Galilee. We are the same faith; the same apostolic faith. We are also
the community who encountered the anti-Christian persecutions
of imperial Rome only to emerge and become part of one of the
greatest historical transformations ever: the creation of a Christian
oikomene. We are also the Church that continues to live through a
second historical transformation that saw the rise and expansion
of Islam that has dominated the Middle East, the homeland of
Christianity, since the seventh century. We are the same Church
that was nearly annihilated in twentieth-century Soviet Union only
to see a rebirth of Christianity in Russia as remarkable as Soviet
Communism was brutal. We should fear nothing but our own
sinfulness. Throughout all of this remarkable history the Orthodox
Church has remained in dialogue with others. The Church is never
afraid to enter into dialogue since all dialogue is personal and God
calls all of us to encounter the other, to serve “the least of these”.

Dialogue does not mean an abandonment of the Orthodox
faith. In 1965, when Pope Paul VI and Ecumenical Patriarch
Athenagoras lifted the mutual anathemas of 1054, many throughout
the Orthodox world saw this as the end of Orthodox identity... a
selling out to the Latin Church. Some Orthodox churches adopted
an anathema against ecumenism and inserted it into the Synodikon
of Orthodoxy. The mutual lifting of the anathemas caused some
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Orthodox to claim that “grace” had left the sacraments of the Church
of Constantinople. Sixty years later, none of what was feared about
the mutual lifting of the anathemas has occurred. There has been no
union of Christians; the feared “branch theory” that some Orthodox
ecumenists espoused has been discarded to the heap of other ill-
informed theological speculations; and some of the most respected
Orthodox theologians involved in the Ecumenical movement have
become beacons of Orthodoxy in the twenty-first century.

A Personal Note

Not all encounters are positive. Not all encounters should
take place. Within the Orthodox spiritual tradition, there is the
healthy practice of saying “no”. The fathers and mothers of the
Church call this “discernment” (diakrisis). To discern whether or
not a particular encounter with the other should take place is not
an easy task and requires prayerful wisdom. We have all had our
personal moments of regret in accepting or rejecting an encounter,
an opportunity for dialogue, an opportunity for change.

| share here a personal experience of missed dialogue; of a
missed opportunity to grow and to change. | grew up in the heart of
Mormonism in the 1960s and 1970s in Salt Lake City, Utah, where
| constantly encountered people of a different faith, a faith that
saw itself as the true Church. During my final year in college, my
longtime friend and neighbor decided to go on a Mormon mission.
In the early 1980s it was somewhat unusual for a young single
Mormon woman to go on a mission. She and I, over the years, had
numerous conversations about our personal religious beliefs. She
was so excited for her mission and she invited me to attend her
farewell service at the local Mormon Ward down the street from
where we grew up. The missionary farewell is a time-honored and
integral part of a Mormon missionary'’s journey. | told her | would
not attend the service since my attendance would give credence to
the truth of her convictions. | was so “Orthodox”; and | felt proud
of my decision. It was the wrong decision. To this day, my decision
has left a scar in her heart and in mine. But, more importantly, |
failed to encounter the other, my friend and neighbor, because of
my “Orthodox” pride. Putting aside the pain that | caused someone,
| too was damaged by this decision. | had passed up an opportunity
to grow, to encounter the other, to change myself... not change my
religion or my Orthodox theological principles. My actions did not
change Mormonism; my actions did not stop the growth and spread
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of Mormonism; rather, my actions impeded me from encountering
the other on my journey of becoming the person God created me to
be. Had my faith been strong, | would not have feared attending.

A Final Thought

I, like so many Orthodox Christians living in non-Orthodox
settings, face a dual reality. On the one hand, | find refuge and identity
in my Orthodox roots and the several Greek Orthodox communities
of faith that have nurtured and continue to nurture me. Retreat to
the comfortable confines of the Byzantine liturgy strengthens me
and allows me to meet God. Yet, | live in a diverse world in which
nearly every encounter of the other is with a non-Orthodox person.
This is certainly not new or unique. However, if such encounters are
normal and do, in fact, change us, then why do many Orthodox tend
to shy away from formalized ecumenical encounters? Is it because
we are afraid of change? Rather, | think that the fear of ecumenical
or interfaith encounters comes from a misunderstanding of change.
The change | am speaking of is the change of heart, the call to
repentance, the ability to place oneself in someone else’s shoes.
That is, dialogue with and encounter of the other changes one on
the personal level. It does not change the Church. The change that
Orthodox apologists fear is precisely the wrong fear; the Church will
not change... but are you and | willing to change? Dialogue without
personal change is not dialogue; it is monologue which leads to
isolation, the “othering” of people, and eventually to hatred. Thus,
do the words of Patriarch Bartholomew ring out with clarity: “caring
for creation is... about changing ourselves.”

James C. Skedros is the Michael G. and Anastasia Cantonis Professor of Byzantine
Studies and Professor of Early Christianity at Holy Cross Greek Orthodox School
of Theology where he has been on faculty since 1998. His academic work focuses
on Early Christian and Byzantine Hagiography as well as on Muslim-Christian
relations in the Middle East. He is editor of the forthcoming Routledge Handbook
of Byzantium and Islamic Societies.

WISDOM THROUGH THE HOLY FATHERS

" If we cannot accomplish anything (in the arts and sciences) by
ourselves.... but still need someone who will instruct us well and
guide us; how can it be anything but foolish to think that the

spiritual art, the most difficult of all arts, has no need of a teacher? "
St. John Cassian
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The Human Person at the Heart of FLOW'’s Ethical Vision

To date, numerous publications have examined the For the
Life of the World (FLOW) document?. All of them highlight the obvious:
unlike many other official Orthodox statements, it does not shy
away from addressing the pressing issues confronting the Church
in the modern world—human rights, democracy and totalitarianism,
war and peace, poverty and wealth, gender relations and sexuality,
marriage and celibacy, bioethics, technology, climate change, and
more—while seeking contemporary responses from the Church to
these challenges.

| have repeatedly argued that at the root of this daring quest
lies FLOW's humanistic emphasis, which clearly sets it apart from
Russian social doctrine.2 FLOW is positively—rather than negatively—

1 See a special issue of Studies in Christian Ethics 35, no. 2 (2022),
https://journals.sagepub.com/toc/sce/35/2, dedicated to scholarly
responses to FLOW with contributions by Perry T. Hamalis, Gayle E.
Woloschak, Alexis Torrance, Vasileios Thermos, Stephen M. Meawad, Carrie
Frederick Frost, Elizabeth Theokritoff, Philip LeMasters, John D. Jones,
Demetrios Harper, and Patrick Comerford; the issue on FLOW of Theology
Today 78, no. 4 (2022), https:/journals.sagepub.com/toc/ttja/78/4, with
contributions by Cyril Hovorun, Jean Porter, John Bowlin, C. Clifton Black,
Frederick V. Simmons, Brandon Gallaher, Nicu Dumitrascu, Jonathan
Tobias, and John Chryssavgis; Carrie Frederick Frost and Nadieszda
Kizenko, “For the Life of the World: Toward a Social Ethos of the Orthodox
Church,” Journal of Orthodox Christian Studies 5, no. 1 (2022): 119-139,
https:/dx.doi.org/10.1353/joc.2022.0005, with contributions by Radu
Bordeianu, Will Cohen, Regina Elsner, Lidiya Lozova, Tamara Grdzelidze,
Evgeny Pilipenko, Rowan Williams; Heta Hurskainen, “The Social Concept
of the Russian Orthodox Church and the Social Ethos of the Ecumenical
Patriarchate: A Comparison of Central Aspects,” in Thomas Bremer, Alfons
Briining, & Nadieszda Kizenko (eds.), Orthodoxy in Two Manifestations? The
Conflict in Ukraine as Expression of a Fault Line in World Orthodoxy (Peter
Lang, 2022): 73-96.

2 Lidiya Lozova, “Individual and Community in the Document
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centered on the human person, with whom the text begins,
though always in relation to God. This brings to mind a significant
episode from the biography of Patriarch Bartholomew, who himself
initiated and highly praised FLOW. When young Demetrios (later
Bartholomew) was preparing to enter the Halki Seminary, he met
with Patriarch Athenagoras to receive his blessing for his studies.
Athenagoras remarked that he had heard good things about the
young man and advised him to maintain both good grades and good
character, but also asked who, in Demetrios's opinion, ultimately
required this. Predictably, Demetrios mentioned the Church and
his bishop, his parents, and God, but this was not sufficient for
Athenagoras. The patriarch insisted that the first person Demetrios
should never offend above all others in this world was actually
himself.? Thus, for both Athenagoras and Bartholomew, as well as
for FLOW, the human person—endowed with dignity and freedom—
possesses real, not illusory, significance. This is why FLOW affirms
not only the compatibility (though not the equality) of political and
civil human rights with Christian teaching, but also the Church’s
duty to defend an individual's freedom to renounce the Gospel
and even God Himself (§81). Such a striking stance follows directly
from FLOW'’s anthropology: the capacity to choose God without
coercion is treated as integral to being human and Christian, as well
as a prerequisite for authentically ethical action; it is also justified as
corresponding to the authentic Tradition of the Church.

However, it is no secret that in the modern Orthodox
environment, an emphasis on the human person and human
freedom often provokes concern, distrust, or even rejection as an
“unorthodox” focus. Eastern Orthodox Christians frequently contrast
themselves with the “West” precisely on these grounds: Western
Christianity appears to them overly human and world-centered (and
therefore too changeable and unreliable) and overly liberal, whereas
their own tradition seems oriented exclusively toward God,
eternity, and mystery, directing the believer away from self and

‘For the Life of the World": Reception and Relevance for Democratic
Transformations in Ukraine,” in Individual and Community in the
Public Discourse of the Orthodox Church, ed. Hans-Peter Grof3hans
and Pantelis Kalaitzidis (Brill Schéningh, 2025), 125-145, https:/doi.
org/10.30965/9783657798087_010; Lidiya Lozova, “Relevance of ‘For
the Life of the World’ in Ukraine,” Journal of Orthodox Christian Studies 5,
no. 1 (2022): 119-139, https://doi.org/10.1353/joc.2022.0005.

3 John Chryssavgis, Bartholomew: Apostle and Visionary (Nashville:

Thomas Nelson, 2016), 251-252.
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world toward an unchanging eschatological reality - and therefore,
necessarily conservative. In our present time of crisis - marked
by global conflicts, wars, and widespread loss of belonging and
orientation—this “transcendent” and “conservative” interpretation
of Orthodoxy is especially attractive to new converts in Western
parishes, even when their thirst for God may be overshadowed by
forms of fundamentalism. Can FLOW—conceived as the Church’s
contextual response to contemporary challenges arising within
human history rather than as a timeless divine instruction valid for
all circumstances—offer anything to such people? And if so, what?

Responsibility and judgement: in dialogue with Hannah Arendt

As Father Cyril Hovorun notes*, in many ways FLOW, though
published in 2020, is a manifesto of the ideals of humanistic and pro-
democratic trends that originated in the post-war theology of the
1960s. Indeed, it was that period’s theological climate that shaped
Patriarch Bartholomew and influenced many of the document’s
authors. Around the same time, philosopher Hannah Arendt—
though entirely outside the Orthodox Church—reflected, drawing
on Socrates and Kant, on human freedom and ability to make
judgments as fundamental to moral behavior in society®. According
to Arendt, Germans who carried out Nazi orders during World War
Il or cooperated with Hitler’s regime without experiencing any moral
qualms did so precisely because they were incapable of forming their
own judgments. Their thoughts and actions were determined by
external authority, systems, and forces — whatever their orientation
- rather than by honest dialogue with themselves and personal
discernment. This incapacity for judgement made it difficult for
them to grasp their own responsibility, even in court. In contrast,
the practice of making judgments—understood, following Kant'’s
Critique of Judgment, as an aesthetic capacity cultivated through
reflection—is, according to Arendt, an antidote to totalitarianism
and a school of democracy. It is precisely this training of personal
judgment that is a prerequisite for a social life oriented toward the
common good.

4 Cyril Hovorun, “For the Life of the World and Orthodox Political
Theology,” Theology Today, Vol. 78, no. 4 (2022), 350-351.
5 Hannah Arendt’s later essays in Hannah Arendt, Responsibility

and Judgment (New York: Schocken Books, 2005), especially “Some
Questions of Moral Philosophy” (49-147) and “Thinking and Moral
Considerations” (159-193).
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Hannah Arendt was not a Christian, yet she was deeply
disappointed and outraged by the Catholic Church'’s collaboration
with the Nazi regime in Germany? . One might expect that Christians
in Germany would have been immune to such a blatant violation
of the commandments of both the Old and New Testaments. In
practice, however, many who were highly educated and well-
versed in traditional Christian ethics proved more likely to obey
and justify the anti-human regime than to oppose it, following the
lead of their church authorities. Was not the underlying cause here
the corruption of the capacity for personal judgment—associated in
the Christian tradition since the Apostle Paul with conscience—and
its replacement by complete reliance on external authority? And is
this not the very problem we encounter in the Orthodox Church
today—when enthusiasm for Orthodoxy so often ignores or justifies
the Russian Orthodox Church'’s blessing of mass killing in Russia’s
“holy war” against Ukraine and the instrumentalisation of Orthodox
Christianity as a weapon against the collective West in the name
of “traditional values”? Is not the root of this phenomenon the
temptation to renounce the capacity for personal judgment and
responsibility, surrendering instead to the external (“mystical”) and
collective authority of those who demonstrate strength, power, and
the loudest voice?

Navigating ambiguity: judgment and discernment in FLOW

In a recent discussion of FLOW, one of its authors, Aristotle
Papanikolaou, characterised this document as “specific enough to
give a sense of direction, yet broad enough to allow for personal
judgment"’, clearly considering the ability to judge a positive value
for an Orthodox Christian. According to Papanikolaou?, it is precisely
the training in making judgments and cultivating virtues—guided by
the Tradition of the Church—that renders the Christian an “athlete”
in St Paul’'s understanding (1 Cor. 9:24-27) and Christian ethics an
artistic training that embraces the social and political dimensions

6 See the essay “The Deputy: Guilt by Silence” in Hannah Arendt,
Responsibility and Judgment, 214-227.
7 Online lecture Aristotle Papanikolaou on the topic “For the

Life of the World.” YouTube video, 1:10:56. Posted by Volos Academy
for Theological Studies, March 10, 2025. https:/www.youtube.com/
watch?v=seZKA_kGdGw.

8 Aristotle Papanikolaou, “Ethics as Art,” Public Orthodoxy, January
8, 2025, https:/publicorthodoxy.org/2025/01/08/ethics-as-art/.
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of the human path to holiness. Unsurprisingly, FLOW—unlike the

social documents of the Russian Orthodox Church and like Hannah

Arendt—places high value on democratic rule, considering it most

favourable for the Church today.

Itis obvious that personal judgment is possible and necessary
precisely where there is no absolute, predetermined certainty,
no unambiguity, no black-and-white answers. While the modern
ideology, or even heresy, of the “Russian world” rests on a rigidly
dualistic worldview—portraying the West as an evil to be opposed
in a so-called “metaphysical battle” for “traditional values”’—FLOW
presents the world as complex and multifaceted. It is a world in
which human experience encounters many “grey areas” where
confusion is easy; the Church should neither simplify nor ignore
this reality but, drawing on Tradition, open space for conscientious
discernment and responsibility°.

For example, in the section on vocations (§28), the document
moves beyond the traditional dichotomy of “family or monastery” to
address the contemporary growing reality of people who are lonely
for various reasons; this reality does not fit established Orthodox
patterns and therefore calls for new (yet virtually inexistent) pastoral
practices adequate to their needs. Suicide (§31) is traditionally
deemed a sin, yet the text acknowledges its link to mental suffering
that can diminish personal responsibility; here, too, the Church must
leave space for pastoral judgment and compassion. On abortion
(825-26), the sanctity of the unborn child is affirmed, but tragic cases
where the mother’s life is directly threatened are also recognized; in
such situations, “the Church cannot claim competence in how best
to act in each specific case and must entrust this question to the
prayerful consideration of parents and doctors” (§26). The same
complexity, as well the need for specific judgment and discernment,
is evident in other areas FLOW addresses —in economic life, ecology,
and science and technology—where neither rejection nor uncritical
embrace is prescribed, but careful weighing of benefits and risks
9 See the recent analysis of the “Russian world” in Helsinki Conference
Statement, Resisting Empire, Promoting Peace: Churches Confront the ‘Russian
World’ Ideology, Conference of European Churches, Helsinki, May 2025,
https://ceceurope.org/storage/app/media/2025-news/Helsinki%20
Conference%20statement_final.pdf.

10 Gayle Woloschak emphasizes this point in her article, “For
the Life of the World: Conscience and Discernment,” The Wheel
21-22  (2020): 60-62, https:/wheeljournal.com/wp-content/
uploads/2024/03/21—22_09_W2I905chak.pdf.
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in light of human dignity. Finally, on war and peace, the document
does not impose a single position: it condemns violence but leaves
Christians free either to participate in defense of themselves
and their neighbors (discerning for themselves the extent of that
participation), or to bear witness through nonviolence—"“according
to their own faith and love” (§45).

It cannot be said that the document leaves room for open-
ended interpretations in all modern contexts; on certain issues it
speaks with categorical clarity. In the section on the protection of
children (816), it explicitly declares that “no offense against God
is worse than is the sexual abuse of children” and that a priest
cannot absolve the offender in confession unless he first surrenders
himself to the authorities. Such unconditional judgments reflect the
gravity of Christian teaching on care for and protection of the most
vulnerable. Yet overall, FLOW balances categorical instructions
with the recognition that much of our reality consists of questions
without ready-made answers. And it is precisely this humble
recognition that imparts to the text its prayerful character, making
clear that the many challenging situations FLOW describes cannot
be discerned without prayer and participation in the mysteries of
the Church.

What God do the Orthodox believe in?

For those unsettled by the uncertainty of the contemporary world, it
is important to emphasize that amid all the ambiguities of life, FLOW
recognizes one fundamental and unchanging truth that provides
believers with a firm foundationin every challenge and trial: God truly
loves humanity, and the Church is always called to alleviate suffering,
not add to it. The document’s peculiar anthropocentrism—set against
modern totalitarianism, the devaluation of human beings, and the
denial of their freedom, judgment, and responsibility—ultimately
bears witness not only to humanity, but also to God Himself. As
disclosed by the pastoral guidelines offered by the Church in FLOW,
this is unmistakably the God who, though incomprehensible, reveals
His greatness in His closeness to humanity and His participation in
human life; the God who desires not to diminish human freedom
but to affirm it; the God who seeks not to devalue human judgment
but to enlighten it; and finally, the God who does not reject human
weakness but transforms it into a place where His glory may be
revealed.
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The strongest example of this positive understanding of
God discernible in the document is, perhaps, its interpretation of
disability. In Christian tradition, disability has often been described
as a consequence of sin or divine punishment, but FLOW confidently
asserts that “each of us is born as we are, so that the works of God
may be revealed in us (Jn 9:3)" (§26). More fundamentally, however,
the ethos of FLOW implies that not only disability but any life tragedy,
suffering, difficult circumstance, or experience of social injustice—
including poverty, displacement and migration, illness, addiction,
family breakdown, violence and war, ecological devastation,
economic exploitation, discrimination, and the wounds of abuse—
is potentially a place where God's love and glory may be revealed,
as God Himself desires. The task of the people of the Church is
therefore to ensure that their free and responsible judgments
and actions in the world foster the conditions in which God'’s love
and glory can be manifested. This, in short, is the essence of the
proposed social ethos of the Orthodox Church: a lived response to
contemporary challenges that ultimately bears witness to the truly
loving and faithful God in whom Orthodox Christians have always
believed and trusted.

Lidiya Lozova, Ph.D., is an independent researcher working at the intersection
of theology and culture, with a focus on Orthodox iconography. From 2022 to
October 2025 she was a British Academy Fellow in the Department of Classics,
Ancient History, Theology and Religion at the University of Exeter, where she
researched the social ethics of modern iconography in Ukraine during wartime
(2014-present). Before leaving Ukraine after the Russian invasion in 2022, she
spent twelve years as a translator, editor, and project manager at the “Spirit
and Letter” Research and Publishing Association (Kyiv). She co-translated the
document For the Life of the World: Toward a Social Ethos of the Orthodox Church
into Ukrainian and Russian.

WISDOM THROUGH THE HOLY FATHERS

"Very many wish to be vouchsafed the Kingdom without labors,
without struggles, without sweat; but this is impossible.

If you love the glories of men, and desire to be worshipped, and

seek comfort, you are going off the path. You must be crucified

with the Crucified One, suffer with Him that suffered, that you

may be glorified with Him that is glorified."
St. Macarius of Egypt
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READING FOR THE LIFE OF THE WORLD:
DISCERNMENT AND CHARITY IN A
POLARIZED AGE

FR. ANTHONY PERKINS

Abstract

For the Life of the World has generated strong and often
polarized reactions within the Orthodox Church. Rather than
treating the document as either a manifesto to be defended or a
threat to be resisted, this article proposes reading it as an invitation
to discernment. Beginning from shared Orthodox first principles—
the goodness of God, the dignity and vocation of the human person,
and the call to enacted love—it examines how the document moves
from theology into social application, and where that movement
calls for further clarification. Through a series of brief case studies
addressing nationalism, pluralism, human dignity, and prudential
judgment, the article affirms the pastoral intent of the work while
identifying places where greater precision and restraint may
strengthen its reception. The aim is not to resolve disagreement,
but to model how Orthodox Christians might listen charitably and
speak faithfully together "for the life of the world."

Discernment and the Shape of Faithful Theology

When Orthodox theology is done well, it has a recognizable
shape. It begins with God - His goodness, beauty, and love—and only
then moves outward to creation, to the human person created in His
image, and to our calling to participate in the healing and perfection
of the world. From these first principles, theology learns how to
see. It discerns what has gone wrong, what has been distorted, and
where the wounds of the world now lie. Only after this work does
it turn toward action: how grace may be received, embodied, and
cooperated with in concrete circumstances.

For the Life of the World largely follows this movement, and
it does so with care. In its opening affirmations—concerning the
goodness of God, the dignity of the human person, and the Christian

1 | used generative Al to help with the coherence and flow of this
article. All of its mistakes remain my own.
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obligation to respond to suffering—the document stands on ground
that is firm and unmistakably Orthodox. Here, the discernment
has largely already been done. These are not speculative claims,
but truths formed by Scripture, liturgy, and the lived experience of
the Church. The authors summarize them clearly, pastorally, and
beautifully, glory to God.

The task of discernment becomes more demanding, however,
as theology moves from first principles into the discernment of
present challenges, and more demanding still when it turns toward
proposals for ecclesial or social response. At this stage, theology is
no longer simply recalling what the Church knows, but exercising
judgment when the underlying conditions are not fully known nor
what the unintended consequences of proposed responses might be.
This is not a defect. It is the normal condition of faithful theologizing
in history.

The authors of For the Life of the World were well-suited for
this work. | know and have worshiped with some of them. They are
formed by prayer and the sacramental life and their work flows from
that source. They love God, the Church, and the world God created.
They are also theologically trained and experienced in applying
theology within particular social and technological contexts. None
of this guarantees agreement, but it does establish good faith—and
good faith matters. They are not, as has been asserted, trying to
provide Orthodox legitimacy to worldly ideologies or platforms.
They also did what discernment requires: they shared their work,
tested it within their community, and offered it publicly not as a final
word, but as a contribution to an ongoing ecclesial conversation.
In doing so, they invited the next stage of discernment: reception
by a wider body of Orthodox Christians—clergy, scholars, and
laypeople—who share their desire that God's will be done.

That invitation, however, arrives in a difficult moment. We
live in a culture shaped by polarization, suspicion, and tribal reflexes.
Disagreement is easily interpreted as malice. Language itself has
become a marker of allegiance rather than a tool for understanding.
It should be easier for Orthodox Christians to resist these habits, but
our recent experience suggests that we are not immune to them.

What follows is offered in that spirit of love. Not as a
judgment upon the authors, but as a participation in the discernment
they themselves have initiated. My own formation is more modest
than theirs. | have worked in the fields of theology, political science,
and military analysis, but | am less interested in going into the weeds
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of these than in sharing the fruit of something that they all have
in common: a recognition of the limits of individual judgment and
the necessity of communal correction. What | am offering, then, is
not an alternative vision, but a set of reflections on where broader
conversation may strengthen this work and improve its reception.

Why This Document Requires Discernment More Than Defense

The reactions to For the Life of the World have been swift and
intense. Some have embraced it as a much-needed articulation of
Orthodox social witness; others have dismissed it as overly political
or ideologically compromised. It often seems that the people
commenting on it are reading different documents. Psychology
says they probably are. The question is frequently not what the
document says, but whether it and its authors can be trusted.

Jonathan Haidt’s work in moral psychology helps illuminate
this dynamic. In The Righteous Mind, he observes that moral reasoning
usually operates not on the question “Must | believe this?” but on
the more intuitive “Can | believe this?” When a claim appears to
come from the wrong place—or the wrong people—it is dismissed as
suspect before its substance is considered.

In polarized environments, this tendency is amplified.
Certain words trigger suspicion. Certain concerns are assumed to
mask ulterior motives. Interpretation gives way to diagnosis. This is
the soil in which a hermeneutic of suspicion flourishes. Once again,
God’s people have failed to follow God’s precept that we become
One as His in One.

There are times when suspicion is warranted. But where
good faith is evident—especially in an ecclesial document that
presents itself as pastoral and provisional—suspicion becomes a vice
rather than a virtue. Discernment cannot proceed without charity.
Not charity as a sentiment, but charity as a method.

What Kind of Document This Is—and Is Not

For the Life of the World is not a policy platform. It does not
claim to offer definitive answers to complex social questions. The
authors are explicit about the difficulty of translating the Gospel into
social life and about the ambiguity that inevitably accompanies such
efforts. Disagreement, therefore, is not a sign that the document
has failed; it is evidence that it is functioning as intended.
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The document also situates itself squarely within a plural
social context. It neither imagines a world in which Orthodox
Christians dictate terms to society, nor retreats into sectarian
withdrawal. Instead, it seeks to articulate what faithful witness
might look like under conditions that are, for better or worse, given.

In this sense, the document is not only about discernment; it
is an instance of it. Like love, life is a verb. To act “for the life of the
world” is to enter into a process—one that unfolds over time, invites
correction, and depends upon communion.

My focus, therefore, is not on adjudicating conclusions, but
on examining how discernment functions when theology moves
from settled principles into contested terrain. | offer a small number
of case studies from For the Life of the World that | believe would
benefit from further conversation—particularly conversation that
includes those who share the document’s moral aims but differ on
the prudence or feasibility of some of its proposed applications.

Underlying this concern is a recognition that all prophetic
speech is conditioned by the words, stories, and symbols available
to the speaker. Two prophets may be granted the same vision of
truth, yet articulate it in markedly different ways, because each can
speak only through the conceptual and symbolic resources they
have internalized. The Revelation of St. John the Theologian is so
profound precisely because he was deeply formed by Scripture,
liturgy, and the lived life of the Church. His language was capacious
enough to bear the weight of what he was shown.

But the same symbols are often heard quite differently by
readers who are less formed by liturgy and traditional modes of
reading Scripture. We are neither as prophetic nor as well formed as
St. John, so it should come as no surprise when people—even those
of good will—misunderstand us. The obverse is also true: we should
assume that we, too, are likely to misunderstand what those with
different backgrounds are trying to convey.

As the authors of For the Life of the World rightly note,
the Church is blessed by diversity, and by the conversations that
emerge when people bring differing experiences and perspectives
into shared discernment.

It should be clear that | do not question the formation of the
authors of For the Life of the World. Rather, | suggest that others—
equally committed to Christ and His Church—bring overlapping
but distinct vocabularies, experiences, and forms of expertise that
can deepen and clarify the discernment already underway. Such
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contributions may at times require softening, reframing, or even
setting aside strongly stated prescriptions. This is not a failure of
fidelity. It is the ordinary and necessary work of discernment when
the Church seeks not only to speak truthfully, but to speak "for the
life of the world."

Case Study One: Nation and the Temptation of Absolutization

The document’s treatment of nationalism has been heard
by some as an attack on patriotism. Given contemporary political
rhetoric, this reaction is understandable. But the theological
concern here is older and more precise: the Church'’s rejection of
ethnophyletism—the identification of ecclesial belonging with
national or ethnic identity.

History has given the Church ample reason for vigilance on
this point. Again and again, national myth has overwhelmed ecclesial
allegiance, often with grave spiritual consequences. Baptism places
our ultimate loyalty elsewhere. Nations may be honored and loved,
but they cannot be made ultimate without distorting the Church’s
life.

At the same time, rejecting ethnophyletism does not require
political indifference. The limit cuts both ways. The Church must not
be captured by nationalism, but neither should she be reduced to an
abstraction detached from real civic responsibility.

Case Study Two: Pluralism, Democracy, and the Question of Limits

The document’s affirmation of pluralism has unsettled
many readers, particularly those who hear the term as a synonym
for relativism. The authors attempt to clarify this by distinguishing
pluralism as a social condition from pluralism as a theological claim.
The Church does not abandon truth in a plural society, nor does she
seek to impose it by force.

The document also expresses appreciation for constitutional
democracy, especially insofar as it restrains power and guards against
tyranny. This appreciation is not naive. The Church’s historical
experience with coercive authority makes such protections morally
significant.?

2 Not all Orthodox thinkers evaluate constitutional democracy
in the same way. Some, shaped by different historical experiences, favor
more explicitly symphonic or authoritative political systems. Engaging
these perspectives may further enrich the Church’s discernment. Notably,
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What remains underdeveloped is the question of limits. Pluralism
and constitutional democracy are not self-sustaining. They can be
exploited by movements—religious or secular, left or right—that
reject the goods that make plural coexistence possible. Hospitality
requires discernment. Accommodation has boundaries.

Naming those boundaries would strengthen the document’s
witness rather than weaken it.

Case Study Three: Human Dignity, Rights, and Sacramental
Grounding

Concerns about the document’s use of human rights language
are often principled. Modern secular rights discourse frequently
rests on anthropological assumptions that do not completely match
Orthodox expectations. These concerns should not be dismissed.

Here the document shows real strength. Human dignity is
grounded explicitly in God, in creation, and in the human vocation
to communion. Rights, insofar as they are invoked, flow from this
sacramental vision of reality.

This grounding matters. In a culture where even allies affirm
human rights while denying their transcendent source, the Church
must be explicit. There is no meaningful account of human dignity
apart from God. Even when goods can be described without reference
to grace, the Church must still witness to grace as their true source.

At the same time, rights language is a limited tool. Detached
from its foundation, it can be turned against the very anthropology
it was meant to protect. As with pluralism, discernment requires
limits. Making those limits clearer would help read the document
that the authors intend.

Case Study Four: Moral Ends and Prudential Means

The most difficult passages are those that gesture toward
specific policy solutions. The authors’ pastoral impulse here is
laudable. Abstraction can excuse inaction; silence can be mistaken
for indifference. As a veteran of the war in Afghanistan, | especially
appreciated their words on the damage that violence - and especially
institutionalized violence - does to souls and societies.?

“human rights,” “democracy,” and “pluralism” have been used pejoratively

by the Russian Orthodox Church and those whom they influence as they

try to present their own symphonic system as a better alternative than

those offered in the West.

3 This is another area, however, which might be sharpened
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But the Church calls us without hesitation or reservation
to address societal problems, although it is rarely specific about
prudential means. When that distinction collapses, communion is
put at risk. Our faith is pastoral, something that implies that there is
often more than one way to work towards the better and the good.
Judgments about specific policies and actions, even sincere ones,
should not be stated as if they bore some kind of scriptural, patristic,
or ecclesial mandate. There are too many variables that must be
considered for anyone to be sure of the utility of, and demand,
specific solutions (e.g., universal health care). Some policies and
proposed cures are clearly better than others, but charity demands
that we give the same level of critical analysis to our own policies
and cures as we do to others; it also demands that we take seriously
the concerns of others, even when we do not share them. For
example, many of the most obvious solutions involve increasing the
scope of government, something that many believe comes with its
own downstream costs that are rarely considered.

Conclusion: Discernment as Ecclesial Witness

The tensions surrounding For the Life of the World arise not
from doctrinal error, but from the difficulty of listening charitably
and speaking faithfully in a polarized age. Different communities will
naturally perceive different dangers as most urgent. This diversity is
not a failure of discernment, but one of its necessary conditions.

Discernment presumes good faith. It tests claims over time.
It translates where needed and restrains where authority gives way
to prudence. Above all, it preserves communion.

Read this way, For the Life of the World is not a threat to be
neutralized or a manifesto to be defended, but a serious ecclesial
proposal that deserves to become a focus for discerning the
challenges of the world and how we - Christians living in a specific
times and places - should respond to them. To act "for the life of the
world" is to remain in that work—truthfully, charitably, and united in
the One Who demands it.

by broadening the pool of discernment. There are serious Orthodox
theologians, such as Fr. Alexander Webster, that posit the equivalent of a
just war theory within Orthodoxy (e.g. Alexander F.C. Webster and Darrell
Cole. The Virtue of War: Reclaiming the Classic Christian Traditions East and
West. United States: Regina Orthodox Press, 2004.
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YuTarouu «3apagu XXutta Ceity» (For the
Life of the World): poscyanusictb i 11060B Y
NoNAPU30BaHy A06y
0. EHTOHI MepkiHc

AHoTauin

HdokyMeHT «3apadu XXumms Ceimy» BUKJIMKaAB CUMbHI M
yacTo nosspusoBaHi peakuii B [lpaBocnaBHii LlepkBsi. 3aMicTb
TOoro, o6 po3rnsaaTu Moro abo sk MaHIipecT, AKUI cif 3axmLLaTy,
a6o sAK 3arposy, fAKin NoTPIBbHO YMHUTU Orip, LA CTAaTTSA NPOMNOHYE
YyuTaTM MOro SK 3amnpolUeHHs A0 POo3CyA/IMBOCTI. Buxopsaum si
CNiNIbHMX NPaBOCJ/IaBHMX NepPLIOOCHOB — Ao6poTu bora, rigHocTi Ta
NOKJIMKAHHSA JIIOACbKOT 0CO6M 1 3aKIMKY A0 BTiNIEHOI B AisX J1t060BI,
— BOHa J0CAIAKYE, K JOKYMEHT NepexoaunThb Big 60rocsos’s A0
COLLiaIbHOro 3aCTOCYBaHHA i Ae uelr pyx noTpebye noaanbLIoro
YTOYHEHHSl. Yepe3 HU3KY KOPOTKMX TeMaTUYHMX TMpPUKIaLiB,
NPUCBAYEHUX HaLLiOHaMi3MOBI, NAOPaNi3aMOBi, JIOACLKIN TiAHOCTI
Ta PO3CYAJ/IMBOMY CYAXKEHHIO, CTAaTTS CTBEPAIKYE MACTUPCbKUM
HaMip npaui, BOAHOYAC YKasylo4un Ha Micus, Ae 6inblua TOYHICTb
i cTpUMaHicTb MOrM 6 nMocuUAnTU T cNpUUHATTA. MeTolo € He
YCYHEHHS po36i>KHOCTEMN, a MoKa3s Toro, IK MPaBoC/1aBHI XPUCTUSHA
MO>KYTb YBaXXHO 11 3 JIOGOB'I0 C/TyXaTW Ta BipHO FOBOPUTU pa3oM —
3apagu XXUTTA CBITY.

Poscypnusictb | Popma BipHoro Borocnos’s!

Konun npaBocsiaBHe 60rocnoB’s 34iMCHIOETLCA HaEXHUM
YMHOM, BOHO Ma€ Bni3HaBaHy ¢opMy. BoHO nounHaeTbes 3 bora —

1 S cKopuCTaBCst TeHEePaTMBHUM LUTYYHUM iHTE/IEKTOM [As
NOKpaLLLEHHS 3B'A3HOCTI Ta NJIABHOCTI LLbOro TEKCTY. YCi MOXKIMBI MOMUIIKK
3a/IMLLAOTLCS BUKJIOYHO MOEID BiAMNOBiAANbHICTIO.
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Moro no6poTw, Kpacu i to60oBi — i MLLIE NMOTIM PyXa€eTbCs HA3OBHI:
[l0 CTBOPIHHSA, A0 NtOACbKOI 0co6M, CTBOpeHOi 3a Moro o6pasom, i
[0 HaLoro NOKJ/IMKaHHSA 6paTu y4yacTb Y 3Ui/IEHHI Ta JOBEpPLUEHH]
CBiTY. BUxo4s4M 3 UMX NEpPLIOOCHOB, 6Oroc/10B's BYNTLCSA BAYUTHU.
BoHo po3ni3Hag, Lo nilio He Tak, Lo 6Y10 CNOTBOPEHO i Ae HUHI
NeXkaTb paHu cBiTY. Jlnwe nicas Uuboro BOHO 3BEPTAETLCA A0 Aii:
K 6n1arogaTtb MoyKe ByTU NPUNHATA, BTiJIEHa 1 cniBnpaLboBaHa B
KOHKpPEeTHUX 06CTaBUHaX.

«3apadu wcumms cgimy» 3HaA4YHOK MIpPOD AOTPUMYETHCH
LbOro pyxy i pobuTb Ue YyBa)HO. Y CBOiX MOYaTKOBUX
TBEPAXKEHHSAX — WoA0 A06poTu bora, rigHocTi Atoacbkoi ocobum
Ta XPUCTUSIHCbKOrO O6OB'A3KY BiAMNOBIAATU Ha CTpaXKAaHHA —
JOKYMEHT CTOITb Ha TBepAOMY M 6e3CYMHIBHO MpPaBOC/IaBHOMY
I'PYHTI. TYT pO3CyA/IMBICTb YXXe 3HA4YHOKW Mipoto 3ailicHeHa. Lle
HE CMeKynsTUBHI TBEPAXKEHHS, a icTUHWU, chopmoBaHi CBATUM
MucbmoM, niTyprieto Ta »XuBuM pocsigom Llepksu. AsTopu
BUKJ1a[,al0Th iX SICHO, MaCTUPCbKKN N KpacnBo — csiaBa borosi.

OpHak 3aBAaHHS PO3CYA/IMBOCTI CTAa€ BUMOI/IUBILLUM TOA,,
KOJ1M 6Oroc/ioB’s NepexoAuTb Bif, NMEPLIOOCHOB [0 PO3Mi3HAaBaHHS
CYYaCHUX BUKUKIB, i LLLE BUMOIIMBILLUMM — KOJIM BOHO AOXOAUTb
[0 Mpono3unLiii Woao0 LEEPKOBHOI 4YM coliiasnbHOI Bignosigi. Ha
LbOMY eTari 60rocsioB’s BXe He NpocTo npuragye Te, Wo Llepkea
3Ha€, a 3/JiNCHIOE CYAXKEHHSI B YMOBaXx, KOJIN BUXigHI 06CcTaBUHM
He MOBHICTIO BiAOMi, a HEHaBMMCHiI HacAiAKM 3anpONOHOBaHUX
BiAnosigen — HenesHi. Lle He Baja, a HOpMaJibHUN CTaH BipHOTo
60roc108'a B icTopif.

ABTOpU «3apadu wcumms ceimy» 6ynn gobpe nigroToBNeHi
00 ui€ei npaui. A 3Hato AesSKUX i3 HUX | MOAIMBCS pasoM i3 HUMK. BoHun
cdopMOBaHi MOIMTBOIO Ta CaKpaMEHTaNbHUM XUTTSAM, i iXHS npaus
BUMNJINBAE 3 Lboro ¢opMyBaHHs. BoHn nobnaTb bora, LiepkBy i cBiT,
cTBOpeHUI boroM. BoHM TaKo)X MatoTb B6Oroc/1I0BCbKY OCBITY Ta
MatoTb A0CBiJ, 3aCTOCYBaHHsA 6OroC/10B'1 B KOHKPETHUX COLLiaIbHUX
KOHTEKCTax. Yce uUe He rapaHTye 3roiu, ase 3acBigvyye nobpy
BOJIKO — a A06pa BO/IS Ma€ 3Ha4YeHHS. BoHW He HamaratoTbes, 9K Le
NnoAeKyaM CTBEPAYKYETbCS, HaAaTWM MpPaBOC/ABHOI NEriTUMHOCTI
CBITCbKUM i4€0/10TisIM Y1 NONITUYHUM naTdopMam.

BoHM Tako)k 3pobusin Te, YOro BMMAara€ po3CYyAJIMBICTb:
noAaiNnancs CBOEK nNpaueto, BUMpobyBann ii B MeXKax CBOET
CRiNBHOTU W 3anponoHyBasn ii NybaiYyHO He K ocTaTo4yHe
C/NIOBO, a SIK BHECOK Y TpuBasy LEPKOBHY pPO3MOBY. TUM caMuMm
BOHW 3anMpocuaM [0 HACTyNHOro eTany po3CyA/IMBOCTI —
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NPUUHATTA (peuenu,i) WMPLWMM KOJIOM MPaBOCAaBHUX XPUCTUSIH:
AYXOBEHCTBOM, HAYKOBLSIMU M MUpsSHaMK, SKi NOAINATb iXHE
nparHeHHs, Wo6b 3BepLuyBasiacs Bons boxka.

OpHak ue 3anpoLUeHHS MPOJIYHaN0 Y Ba)KKMIW MOMEHT.
Mu Xneemo B KynbTypi, cdoOpMOBaHill nosspmsaliieto, Nigo3poto
Ta neMiHHUMKU pednekcaMu. Hesroga nNerko cnpumMaceTbes sK
3/10BMUCHicTb. CaMa MOBa CTasla MapKepoM HaJIe)KHOCTi, a He
3HapsaaasaM po3yMiHHA. [na npaBoOC/iaBHUX XPUCTUSIH Masio 6
OyTW neriule NPOTUCTOSATU LMM 3BUYKAM, asie Halll HeJlaBHIi A0CBif,
MOKAa3Ye, Lo MM He 3aCTpaxoBaHi Bif, HUX.

Te, W0 NOAAHO HUXKYE, MPOMOHYETLCA CaMe B LLbOMY AYCi.
He sk ocypn, aBTOpIB, a 1K Y4acTb Y PO3CYAJIMBOCTI, IKY BOHU caMi
iHiLitoBain. Moe BnacHe ¢OpMyBaHHSA CKpOMHille 3a ixHe. A
npautoBaB y chepax 60rocs1oB’s, NoAITUYHOT HAYKM Ta BilAICbKOBOIoO
aHasi3y, asie MeHe MeHLLEe LiKaBUTb 3arIMB1eHHS B TEXHIYHI AeTani
UMX AUCUMMIH, a Bisiblle — NoAiAnuTUCS NJI0A0M TOro, Lo iX YCiX
06'egHYE: YCBIAOMAEHHSAM MeXK iHAMBIAYya/bHOrO CYAXEHHSA Ta
HeobXigHOCTI cnifIbHOTHOrO BUMpaBsieHHs. OTXXe, S NPOMOHYIO
He anbTepHaTUBHe BaYeHHs, a HU3KY po3ayMiB Npo Te, Ae LunpLua
pO3MoOBa Mor/1a 6 3MiLLHUTU L0 MpaLLo M MOAINWUTU iT CIpURHATTSA.

Yomy ueit [lokymeHT MoTtpebye PoscyanusBocTi Binblie, HixK
3axucTty

Peakuii Ha «3apadu mwcummsa ceimy» 6ynu LWIBUAKUMMU
M iHTEHCUBHUMMU. [1eXTO MPUINHSIB MOro $SK BKpan MOTPibHe
dopMynoBaHHA  MNPaBOC/IaBHOIO  COLLia/IbHOrO  CBiAYEHHS;
iHWIi BIAKWMHYAM $SK HaAMIPHO MOAITUYHMIMA abo iaeonorivyHo
CKOMMpPOMEeTOBaHUN. YacTo 34a€TbCs, WO AU, 5K Moro
KOMEHTYITb, YNTalOTb Pi3Hi AOKyMeHTW. [lcuxonoris nigkasye,
0, MMOBIPHO, TaK i €. lMNTaHHA HepiAKO Moasdrae He B TOMY, LLO
[OKYMEHT roBOpUTb, a B TOMY, YN MOXKHA MOMY AOBIpATW.

Mpaus [>koHaTaHa [aliTa 3 MopasbHOi ncuxosorii
Jornomarae nposiCHUTU Lo AuHaMiKy. Y kKHusi The Righteous Mind BiH
3ayBaXKYE, L0 MOpasibHE MipKyBaHHS 3a3B1Yai 30CEPEIKYETLCS He
Ha NUTaHHI «4uK MyLly 5 B Ue NOBIPUTU?», a Ha GiNbL iHTYITUBHOMY
«41 MoXKy 2 B Le NoBipnTU?». Koan TBEpAXKEHHS 30a€TbCS TaKUM,
O MOXOAMTb «HE 3 TOro Micus» abo «He Bifg, TUX JO4EeN», MOro
BiAKMAAOTb K Nifo3pise we A0 po3rasay cyTi.

Y nonspusoBaHOMY  cepedoBulli U TeHAeHuis
nocuatoeTbes. leBHi csioBa BUKAMKaOTb Migospy. [eBHi Temun
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CMPUINMaLOTLCA K MPUKPUTTSA NPUXOBAHUX MOTUBIB. TayMayeHHs
NMOCTYNAEThCA MicUeM giarHosy. Came Ha TakOMY I'PYHTiI PO3KBiTae
repMeHeBTUKa Nigo3pu.

IHoAi nigo3pa BunpaBaaHa. Ane TaMm, Ae oyeBuaHa gobpa
BOJI — 0COB/IMBO B LIEPKOBHOMY JOKYMEHTI, IKUIN Nojae cebe sk
NacTUPCbKUM | TUMYACOBUI, — NiJ03pa CTaE HE YECHOTOIO, a Ba,040.
PoscynnusicTb He MoXe BifbyBaTucs 6e3 nto6osi. He ntobosi K
no4vyTTH, a /I060BI K MeToAy.

Axkum € Lleit JokymeHT — i Akum Bin He €

«3apadu wumms cgimy» He € NOoJITUYHO nporpamoto. BiH
He MNpeTeHAyeE Ha HaJaHHS OCTAaTOYHMX BiAMNOBiAeN Ha cKiafHi
couianbHi NUTaHHS. ABTOPU BIAKPUTO rOBOPsSITb MPO TPYAHOLL
nepeknagy €saHrenis B coliasibHE >XUTTS i MPO HEOAHO3HAYHICTb,
slKa HEMUWHYYEe CYMpoOBOAXKYE TakKi crnpobu. ToMy Hesroga He €
O3HaKOM MpoBany AoKyMeHTa. HaBnaku, Le cBigYeHHs Toro, Lo
BiH PYHKL,iOHYE TaK, IK 3a4yMaHo.

JIOKYMEHT TaKOoX YiTKO po3Millye cebe B natopasibHOMY
couianbHOMY KOHTEKCTI. BiH He ysIBA1siE CBiTY, B IKOMY MpaBOC/1aBHi
XPUCTUAHU AMKTYIOTb CYCMiIbCTBY YMOBMW, asie 1 He BiAcCTyna€ B
CEKTaAHTCbKY i30n5Lit0. HaToMicTb BiH HaMaraeTbCsi OKPEC/UTU,
AKUM MOXKe BYTU BipHE CBiYEHHS B YMOBaX, sKi — Ha Kpalle 4n Ha
ripwe — € AaHUMMU.

Y UbOMY CEHCi AOKYMEHT He Jinlie NPO PO3CYAJSIUBICTb;
BiH caM € ii npuknagoM. Ak i 106OB, XUTTA — Le [AieC/OBO.
LiaTn «3apaan >XUTTSA CBiTy» O3Ha4ya€ BCTymnaTWM B Mpouec, Lo
PO3ropTaEThCA 3 YAacOM, 3aMpoLUyE A0 BMMPAB/EHHS i 3a/1€XNTb
Bif, conpuyacTs.

Mpuknap, Mepwunii: Hauis i Cnokyca A6contoTusauii

Posrnsa HauioHaniaMy B JOKYMEHTI AEXTO CHAPUMNHSB SK
Hanaj, Ha NaTpioTM3M. 3 OrAsAY Ha CyvacHy MOAITUYHY PUTOPUKY,
TaKa peakuis 3po3yMina. Asie 60roc/IoBCbKE 3aHEMOKOEHHS TYT
JaBHille M ToyHiwe: ue BiakuAaHHa Llepkeoto eTHodineTusmy
— OTOTOXXHEHHS LEPKOBHOI MPUHANEXHOCTI 3 HaLiOHa/IbHOK 4K
€THIYHOO iAEHTUYHICTIO.

IcTopis pgana LlepkBi yimano nigctae Ans NMUIbHOCTI B
LbOMY MUTaHHI. 3HOBY i 3HOBY HaLlioHa/IbHUIA Mid 3aTbMaploBaB
LLEPKOBHY BIipHIiCTb, YacTO 3 TSHXKKMMU AYXOBHUMM HacigKamMu.
XpelleHHs cnpsiIMOBYE Hallly OCTaTOYHY JIOSIbHICTb B iHLLE MicLe.

62



Hauii MoXHa LaHyBaTU M SOBUTK, ane iX He MOXHa pobuTwn
abcontoToM 6e3 CnoTBOPEHHS XMUTTA Llepksu.

BogHouyac BigKWMHEHHS eTHO®INEeTUIMY He BMMarae
noAniTMYHOI 6anay»KocTi. MeXa npoxoAuTb Yy ABOX HanpsiMKax.
LlepkBa He noBMHHa GYTK 3axorJieHa HaljioHani3MoM, ase 1 He
MoXe 6yTu 3BefleHa A0 abcTpakuii, BiaipBaHoi Bifg peasibHOI
rpoMaasiHCbKOI BianoBifa/IbHOCTI.

Mpuknap, Opyruii: Mmopanism, JemokpaTisa i NMutaHHa Mexx

CxBanbHe CTaBJIeHHS [OOKYMeHTa [0 MJopanismy
CTPMBOXMJI0 6araTbOX YMTadiB, 0COG/IMBO TUX, XTO YYE B LIbOMY
CJ/I0Bi CMHOHIM pensTUBiI3MY. ABTOPU HaMaratoTbCs LLe NPOSCHUTH,
pO3pi3HAOYM MJOPaNi3M [K coliajsibHy YMOBY i MJtopanisM sk
60rocn0BCbKe TBePAXKEHHS. LiepKBa He BiAMOBISAETLCA Bif, iICTUHM
B NJIKOPasIbHOMY CYCMiNIbCTBI | HE HAMaraeTbCcsA HaB'a3aTu 1i cuoto.

JIOKYMEHT TaKOoX BUCJIOBAOE BASYHICTb KOHCTUTYLLIMHIN
AeMOoKpaTii, 0Co6/IMBO HACTINIbKKU, HACKINIbKM BOHa ObOMeXXye
BAaAy i 3aXuLLaE Big TUpaHii. LLa ouiHKa He € HaiBHOLO. IcCTOPUYHUI
nocBia LlepkBu 3 npMMycoBoo B1aJot0 pobMTb TaKi 3anobixkHUKKU
MOpasIbHO 3HaYyLMMMN.2

BogHouyac HepocTaTHbO pPO3pPO6/IEHMM  3a/IMLLIAETHLCS
NMTaHHa MexX. [lapaniaMm i KOHCTUTYUIMHA [AeMOKpaTia He
nigTpuUMyoTb cebe aBTOMaTUYHO. HUMKM MOXXYTb CKopucTaTUCS
PYXM — PEenirinHi Yn cBiTCbKi, NiBi YM npaBi, — fAKi BiAKMAAOTb
Ti 6nara, wWo pob6adTb MOXJ/IMBMM MJIOpasibHE CMiBiCHYBaHHA.
[ocTUHHICTL NoTpebye po3cyanmeocTi. MpucTocyBaHHS Ma€ CBOI
MeXi.

OkKpecneHHsi UMX MeX pajuwe nocunmiao 6 cBiavYeHHS
JOKYMEHTa, Hi>k noc/1abusio noro.

2 He Bci npaBocnaBHi  MucauTeni  OAHAKOBO  OLLHIOOTb
KOHCTUTYLiMHY AeMoKpaTito. [lexTo, cdopMOoBaHUM iHLLMMU iICTOPUHHUMM
nocsigamn, Bigaae nepeBary 6inbll  BUMpa3HO CUMM@OHIMHMM  abo
ABTOPUTETHMM TMOJIITUMHUM CUCTEMaM. 3ajlydeHHs LUMX MepCrnekTuB
Morsio 6 uie Ginblie 36araTUTU LLEPKOBHY pPo3cya/nBIiCTb. BapTo Takoxk
3ayBaXkUTH, LLO NMOHATTA “npasa AogmHn”, “neMokparia” ta “natopanism”
BUKopucToByBanucs Pocincbkotro MNpaBocnaBHoto LiepkBolo Ta TUMK, XTO
nepebysa€ nifg, il BNAIMBOM, Yy NelMopaTMBHOMY CEHCi — K YacTMHa cnpob
NpeacTaBUTU BJIAaCHY CUMQOHIMHY CUCTEMY SIK Kpallly a/lbTEPHATUBY TUM
MOJE/IAM, LLLO MPOMOHYTbCS 3aX0A40M.
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Mpuxknap, TpeTiit: JlloacbKka MigHicTb, MpaBa i CakpameHTasIbHE
MiarpyHTs

3acTepe)keHHs WoA0 BUKOPUCTAHHS B [OKYMEHTI MOBWU
npaB JIOAMHU 4YacTO MalTb NPUHUMNOBUIN xapakTep. CyyacHun
CBITCbKUI AUCKYPC NPaB HEPIAKO FPYHTYETbCSA HAa aHTPOMNOAOTIHHMUX
NPUNYLWEHHSX, SIKi HE MOBHICTIO BiAMOBiAalOTb MPaBOC/IaBHOMY
6ayeHHto. Lli 3acTepexkeHHs He cAif BiagKknaaTu.

CaMe TYT AOKYMEHT BUSABASE CrpaBykHIO cuny. Jlioacbka
rigHicTb 4iTKO BKoOpiHeHa B Bo3i, y TBOpiHHIi Ta B /0ACBKOMY
NOKJIMKaHHI Ao conpu4yacTs. MpaBa, HaCKiNIbKWM BOHWU 3ragyroTbCs,
BMMJ/IMBAIOTb i3 LIbOr0 CaKpaMeHTa1IbHOro 6avyeHHs peasibHOCTI.

Take nMigrpyHT Ma€ 3Ha4YeHHs. Y KyAbTypi, A€ HaBiTb
COM3HUKKN CTBEPA KYIOTb NpaBa JIIANHKU, BOAHOYAC 3anepeyyoyn
iXHE TpaHcueHAeHTHe aykepeno, LiepkBa MycuTb 6y Tn YiTkoro. He
iCHY€E 3MICTOBHOI0O pO3yMiHHS St0ACHKOI rigHoCcTi 6e3 bora. HaBiTb
Konn 6nara MO)KHa onucyBaTu 6e3 nocusaHHA Ha 6siaroaath,
LlepkBa Bce OAHO MOBMHHA CBIAYUTW Npo 6rarofaTb SK iXHE
CMpaB)KHE AyKepeso.

BogHouac MoBa npaB € O6MEXeHWM iHCTPYMEHTOM.
BigipeaHa Big, cBoro ¢yHaaMeHTy, BOHa MoOke 6yTu obepHeHa
NpoTW Ti€i caMoi aHTPONOJIOrii, IKY Mana 3axmLaTh. AK iy BunagKy
3 MAOPaNiaMoOM, PO3CYASIMBICTb BUMarae Mex. HiTkille o3HayeHHs
LMX MeX A0MNOMOr10 6 YNTaTU AOKYMEHT TakK, K MOro 3agymasnm
aBTOpMU.

Mpuxknap, YetsepTuii: MopansoHi Llini it Poscypgauei 3acobum

HaicknagHiwmmMm € Ti Micus, e JOKYMEHT HaTSAKaE Ha KOHKPETHI
NOANITUYHI pileHHS. MacTUPCbKMI iMMYNbC aBTOPIB TYT 3aC/1YrOBYE
Ha noBary. AGCTpaKLis MoOyXe BMMNPaBAOBYBaTM 6e3nis/bHICTb;
MOBYaHHSA MOXKYTb CpUAMATU 9K 6anay»KicTb. AK BeTepaH BiltHM
B AdraHicTaHi, 1 0co6aMBO OLHMB iXHi CN0Ba NPO LUKOAY, SKOI
HaCU/IbCTBO — a OCOBJ/IMBO IHCTUTYLLIOHANI30BaHEe HAaCUAbCTBO —
3aBJac€ gywaM i cycnisibcTBam.®

MpoTe LlepkBa 6e3 BaraHb 3aK/JMKAE Hac [0/aTU  CYCNiAbHi

3 YTiM, i us chdepa Morna 6 6YyTM MpOSICHEHA TOYHiLLE 4epes
pPO3LLUMPEHHA KOJ1a pPO3CYAXKeHHS. ICHYHOTb Cepiro3Hi  NpaBOC/AaBHI
6orocnoBn — 30KpeMa o. AnekcaHap Bebctep, — ski ob6cTolOOTH

HasaBHicTb Y MpaBocnas’i pyHKLUioHaIbHOro aHasiora Teopii cnpaseanBoT
BilHM (omB., Hanpuknag: Alexander F. C. Webster, Darrell Cole, The Virtue of
War: Reclaiming the Classic Christian Traditions East and West, United States:
Regina Orthodox Press, 2004).
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npo6.ieMun, ase piaKo KOHKPeTU3YE po3cyasnei 3acobu. Koam ue
pO3pi3HEHHS1 3HMKAE, Mif 3arpo30l OMUHSAETBLCS €AHICTb. Hala
Bipa € MacTUPCbLKOIO, a Lie O3Ha4aE, Lo 4acTo iCHYE Binblue, Hix
OAMH LWINAX A0 Kpaworo n gobporo. Cya)XeHHs o0 KOHKPETHUX
NOANITUK i AilA, HABITb LWLKPI, HE C/1if NoaaBaTU Tak, HIBU BOHM MatloTb
AKUICb 6e3nocepeaHin 6i6NIMHNI, NAaTPUCTUYHUIA YN LLIEPKOBHUM
MaHAaT. IcHye HaaTo 6araTo 3MiHHUX, LLLO6 XTOCh Mir 6YTU NEBHUM
Y KOPUCHOCTI Ta HEOBXiAHOCTI KOHKPETHUX pilleHb (Hanpukag,
YHiBEpPCaJ/IbHOI CUCTEMU OXOPOHU 370poB'A). [lesaKki noniTukm m
3anponoHOBaHi «NiKW» SBHO Kpalli 3a iHLWi, afie 1t060B BUMarae,
wo6 MU 3aCTOCOBYBa/IM OAHAKOBUI PiBEHb KPUTUYHOIO aHanily
SK A0 BJIaCHMX MPOMNO3ULLIM, TaK i 0 Yy>KMX; BOHA TaKOXX BMMarae
CEepMO3HO CTAaBUTUCA [0 3aCTEpPedKeHb iHLLIMX, HABITb KON MU iX
He nopinsemMo. Hanpuknaa, 6arato 3 HaMoO4YeBUAHILLMX pPilleHb
nepeabayatoTb PO3LUMPEHHS POJIi AEPXKaBU — a YMMasIo Jitoaen
BBaXKaloTb, L0 Lle Ma€ BJacHi BigdaseHi Hachnigku, sKi pigko
O0epyTbcs 4O yBaru.

BucHoBok: Poscyaausictb Ak LiepkoBHe CBigueHHA

Hanpy»keHHsi goBKosna «3apadu mcumms ceimy» BUHWUKAE
He 4yepe3 AOKTPMHaJIbHY MOMMUIKY, a Yepe3 CKAaAHICTb YBaXKHO
cayxatu 3 ntoboB'to Ta BipHO roBOpUTM B MOJISIPU30OBaHy A006y.
Pi3Hi cninbHOTM NpUMPOAHO CNpUIIMATUMYTb Pi3Hi Hebe3neku K
HaMHarabHiwWi. L1 pisHOMaHITHICTb € He MPOBaJIOM PO3CYA/IMBOCTI,
a oJHi€to 3 ii HEOBXiAHMX YMOB.

Poscynnueictb  nepepbayvae  gobpy Bosito. BoHa
BUNPoOOBYE TBepA KeHHS 3 4YacoM. BoHa nepeknapgae Ttam, ge
NOTPIOGHO, i CTPUMYETLCS TaM, Ae aBTOPUTET MOCTYMAETLCS MiCLEM
po3cyanueocTi. [oHag, yce BoHa 36epirae conpuyacTs.

MpounTaHu y Takuii cnocib, «3apaau >KUTTS CBiTYy» € He
3arposoto, s\Ky NoTPiOHO HeNTpanisyBaTH, i He MaHidecToM, KU
CNig, 3axuWaTh, a CEPMO3HOK LEPKOBHOK MPOMO3MULLIEHD, LLO
3aC/IyroBYE CTaTuM OCepAsM PO3CYAKEHHS BUKJIMKIB Cy4acHOro
CBITY i TOro, IK MM — XPUCTUSIHW, LLLO YXUBYTb Y KOHKPETHOMY
yaci  Micuji, — MaeMO Ha HuX BignosigaTu. [liaTu 3apagn XUTTS
CBiTY O3Haya€ 3a/MLLIaTMUCA B LK Npaui — npaBAmMBo, 3 JIl060B'I0 i B
€AHOCTi 3 TuM €EANHMM, XTO LbOrro Bij, HaC BUMarae.
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WEALTH, POVERTY, AND
FOR THE LIFE OF THE WORLD
AFTER FIVEYEARS

DYLAN PAHMAN

Introduction

Though Orthodox scholars and theologians in recent years
have amassed significant contributions to environmental theology
and political theology, we lag behind other Christian traditions
when it comes to reflection on economic matters or “Christian
social thought.” Nevertheless, there have been some significant
contributions, from Vladimir Soloviev to Sergei Bulgakov, S. L.
Frank, and St. Maria Skobtsova.! And the recent 2020 document
For the Life of the World (henceforth FLW), written by a commission
of the Ecumenical Patriarchate in response to the encyclical of the
Council of Crete in 2016,2 contains a whole section on wealth and
poverty in our modern world. Unfortunately, we can and should
do much better than its unhelpful diagnoses and prescriptions, as
detailed below. First, | will survey some basic distinctions from Holy
Tradition that this document misses, in addition to ignoring the
insights of modern economics, then | will examine the document
itself, beginning with the good before airing my criticisms, ending
with a better alternative in Ecumenical Patriarch Bartholomew.

The Law, the Gospel, Catholicity, and Sobornost’

In my own research for more than a decade now, | have
focused specifically on the social and economic significance of
Orthodox asceticism.® Additionally, in my recent book, The Kingdom

1 See Vladimir Solovyov, The Justification of the Good, rev. ed.,
ed. Boris Jakim, trans. Natalie A. Duddington (Eerdmans, 2005); Sergei
Bulgakov, Philosophy of Economy: The World as Household, trans. Catherine
Evtuhov (Yale University Press, 2000); S. L. Frank, The Spiritual Foundations
of Society, trans. Boris Jakim (Ohio University Press, 1987); Mother Maria
Skobtsova: Essential Writings, trans. Richard Pevear and Larissa Volokhonsky
(Orbis Books, 2003).

2 See Encyclical of the Holy and Great Council of the Orthodox Church
(Crete 2016), 5.13, retrieved from https:/www.holycouncil.org/encyclical-
holy-council.

3 See Dylan Pahman, Orthodox Christian Social Thought and Asceticism,
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of God and the Common Good, from which this article is adapted, |
survey other Christian traditions, the Bible, Orthodox Church history,
modern economics, and contemporary Orthodox contributions.*
Among other insights, the most relevant for this discussion are the
relation of the Law to the Gospel and the principle of catholicity.

In short, the Law aims at justice and is thus fundamentally
impersonal in order to be impartial. Thus, because God is just, “there
is no partiality with God” (Romans 2:11). All need to be treated
equally by the law (rule of law), because all are equally human and
created after the image of God. However, the Gospel aims at mercy:
“be merciful, just as your Father also is merciful” (Luke 6:36). Mercy
looks different for each person, because each person is a unique
creation and at different stages of spiritual development. Jesus tells
the rich young ruler, “sell whatever you have and give to the poor,
and you will have treasure in heaven” (Mark 10:21), but Clement of
Alexandria notes that by contrast, “He bids Zaccheus and Matthew,
the rich tax-gathers, entertain Him hospitably. And He does not bid
them part with their property, but ... He subjoins, ‘Today salvation
has come to this house.””> Mercy does not violate justice but goes
beyond justice, to the extent that St. Isaac the Syrian exhorted his
readers to be “above justice ... surpassing justice by mercy, wreathing
for [your]self the crown not of the just under the law, but of the
perfect under the new covenant.”

As for catholicity, it can be traced to St. Ignatius of Antioch
on the road to martyrdom in AD 110. St. Ignatius is the first known
author to refer to the Church as “catholic,” as we confess in the
Creed. Writing to warn the Smyrnaeans about the errors of the
Gnostics, he says, “They care nothing about love: they have no
concern for widows or orphans, for the oppressed, for those in
prison or released, for the hungry or the thirsty. They hold aloof
from the Eucharist ... because they refuse to admit that the Eucharist
is the flesh of our Saviour Jesus Christ ... which, in His goodness,

PhD by Published Works Thesis (St. Mary’s University, Twickenham,
London, 2025).

4 See Dylan Pahman, The Kingdom of God and the Common Good:
Orthodox Christian Social Thought (Ancient Faith, 2025).

5 Clement of Alexandria, Who Is the Rich Man That Shall Be Saved?,
13, in ANF 2:594-595.

6 Isaac the Syrian, “Treatise IV, in Mystic Treatises by Isaac of Nineveh,
trans. A. J. Wensinck (Koninklijke Akademie Van Wetenschappen, 1923),
30.
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the Father raised [from the dead].”” By contrast, “You should regard
that Eucharist as valid which is celebrated either by the bishop or
by someone he authorizes. Where the bishop is present, there let
the congregation gather, just as where Jesus Christ is, there is the
Catholic Church.”®

The word “catholic,” often used synonymously with
“universal,” more accurately means holistic. It is the uniting of
all things through the Incarnation and Resurrection of Jesus
Christ: God and humanity, spiritual and material, virginity and
motherhood, clergy and lay, even rich and poor. In later years, we
see this reflected in what Fr. Alexander Schmemann referred to as
“Byzantine humanism.”® In the Russian Empire, catholicity would
be rediscovered by the Slavophiles, then elaborated by Solovievy,
Frank, and others, in the principle of sobornost’. Frank, in particular,
emphasizes sobornost’ as the element of personal trust and love
that must pervade all of society, including even fundamentally
impersonal relations like employers and employees or generals
and soldiers. He then emphasizes that while this can be found,
imperfectly, across all social spheres and cultures, we see it most
fundamentally instantiated in the Church. It thus relates to the
distinction between Law and Gospel by embodying the grace and
mercy characteristic of the latter.?

The Good of FLW

“Our service to God is fundamentally doxological in nature
and essentially Eucharist in character,”'! says FLW. It continues,
“Communion with Christ in the face of our neighbor ... lies behind
the first and great commandment of the Law to love God with one’s
whole heart and one’s neighbor as oneself.”'? Furthermore, “Being
made in the image and likeness of God, each person is unique and
infinitely precious, and each is a special object of God’s love."®® It

7 Ignatius of Antioch, To the Smyrnaeans, 6.2-7.1, in Early Christian
Fathers, ed. Cyril C. Richardson (Westminster Press, 1953), 114.

8 Ignatius, To the Smyrnaeans, 8.1-2, 115.

9 Alexander Schmemann, The Historical Road of Eastern Orthodoxy,
trans. Lydia W. Kesich (SVS Press, 2003), 220.

10 See Frank, The Spiritual Foundations of Society.

11 David Bentley Hart and John Chryssavgis, ed., For the Life of the

World: Toward a Social Ethos of the Orthodox Church (Holy Cross Orthodox
Press, 2020), 1.1, 2. Henceforth, FLW.

12 FLW, 1.2, 2.

13 FLW, 1.3, 2.
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also acknowledges the importance of asceticism,* connecting it
with the Eucharist.’> And it insists, “Christ’s teachings confirm, while
making even more urgent, the largest and most universal moral
demands made by the Law and the Prophets of Israel: provision for
the destitute, care for the stranger, justice for the wronged, mercy
for all."*® Though the term catholicity is only used in the context of
ecumenical relations,’” we can charitably see at least an intuition
that Eucharist, asceticism, and care for the poor and marginalized
should form a seamless garment for any Orthodox social ethos.
Additionally, it at least acknowledges the importance of natural law
and does repeatedly emphasize the inviolability of human dignity,
from conception to natural death.

Furthermore, Archdeacon John Chryssavgis and philosopher
David Bentley Hart make clear in their editorial preface that the
commission “endeavored to steer well clear of simplistic, pietistic,
or legalistic pronouncements”® and that they “sought to abstain
altogether from the language and intonations of judgment or
condemnation”®? and that “its critiques [are] strictly constructive.”2°
On several issues the document strikes that tone well. For example, it
acknowledges the great benefits of modern medicine while warning
of bioethical challenges, likely benefitting from the expertise of
commission member Gayle Woloschak, an expert in radiobiology
and bionanotechnology at Northwestern University. Its ecological
perspective no doubt benefited from Archdeacon Chryssavgis's
expertise in environmental theology as well. It also praises the
many blessings of modern democracy, while nevertheless warning
of nationalism, secularism, and politicization, likely benefitting from
the expertise of commission member Aristotle Papanikolaou, an
expert in Orthodox political theology. Indeed, much better than
Moscow’s 2000 document The Basis of the Social Concept,?! the
document deserves commendation for its clear and unambiguous
support for freedom of conscience.
14 See FLW, 1.4, 4.
15 See FLW, 1.5, 5.
16 FLW, 1.6, 6.
17 See FLW, 6.50, 68-69.

18 Hart and Chryssavgis, “Preface,” in FLW, xviii.

19 Hart and Chryssavgis, xix.

20 Hart and Chryssavgis, xix.

21 See The Basis of the Social Concept (Moscow: Department of

External Church Relations, 2000), retrieved from https://old.mospat.ru/en/
documents/social-concepts/. Henceforth BSC.
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The Bad of FLW

Unfortunately, the commission did not include any Orthodox
economists, businesspeople, or other scholars of related topics, and
it shows. Its section on wealth and poverty is devoid of any praise or
gratitude whatsoever for the unprecedented abundance of the world
we live in today or the economic arrangements and entrepreneurial
endeavors that have made that abundance possible. This abundance
has led to the most drastic—and ongoing—reduction of poverty in
human history since the late eighteenth century. Doesn't it deserve
mention in a statement like this? Indeed, despite the editors’
foreswearing of judgmentalism, the section on wealth and poverty
contains nine instances of the word “condemn.” It correctly notes
that “all creation’s plenty comes from God and is the common
birthright of all persons; anything the rich man possesses has been
entrusted to him for the common good, and all he has belongs to
all others.”?? But without understanding this—as the Fathers did—
within the context of the proper ends of one’s stewardship of private
property, the statement starts to sound nearly communist, in the
sense of condemning private ownership. Indeed, despite its praise
for human rights, it never once even acknowledges private property
to be among them, which according to the Edict of Milan and St.
Nicholas Cabasilas would unintentionally undermine its support for
freedom of conscience as well.?

Far more troubling, FLW actually employs Marxist language,
such as “wage slavery”® and “the late capitalist world.">> To be
clear, I'm not calling anyone on the commission a Marxist. They
clearly are not, given that they are not atheists and do not appeal
to a deterministic social-historical dialectic, which characterize the
Marxist worldview. However, these terms are Marxist in their origin,
and it is only Marxist analysis that makes them comprehensible.

22 FLW, 4.34, 45.

23 See Eusebius of Caesarea, Ecclesiastical History, 10.5, in NPNF?
1:378-380; Nicholas Cabasilas, Ruler’s lllegal Outrages against Sacred
Property, 10, in From Irenaeus to Grotius: A Sourcebook in Christian Political
Thought, ed. Oliver O'Donovan and Joan Lockwood O’Donovan (Eerdmans,
1999), 477-481. The Edict of Milan references a previous edict of tolerance
from 311 that no one remembers, because that edict, unlike Milan, failed to
return confiscated property to the Church. Thus, the liberty of the Church in
ancient Rome was connected to the recognition of the Church’s property
rights.

24 FLW, 4.36, 48.

25 FLW, 3.30, 39.
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As the economist John Maynard Keynes put it, “Practical men,
who believe themselves to be quite exempt from any intellectual
influences, are usually the slaves of some defunct economist.”?¢ In
the case of FLW, that economist is Karl Marx.

The term “wage slavery” depends on the debunked ideas of
the labor theory of value and equality in exchange. Thus, reasoning
that prices reflect the amount of labor required to make a product
and that all exchanges represent an equality of economic value
between money and products, the term “wage slavery” presumes
that all profit can only come from the exploitation of workers, paying
them less than the value of their labor. “Late capitalism” refers to
the belief that the class conflict caused by this alleged exploitation
will lead to a crisis and collapse of modern market economies, and
that we are very close to such a tipping point. These phrases make
for effective memes on social media, but from the perspective of
modern economics, they are pseudoscientific.

Rather, according to modern economics, prices reflect the
subjective marginal utility of products, not “congealed labour-
time,”?” to use Marx’s term. That is, profit comes from producing
and exchanging goods that people want and value differently based
on their personal preferences (thus, no labor theory of value or
equality in exchange) and that they are willing to pay more than
the costs of production to get. And Marxists have been talking
about “late capitalism” for over a century now but the supposedly
imminent crisis and collapse remains yet to come. Why? Because
Marxist analysis does not accurately describe social or economic
reality and thus cannot help us better understand or improve them.
Exploitation only happens when labor contracts result not from
freedom but from force or fraud, in which cases, to be clear, the
Church certainly should denounce it.

Unfortunately, Marxist memes are not the only problem with
FLW. It is furthermore plagued by factual inaccuracies. For example,
it asserts that economic globalization has increased poverty and
inequality. This is an empirical claim that therefore requires empirical
evidence to support it, which FLW does not provide. Thank God,
according to Oxford’s Our World in Data project, the opposite is the

26 John Maynard Keynes, The General Theory of Employment, Interest,
and Money (Harcourt, Brace and Company, 1935), 384.
27 Karl Marx, Capital: A Critical Analysis of Capitalist Production, trans.

Samuel Moore and Edward Aveling, ed. Friedrich Engels, vol. 1 (Swan
Sonnenschein, 1904), 6.

71



case.®|ndeed, tocitejust oneremarkable example,in 2024, according
to the World Bank, India completely eliminated extreme poverty
through international trade, economic liberalization (which includes
private property and the rule of law), infrastructure improvements,
and educational initiatives??—basically everything involved in Adam
Smith’s “obvious and simple system of natural liberty.”*° India still
has a long way to go, but it continues to improve. And when over
a billion people no longer face the harshest poverty in the world,
those of us concerned with feeding the hungry, clothing the naked,
and sheltering the homeless ought to listen and learn from how it
happened.

Instead, FLW adds more inaccuracies, claiming, “Whole
schools of economics arose in the twentieth century at the service
of [extreme] inequality, arguing that it is a necessary concomitant
of any functioning economy. Without fail, however, the arguments
employed by these schools are tautologous at best, and proof of
how impoverished the human moral imagination can make itself
in servitude to ideology.”*! To which twentieth-century schools of
economics do they refer? Not the Keynesian, Austrian, Ordoliberal,
Chicago, Institutional, Experimental, or Behavioral schools. The
supposedly tautological arguments of whatever unnamed schools
the authors intend are not discussed, and so the document asserts
as “proof” a statement it has not proved.

This way of speaking shows a disappointing lack of
intellectual charity and humility, a failure to first listen to economists
and businesspeople before moralizing about their vocational areas
of expertise. In light of this, when FLW then suggests that “new
economic models” are needed, one must wonder, what is problematic
about the current models? There is an opportunity today not so

28 See Joe Hasell, Bertha Rohenkohl, Pablo Arriagada, Esteban Ortiz-
Ospina, and Max Roser, “Economic Inequality,” Our World in Data (2023),
https:/ourworldindata.org/economic-inequality; Joe Hasell et al., “Poverty,’
Our World in Data (2022), https://ourworldindata.org/poverty; Max Roser,
“Extreme Poverty: How Far Have We Come, and How Far Do We Still Have
to Go?” Our World in Data, August 27, 2023, https://ourworldindata.org/
extreme-poverty-in-brief.

29 See “The World Bank in India,” World Bank Group, last updated
September 16, 2024. Amazingly, the benefits of basic education and other
skills training for poverty alleviation are not mentioned by FLW either.

30 Adam Smith, An Inquiry into the Nature and Causes of the Wealth of
Nations, 5t ed., 2 vol. (Methuen & Co., 1904), 2.4.9, 184.

31 FLW, 4.41, 56-57.
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much for new models but for fuller models that also account for
spiritual, moral, and other noneconomic aspects of life. But FLW
doesn’t even identify this opportunity, nor does it encourage its
readers to do so. In fact, it discourages them from doing so with its
dismissive rhetoric.

The inaccuracies continue when FLW claims, “The poor of
most societies are victims of unprincipled credit institutions, and
as a rule enjoy little protection from creditors who have exploited
their need to place them in a condition of perpetual debt.”3? In fact,
the poor in most societies cannot get loans at all because they have
no credit or bad credit. Furthermore, the evaluation of credit scores
as a prerequisite to lending is one way that modern lending largely
is not usurious. The other way it avoids this sin is through modern
bankruptcy laws, which allow people to renegotiate or cancel their
debts if they become unable to pay, rather than being thrown into
debtors’ prisons or sold into slavery, as was the case in the ancient,
medieval, and early modern eras. Moreover, Bangladeshi economist
Muhammad Yunus received the Nobel Peace Prize in 2006 precisely
for his work in microlending, which extends the benefits of credit to
the poor through very small loans, because lending is a key means
to alleviating poverty, not its cause.3®

Holy Tradition has tools we can use, along with modern
economics, to enable our Orthodox Tradition to speak into concerns
like this in our world today.** Unfortunately, FLW does not properly
draw from the wisdom of either when it comes to its treatment
of wealth and poverty. Indeed, its exhortations seem to imagine
that we still live in the mid-nineteenth century, before things like
bankruptcy laws, the forty-hour work week, mandatory holidays,
and the social safety nets every developed nation provides today, as
do even many developing ones.

32 FLW, 4.39, 53.

33 See Muhammad Yunus, “Nobel Prize Lecture” Nobel Prize,
December 10, 2006, https:/www.nobelprize.org/prizes/peace/2006/
yunus/lecture/.

34 For example, with economist James Caton | have argued that
student loans in the United States, which do not consider creditworthiness
and are uniquely difficult to discharge in bankruptcy, in some cases qualify
as usury according to the standards of the Scriptures and Church Fathers.
See James Caton and Dylan Pahman, “Student Loans and the Sin of
Usury,” Religion & Liberty Online, September 6, 2023, https://rlo.acton.org/
archives/124841-student-loans-and-the-sin-of-usury.html.

73



https://www.nobelprize.org/prizes/peace/2006/yunus/lecture/
https://www.nobelprize.org/prizes/peace/2006/yunus/lecture/

An Assessment of FLW

I've found Fr. Alexis Torrance’s evaluation of FLW to be an
accurate distillation of the key problem: “At times, such as during
the protracted critique of unfettered capitalism, one senses an
optimism that simply with the correct governmental policies and
taxation models in place, the Gospel ideal as portrayed in Acts 2
might be, if not reached, at least approximated. Thus the document
does not hesitate to call on the Church to ‘require’ and ‘insist upon’
certain governmental policies, including the active coercion of the
wealthy to ‘contribute as much as they can to the welfare of society
as a whole.”3>

Indeed, though FLW acknowledges natural law (the basis of
universal, Ten Commandments morality and justice), it claims that
the Gospel merely “enlarges its range and makes its demands upon
us absolute.”*® This misses the key distinction that the justice of
the Law is necessarily impersonal while the mercy of the Gospel
is necessarily personal, thus falling into the sort of legalism the
editors’ sought to avoid. As illustrative of this, FLW quotes St.
Maria Skobtsova's exhortation to personal charity as a support for
national-level, impersonal state action.®’

Alas, too often, issues that could better be addressed by
institutions on a more personal and local level are harmfully elevated
by FLW to the national and international levels and limited to state
action, which blurs the boundaries between the spheres of social
life. At the same time, national and transnational issues are either
not mentioned at all—like inflation—or are badly misrepresented—
like international trade.®® Once again, Holy Tradition does have a
vital voice to add to these conversations, but I'm afraid it truly would
have been better for FLW to stay silent on economics. Though it
wishes to be a prophetic “voice ... crying in the wilderness” (Is. 40:3),

35 Alexis Torrance, “To Live is Christ: Exploring the Promise and Limits
of For the Life of the World,” Studies in Christian Ethics 35, no. 2 (2022): 229.
36 FLW, 1.7, 8.

37 See FLW, 4.41, 57

38 With economist Alexander Salter, I've been able to write about
how inflationary monetary policy falls short of “a perfect and just measure”
(Deut. 25:15), as well as how international trade allows people to serve
their neighbors across the world, getting the words of Nicaea Il and St.
John Chrysostom published in the Wall Street Journal. See Dylan Pahman
and Alexander William Salter, “In God—and Sound Money—We Trust,” Wall
Street Journal, July 15, 2022; “Jesus Saves, but He's No Protectionist,” Wall
Street Journal, October 21, 2022.
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its lack of charity and understanding of economic issues makes it
more like “sounding brass or a clanging cymbal” (1 Cor. 13:1).

To be fair, as Torrance points out, “This is a text that calls
its readers to go further and does not arrogate any special binding
authority to itself. It would be a mistake either to treat the document
as a last word on the matter, or as an ethical programme sufficient
unto itself.”®? Torrance suggests that future work should focus more
on the transformation of the heart through repentance, since the
heart is the source of sin. | second that. The heart should be an altar
of prayer out of which we eucharistically offer the world back to
God in all our vocations.

Ecumenical Patriarch Bartholomew

I'll close with a better alternative: Ecumenical Patriarch
Bartholomew’s 2008 book Encountering the Mystery. Bartholomew’s
perspective on economic globalization is not without its own
inaccuracies,*® but his tone in this work at least evinces an effort
to listen in charity, and his eyes aren’t blind to the blessings we've
received alongside the novel challenges of our world today, especially
environmental concerns. “The globalization of the world’s economy,”
writes His All-Holiness, “is ... a continuous process, which cannot be
understood even minimally without patient, careful analysis.”** He
notes that “its consequences are both positive and negative,” and thus
“it would not be correct simply to say that globalization is detrimental
in all circumstances.... On the contrary, it is worth reflecting on how
much has been achieved in recent years, in particular for the 800
million people in Asia—especially in India and China—whose poverty
has been alleviated and whose quality of life has improved through
education, health, and technology.”? All the more so, | would add,
we should reflect on the progress that has been made in Asia—as
well as Africa and elsewhere—since he wrote this in 2008.

Bartholomew additionally articulates the Stoic and Patristic*®

39 Torrance, “To Live is Christ,” 224.

40 See, e.g., Bartholomew | of Constantinople, Encountering the
Mystery Perennial Values of the Orthodox Church (Doubleday, 2008), 157,
164.

41 Bartholomew, Encountering the Mystery, 153.

42 Bartholomew, Encountering the Mystery, 153.

43 See John Chrysostom, Against Publishing the Errors of the Brethren,
2, in NPNF! 9:236; John Cassian, Conferences, 21.14, in NPNF? 11:508-
09; Gregory Nazianzen, Orations, 2.22, in NPNF? 7:209; Basil of Caesarea,
Letters, 236.7, in NPNF? 8:278.
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distinction between good, evil, and indifferent things, writing, “It is
true, of course, that many people are uncomfortable speaking about
money and wealth; this is perhaps more true of religious people, who
will either denounce money as demonic (see Matt. 6:24) or silently
idolize wealth as a blessing. Theologically and spiritually, however,
the significance of money depends very much on what we do with
it.”** This perspective is so necessary and helpful for responsible
Orthodox Christian social thought.

Bartholomew furthermore draws out the principle of
ecumenicity in a way that echoes catholicity and sobornost”: “The
ecumenicity of the Orthodox Church differs substantially from
the recent phenomenon of economic globalization. The former is
based on love for all people and respects the human person, whom
it serves in its totality. The latter is primarily motivated by the
desire to enlarge the economy.” Combining this with S. L. Frank’s
perspective,* we can see how that ecumenicity might truly fulfill,
rather than abolish, that global economic order. How so?

“Western societies have not really found any more beneficial
economic mechanism than the markets to regulate the activities of
labor and capital,” writes Bartholomew. He then continues in a way
that echoes Ordoliberal economist Wilhelm Ropke: “The Western
system of capitalism forever seeks new ways of reducing costs and
increasing gains. Nevertheless, not even the strongest advocates
of capitalism would claim that it can serve as a basis for human
society unless its activity is underpinned and regulated in the light
of moral and spiritual values, which recognize the ultimate value of
human beings,” citing concerns such as care for the environment
and upholding a moral culture.*

Indeed, Bartholomew makes clear, “I am by no means
advocating sharing of wealth or eradication of poverty through
some abstract dogma or Marxist formula for the redistribution of

44 Bartholomew, Encountering the Mystery, 157.

45 Bartholomew, Encountering the Mystery, 159.

46 See Frank, The Spiritual Foundations of Society.

47 Bartholomew, Encountering the Mystery, 170. Compare to Wilhelm

Ropke, The Social Crisis of Our Time, trans. Annette and Peter Schiffer
Jacobsohn (University of Chicago Press, 1950); idem, A Humane Economy:
The Social Framework of the Free Market, trans. Elizabeth Henderson (Henry
Regnary Company, 1960).
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wealth.”® Commenting on how ineffective international aid often is,
he writes, “The kind of aid that is required is such that the recipient
will be enabled to produce and empowered to thrive as a particular
and unique nation in a global market. Then the act of giving—which
is transformed into the art of communion and encounter—becomes
an enrichment and blessing for all.™?

If any council or patriarchate of the Orthodox Church
should choose to make another statement—official or otherwise—
on economic issues in the future, | suggest it take His All-Holiness'’s
balanced approach here as a better baseline. Bartholomew both
listens and speaks in a way that witnesses to, rather than detracts
from, the Gospel of the Kingdom and its essential role in advancing
the common good of our economies and communities today.

48 Bartholomew, Encountering the Mystery, 170.
49 Bartholomew, 168.

Dylan Pahman is founder and president of the St. Nicholas Cabasilas Institute for
Orthodoxy & Liberty, and a research fellow at the Acton Institute. He is author of
The Kingdom of God and the Common Good (Ancient Faith, 2025) and Foundations
of a Free & Virtuous Society (Acton Institute, 2017). In 2025, he completed his
PhD in theology from St. Mary’s University, Twickenham, London, on the basis of
his published works on Orthodox Christian social thought and asceticism. He is
husband to Kelly and father to Brendan, Aidan, Erin, and Callaghan.

WISDOM THROUGH THE HOLY FATHERS

"The demons always lead us into sin by means of deceitful
fantasies. Through the fantasy of gaining wealth they led the
wretched Judas to betray the Lord and God of all; through the
deceit of worthless bodily comfort and of esteem, gain and glory
they put the noose around his neck and brought him to age-long
death. The scoundrels requited him with precisely the opposite

of what their fantasy, or provocation, had suggested to him."
St. Hesychios the Priest

"The goal of human freedom is not in freedom itself, nor it is in
man, but in God. By giving man freedom, God has yielded to
man a piece of His Divine authority, but with the intention that
man himself would voluntarily bring it as a sacrifice to God, a

most perfect offering.”
St. Theophan the Recluse
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4“'%\ THE MORAL WITNESS OF FRIENDSHIP:
W ' EXAMINING ORTHODOX SOCIAL THOUGHT
\ @ AMID CRISIS AND CONVERSIONS

Abstract

FR. GREGORY JENSEN

This review analyzes Dylan Pahman's The Kingdom of God and
the Common Good, evaluating its contribution to Orthodox Social
Thought (OST) amidst contemporary crises. While Pahman lucidly
summarizes biblical, patristic, and Western social foundations, the
book is structurally fragmented and contains a serious critique:
Pahman uses "moral equivalency rhetoric" when excusing
discussion of Russia's "unjust act of aggression" against Ukraine,
damaging the credibility of the Orthodox moral witness. Claims
of increasing converts also lack "empirical evidence," requiring
"intellectual humility". The reviewer argues that true OST is best
expressed through "civic friendship" (politiké philia), demonstrated
by unheralded parish action, and cultivated by the "ascetical
discipline of silence" and listening for effective spiritual formation.

Review: Pahman, Dylan. The Kingdom of God and the Common Good: Orthodox
Christian Social Thought. Ancient Faith Publishing, 2025.

Setting the Stage: Trauma Abroad, Wishful Thinking at Home

Over the last few years, we've seen a bump in media coverage
about the Orthodox Church. Almost all of this pertains to Russia's
ongoing genocidal campaign in Ukraine. One Orthodox nation has
seen fit not only to invade, but try to eradicate another Orthodox
country. That they do so with the blessing of their own hierarchs,
demonstrates not only the necessity of a clearly and even forcibly
articulated Orthodox social ethic, but of the practical problem of
translating theory into practice and holding accountable those
who--as in the case of the Russian Orthodox Church-flagrantly
teach moral heresy.

To be sure, this is hardly a problem of our own age. The
New Testament offers us several, albeit less dramatic, examples
of the disconnect between how Christians treated each other and
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what today we would call Orthodox Social Teaching (OST). We
have, for example, the conflict over the daily distribution of food to
widows in Acts 6. In 1 Corinthians 11, St. Paul intervenes to correct
overeating, drunkenness, and neglect of the poor by the wealthy
at the celebration of the Eucharist. And, as we see in Russia today,
some in the early church sought to curry the favor of the wealthy and
powerful at the expense of the poor, whose concerns they dismiss
with platitudinous indifference. ““Depart in peace, be warmed and
filled,” but you do not give them the things which are needed for the
body, what does it profit?” (James 2:16) I'll come back to the invasion
below. For now though, | want to turn to other media reports which,
while of an altogether different tone, are not wholly unrelated to
events in Ukraine.

American Orthodoxy, so we are told, is experiencing an
uptick in men and women (primarily men) becoming Orthodox.!
Depending on who you ask, this is either a very good thing-"The
Church is growing!"?-or if not quite a bad thing, something about
which we should be concerned-"Many of these young men becoming
Orthodox are hyperconservative, authoritarian, and dangerously
enamored of Putin and Russia!”?

Both in the media* and at the 24th Regular Sobor of the
Ukrainian Orthodox Church of the USA,” I've offered my own
thoughts about what we are hearing in the secular press and
online about increasing interest in the Church. My thoughts are in
line with Dylan Pahman’s in The Kingdom of God and the Common
Good: Orthodox Christian Social Thought. He writes that “empirical
claims,” in our case, the Church is growing (or we are potentially
being overwhelmed by hyperconservative converts), “require

1 Ruth Graham, “Orthodox Church Pews Are Overflowing With
Converts.” The New York Times, November 19, 2025. https:/www.nytimes.
com/2025/11/19/us/orthodox-christianity.html.

2 See for example, Lucy Ash, “Orthodox Christianity: Young US Men
Joining ‘masculine’ Russian Churches,” BBC News, May 24, 2025, https:/
www.bbc.co.uk/news/articles/c30g518d4lro.

3 Riccardi-Swartz, Sarah. Between Heaven and Russia: Religious
Conversion and Political Apostasy in Appalachia. Fordham University Press,
2022.

4 Gregory Jensen, “Men Flocking to Orthodoxy: The Good, the Bad,
and the Ugly,” The Dispatch, January 26, 2025, https://thedispatch.com/
newsletter/dispatch-faith/men-flocking-to-orthodoxy-the-good-the-bad-
and-the-ugly/.

5 16-19 October 2025, South Bound Brook, NJ.
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empirical evidence.” Just as “Marx supplies no empirical evidence
for the labor theory of value,” claims about the benefits or risks of
converts in the life of the Church in America, are offered without
the data necessary to determine the validity of the various claims
and counter-claims. That such claims are made in the absence of
empirical evidence is not unexpected; it simply doesn't exist. This
means that there is no check on our imaginations. This isn’t to say
there is no data about the Church in America. We have macro-level
data about the size of the Orthodox community. What we lack is
specific, granular data on conversion rates.

In response to the New York Times article cited above,
the political scientist Ryan Burge makes precisely this argument.
He points out that “a random sample of 1000 American adults, ...
would likely contain less than 10 Orthodox Christians.” This means
“that any type of question about Gen Z men joining the Church is
statistically impossible to answer using modern polling techniques.”
Absent “a random sample survey of 1M [sic] Americans each year
for the last 5 years or so,” we simply can depend on empirical based
assertions about the health of the Church in America.” This isn't to
dismiss anecdotal reports of growing parishes, far from it! Thank
God for their growth! It is only to say, again to quote Pahman, that
when we discuss potential growth or harm in the Church we must
do so with “intellectual humility.”® At a minimum, this means not
making broad empirical claims not supported by data.

Let me shift gears, and speak about my pastoral experience
as a college chaplain. Most of the religious interested young men |
met on campus are not “Orthobros,”” though many are “Orthobro”

6 Dylan Pahman, The Kingdom of God and the Common Good: Orthodox
Christian Social Thought (Ancient Faith Publishing, 2025), 336. Citations are
from the Kindle edition.

7 Ryan Burge, X (Formerly Twitter), November 19, 2025, https:/x.
com/ryanburge/status/1991138422245695627. In this same post, Burge
points out that “According to the Religion Census, the Church had a 17%
drop in adherents and a 14% decline in regular attendees between 2010
and 2020." Any arguments that the Church in America is growing, it seems
to me, is misleading if it fails to take into account what appears to be a
downward demographic trend.

8 Pahman, 385.

9 Again, referring only to my own pastoral experience, the
“Orthobros” aren’t simply an Orthodox phenomenon. Catholic, Reformed,
and Evangelical Christians all have their own version of intellectually
aggressive, theologically polemical, and often socially awkward, young
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adjacent. To avoid a negative judgment, let's call them “Ortho-
curious.” | don't want to litigate here the many questions that
surround recent, male converts to the Orthodox Church. Interesting
though it would be, reviewing the literature and the different
arguments is sadly beyond our scope. But, with your indulgence,
| would like to use my experience with ministry with high school
and college aged young adults-as well as events in Ukraine-to help
us understand not just its strengths and weakness, but also the
importance of The Kingdom of God and the Common Good: Orthodox
Christian Social Thought to ongoing projects of OST.

In the interest of full disclosure, | have known Dylan for at
least 15 years. He is the editor of a monograph on consumerism |
wrote for the Acton Institute. At his request, | offered feedback on a
chapter of The Kingdom of God and the Common Good (“How Should
We Think Socially?”). This brings us to the heart of the connection
between the Ortho-curious, Russia’s invasion of Ukraine, and this
review. Simply put, Dylan is my friend. My own view is that while
policy considerations and empirical data all have their place, OST
is at its best when it helps foster friendship between individuals
and communities. The “mature heir and child (or friend) of God
obeys simply out of love for the Father in perfect mercy, as Christ
demonstrated for us even with His last breath from the Cross: “It is
perfected” (tetelestai—John 19:30, my translation).”*® That said, and
before | offer my own reflections on the book and the contribution
it can make to the pastoral life of the Church and OST more broadly,
let me offer a quick overview of the text.

Assessing Pahman’s Scope and Structural Challenges

Pahman presents a great deal of informationinavery succinct
manner. He summarizes the biblical and patristic foundations of
OST, as well as the broader historical and theological context
of Western Christian social thought. Of the latter, he writes that
“The plight of the working poor in the nineteenth century” or what
“came to be called the ‘Social Question,” inspires the social ethical

men who seem to use religion to construct a personal identity. Think of this
as a form of right leaning identity politics. As Fr. Vaselios Thermos argues in
The Dramatic Journey of Faith: Orthodox Religious Conversion in America (St.
Sebastian Press, 2024) as a matter of psychological and moral development,
this isn't unexpected or necessarily unhealthy even if it does present a
whole series of pastoral challenges and, | would emphasize, opportunities.
10 Pahman, 119.
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reflection by Christians in a wide range of theological traditions.
Most notably, this includes Pope Leo XlII in “Rerum Novarum” and
“the Dutch Neo-Calvinist Abraham Kuyper's address to the First
Christian Social Congress in the Netherlands ‘The Social Question
and the Christian Religion.” What begins in the West, soon moves
East with “Vladimir Soloviev's 1897 work The Justification of the
Good” and Fr. Georges Florovsky in the 20th century, offering their
own insights as Orthodox Christians into the social implications of
the Gospel. Though the phrase is suspect for some, beginning in the
late 1800’s and continuing until today,
...an ecumenical movement of “social Christianity” can be observed
across the world at this time, variously emphasizing: 1) the duty
of Christian care for the poor and marginalized; 2) the pluriform
nature of social life that cannot be reduced to politics; and 3) an
insistence that, despite their importance, the material needs of
the body ought never to distract us from the spiritual needs of
the soul, or vice versa. Salvation of the whole person means that
one cannot displace the other. As Soloviev put it, “It is written that
man does not live by bread alone, but it is not written that he lives
without bread.""!
Here, as he does several times throughout the text, the author
concludes his discussions of non-Orthodox thinkers with “An
Orthodox Assessment” of the idea presented in the chapter. | found
this helpful and | think it will inspire conversation in the classroom.
At over 350 pages, The Kingdom of God and the Common
Good, is possibly too long for parish use. While doing a good job in
explaining whatis often technical material in theology and economics,
| think those without a good grasp of one or both might struggle
in understanding and presenting the material. I'm familiar with the
majority of the Western theologians and secular economists we
meet. At the same time, | would have difficulty making the material
accessible in either a parish setting and in a seminary classroom.
The reason has little to do with the clarity of the writing;
Pahman is lucid and non-polemical throughout. It is rather that
today even otherwise well-educated people often don't have
the necessary academic background to understand the basics
of Orthodox theology. The liberal arts don't hold the place they
once did in American education. Lament this though we may,
pedagogically it means that teachers must know the material well
enough not just to summarize it but to explain the presuppositions
that undergird Holy Tradition and the economists discussed. While

11 Pahman, 28, 29.
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overall an excellent book, before using the text for adult religious
education or in a seminary class, it would be good for instructors
not only to read the book carefully but (to borrow a phrase that
was prominent not so long ago), “do their own research.” For many
clergy, a basic text on economics.

Before we move on to my one-and only-serious criticism of
the book, let me make two more observations about its structure.
Some of the chapters began as blog posts; others were written
especially for the book. These newly researched chapters tend to
be two or three times longer than those that started life online.
They also contain more references. This leaves me feeling that The
Kingdom of God and the Common Good is less one book, and more
two, or possibly, three, published as one.

We have short books on Western social thought. A historical
survey of Orthodox social thought that touches on Scripture, the
Church fathers, and contemporary Russian theology. Finally,
we have an Orthodox apology (in the best sense) for what the
Catholic theologian and economist Michael Novak calls “democratic
capitalism.”'? These three smaller books are all well-done, but |
cannot help wonder if it might not have been better to publish them
separately. | understand why this is likely not a realistic option. And
as much as | agree with Pahman’s discussion of the free market,
the lack of other topics in social ethics might lead a reader to think
that for OST “the common good” is primarily a matter of economics.
Pahman doesn't say anything remotely like this, but | do think it's
something even a careful reader might conclude. This is made all
the more likely by the author’s brief comments of the Moscow
Patriarchate’'s Basis of the Social Concept and the Ecumenical
Patriarchate’s For the Life of the World. In both cases, his criticism
centers around their misunderstanding of free market economics.

The Crisis of Credibility: Culpability and Moral Equivalence in the
Ukraine Invasion

| don't want to criticize the author for not writing the book
I wish he had written; overall, this is an excellent book. The one
reservation | do have is with his comments at the beginning of
chapter 23. Here he references Russia’s 2022 invasion of Ukraine.
He describes this a tragedy of “bloodshed between predominantly
Orthodox Christian peoples.” He assures the reader that “I have

12 Michael Novak, The Spirit of Democratic Capitalism (Simon &
Schuster, 1982).
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opinions” about this, before excusing himself from a discussion of
Russia’s genocidal war, since “it would be an error to politicize our
history."*® | understand why, editorially, a discussion of the invasion
would take the text too far afield, but doing so is not to “politicize our
history.” Additionally, while strictly speaking Orthodox Christians
are killing each other, culpability for these deaths isn't shared
equally by both nations. Whatever legitimate security concerns
Russia has, its invasion is an unjust act of aggression against Ukraine
and frankly against the Orthodox Church. Pahman’s language here
is all too reminiscent of the moral equivalency rhetoric heard during
the Cold War. In any case, as | said above, the invasion and how we
respond to it (or not), has implications for both how we understand
the substance of OST and the credibility of our moral witness. And
this brings me back to Ortho-curious.

From Critique to Praxis: The Foundation of Civic Friendship
The Apostle James asks, “Where do wars and fights come

from among you?” before going on to answer his own question:
“The Spirit who dwells in us yearns jealously”? (4:1-5) Do they not
come from your desires for pleasure that war in your members?
You lust and do not have. You murder and covet and cannot
obtain. You fight and war. Yet you do not have because you do
not ask. You ask and do not receive, because you ask amiss, that
you may spend it on your pleasures. Adulterers and adulteresses!
Do you not know that friendship with the world is enmity with
God? Whoever therefore wants to be a friend of the world makes
himself an enemy of God. Or do you think that the Scripture says
in vain.

St. James suggests a connection between personal failings and

political conflict. John Adams makes a similar point in his 1798 letter

to the Massachusetts Militia about the moral foundations of the

then newly established American Republic.
..We have no Government armed with Power capable of
contending with human Passions unbridled by morality and
Religion. Avarice, Ambition, Revenge or Gallantry, would break
the strongest Cords of our Constitution as a Whale goes through
a Net. Our Constitution was made only for a moral and religious
people. It is wholly inadequate to the government of any other.*

At the risk of trivializing Russia’s crimes, what unites that country to

13 Pahman, 229.

14 John Adams, “John Adams to Massachusetts Militia, 11 October

1798 National Archives: Founders Online, accessed December 17, 2025,
https:/founders.archives.gov/documents/Adams/99-02-02-3102.
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nascent Ortho-broism and the civil conflict Adams warns against, is
the absence of civic friendship (politiké philia). It is here that | think
we find the real blessing of Pahman’s book.

As | said above, the general absence of a liberal education
means that both in the parish and in seminary education, | will
sometimes need to offer remedial education in the humanities to
help people know what they need to know to understand Holy
Tradition. Like their elders, the college students in my parish
typically don’t know what they need to know to understand what
the Church believes. They also come from an environment that
has become more divisive and polemical. Some are eager to join
the fray; others self-censure to avoid conflict, judgment, or scorn.
Whatever the case, typical catechesis is difficult, if not impossible. |
think Pahman'’s reflecting on listening and friendship offer us a way
forward not only catechetically, but also evangelically.

Orthodox Social Action: Friendship and the Example of Parish Life

As | said above, in my reading Pahman places friendship at the
heart of OST. Christ calls us His friends and calls us to be friends not
only to each other, but to those we meet as we go about our daily life.
In the early Church, friendship was a means of evangelizing.?> The
friendship to which Christ calls us, is not the world’s transactional
friendship or the self-serving friendship of Job’s companions, who
seek to avoid their own discomfort by offering him false comfort.*¢
Rather, we are called to be virtuous friends, that is men and women
of faith concerned with the flourishing and sanctification of others
whether Christian or not. As Pahman writes, while “Orthodox social
thought may have been undertheorized in recent times, ... it has
always existed. Moreover, Orthodox social action continues in all
ages despite persecutions, hardships, crises, and sins.” He goes on
to refer to his own parish, Holy Trinity Greek Orthodox Church in
Grand Rapids, Ml.

At Holy Trinity, he has
seen lavish generosity, often hidden and unheralded. The priests,
imitating St. Nicholas, have atleast once donated their services—and
the parish donated its hall—to a young couple who otherwise could
not afford a wedding. Parishioners have doted upon new parents
and their children. The dead have been buried and memorialized.

15 Mike Aquilina, Friendship and the Fathers: How the Early Church
Evangelized (Emmaus Road Publishing, 2021).
16 Compare, Pahman, 95.
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Care packages have been distributed to the homeless.

His conclusions about his parish are replicated in many of our

parishes.
Again and again, strangers and refugees have been welcomed
with love and hospitality. The lonely have found friends. The
fatherless, orphaned, and estranged have gained good families,
father confessors, and God himself as their Father. The jobless
have found employment through business owners willing to take
a risk and invest in them. Those struggling financially received
help paying their bills. More than one autistic youth has been
welcomed and integrated by his young peers into Greek Orthodox
Youth of America (GOYA) events and teams. Parish council and
endowment board members have worked without pay to ensure
the continual functioning of our community life.?”

If educational deficits, social context, and developmental
needs make the usual catechesis strategies for inquirers and
catechumens difficult or even counterproductive, we shouldn’t
throw up our hands. Rather, let us take our circumstances as an
invitation to shift our pastoral work from merely communicating
information about Orthodoxy to spiritual formation guided by Holy
Tradition. While more difficult and labor-intensive than delivering a
lecture, the work of spiritual formation, of helping people discover
and express who they are in Christ, is a better approach in our device
age where information is weaponized.

Wholesome spiritual formation in light of Holy Tradition and
with a critical appreciation of human uniqueness, requires, again as
Pahman makes clear both by what he says and the example of his own
work, that we listen and befriend each other. As he points out, this is
what Saints Cyril and Methodius did; they listened and created a written
language that becomes the foundation of their evangelical mission, the
baptism of Rus, and the creation of pluriformity of cultures'® rooted in
the Gospel. Fidelity to the saints’ example, however, requires that we
resist the temptation, “the impulse ... to have done something.” Instead,
we must cultivate the ascetical discipline of silence; “sometimes
silence - and listening - is a better witness.”* In my admittedly limited
experience, | find silence and listening to be what is needed, especially
with those wounded by our divisive times.

17 Ibid., 468.

18 Including, | would argue, being formed in America and the West
more generally.

19 Ibid., 442; emphasis in original.
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Silence and Listening: The Necessary Discipline for Spiritual
Formation

Max Picard, in his philosophical meditation on the ontology
of silence as a basic, irreducible phenomenon in human life, observes
that the “human face is the ultimate frontier between silence
and speech. It is the wall from which language arises.”?° It is only
through the spoken word that humanity “becomes more than a mere
physical phenomenon and breaks through the limitations” of the
body. Though speech is foundational, it is silence that makes speech
meaningful. Without silence, without a gap between appearance
and reality, the human person is divested of mystery and instead
becomes a mere “word-machine.”?

“Too much talk radically dissipates the intellect,” says St.
Diadochos of Photiki. He goes on to say our chatting away “not
only making it lazy in spiritual works, but also handing it over to the
demon of listlessness, who first enervates it completely and then
passes it on to the demons of dejection and anger” (“On Spiritual
Knowledge and Discrimination: One Hundred Texts,” #96). The
social psychologist Jonathan Haidt makes a similar argument in The
Anxious Generation, where he identifies what he calls “spiritual
practices”?? that historically and cross-culturally have helped
“elevate” us above our tendencies to “behaving in petty, nasty ways,
or doing physically disguising things” that “close us off” or “turn [us]
away” from “our elevated nature."??

For the neptic fathers, outer and inner silence have both
a prophylactic and therapeutic role to play in our spiritual lives.
Silence guards the dissipation of the intellect (nous), which in our
fallen state is forever at risk of being distracted by novelties of one
kind or another. Our well-intentioned but often misguided desire to
do something reflects the misuse of “personal freedom” after the
example of “Adam and Eve... after the Fall, in separation from God,
from true knowledge, from all the assurance secured by ‘natural’
existence” experienced life as one of “hesitation, wandering, and
suffering; this is the gnomic will (gnome, opinion), a function of the
hypostatic, or personal, life, not of nature.”?* To pursue novelty, to

20 Max Picard, The World of Silence (Gateway Editions, Ltd., 1952), 99.
21 Ibid., 103, 104.

22 Jonathan Haidt, The Anxious Generation: How the Great Rewiring of
Childhood Is Causing an Epidemic of Mental lliness (Penguin, 2024), 201-215.
23 Ibid., 200.

24 John Meyendorff, Byzantine Theology: Historical Trends and
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want to have done something is to succumb to the sins of curiosity,
inquisitiveness, or more bluntly, pride (see Psalm 131;1 and Job
42:3) and invite the dissipation the saint warns against.
The silence that Pahman suggests, on the other hand, is the
intentional discipline of the nous and the refusal to chase the
various novelties presented to us. To cultivate silence is to liberate
ourselves, first, from our attention to the world of persons, events,
and things. Delightfully, rather than finding ourselves alone or
failing, this liberation turns out to be the very means, as Picard
suggests, by which we see not only lasting success in this world,
but communion with the very world of persons, events, and things
we seemingly left behind.
It is tempting to imagine that if only the Church could say it better,
the world would conform itself to the Gospel. | think the value of The
Kingdom of God and the Common Good, is that it reminds us that this
is simply not the case. Orthodox, Catholics, and Protestants have all
spoken to the world from within our own traditions and about the
various facets of the Social Question. Likewise, economists have
also sought to answer, from the perspective of their science, many
of the same questions. While all have achieved some success, not
one has had complete, much less, lasting success.

Farfrombeinga cause of despair, maybe (as Pahmansuggests),
their success-and especially their failures-are an invitation to those
of us who are in Christ, to preach, teach, and witness by our lives in
a manner characterized by an intellectual humility that is the fruit of
silent and listening.

Doctrinal Themes (Fordham Univ Press, 1987), 38.

Gregory Jensen s a priest and pastor of Sts. Cyril & Methodius Ukrainian Orthodox
Church in Madison, Wisconsin, he is the Orthodox chaplain at the University of
Wisconsin-Madison. He and teaches ethics and pastoral theology at St. Sophia
Ukrainian Orthodox Theological Seminary.

WISDOM THROUGH THE HOLY FATHERS

"Conquer evil men by your gentle kindness, and make zealous
men wonder at your goodness. Put the lover of legality to shame
by your compassion. With the afflicted be afflicted in mind. Love

all men, but keep distant from all men."
St. Isaac of Syria
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@ AREVIEW OF FOR THE LIFE OF THE WORLD:
y 3 TOWARD A SOCIAL ETHOS OF THE
ORTHODOX CHURCH

JOHN BERKMAN

As one who is not an Orthodox Christian, it is not my place
to pass judgment on specific judgments made in light of weighty
Orthodox Tradition. Where | perhaps can be of service to the
development of social ethical reflection for the Orthodox tradition
is to note ways the document strikes me as an outsider. So | will
raise questions external and internal to the document, noting
differences in tone and emphasis, and some internal tensions within
the document.

As an outsider, perhaps my varied appreciation, puzzlement,
and concerns will assist Orthodox readers of the document in
seeing how it reads to one who is not Orthodox, and thus how and
why some things stated in the document sound odd or puzzling
to my ears in a way that they would not and perhaps even should
not sound odd or puzzling to one more familiar with the Orthodox
tradition.

Part | - Contextual Questions for FLOW

1.1 Does FLOW inaugurate a new Orthodox tradition of social ethics?

Does FLOW constitute a new field of study, inaugurating
an authoritative tradition within Orthodoxy on social ethics? Or
should this document be understood as part of a larger context of
20th Century work in social ethics upon which it builds? Although
there are a few citations to 20th C writers and councils, these are
not self-consciously works in social ethics.! Thus, | am inclined to
interpret this document’s self-understanding as inaugurating the
field of social ethics within Orthodoxy.?

1 There are eleven citations to 20th C authors and Councils. Of

these citations, six are to the 2016 Holy and Great Council, two to Mother

Maria Skobtsova (1891-1945), one to George Florovsky (1893-1979), one

to the Orthodox Bishops of the Americas (2007), and one to the German

Orthodox Bishops (2017).

2 It has been brought to my attention that the Russian Orthodox
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1.2 What Degree of Authority should this document be understood to
possess?

Inreading FLOW, | notice that the commission'’s task, as stated
by Ecumenical Patriarch Bartholomew, is to present a document
on the “social doctrine” of the Orthodox Church. (FLW, xiii). Since
Bartholomew is the Eastern Orthodox Church leader entrusted with
promulgating statements of Orthodox teaching, one would expect
this document — commissioned by the Ecumenical Patriarch — to
have a strong claim to authority for Orthodox Christians.

However, a key question arises.. What should we understand
to be the authority of a document, which while praised by the
Ecumenical Patriarch, is neither issued by the Ecumenical Patriarch
nor by any other representative body of the Orthodox Church?
Would the document be more authoritative if it was signed or
authorised by the Ecumenical Patriarch, and/or by numerous
Orthodox bishops, metropolitans, etc.? Or, to put the matter
another way, if an informed Eastern Orthodox believer was asked
“what is the most authoritative document in your tradition in terms
of its social doctrine?” would the correct answer be this document?

1.3 Should the particular cultural and political contexts of Eastern
Orthodox countries be addressed?

One wonders about the paucity of (explicit) references to
the historical and cultural contexts of the countries with significant
Eastern Orthodox populations. If my internet sources are to be
trusted, there are twelve nations with a majority (60-93%) Eastern
Orthodox population, and another five with a significant minority
(14-31%) Eastern Orthodox population.® These seventeen nations
are located in a more-or-less contiguous geographical region.
Considering their distinctive social and cultural histories, | find
surprisingly little explicitly attentive to those histories and cultures.

Church published ‘The Basis of the Social Concept’ (in English) in November
of 2002, a document which had been authorized at the Jubilee Bishops
Conference in 2000. It is focused primarily on questions of Church-State
relations. Since this document is nowhere referred to in this document, |
will not be addressing it in this discussion of For the Life of the World.

3 The twelve countries with a majority Eastern Orthodox population
are Russia, Ukraine, Romania, Greece, Belarus, Serbia, Bulgaria, Moldova,
Georgia, North Macedonia, Cyprus, Montenegro. The five countries
with a significant minority Eastern Orthodox population are Kazakhstan,
Kyrgyzstan, Bosnia and Herzegovina, Latvia, and Estonia.

4 An important exception to this concern is the criticism of Orthodox
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With regard to the political histories of these seventeen nations, it
was surprising that there is no explicit reference to the fact that up
until approximately thirty-five years ago, as many as fifteen of these
seventeen countries were under communist regimes that officially
promoted atheism.

Part Il - A Brief Analysis of the Contents of FLOW

Five of FLOW'’s seven chapters take up standard topics
in social ethics — politics (ch 1), economics (ch 3), violence (ch 4),
human rights (ch 6), and the dignity of God’s created order (ch 7).
However, the size of the volume means the range of topics covered
is narrow and limited.

The politics chapter is largely limited to church-state
relations, although it also lucidly addresses the evil of racism, and
“the conflation of national, ethnic, and religious identity”(§10). The
economics chapter has two disparate foci: first, it presents in the
starkest terms the gospel's demand upon all believers who wish to
be saved to unreservedly share their possessions with the poor and
dispossessed (§32-34); second, it presents a series of punchy public
policy recommendations e.g. taxation (§35), the international flow of
labour (§36), international debt (§39), and universal healthcare (§40),
each of which is freighted with necessarily questionable political and
economic assumptions. | can find no explicable transition between
these two foci. The chapter on violence begins with a (problematic)
definition of violence, and takes up three issues, devoting two
pages to self-defence (8§45 & §47), one page to war (§46), and three
pages to capital punishment (§48). The chapter on human rights
has an extremely positive view of the possibilities for human rights
language, takes a surprisingly broad view of the scope of human
rights, and focuses on two issues — modern slavery and migrants/
asylum seekers. And the chapter on our appropriate response to
the beauty and goodness of God'’s creation is moving but generally
avoids taking up practical issues.

Two of FLOW's chapters take up unexpected topics. Most
unexpected is the one on ecumenism and inter-faith dialogue (ch 5),
not a typical topic in social ethics. Somewhat unexpected is the
chapter on the human life cycle (ch 2), where one would expect a
chapter providing an account of the intrinsic goodness and dignity
of human life (which instead is taken up in the chapter on human

nostalgia for the Byzantine Empire. (§10)
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rights). Instead, the life cycle chapter ranges over a highly divergent
set of issues — e.g. abortion, child abuse, vocations of marriage,
religious life, and singleness, suicide and euthanasia — which do not
permit the discussion of an underlying moral methodology. While
these issues arguably have social dimensions (in the sense that all
ethical questions have social dimensions) — the questions taken
up in this chapter are typically those that call for individual moral
discernment and decision-making, and are typically taken up in
relation either to the confessional or spiritual direction.

Part Il - External Questions regarding FLW

3.1 Who is the Audience for this Document?

For a document intended to be “practical and pastoral” (x),
we might ask - practical and pastoral for whom? Is the volume
meant for the guidance of the typical Orthodox believer, with their
very limited role in public affairs? If so, then one might expect the
guidance in the volume to be about matters for individuals in public
life - getting involved in local public affairs, guidance on voting, the
nature and dignity of work, and how to treat those who work for
you, how to welcome refugees in one’s parish what kind of activities
to be involved in or not involved in - e.g. gambling, the significance
of sports and entertainment in one’s society, and so forth.

However, with some exceptions, this is not the general
tenor of this volume. On two topics which the document speaks
particularly forcefully — on economic justice and capital punishment
— the primary audience appears to be political leaders of societies.
We might then ask — are these directives intended for Orthodox
political leaders — to be witnesses to their varying societies? Or are
they intended as ‘natural law’ directives incumbent on all political
leaders, upon which Orthodox political leaders should expect the
agreement of all morally serious political leaders?

3.2 The Composition of the Committee?

Continuing with the question of the audience, the willingness
to focus on moral issues particularly relevant to majority Eastern
Orthodox countries was rather mixed. On the one hand, it is rather
puzzling that when discussing some particular issues, examples
would be taken from countries with minute Eastern Orthodox
populations — e.g. in discussing racism, reference was made to
South Africa and the United States. Surely it would not be hard to
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find examples of racism in dominantly Eastern Orthodox countries.
On the other hand, there are numerous clear references to real
problems that characterize many Orthodox countries, e.g. issues of
nationalism and corruption, and the document speaks very clearly
to the evil of nationalism. So the document is mixed in this way.

In terms of some of the choices of topics, | cannot help but
wonder about the fact that the commission is overwhelmingly made
up of United States theologians, with almost no representation
from countries with majority or even sizeable Eastern Orthodox
populations. No doubt there are good reasons why the makeup of
the commission was the way it was, but the committee makeup on
the face of it is very odd.

One of the topics that would have been interesting for the
document to have considered would be a discussion of the social
role of Orthodox believers in nations with an Orthodox majority
versus an Orthodox minority.

3.3 Why are Ecumenism, Interfaith Dialogue and Human Rights central
to FLOW

As noted above, the most unexpected chapter was on
ecumenism and inter-faith dialogue, and that it was followed by a
chapter on human rights. Intuitively, one expects the question of
human rights, particularly as it tends to get argued as something
inalienable to human beings qua human beings, as prior to and
setting up a discussion of inter-faith dialogue. So why were things
done in this order? My speculation is that the background narrative
driving the jump from inter-faith dialogue to human rights is the
persecution of Orthodox Christians by both secular and religious
extremisms. To take the most obvious example, Ecumenical Patriarch
Bartholomew’s See is in Turkey, which was once a dominantly
Eastern Orthodox country. Now less than one tenth of one percent
of Turkey’s population is Eastern Orthodox.

3.4 Do Economic ethics only address questions of Wealth and Poverty

The chapter on wealth and poverty is the longest ‘topical’
chapter, is the most directive, and has the strongest tone. In contrast
to the previous chapter, which has a very pastoral tone despite full of
‘hot button’ issues like e.g. abortion and euthanasia, in the economics
chapter the demand for the wealthy to aid the poor is littered with the
language of God's judgment and damnation in relation to the treatment
of the poor, for just labour laws, for universal medical care, and so on.
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And whereas the previous chapter avoided references
to a society’s responsibility with regard to its laws on protecting
children, on abortion or euthanasia, etc., the economics chapter
has numerous directives with regard to what every just and decent
society is required to do. “It is a necessary means of salvation, ...
to fail in these responsibilities is to invite condemnation before the
judgment seat of God.” (43) “anyone who exploits the poor for his
own profit stores up damnation for himself.” (44). "Anyone who
fails to share his money with the hungry is guilty of murder.” (45)° It
seems to me there is a good reason why the language of this chapter
is so strong - the reason being the document is quoting from the
Eastern Fathers. Their language was strong, and the strong language
is almost always quoting from the Fathers.

Part 1V - An Internal Question about FLOW : Violence and War

The fourth chapter, on violence, war, and capital punishment
is a surprising chapter, as it is relatively short, and while war only
gets one page of discussion, capital punishment receives four pages.
The rhetoric with regard to violence is very strong, the document
objecting to any and all forms of violence, force, and coercion. If
the Orthodox tradition was a pacifist tradition, the seemingly
absolute objection to violence and coercion would be completely
understandable. At the same time as objection to all violence and
coercion, it allows some force or coercion as a “tragic necessity.”
Rather than nuancing in what instances coercion and force are
morally legitimate, the language of “tragic necessity” seems to
advocate the necessity in some cases of morally wrong actions.

Considering that arguably the most pressing social issue
in the Eastern Orthodox world for the last dozen years has been
Russia’s invasion of Ukraine, the failure to make any serious moral
distinctions about the conduct of war is a massive failure in this
document. One can wring one’s hands about violence, but surely
it is absolutely essential to make appropriate moral distinctions
about e.g. legitimate killing in war, versus the targeting and murder
of innocents, and why there is something called ‘war crimes’ and the
moral basis for such a category.

5 St Basil "human beings ... must share their goods with one another
in order to end poverty: he insisted it is a necessary public policy in a
Christian society that a treasury be established from which the basic needs
of all might be met.”
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Conclusion

At various points in the document, FLOW refers to and
appeals to the social ethics of the early Church:

We find the most resplendent examples of Christian social morality

. in the life of the Apostolic Church, which ... created for itself
a new kind of polity ... The earliest Christians were a community
committed to a radical life of love, in which all other allegiances—
nation, race, class—were replaced by a singular fidelity to Christ’s
law of charity. ... it was a community that shared all things in
common, that provided for those in need, that permitted those
with means to return to the common good the bounty they had
reaped from creation ... [the Church] holds up the ideal of the
Apostolic Church as the purest expression of Christian charity as
a social logic and communal practice. (§6)

Throughout the early centuries of the faith, the Church’s provisions
for the desperate—widows and orphans especially... — made it the
first organized institution of social welfare in Western society. (§14)

Wherever thereis suffering, Christians are called to bring healing as
relief and reconciliation. This is why the Church early in its history
began founding hospitals open to all persons, and employing such
therapies and medicines as were known in their day. (§69)

In passages such as those above, FLOW puts forward the practices
of the early Church as the “social logic” for an Orthodox social ethic.
Here FLOW highlights that it was the actual practices of the Church
itself that constituted the social logic of the Church, e.g. that it
“shared all things in common, that it provided for those in need”, it
was an “organized institution of social welfare,” founding “hospitals
open to all persons.”

However, while the practices of the early Church are held
up as what is to be the ‘social logic’ of an Orthodox social ethic, | fail
to find any examples in the entire document that call for particular
practices of the Church itself as even a part of an Orthodox social
ethic, much less the heart of an Orthodox social ethic. Instead, the
responsibility embodying an Orthodox social ethic is given entirely

to individual Christians and the State.
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Throughout FLOW, what is the role of the Church? The
Church ‘encourages® (7 times) , ‘condemns’” (7 times), ‘praises’® (3 times),
‘supports’” (4 times), ‘cooperates’, ‘counsels'®, concern!!, judge,
appeal, accompany, propose, offer solace. But the Church itself in
this document fails to constitute the social logic the document is
calling for but never embodies in practice.

Perhaps the largest problem with FLOW is that it set itself
an impossible task. It sought to be all things for all people, and
yet tries to do all of those things in a very short document. The
document wished to “present a foundation for an Orthodox social
ethics,” but then claims that the document is only an “initiation of a
continuing conversation.” Can those two fit together? Furthermore,
while seeking both to initiate a conversation about and present a
foundation it claims that “its intentions are purely pastoral”(xix).
Unfortunately, ethical foundations and pastoral applications are
two different genres and tasks, and trying to combine them in one
document cannot help but generate the various tensions that can be
seen in this document.

6 §18, 34, 37,39, 71 x2, 78, 82.

7 §9, 11, 34, 38, 39, 45, 82. Interesting that the preface says that
the “commission sought to abstain altogether from the langauge of ...
condemnation.” (xix)

8 §34, 67,71,

9 §12, 23, 25, 69,

10 §15, 18, 22, 26, 82

11 16, 34,71,
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WISDOM THROUGH THE HOLY FATHERS

" No human being can take God as his Father unless he takes

the Church as his mother."
St. Cyprian
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COMMENTARY ON THE SOCIAL
ETHOS DOCUMENT
FOR THE LIFE OF THE WORLD

ELIZABETH PHILLIPS

Introduction

When the Society for the Study of Christian Ethics gathered
in York in September 2025, | was honoured to be on a panel
responding to For the Life of the World. | was especially honoured
by the generosity with which Dr Gayle Woloschak received and
responded to our presentations, and the further opportunity to
share my reflections here. For the Life of the World closes with the
‘humble acknowledgment thatitis in many respects quite inadequate
as a comprehensive statement of the social ethos of the Church),
saying ‘it is at most an invitation to further and deeper reflection on
the parts of the faithful’ (79). My comments on the document are
offered in that spirit of further reflection, with full awareness that |
am not necessarily one of ‘the faithful’ addressed in this invitation. |
come from and work within theological and ecclesial traditions that
are very different from Orthodoxy and what | can offer is ‘a view
from here’ rather than a view that is fully attuned to the internal
riches, realities, debates, and dynamics within Orthodoxy.

For the Life of the World is an impressive document, in which
there is a great deal that is praiseworthy and instructive for wider
Christianity and for society. | will begin by highlighting some of
these aspects before moving one to some observations and finally
some critical reflections.

Appreciations

As a scholar working in political theology, Christian ethics,
and interfaith relations, there were some particular points that
stood out to me, both as important and as more clear and pointed
articulations of these particular points than are usually found in
documents of this nature.

There was an insistence on relativising and decentring the
nation-state, noting that it ‘is not a sacred institution, even if it can
at times serve the causes of justice, equity, and peace’. Especially
pointed was the statement, ‘Nor are borders anything more than
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accidents of history and conventions of law’ (67). If the state is not
sacred, there should be clear provision of grounds for resistance
against state authority, which was also clear: ‘When the commands
of even a legally established political authority contradict our
responsibilities as Christians, we must obey God rather than men’ (9).

Violence was categorically rejected, not only as unethical
and/or ineffective, but as sacrilege (42). This general rejection was
made concrete in some importantly pointed ways, such as the
critique of national spending on the military-industrial complex
instead of welfare (51).

The document includes a forceful rejection of racism,
insisting there ‘could be no greater contradiction of the Gospel’ than
‘the poisonous notion of race’ (11). The authors recognise both wide
and localised implications: that ‘crimes born of racial injustice.. . . are
very much a part of the whole of modern Western history’ and that
racist pseudo-science is currently resurgent in Christian, including
Orthodox, communities (11). It was also evident that the authors
took time and care to avoid supersessionism and the lingering
residue of anti-Semitism in Christian tradition, by embracing the
Jewishness of Jesus and articulating the continuity of law, prophets,
and gospel rather than placing them in opposition (6, 32).

The authors were willing to be surprisingly frank about
some historical shortcomings and perennial temptations faced
within Orthodoxy. All traditions have their particular failings and
internal obstacles, but many do not name them explicitly in these
sorts of documents. In relation to politics, there is a recognition of ‘a
dangerous temptation among Orthodox Christians to surrender to a
debilitating and in many respects fantastical nostalgia for some long-
vanished golden era, and to imagine that it constituted something
like the sole ideal Orthodox polity’ (10). The authors note that, ‘Far
too often, the Orthodox Church has allowed for the conflation of
national, ethnic, and religious identity, to the point that the external
forms and language of the faith—quite evacuated of their true
content—have come to be used as instruments for advancing national
and cultural interests under the guise of Christian adherence’ (10).

In relation to matters of sexuality and gender, there is an
acknowledgement that ‘until fairly recently in Eastern Christian
tradition, spiritual teachings on these matters have been advanced
principally by celibate men’ (20), as well as an acknowledgement
that ‘essentially superstitious prejudices about purity and impurity
in regard to women’s bodies’ have been retained liturgically, even
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allowing ‘the idea of ritual impurity to attach itself to childbirth’
(29). The authors’ candour and willingness, at least in some areas,
to critique their own tradition even as they describe the normative
ethos they want to proclaim and uphold, is commendable.

Observations

As an Anglican who appreciatively draws on Catholic Social
Teaching, | feel it is worth noting some of the ways in which this
document shares many commonalities with CST, as one would
expect given that they both draw on scripture and many shared
sources in Christian history and philosophy. In both CST and For the
Life of the World, the creation of every human in the image of God,
the dignity of every individual, and the centrality of love and the
common good are key themes. Both employ natural law reasoning
teleologically. They both advocate for democracy and human rights
without seeing them as ultimate, and they pay particular attention to
marriage and family alongside economics and labour. This document
also shares with CST an absolute rejection of capital punishment.

There are many other ways in which this document is
distinctively Orthodox, using different themes, terms, and sources in
contrast to CST or other Christian social documents. The particular
teleology at work here has theosis in view as its telos (3, 15).
Humanity’s role is described as the ‘transfiguration’ of the world,
which is an ‘ascetical labor’ (4,5); this is notable in contrast to the
language of ‘transformation’ in other traditions, or more muscular,
Protestant language like ‘building the kingdom'. Human presence in
creation is further described as priestly mediation, occupying a place
of methorios ‘the boundary where the spiritual and material realms
meet and are united’ (62, 68). Perhaps drawing on this, the response
to environmental crisis articulated here is liturgical and sacramental,
centred on gratitude and wonder. In relation to governments, the
principle of symphonia is invoked, calling for cooperation between
church and state for the common good (14).

It is striking, and | would argue, important, that most of
these distinctives are more mystical or ontological when compared
to documents of this nature from other traditions. | see this as a
helpful reminder that Christian reflection on and practices within the
political and the social can and should exceed the ethical frame alone.

Perhaps it is also instructive to observe where some of
the most forceful and emphatic language was employed in the
document. Particularly strong language is used against:
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e Racist nationalists: ‘The Orthodox Church condemns their
views without qualification, and calls them to a complete
repentance and penitential reconciliation with the body
of Christ. And it must be incumbent on every Orthodox
community, when it discovers such persons in its midst and
cannot move them to renounce the evils they promote, to
expose, denounce, and expel them. Any ecclesial community
that fails in this has betrayed Christ’ (11).

e Child abuse: ‘No offense against God is worse than is the
sexual abuse of children, and none more intolerable to the
conscience of the Church’ (16).

e Hostility towards and abuse of migrants, refugees, asylum
seekers: ‘All such actions are assaults upon the image of
God in those who seek our mercy. They are offenses against
the Holy Spirit. In the name of Christ, the Orthodox Church
denounces these practices, and implores those who are
guilty of them to repent and to seek instead to become
servants of justice and charity’ (67).

There is also particularly strong language used in affirmation of:

e Social justice: ‘The pursuit of social justice and civil equity is
not merely an ethos the Church recommends for the sake of a
comfortable conscience, but is a necessary means of salvation,
the indispensable path to union with God in Christ’ (33).

e Human rights: ‘it is a language that must be unfailingly
affirmed and supported by all Christians in the modern
world’ (84).

Thus, the most emphatic language in the document is used for
some of the most pressing social problems not only in society today
but in teachings and practices being embraced within Christian
communities globally: abuse of the vulnerable, rejection of social
justice, democracy, and human rights, and embrace of racism,
xenophobia, and racist nationalism.

Critiques

There are two broad areas where it seems important to
address shortcomings. The first relates to ecumenism and interfaith
dialogue. This section of the document (VI) begins with and returns
in multiple ways to the insistence that the Orthodox Church is the
church, that the Orthodox Church itself ‘lacks nothing essential to
the full catholicity and full unity of the body of Christ’ (50), and that
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Christianity only finds ‘coherence and clarity within the Orthodox
Church’ (58). In relation to other faiths, the authors affirmatively cite
Justin Martyr’s view that, ‘seeds of the eternal Logos have been
planted in all human beings’ and all ‘who have lived in harmony with
this Logos are already in some sense Christians, while Christians may
claim as their own any and every truth known to the nations of the
earth by God’s inspiration’ (55). Neither of these sets of assertions
are promising beginnings in terms of signalling genuine openness in
either ecumenical or interfaith dialogue.

The document is expressly supportive of dialogue with those
of other beliefs and practice, and articulates a good understanding
of dialogue - that it must include full recognition of differences
instead of only seeking commonalities, and that it is driven by love
and the real possibility of cooperation. It is unfortunate, therefore,
that dialogue is repeatedly limited with qualifiers about its openness
to others’ ‘experience’ and ‘culture’ and ‘philosophy’, which seem to
signal that there is not openness to learn from their theologies or
religious practices (Christian or otherwise).

The second area to consider here is how the document
addresses women, gender, sexuality, and reproduction. The word
‘gender’ actually never appears in the document, and there is no
mention of gender identity. At one point Galatians 3 is quoted, but
changed: ‘It [the early church] was a community established in the
knowledge that in Christ there is neither Jew nor Greek, neither
slave nor free, nor any division in dignity between man and woman
[emphasis mine], because all are one’ (6). The reader has to wonder
what has gone wrong when this verse cannot simply be quoted in
full, including ‘nor is there male or female’.

The section on ‘The Course of Human Life’ is the longest
section of the document. It addresses a wide range of subjects
by moving through human life stages and stations: childhood,
adolescence, marriage, celibacy, singleness, reproduction,
parenthood, old age, and death. This is a very different framework
to most documents of this nature. It has some advantages: it does
not create a rift between ‘personal ethics’ and ‘social ethics’, and it
overcomes the insufficiency of the heading of ‘Family’ used in many
documents, including within CST. However, there are also some
considerable problems.

All sexualities outside of heteronormativity are swept
aside flippantly as “identities” relativised by the image of God;
the quotation marks placed around ‘identities’ feel intentionally
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dismissive (19). Although it is acknowledged that the lay single life is
an increasing reality, and should no longer be condemned or ignored
(i.e. marriage and monastic celibacy are not the only paths), this has
no impact on the sexual ethic advanced (20, 28).

The fact that the only dedicated paragraph on women
(29) is shoe-horned into this section - rather than there being any
dedicated discussions of women or gender in the sections related
to the dignity of all humans, or human rights, or matters of social
justice - seems to betray that, even though the paragraph affirms
‘full equality and dignity’ of women, there is a continued underlying
assumption that women matter insofar as we are related to our
parents, husbands, children, and reproduction. This amounts to a
recapitulation of patriarchy.

The document also includes two particularly troubling
statements on abortion. In the first, the authors say that ‘The
Church recognizes, of course, that pregnancies are often terminated
as a result of poverty, despair, coercion, or abuse’ and yet it goes on
to insist that every woman who has an abortion ‘takes an innocent
human life’ and must ‘acknowledge this truth before complete
repentance, reconciliation, and healing are possible’ (25). Even if
we set aside disagreement about abortion itself and whether it is
morally justifiable outside of this list of tragic circumstances - i.e.,
even taken within a strictly anti-abortion framework - it is both
ethically and pastorally chilling to insist that a woman or girl who
has been raped, abused, coerced, or left with no other options must
still be forced to confess sin - as if the sin of any of these situations
would be hers to confess. Equally chilling is that later in the document
abortion is explicitly equated with sexual assault, domestic violence,
hate crimes, acts of terrorism, and acts of war (43). This equation
would also mean that a woman or girl who has been raped, abused,
coerced, or left with no other options is morally equivalent to her
own rapist or abuser, as well as to terrorists and war criminals, if she
terminates her pregnancy.

Conclusion

In summary, in For the Life of the World, | found a timely,
urgent, and important document in its relativising of the state,
forceful rejection of racist nationalisms, and affirmation of the
necessity of sometimes resisting legitimate authorities. The
particularities of Orthodox tradition in the document offer a needed
and poignant reminder that where the churches speak on social and
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political realities - whether in word or in deed - our grammar should
be ontological and mystical in addition to ethical. By contrast, in my
estimation, the document fails to be timely or just or loving when
it comes to women, gender, sexuality, and reproduction. And its
important contributions to ecumenism and interfaith relations are
undermined by a lack of openness to truth in other traditions.

My critiques will no doubt bring the reader back to where |
began, which is the observation that | have offered a response that
is not entirely cognisant of or speaking from within the ethos or
realities of Orthodoxy. This makes it all the more commendable, |
believe, that the authors have invited discussions with and responses
from so many outside of the tradition, opening the document both
to appreciative and critical engagement so that it can receive the
attention it rightfully deserves.

Dr Elizabeth Phillips is the Director of Education and Engagement at the Woolf
Institute in Cambridge, England. She is an Anglican theologian who works
in the fields of moral and political theologies, conflict transformation, and
interfaith relations. Her publications include Apocalyptic Theopolitics: Essays and
Sermons on Eschatology, Ethics, and Politics (2022), Political Theology: A Guide for
the Perplexed (2012), and the co-edited volumes T&T Clark Reader in Political
Theology (2021), and The Cambridge Companion to Political Theology (2015).

WISDOM THROUGH THE HOLY FATHERS

Once, monks who had heard of his discernment came to
St. Agathon to see if they could make him lose his temper.
They asked him, "Are you Abba Agathon, a fornicator and a
proud man?" "Yes, that is true," the monk replied. "Are you
the Agathon who is always talking nonsense?” the monks
inquired. "l am,” the saint agreed. "Are you Agathon the
heretic?" the monks persisted. St. Agathon said, "l am not a
heretic." They asked the saint why he agreed with them when
they accused him of vices, but then denied this last charge.
Agathon replied, "l accepted the first accusations, since that
was beneficial for my soul. But heresy is separation from God,

and | do not wish to be separated from God."
St. Agathon
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RESPONSE TO ELIZABETH PHILLIPS
AND JOHN BERKMAN

ARISTOTLE PAPANIKOLAOU

It's a little strange for me, as a member of the team that
contributed to For the Life of the World: The Social Document of the
Orthodox Church (FLOW), to respond to ecumenical reflections
on FLOW. Perhaps it's an opportunity to highlight the ecclesial
nature of the document itself, notwithstanding John Berkman's
understandable confusion on how exactly it functions as an ecclesial
document. Perhaps that is the first issue to address—the nature of
the document itself, which is not readily understandable without a
brief mention of the history of the Orthodox Church.

When asked to comment on FLOW, it's predictable that
Berkman might expect a kind of document that has taken shape in
the Roman Catholic world, one could even say, after centuries of
refinement—documents from ecumenical councils, local episcopal
councils, papal encyclicals, and so on. The Orthodox Churches,
however, didn't have that luxury after the fall of the Byzantine
Empire, when most of the Orthodox world was under Ottoman
oppression for five hundred years. Under such conditions, where
use of the printing press was allowed one hundred years after its
invention, survival was the priority; everything else took a back
seat. Russia was never under Ottoman rule, but it did not develop
its theological foundations until the nineteenth century. Then came
the communists, who shut down theological inquiry in most of the
Orthodox world. Therefore, the Orthodox never really had the
opportunity to develop a tradition of document formation, unlike
the Roman Catholics. But we are trying.

And FLOW is an attempt to provide a framework for thinking
through select issues, taking into account the Orthodox context.
In this context, we have a reestablished Russian Orthodox Church
that released its own “Bases of the Social Concept of the Russian
Orthodox Church,” which, in my personal opinion, is theologically
weak and full of cliches. If not for FLOW, then given the oversized
presence of the Russian Orthodox Church, their “social concept”
document could be mistaken as presenting the Orthodox “teaching”
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on select issues. Only a document with some relation to the
Ecumenical Patriarchate could have the weight to offer a different
vision of what it means to be Orthodox.

Then, of course, there is the rising tide of converts to
Orthodoxy who simply assume that Orthodoxy aligns with a right-
wing politics of traditional values that revolve primarily around issues
of gender and sexuality. Related to this trend is the geopolitical soft
power activity of the Russian Orthodox Church, which serves as the
international guardian of traditional values. It is no secret that the
Russian Orthodox Church has formed transnational alliances with
American Evangelicals to promote traditional values and influence
institutions such as the United Nations and the World Council of
Churches. It's also well known that the language of traditional values
was used as a partial justification for Russia’s attack on Ukraine.
Given this current reality in the Orthodox Church, there was a felt
need for a statement on a different kind of Orthodoxy, one more
thoughtfully aligned with its core theological axioms, especially the
centrality of theosis, which every Orthodox would affirm. FLOW is
a product of the question, “what would reflection look like on social
issues if we took theosis seriously?”

Berkman is right that such a statement would carry more
“authority” if representatives from other Orthodox churches were
involved, but what Berkman doesn’t understand (and | don’t blame
him, as it’s very confusing) is that the Orthodox church has no pope
and no Vatican. In other words, after the fall of empires, it is only
now that it is learning how to speak in a unified global voice. Put
more simply, there is no mechanism in place to gather such a group
to produce such a statement. What Berkman also doesn’t know
is that to gather a group of primarily Anglo-speaking theologians
twenty years ago would've been impossible. To see such a document
produced by such a group is a sign of growth in a post-Ottoman and
post-communist Orthodox world. In short, the audience is primarily
Orthodox Christians of all stripes—clergy and laity—but it's also a
broader non-Orthodox audience that may be seeing only a particular
kind of Orthodoxy emerging from Russia and the internet.

Both Berkman and Phillips raise a more substantive issue
that revolves around the question “what is ethics?” Philipps, on
the one hand, admires the document’s turn to the mystical and
the ontological, while Berkman was left wondering, “where are the
ethics?” What was impossible for both to know is that a strange
conversation is occurring in the Orthodox world, one in which some
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would argue that the Orthodox Church does not have an ethic.
Two well-known Greek theologians, Christos Yannaras and John
Zizioulas, offered this idea. What could that possibly mean that
the Orthodox Church does not have an ethic? How can there be
no ethics? What's trying to be conveyed is that being Orthodox is
not about rules or ethical directives; being Orthodox is about union
with God, theosis, transformation, and being itself. Of course, to
move toward such a union with God requires rules, directives, and
ethical frameworks; however, the danger is that the Christian way
of life veers toward a kind of legalism, in which our relationship with
God is judged in terms of an ethical checklist rather than being itself.

FLOW is not trying to make the statement that the
Orthodox Church has no ethics, but wants to avoid an overly
prescriptive manual that would give the impression that the point
of Christian life is simply to follow the rules for some reward after
death. Perhaps the difference is best illustrated with an example.
Both Phillips and Berkman mention FLOW'’s comments on violence.
Berkman, however, makes the following claim: “One can wring
one’s hands about violence, but surely it is absolutely essential to
make appropriate moral distinctions about e.g. legitimate killing
in war, versus the targeting and murder of innocents, and why
there is something called ‘war crimes’ and the moral basis for such
a category.” Is it really absolutely essential to make such moral
distinctions? What good do they do when it comes to violence? So,
for example, one could kill in what might be determined to be a “just
war,” but it's now abundantly clear that many soldiers, if not most,
suffer from some kind of trauma when they return from war. It's
also clear that the consequences of trauma are anti-theotic insofar
as they affect a person’s capacity for the relational and, thus, love.
Trauma makes love difficult. If that’s the case, what work is being
done by the moral distinctions? Does it provide some comfort that
the soldiers will get a reward after they die? One is compelled to ask
as lvan did in the Brothers Karamazov, “what does hell set right?”

It's here that we actually see a fundamental disagreement
with the drafters of the document and Berkman (and the strands
of Roman Catholicism he represents)—FLOW is troubling the
distinction between the ethical, the mystical, and the pastoral.
There is no real separation between them, especially if the point of
the ethical is a kind of transformation that can only occur in union
with God. One can do the right thing their entire life, but if it does
not lead to transformation, as it did not in the brother in the Parable
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of the Prodigal Son, then such ethical doing is worthless. Ethics
without mysticism is self-righteous; mysticism without ethics is lost.
In my opinion, the pastoral mediates between the ethical and the
mystical. So, the thing Berkman complains about is the very thing
the document is attempting to trouble. Perhaps it's not a failure of
the document, but Berkman'’s failure to see other ways of thinking
about ethics.

The unity of the mystical, ethical, and pastoral helps explain
why “ecumenism” is in a social document. Berkman and Phillips
both raise this point, and understandably, they are not aware of the
visceral anti-ecumenism in the Orthodox world, led by the monastic
communities of Mount Athos, which have a global influence. This
anti-ecumenism is fueled not simply by theology or ecclesiology,
but by “ethics.” The anti-ecumenists think the ecumenists are
going to hell; thus, they are doing the morally wrong thing. FLOW
is attempting to assert that ecumenism is an ascetical practice, a
product of transformation, and a stance that involves the active
employment of virtues. In that sense, it has everything to do with
an ethics that is also mystical and pastoral.

| personally agree, however, with Phillips that the document
in some respects sends the wrong message in its discussion of
ecumenism when there’s no indication that the Orthodox Church
may actually learn something when in dialogue, and, worst, that
despite FLOW's attempt to establish a different tone, on the issue
of gender, it reads as the same old patriarchy. | also agree that the
wording around abortion is unfortunate and militates against the
discernment that was a primary goal of the contributors. FLOW
could have much more prudently and delicately emphasized the
spiritual damage surrounding abortion in a way that does not
reiterate a legalistic and damaging notion of repentance. In this
sense, Berkman is right that despite FLOW's best attempts to avoid
prescriptions, it can't help itself. Although an aspiration, FLOW
is not always consistent. Given, however, what | know about the
discussions within the Orthodox world, FLOW is as much about
strategy as about content. On some issues, FLOW could set the tone,
allowing Orthodox thinkers to provide more nuanced approaches to
topics such as gender and enabling clergy to make more discerning
decisions in their parishes. Since its publication, it has been the
most commented Orthodox document in centuries, both within and
outside the Orthodox world. That says something.
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WISDOM THROUGH THE HOLY FATHERS

"Good behavior for acquiring virtues is better than
performing miracles. The human being can be easily
overcome Satan if he worships God with all his heart, with
inner spiritual joy, and constantly have God in his mind
because this light tears the darkness and quickly removes the
temptations of the enemy. What would help us in this is to
look at the lives of the Saints and follow their path for it leads

us to emulating them."
St. Antony the Great

"We should love the Lord as we do our friends. Many times |
have seen people bring grief to God, without being bothered
about it, and I have seen these very same people resort to
every device, plan, pressure, plea from themselves and their
friends, and every gift, simply to restore an old relationship

upset by some minor grievance.”
St. John Climacus

" Teach your children this lesson:The rewards of evil are

temporary; The rewards of goodliness are eternal."
St. Cyprian of Carthage
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AN INTERVIEW WITH HIS GRACE
BISHOP DEMETRIOS

(KANTZAVELOS)
ABOUT HIS NEW BOOK “GRACE UNBOUND: THE
SACRED ACTIVISM OF AN ORTHODOX BISHOP"

This is an interview with His Grace Bishop Demetrios (Kantzavelos) of
Mokissos about his new book “Grace Unbound: The Sacred Activism of
an Orthodox Bishop,” co-authored by Patra McSharry Sevastiades, with
an Introduction by Bill Kurtis. The work that His Grace has done over
the years, particularly with HIV patients and with capital punishment is
a real expression of the ethos expressed in the document For The Life of
the World. The book is published by Rowman and Littlefield, an imprint
of Bloomsbury Publishing, and is available through Amazon.

Gayle Woloschak: Your Grace, | read your book with
extreme interest, perhaps in part because | am from Chicago and
really enjoyed seeing all of the Chicago political and ecclesiastical
references in your stories, but also because | was fascinated by the
specific expressions of spiritual activism that you demonstrated in
the book. | found the discussion about your battle against capital
punishment to be intriguing and perhaps unusual for an Orthodox
bishop. Clearly this was motivated in large part by your experience
with Andrew. Can you talk about why you felt so strongly about
capital punishment and why you decided to fight so hard on this
particular issue?

Bishop Demetrios: Thank you for that thoughtful question.
For me, the issue of capital punishment was never simply a political
or legal debate—it was a profoundly spiritual one. As a bishop, | have
always believed that our witness must reflect the Gospel’s call to
uphold the dignity of every human life, even in its most broken and
wounded form. When | encountered Andrew’s case, it was no longer
abstract. | was confronted with a living, breathing child of God whose
life hung in the balance. Walking with him through that ordeal, | could
not escape the conviction that to take his life would not only be an act
of violence against him but also a wound to the soul of our society.

In Chicago, this conviction became lived action. | worked
alongside legislators, interfaith leaders, and advocacy groups to
form coalitions that united moral conviction with practical evidence.
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We demonstrated that the death penalty neither deters crime nor
upholds true justice, and that it falls most heavily on the poor and
marginalized. | also listened to victims' families—some of the most
powerful voices in this debate—who, despite their pain, rejected
vengeance. These experiences underscored for me that justice must
leave space for healing and mercy, not simply retribution.

From an Orthodox perspective, this stance is deeply rooted
in our understanding of justice. In the East, justice is not primarily
juridical—as it often is in Western thought—but relational and
eschatological. It is less about enforcing a distribution of rights
or resources, and more about living now in the way we believe
we will live in God’s Kingdom: with selfless love, compassion, and
recognition of every human being as the image of God. That is why
Orthodox Christianity has historically resisted definitions of “social
justice” that impose outcomes by force. Instead, our ethic asks: How
do I love? How do | honor the image of God, even in those who have
committed grievous wrongs?

For me, then, opposing capital punishment was not “unusual”
for an Orthodox bishop—it was consistent with the heart of our
tradition. Faith calls us to bring the light of Christ into society’s
darkest places. To be silent in the face of a system that takes life in
the name of justice would have been, in my conscience, a betrayal of
the Gospel itself.

Gayle Woloschak: Your outreach to AIDS patients started
in Chicago but became known and even a model for HIV ministry
throughout the world. | was especially impressed with how you
managed to work with many different Christian leaders as well as
with the broad medicine, scientific and pastoral communities; can
you talk about some of the challenges this posed and approaches
you used to overcome the challenges?

Bishop Demetrios: When | first began this ministry in
Chicago, | did not imagine we would be creating a “model.” In fact,
| looked to other faith traditions that had already been ministering
in the midst of the HIV/AIDS crisis long before we in the Orthodox
Church began to address it. Their experience proved invaluable: it
helped me see both what had worked and where mistakes had been
made, so that we could avoid repeating those pitfalls. That spirit of
humility—of learning from others—set the tone for everything that
followed.
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The challenges, however, were real. Within the religious
world, there was deep suspicion, sometimes even hostility, toward
engaging HIV/AIDS because of the stigma surrounding sexuality and
addiction. In my own Greek Orthodox context, | also faced resistance
from clergy and faithful who were uncomfortable with ecumenical
or interfaith cooperation, believing that such collaboration
compromised our identity. Added to this was widespread ignorance
among many of the faithful, including the false and dangerous belief
that AIDS was a contagious disease rather than an infectious one.
Some even feared that HIV could be contracted by receiving Holy
Communion from the common spoon. These misconceptions struck
at the very heart of our sacramental life. It was essential to affirm
clearly—both theologically and pastorally—that the sacraments of
the Church must never be withheld from those living with HIV/
AIDS, and that fear must never dictate sacramental practice.

Our approach was to listen before speaking. We listened
to doctors and scientists so we could communicate clearly and
accurately within the Church. We listened to clergy so that we
could address their fears and prejudices directly but pastorally.
Most importantly, we listened to those living with HIV/AIDS,
ensuring their voices were at the center of the ministry. From there,
we worked closely with others—through the AIDS Ministry of the
Episcopal Diocese of Chicago, through Catholic Charities, and
through a dynamic initiative we helped to launch called Interfaith
Response to AIDS, to name a few. Together, we trained clergy, offered
pastoral care, and collaborated with health providers. Over time, this
collective, listening-first approach allowed a local initiative to grow
into a model that others could adapt both in the U.S. and abroad.

At the core of this effort was trust: trust between clergy and
doctors, trust between churches and secular agencies, and most of
all, trust between the Church and people who had every reason to
feel abandoned by it. Once that trust was earned, walls came down,
and genuine ministry was possible.

Gayle Woloschak: A key dynamic in your work with both
death-row inmates and people living with AIDS was advocacy. Please
talk about why this became so important a part of your ministry
and how you think this should relate to the work of an Orthodox
Christian in the world.

Bishop Demetrios: As | mentioned earlier in connection
with my opposition to capital punishment, | came to see that faith
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compels us not only to be present with those on the margins, but
to advocate fiercely when their dignity and even their lives are at
stake. That same conviction shaped my ministry with those living
with HIV/AIDS. Here the challenge was not the machinery of the
state, but the weight of stigma, ignorance, and silence—forces just
as destructive to human dignity.

Advocacy in this setting took a very different form. It
was not about legislation or courtrooms but about education,
compassion, and sacramental integrity. Many of our clergy, through
lack of knowledge, did not know how to minister properly to those
impacted by HIV/AIDS. Too often, fear and misunderstanding led
to pastoral failures. It became essential to help our priests see that
the sacraments—Holy Communion, Holy Unction, and Confession—
were to be offered freely and without fear of contagion. Anything
less was a betrayal of the Gospel. At the same time, | stressed what
| often call the “sacrament of presence”: simply sitting at a bedside,
listening without judgment, and allowing those who felt abandoned
to know they were not alone.

With death row, my advocacy confronted a justice system
that dehumanized the condemned; with HIV/AIDS, it confronted
social and even ecclesial attitudes that shamed and isolated the
sick. The settings were different, but the principle was the same:
the Church must be the place where human dignity is upheld and
Christ’'s mercy is made visible.

For Orthodox Christians, this remains vital. Our faith is not
lived in abstractions but in concrete acts of love. Sometimes that
means raising our voices in the public square, and sometimes it
means making sure the chalice of Christ is extended without fear or
hesitation. Either way, advocacy is a natural expression of our calling
to see Christ in every human being.

Gayle Woloschak: From your experiences working in this
arena of social activism, what do you think are the most important
lessons that you learned and how did you apply these to your
ministry as a priest and then as a bishop for the Orthodox Church?
What advice would you give to a new priest who is starting work
in his parish on how to engage social-ethical-pastoral issues of this
type in his ministry?

Bishop Demetrios: One of the most important lessons |
learned is that every human being is created in the image and likeness
of God and carries within them the gift of transcendence. This
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conviction shaped my ministry with people living with HIV/AIDS and
with those awaiting execution: no matter their circumstances, they
bore the divine imprint, and therefore deserved dignity, compassion,
and care. If we fail to see Christ in “the least of these,” we fail to see
Christ at all.

This truth is dramatically embodied in Christ Himself. He
spent three days on death row before being unjustly executed by the
state. When | ministered to those awaiting execution, | never forgot
that their suffering was inseparably linked to His. Likewise, when
I walked with people living with HIV/AIDS, often cast aside and
stigmatized, | remembered St. Paul’s words: “If one member suffers, all
suffer together with it” (1 Corinthians 12:26). To ignore their suffering
would have been to deny that we are one Body in Christ.

As a priest and later as a bishop, | applied these lessons by
grounding every action in the sacramental life of the Church. The
Eucharist, especially, teaches us that we share one chalice because
we are one Body. That meant we could never allow fear or prejudice
to withhold the sacraments from anyone—not those living with
HIV/AIDS, not those despised by society, not those condemned to
die. The sacraments are for healing and for communion, never for
exclusion.

To a new priest beginning his ministry, | would say this:
remember that this type of ministry is not easy. No matter how far we
have come as a society and as a Church, you will encounter very real
obstacles—fear, ignorance, prejudice, and even the self-righteous,
pharisaical judgment of those who believe such ministry does not
belong “in their backyard.” Do not be surprised by this, and do not
let it deter you. Listen deeply, love without fear, and remember
that your role is not to avoid the difficult issues of our time but to
bring the light of Christ into them. Equip yourself with knowledge—
scientific as well as theological—so that ignorance does not distort
your pastoral care. Be bold in advocacy, but let it always flow from
the Gospel and from your priestly vocation, not from ideology. Build
partnerships with others, within and beyond the Church, because
the work of healing and justice is too great for any one of us alone.
Above all, proclaim the Truth without compromise, for Truth is of
utmost importance—and Truth is not an abstract concept but a
Person: Jesus Christ, “the Way, the Truth, and the Life” (John 14:6).

If we as clergy remain steadfast in this calling, then together
we can teach the world “a more excellent way” (1 Corinthians 12:31).
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interfaith, ecumenical, and Greek Orthodox networks, growing media
presence, and broad social connections in Chicago have made him a recognized
figure. He has been featured over a dozen times in outlets like the Wall Street
Journal, the Chicago Tribune, the Philadelphia Inquirer, radio, and YouTube. His
social and professional networks include many Greek Orthodox believers and
extend well beyond the sphere of Greek Orthodoxy. Bishop Demetrios resides
in Chicago, lllinois, and in a rural village in the Peloponnese region of Greece.

WISDOM THROUGH THE HOLY FATHERS

"The flood of temporal things draws us after itself, but in
this flood there is, as it were, a fullgrown tree: our Lord
Jesus Christ. He took flesh, died, and ascended to heaven.
Itis as if He agreed to be in the flood of the temporal. Is this
stream dragging you headlong? Hold on to Christ. He became
temporal for you, so that you might become eternal, for He
became temporal in such a way that He remained eternal.
What difference is there between two men in a prison when
one of them is a convict and the other a visitor! Sometimes
a man comes to visit his friend, and it seems that both are in
prison, but there is a great difference between
them. One of them is held there because of guilt, while the
other has come out of love for mankind. Thus it is with our
mortality: guilt holds us here, but Christ had come out of

mercy. He came freely into bondage, and not as a convict."
St. Augustin, Sermons on | John, 1.10

"A man in this world must solve a problem: to be with Christ,
or to be against Him. And every man decides this, whether he
wants to or not. He will either be a lover of Christ or a fighter

of Christ. There is no third option."
St. Justin Popovich, Explanation of | John, 4.3
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As most of our readers would know, the costs of publishing St. Sophia
Seminary Quarterly are considerable - especially those for printing
our hard copy version of each issue, which is distributed widely to
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