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Abstract for Orthodox Social Thought and Asceticism by Dylan Pahman for the Degree of
Doctor of Philosophy at St. Mary’s University, Twickenham, London, 19 September 2024

This thesis summarizes the objective, research methods, and methodology of my work on
Orthodox Christian social thought and asceticism. It reviews the state of scholarship before
detailing the contributions of my published works in three sections: theoretical, historical, and
interdisciplinary. Across these three categories, my research develops asceticism as a uniquely
Orthodox Christian contribution to Christian social thought, understood in terms of moral and
theological guidance for modern economies and in light of modern economics. It then concludes
with a summary and appendices exploring other relevant published works not considered for this
PhD and avenues for future research.



Orthodox Christian Social Thought and Asceticism

Linking Essay

Introduction
Objective

The objective of my research in these published works that form the basis of this PhD is
to explore, analyze, and expand upon asceticism as a specifically Orthodox Christian
contribution to modern Christian social thought, through theoretical, historical, and constructive
interdisciplinary studies in dialogue with social science and philosophy. Section A lays the
theoretical groundwork for the integration of asceticism into Christian social thought as a
uniquely Orthodox contribution. Section B establishes the historical precedent, not just in theory
but in fact, of Orthodox asceticism as a mode of social and economic engagement. Section C
explores interdisciplinary applications, demonstrating several practical uses of integrating
Orthodox asceticism into Christian social thought more broadly.

The links between these sections run as follows: Section A analyzes the concept of
Orthodox Christian asceticism both as a social principle and a principle of spiritual development,
grounded in both the Gospel and natural law. Building upon A’s frameworks, Section B provides
historical evidence that supports the theory: Christian asceticism throughout history has both
functioned consistently with my theoretical analysis and has proven its social and economic
significance, justifying its study in the first place. Section C builds on both A and B to explore
the value of Orthodox asceticism for constructive, interdisciplinary work with economics,
political theology, history of economics, personalist moral philosophy, psychology, philosophy,

and economic history. Each of these sections summarizes and, occasionally, expands upon the



contributions of the relevant published works. The research itself is contained within the public
works, any elaboration is designed simply to bring out their relevance as a coherent body of

work.

Research Question

My initial research question was simply, “Does the Orthodox Christian tradition have any
comparable social principle to subsidiarity in Catholic social thought or sphere sovereignty in
Neo-Calvinist social thought?”” Once I answered this in the affirmative, identifying asceticism as
this Orthodox social principle, I moved on to “What, then, is asceticism?”’; “What is the history
of asceticism as a social principle in Orthodox Christianity?”’; and “How might Orthodox
asceticism be applied to issues of modern Christian social thought today?”” Combined into a
single question, we may restate these as follows: “How might Orthodox Christian asceticism
serve to conceptually and historically augment Christian social thought today, bringing the
Orthodox tradition up-to-date with other traditions in our contemporary social and economic
contexts for the purpose of future constructive, ecumenical, and interdisciplinary scholarship and
application?” This requires a definition of asceticism, historical study of its relation to economic
and social life, awareness of common ground between the Orthodox and other Christian

traditions, and constructive applications to present issues.

Methodology
My primary influence in terms of general academic methodology is Bradley and Muller’s
(1995) Church History: An Introduction to Research, Reference Works, and Methods. However,

since this project, though historically-informed, is instead constructive in nature, I have adapted



their method. The key takeaway from Bradley and Muller is rigorous integration of primary and
secondary source evaluation and citation, note-taking, outlining, and writing. Thus, even my
theoretical papers in Section A and my constructive applications in Section C both include
detailed surveys of the relevant scholarship and ground constructive insights in historical
sources.

This, furthermore, accords with the Orthodox emphasis on Tradition, especially but not
limited to the Church Fathers. Constructive Orthodox scholarship is possible—and needed—but
it risks losing its Orthodox character if it cannot demonstrate its continuity with the consensus
patrum (see also Florovsky 1974a). As a result, not only is Section B necessary to this project,
but proper historical method is essential for and central to any scholarship in Orthodox Christian
theology. As for theology in general, I endorse the (Ps.-)Dionysian dialectic, characteristic of
Eastern Christian theology in general, between the via negativa or “apophatic way” and the via
positiva or “cataphatic way” (for an accessible introduction, see Lossky 1978, 31-35). This,
incidentally, is simply asceticism as I define it below (see Section A) applied to religious
epistemology, but further exploration of that connection lies outside the scope of this project.

Last, while my research is fundamentally qualitative, one paper (Pahman 2018a) in
Section A and C does integrate insights from quantitative social science research with qualitative
theological frameworks. This is not quantitative in the sense of conducting original empirical
studies, but rather in learning from the studies of others and pointing toward further avenues for
future empirical research in the light of new conceptual frameworks born of this interdisciplinary

work.



State of Scholarship: The Problem of Orthodox Christian Social Thought

1. Ecumenical Context

Compared with other Christian traditions, Orthodox Christian social thought is
underdeveloped and under-systematized. To be clear, by “Christian social thought” I herein and
in all my research refer specifically to the moral-theological reflection on the problem of the
working poor since the rapid and abundant economic growth beginning with the Industrial
Revolution (sometimes referred to in the nineteenth century as the “Social Question™), not all
social ethics in general. We could credit what Waterman (1991) has called “Christian Political
Economy” as the beginnings of Christian social thought at the turn of the nineteenth century, as
well as the early Evangelicals in England (see, e.g., Lewis 1986; Turnbull 2023) and the first
Christian Socialists (see, e.g., Christensen 1962; Emmett 2023), especially F. D. Maurice (see
Pahman 2023a). 1891, however, marks a significant starting point for both Roman Catholics and
Neo-Calvinists with the publication of the first modern papal social encyclical, Leo XIII’s Rerum
Novarum, and Abraham Kuyper’s lecture at the First Christian Social Congress in the
Netherlands on “The Social Question and the Christian Religion” (see Ballor 2016 for both),
though in both cases theological reflection and Christian labor associations preceded them. The
Roman Catholic social thought tradition since Leo XIII has been the most comprehensive and
systematized, as exemplified by the Compendium of the Social Doctrine of the Church'
(Pontifical Council for Justice and Peace? 2006), grounding the principles of the common good,
solidarity, and subsidiarity in the one central principle of human dignity, itself grounded in

natural law. From those principles, it proceeds to detail a uniquely Roman Catholic perspective

! Henceforth, Compendium.
2 Henceforth, Pontifical Council.



on the importance of the family, work, economics, politics, international relations, and the

environment, inter alia.

2. A Note on Authority in the Orthodox Church
In the Roman Catholic Church, distinction is made between official Catholic social

teaching and broader Catholic social thought. For example, Boileau (2003, 242) states,

Catholic social thought should not be restricted only to what is called Catholic
social teaching ... which comes only from the popes and conferences of bishops.
It should include Catholic nonofficial social thinking.... There are many other
thinkers, usually neglected, such as von Ketteler, Sturzo, and John A. Ryan. They
all frequently acted in the past as precursors, stimulators, and developers of the

official teaching.

If we were to apply a similar distinction of (modern) Orthodox social thought as compared to
Orthodox social teaching, very few documents would qualify as social teaching, and no
codification exists of any such documents. The next subsection, however, will examine the most
prominent documents of Orthodox social teaching. The following sections after that, by contrast,
focus on sources of modern Orthodox social thought, and it is to this broader category, inclusive
of but not limited to official teaching, that my published works in this thesis contributes.
Further clarification is needed, however. While the Ecumenical Patriarch is regarded as

primus inter para (“first among equals”) in lieu of Rome, his position is not analogous to the

Pope of Rome inasmuch as the Orthodox Church has always fundamentally disagreed with



Rome’s self-conception. If it were simply the same, the major (though not only) barrier to full
communion with Rome would be gone. The Ecumenical Patriarch has a primacy of honor and
serves as primary representative of the Church to the world, but his primacy is not one of
authority over all other bishops. He presides over councils, but the authority of the Church is
ultimately conciliar, not patriarchal, and even then decisions of councils must stand the test of
time; clearly reflect—or at least not contradict—the decrees and canons of past pan-Orthodox
councils, the consensus patrum, and Holy Scriptures; and be accepted by the whole Church,
including the laity. As Meyendorff (1983, 134) notes, “The ‘primacies’ of some [Orthodox]
Churches are defined—first morally, then jurisdictionally—as tools for securing unity of the
churches: such definitions can only be made through ecclesial consensus (i.e. conciliarity) and,
obviously, cannot create ‘super-bishops’ invested with power over the other churches.” Thus, an
Orthodox patriarchal encyclical on social issues, even from the Ecumenical Patriarch, would not
be of comparable authority to a papal social encyclical in the Roman Catholic Church. Only the
decisions of councils, universally accepted, could rise to an analogous place of authority.

As for that place of authority, one must note that even Roman Catholic teaching
specifically on political and economic matters is not considered infallible (though teaching on
moral and theological matters within Catholic social teaching documents would be) and
furthermore that technical questions are left to those with the vocation and expertise to contribute
to Catholic social thought: “the Church does not intervene in technical questions with her social
doctrine, nor does she propose or establish systems or models of social organization” says the
Compendium (Pontifical Council 2006, §68; see also John Paul IT 1987, §41). “This is not part of
the mission entrusted to her by Christ. The Church’s competence comes from the Gospel: from

the message that sets man free, the message proclaimed and borne witness to by the Son of God
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made man.” So, too, Orthodox social thought should seek to apply the Gospel to the ever-
evolving “new things” of our time, to borrow the phrase from Rerum Novarum (Leo XIII 1891),
integrating the best of human science and knowledge for the sake of prudential guidance for

Christians, and all people of goodwill, today.

3. Official Documents

While attempts have been made to produce a systemized body of modern Orthodox
Christian social teaching by both the Moscow Patriarchate and the Greek Orthodox Archdiocese
of America, neither statement successfully establishes clear principles rooted in the Orthodox
tradition to ground their moral pronouncements.

Moscow’s statement (Department 2000), though well-sourced in the canon law tradition
and evidencing at least some basic familiarity with modern economics, contains clear seeds of
the problematic “Russian world” (Russkiy mir) doctrine at the heart of the Moscow Patriarchate’s
support for the invasion of Ukraine, to the extent that it too-closely associates nationality and
ethnicity. This, at the very least, presents a rhetorical problem in any appeal to its other
teachings. Another document (Department 2008) intriguingly draws upon the Orthodox
distinction between the image and likeness of God in humanity to engage with modern human
rights discourse, including the concept of socio-economic rights. Unfortunately, the human rights
record of Russia stands in contrast to the practical potential of this otherwise interesting

statement (see Our World in Data 2024, https://ourworldindata.org/grapher/human-rights-index-

vdem?tab=chart&country=~RUS). Nevertheless, as for some time these were the only official

documents of Orthodox social thought, my research has engaged them as positively as possible.
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The Greek statement, For the Life of the World (Hart & Chryssavgis 2020), a revision of
a document from the multi-jurisdictional® 2016 Council of Crete, helpfully affirms the image of
God, natural law, human dignity and freedom, the sacramental and Eucharistic vocation of
humanity, and even the universal ascetic calling of all Christians in all vocations. It also rightly
notes the well-established tradition of God as the ultimate owner of all goods, the basis of what
in Roman Catholic social thought is referred to as the “universal destination of goods,” though
the Orthodox statement disappointingly does not balance this with any comparable affirmation of
the relative good of private property, which is acknowledged as a basic socio-economic right by
Roman Catholic social teaching, such as in the Compendium (Pontifical Council 2006, §176),
grounded in natural law and human freedom. As this final version of this Orthodox statement is a
recent document, my published works in this thesis have not engaged with it, and some extended
commentary here is needed.

Unfortunately, this statement simply lacks any basic competence in modern economics,

29 <¢ 29 ¢¢

using terms such as “free market,” “capitalism,” “consumerism,” and “colonize” interchangeably
and without comparable nuance to, for example, John Paul II (1991, §42). It even employs the
Marxist terms “wage slavery” and “late capitalism” (see Mandel 1975). The former derives from
the debunked labor theory of value (acknowledged in Orthodox social thought as debunked by
empirical evidence as early as Bulgakov 2000, 119, originally published in 1912). The latter

derives from a deterministic historical-material dialectic opposed to many of the moral principles

3 Though often referred to as “pan-Orthodox,” the 2016 Council unfortunately did not succeed in including
representatives from every Orthodox Patriarchate. Thus, if we wish to be literal, “poly-Orthodox” would be more
accurate, as pan means “all.” The Council, furthermore, made no binding statements and has not been universally
affirmed. This revised document (Hart & Chryssavgis 2020) also has no binding authority. Just to be clear, however,
this is not a criticism: on prudential matters that require interdisciplinary competence, the fewer binding teachings,
the better, outside of general principles. The statement is still important, and my treatment of it here is a recognition
of that importance.
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the statement affirms (such as human freedom). Neither are supported by modern economic
science.

Furthermore, this statement fails to make any clear distinctions between the ancient
Roman and Byzantine economies and our contemporary economic context, assuming a positive
correlation between inequality and poverty that does not hold in modern economies (on which,
see Pahman 2017a, discussed in Section C below),* and describing present labor markets in
terms more reminiscent of the nineteenth century, as if now-common legal protections,
organization, labor mobility and competition, increased means and higher rates of human capital
acquisition, and social safety nets did not already exist. At the same time, the statement makes no
mention of relevant economic principles well-established by empirical research since Adam
Smith, such as the division of labor, comparative advantage, and gains from trade. It even claims
(Hart & Chryssavgis 2020, §41), without substantiation, “Whole schools of economics arose in
the twentieth century at the service of ... inequality, arguing it is a necessary concomitant of any
functioning economy. Without fail, however, the arguments employed by these schools are
tautologies at best....” Which schools it refers to are neither specified nor are their supposed
tautological arguments detailed.’ Nevertheless, it further suggests that “new economic models”
may be needed, but as the standard models are not rehearsed, it is impossible to discern what

would be “new” about these proposed new models, which also are not explored. By implication

4 This can easily be observed by comparing OECD data on inequality (https://data.oecd.org/inequality/income-
inequality.htm) with poverty rates (https://data.oecd.org/inequality/poverty-rate.htm#indicator-chart). If anything,
there seems to be a weak, negative correlation, meaning the more inequality (higher Gini coefficient), the lower the
poverty rate tends to be.

5 Note 4, above, also seems relevant here. To the extent any schools of economics have argued that poverty
alleviation and inequality are negatively correlated, the data we have seems to bear that out. This suggests that it is
not merely a matter of tautological argumentation employed to protect the powerful but a valid conclusion from the
relevant empirical realities. So, too, Soloviev (Solovyov 2005, 388-389) and John Paul II (1987, §15) both note that
not all forms of equality are just, implying that one cannot simply assume justice from a state of equality, nor
injustice from inequality.
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of the surrounding context, it would seem any such “new” model would be state-driven, as the
statement repeatedly emphasizes the need for specifically political action, at the neglect of other
sectors of society, including even the Church herself.

Last, the statement fails to employ even its own stated principles in its section on
“Poverty, Wealth, and Civil Justice,” with the exception of a few passing references to human
dignity, instead resorting to biblical and patristic prooftexting. Readers are left wondering
whether the vocation of the businessperson, banker, entrepreneur, financier, or investor are truly
regarded of equal dignity to all others, or if, rather, an outdated aristocratic class prejudice
against the ancient middle class of merchants and traders informs the document’s
pronouncements as much or more than timeless Orthodox principles and doctrine (contrast this
with Harakas 1992, 150, which affirms the good of business-related vocations). This leads to the
repetition of vague, politicized platitudes and unsubstantiated assertions, when well-informed
pastoral guidance is truly needed for the sake of the poor today. For example, the statement (Hart

& Chryssavgis 2020, §36) claims,

Global corporations are often able to reduce their expenditures and increase their
profits by removing their operations to parts of the world where labor is
inexpensive precisely because workers are desperate and local governments are
more eager to attract foreign investment than to institute humane labor policies, or
even to secure the most basic protections for workers. This has the dual effect of
lowering wages in the developed world and fortifying poverty in the developing

world.
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This “dual effect” is not borne out by the data, nor is any data cited. In fact, the result in such
cases has not been “wage slavery” but economic development, enabling governments in poor
countries to improve working conditions, build infrastructure, and ultimately reduce poverty.
According to Brookings, India, for example, has now eliminated extreme poverty (see Bhalla &
Bashan 2024).

Together, despite many more nuanced and helpful treatments of other topics, these
shortcomings leave its economic prescriptions both theologically ungrounded and economically
impracticable.

It is clear from these official documents that the Orthodox Church currently lacks clear
principles and frameworks specifically for social-economic moral guidance, as well as for the
interdisciplinary work necessary to someday develop its own systematic outline of Christian
social thought. The observation of Fr. John McGuckin (Pereira 2010, 8), in the preface to a
volume of mostly historical studies on philanthropy meant to make progress toward “an

”6 still sums up the state of the question today:

Orthodox liberation theology without Marx,
Orthodoxy ... does not have a discretely packaged “social theory” (comparable,
let us say, to the extensive range of social-theological documents produced by the
Roman Catholic tradition in the course of the 19th and 20th centuries). But if it
does not have a detailed social dossier, Eastern Orthodoxy certainly has a “way of
thinking” about such central matters; for they are fundamental to the Evangelical

Kerygma.

6 This is how Fr. John described it at a later meeting of the Sophia Institute, at which I originally presented Pahman
2013, discussed in Section A below.
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My research seeks to elevate asceticism as one such missing social principle essential to this
timeless “way of thinking,” or phronema, alongside those the Orthodox Tradition shares in
common with other Christians, especially but not limited to natural law, for the purpose of the
interdisciplinary work our contemporary world needs to better care for the “least of these”

(Matthew 25:40) in our economic contexts today.

4. Pre-Revolutionary Modern Orthodox Social Thought
Arguably, the main reason for this deficiency of Orthodox contributions to modern Christian
social thought, however, is not lack of resources or interest within the Orthodox Tradition but the
70 years of militantly atheistic communism that wreaked havoc on Eastern Europe in the
twentieth century, as well as internal turmoil, including civil war, in both Greece and Lebanon,
along with continued marginalization in other Middle Eastern nations. Orthodox exiles in the
West more often focused their work on ecumenical relations and how to preserve Orthodox
identity in non-Orthodox societies.

Yet, to reiterate, the Orthodox Church does not lack its own resources for Christian social
thought. In addition to the guidance of the Church Fathers, Orthodox theologians, philosophers,
and other cultural commentators set to work, just like their Western counterparts, in speaking to
the challenges of the modern world, including modern industrialized economies, beginning with
the Russian Empire. As Ivanov (2020) notes, much of the restructuring of Russian society in the
eighteenth century, including care for and education of the poor, was led by Orthodox hierarchs
and theologians, and while this history is full of contradictions and failures as well as genuine
progress, it bids us at least to put aside the Orientalizing myth of the Orthodox as nothing but

impractical, navel-gazing mystics (on which, see also Pahman 2014, discussed in Section B
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below). While much of the ecclesiastical spirit of reform died with the Decembrists in 1825,7 Fr.
Georges Florovsky (1974b, 136) nevertheless noted, “‘Social Christianity’ was the basic and
favorite theme of the whole religious thinking in Russia in the course of the last century [i.e., the
nineteenth], and the same thought colored also the whole literature of the same period.” One can
see this, for example, in Alaskan Orthodox advocacy in the eighteenth and nineteenth centuries
on behalf of native peoples ad against economic and political exploitation, at times appealing to
natural law (see Oleska 2010, 285-339).

Parallel to developments in the Roman Catholic and Protestant traditions, a key
foundational text first emerges in the last decade of the nineteenth century, Vladimir Soloviev’s
The Justification of the Good (Solovyov 2005).® While, as Fr. Stanley Harakas (1992; 1983b;
1963-1964; see also Frank 1989, 171-181) thoroughly demonstrated, the Orthodox tradition
shares the common ground of natural law with other Western traditions, and Soloviev also
affirms it, it is with Soloviev that the category of the economy is first addressed as its own
separate sphere of social life, rather than subsumed into the family or state, as was traditionally
the case in Christian moral theology more generally before the nineteenth century. That is not to
say that no theological or moral reflection on economic issues and practices can be found before
the nineteenth century, East or West, but only that since most businesses were either family
businesses or state enterprises, one cannot find a distinct social category of “the economy”

alongside family, state, and church. Significantly, Soloviev distinguished between Church, state,

7 The Decembrists, seeking to take advantage of the interregnum after the death of Emperor Alexander I, and
maintaining allegiance to his presumed successor, Konstantin, over the newly crowned Emperor Nicholas I,
demanded a liberal constitution. However, after they murdered Nicholas’s negotiator, the emperor ordered his men
to turn their cannons on the crowd, suppressing the revolt.

8 1 use the spelling “Soloviev” in my text here because, even though it admits of multiple transliterations into
English, such as “Solovyov” and “Solovyev,” “Soloviev” was his preference (see Wozniuk 2013). Notably,
Soloviev’s writings contribute to Orthodox social thought, but are not official teaching, unlike Rerum Novarum,
which marks the beginning of modern Roman Catholic social teaching.
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and economy, grounding each in their own moral principle, based in turn on its own moral
affective motivation. To Soloviev, the Church organizes our relation to God on the basis of piety,
grounded in the affection of reverence. Government organizes our relations with our neighbors
on the basis of altruism, grounded in the affection of pity. And the economy organizes our
relations with the material world, including our bodies, on the basis of asceticism, grounded in
the affection of shame. In this context, Soloviev (Solovyov 2005, 288, emphasis original) also
plants the seeds of later Orthodox environmental theology in his claim that “matter has a right to
be spiritualised.” At the same time, he (Solovyov 2005, 309) helpfully acknowledged
disciplinary boundaries to moral philosophy in our economic life, stating, “The important
domain of human material relations is studied on its technical side by political economy,
financial and commercial law, and falls within the scope of moral philosophy only in so far as
exchange becomes fraud.” There are a number of aspects of Soloviev’s social thought that seem
bound to his context (his emphasis on the zemstvo, or peasant commune, as the proper
organization of economic life, for example). Others are too idealistic, for example assigning each
moral principle to only one perfectly corresponding social sphere (even though the Church, for
instance, has always cared about altruism and asceticism, in addition to piety). Nevertheless, his
identification of asceticism as the proper moral mode of engagement with our economic life is
foundational for my own research, as is his insistence that modern economic science has an
essential role to play, even if he was sometimes too skeptical of its claims.

That said, Soloviev’s conception of asceticism as exclusively concerned with material life
is too narrow both in terms of the ascetic tradition of the Church and the standard definition of

economics since Lionel Robbins (1932, 12-15; see also Pahman 2016a, discussed in Section C



18

below), who explicitly defined the science in non-materialist terms.” Nevertheless, the next
generation of Orthodox thinkers influenced by Soloviev had a more traditional, and thus more
expansive, understanding of asceticism, with Fr. Sergei Bulgakov (1994) opposing it to the
(false) heroism of the Russian intelligentsia and Fr. Pavel Florensky (1997, 190-230, 284-330;
see also Slesinski 1984, 164-169) identifying and analyzing asceticism’s internal, self-
transcending dialectic.

Bulgakov is also notable for formerly being a Marxist economist before his religious
conversion back to traditional Orthodox Christianity and his eventual ordination as a priest. He
published a religious critique of Marxism (Bulgakov 1979), a fascinating book exploring the
philosophical insights of modern economics (Bulgakov 2000), and possibly the first Orthodox
response (Bulgakov 2008) to Max Weber’s (1992) famous The Protestant Ethic and the Spirit of
Capitalism, notably emphasizing the civilizational and economic importance of Orthodox monks
(and hence, asceticism) throughout history.

More recently, Payne and Marsh (2009; see also Payne 2014) have even built upon
Bulgakov’s controversial Sophiology to argue for a normative Orthodox Christian alternative to
mainstream economic science. I differ from them in this on both accounts: I neither advocate
building on Bulgakov’s Sophiology—because it is still commonly considered, rightly in my
assessment, theologically problematic—nor constructing an Orthodox Christian alternative to
modern economic science. Rather, my work (especially Pahman 2016a, discussed in Section C
below) seeks to develop principles and frameworks for interdisciplinary scholarship with, but not

limited to, modern positive economics, as this approach better promotes scientific advancement

° Robbins gives the example of a student who wants to study both philosophy and mathematics, but who does not
have the time to do both. The scarcity of time, though immaterial, still makes the student’s decision a suitable object
of economic analysis: It involves the allocation of a scarce resource, for limited ends, that has alternative uses. Or
put simply, it involves opportunity cost.
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and constructive, cross-disciplinary integration through its less-adversarial posturing. As then-
Joseph Cardinal Ratzinger (1986, 204) put it, “Today we need a maximum of specialized
economic understanding, but also a maximum of ethos so that specialized economic
understanding may enter the service of the right goals.” To be fair, however, Payne and Marsh
may still be insightful for normative political economy informed by Orthodox Christian
theology, and Sophiology need not be limited to Bulgakov’s version (see, e.g., Solovyev 1948,
145-207; Florensky 1997, 231-283). More theologically-sound appropriations of the concept

may be possible but thus far have been outside the scope of my research.

5. Twentieth-Century Resources

Additional twentieth-century sources for Orthodox social thought add philosophical
(Frank 2010; 1994; 1989; 1987; Yannaras 1996); mystical, practical, and monastic (Skobtsova
2003; Evdokimov 1998, esp. 135-156); economic (Tsirintanes 1950); geopolitical (Malik 2015);
historical (Florovsky 1974b; Meyendorff 1978); sacramental (Schmemann 1982; Evdokimov
1998, esp. 91-94, 171-176, 227-243); civic action (Harakas 1983a); ethical (Harakas 1983b;
1992); social-typological (Webster 1983); and political (Yannaras 2021) dimensions, often
prominently involving asceticism in the course of pursuing their other objectives. Few of these
are focused exclusively or even primarily on economic life, however, but their insights still

remain applicable, and several of them inform my own work.

6. Environmental Theology
In more recent years, the Orthodox Church has emerged as a leader in environmental

theology, most prominently in the work of Ecumenical Patriarch Bartholomew. Pope Francis



20

(2015, §§7-9) even cited Bartholomew in his environmental social encyclical Laudato Si’. From
an economic point of view, Orthodox environmental theology often neglects the insights of
modern economics, as Butler and Morriss (2013) which I edited, have demonstrated, too-often
politicizing the very serious problem of environmental care, which has an essentially economic
aspect to the extent that we do not live in a world of infinite resources and would not face an
ecological crisis if we did. Their work highlights the need for more careful Orthodox Christian
social thought to inform and work together with environmental theology, and they (Butler &
Morriss 2013, 61-90) offer a better-economically-informed alternative, grounded in St. Maximus
the Confessor’s doctrine of the /ogoi of all things and the three ascetic/spiritual states of the
slave, the steward, and the son (on which, see Pahman 2018a, discussed in Sections A and C
below).

Though Butler and Morriss are critical of him, Bartholomew (2008, esp. 145-172)
essentially states similar concerns while admirably exercising restraint in areas where he lacks
economic expertise, acknowledging, for example, that globalization and economic growth have
had important positive benefits, such as increased abundance, international cooperation, and the
reduction of poverty, in addition to raising serious challenges (similarly, see also Anastasios
2003, 179-199), such as inequality, global inclusion, and environmental care. He also grounds
his recommendations in the Incarnation, the concept of the world as our common household
(oikos), and the centrality of human dignity—another area of common ground with Roman
Catholic social thought (on which, see also Pahman 2019, discussed in Sections A and C below).
Yet while restraint from non-experts is admirable, Orthodox Christianity still largely lacks the

broad literature of other traditions in which the competencies of economists, business theorists,
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and other social scientists have been integrated with Orthodox theological principles for the sake

of pastoral guidance in our present economies.

7. Answers to Weber

One particular type of exceptions to this deficit of interdisciplinary scholarship are
worthy of note, however: responses to Max Weber. Dobrijevi¢ (2006) uses post-Cold War Serbia
and Montenegro as a case study to answer Weber’s claim that Protestantism is uniquely
compatible with modern capitalism, highlighting the Orthodox ascetic spirituality and culture of
work, while also emphasizing the importance of human dignity and freedom. Makrides (2019)
offers a broader survey that complicates negative, unidimensional appraisals of the compatibility
between economic development and the Orthodox East, also with reference to Weber, among
others. For context, and by contrast, Cerani¢, Sarovi¢, and Krivokapi¢ (2023, 199-200), drawing
upon Weber, conclude that due to Orthodox asceticism (incorrectly conceived as exclusively
“extra-worldly”) and the principle of symphonia (cooperation between Church and state), “the
core values of the Orthodox religion are not compatible with those on which capitalism is
based.” This is consistent with much of the sociological literature on Orthodoxy and economics
since Weber, which still seems too dependent on his (mis)characterizations of the Christian East.
In contradiction to this sociological approach, Gotsis and Katselidis (2022) develop a positive,
personalist business ethics based on the Orthodox understanding of creation, human dignity, and
ascetic and monastic spirituality. From these, the need to address the common thread of Weber
with reference to economic history and development in the Christian East is clear, on which see

Pahman (2014), discussed in Section B below.
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8. Political Theology

While adjacent to Christian social thought, Orthodox political theology also deserves
some attention, as there now exists a growing literature in the last two decades, and some of this
either touches on or has implications for our economic life. Perhaps the most well-known book-
length work is theologian Aristotle Papanikolaou’s (2012) The Mystical as Political. Among its
virtues, it features a serious attempt to engage the contributions of Western Christians to the
discipline, including an Orthodox articulation of personalism and the common good, grounded in
the doctrine of theosis or deification, which Papanikolaou refers to as “divine-human
communion.” Unfortunately, he mistakenly rejects natural law (on which, again see Harakas
1992; 1983b; 1963-1964), thus limiting the book’s relevance both in terms of applying the
Orthodox Tradition to the present day and ecumenical dialogue and cooperation, specifically
regarding a doctrine that has important applications for economics as well as politics.

Several edited volumes have followed upon Papanikolaou’s book, often in association
with the Fordham Orthodox Christian Studies Center, cofounded and directed by Papanikolaou
and historian George E. Demacopoulos. Demacopoulos and Papanikolaou (2017) and Stoeckl,
Gabriel, and Papanikolaou (2017) are examined in Pahman (2017a), discussed in Section C
below, so I will not detail their contents here, other than to say that those chapters that touch on
economic matters unfortunately cite no economists and evidence little competence in the
discipline. Rowan Williams (2021, 185-194), in his study of the Philokalia, dedicates a brief
chapter to “Justice, Distance, and Love,” importantly examining the possibility of ascetic and
contemplative political practice in dialogue with the work of Dietrich Bonhoeffer. And a more
recent volume edited by Grosshans and Kalaitzidis (2023) largely suffers from the same

deficiencies as those critiqued in Pahman (2017a), evidencing a continuing need for more
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developed Orthodox social thought to augment the growing, nuanced, and diverse literature of
Orthodox political theology. Nevertheless, it is at least worth noting that Riboloff (2023)
mentions economic liberty as desirable in passing reference. Such economic liberty includes a
number of basic socio-economic rights and generally correlates with economic growth and

poverty alleviation.

9. Recent Constructive Orthodox Social Thought

Last, there has been some more constructive work, such as Galadza (2006), who
combines Orthodox liturgical theology with Radical Orthodoxy (Milbank et al.) in order to offer
a critique of capitalism and consumerism. Unfortunately, Galadza also does not cite any
economists and as a result unhelpfully critiques many caricatures of modern economic realities,
neglecting the non-specialist restraint called for by Soloviev (Solovyov 2005, 309), Anastasios
(2003, 179-199), and Bartholomew (2008, 145-172).

Patitsas (2008) has built upon St. Basil the Great’s theology of philanthropy to develop
an Orthodox engagement with modern microlending. Though his assessment of modern
economics is more negative than my own, he does so from a position of honest engagement and
sophisticated critique, rather than the sort of dismissive generalizations too common in For the
Life of the World (Hart & Chryssavgis 2020) or found in Galadza (2006). That is, Patitsas’s
critique can be constructively engaged in a way that the Greek Archdiocese of America’s
statement and other uninformed critiques unfortunately cannot.

Building on the life and work of Sergei Bulgakov, Paul Evdokimov, and St. Maria

Skobtsova, Plekon (2012) emphasizes the personalistic nature of their respective social thought,
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uniting theory and action to engage the challenges of communism, the Great Depression, and
fascism in their times and offering promise for our challenges today.

Building on the concept of society as a household in Bulgakov and non-essentialist,
relational identity in Florensky, Siewers (2013) argues for the importance of traditional marriage
as an institution of intergenerational sustainability for social justice.

In one of the only monograph-length works specifically on Orthodox social thought,
Jensen (2015, which I edited, and whose contribution is noted by Merdjanova 2023) helpfully
combines economic, social-scientific, and spiritual analysis of the phenomenon of consumerism,
pointing to the insights of Orthodox liturgical, sacramental, and ascetic literature as a better way
of patterning our consumption and answering the challenge consumerism poses today. Jensen’s
short book demonstrates the potential of asceticism in particular to address contemporary
economic issues from both a theologically- and economically-informed perspective.

But what, then, is asceticism, and what might it have to offer not only for the Orthodox,
but for Christian social thought in general, today? How can Orthodox Christians better integrate
the insights of modern economics into their economic morality? And what principles do the
Orthodox share in common with other Christian traditions, upon whose work they could build?
Filling these gaps in the literature has been the primary focus of my research, including my

published works submitted for this PhD and considered in the following sections of this essay.

Section A: Theoretical Work (Pahman 2019; 2018a; 2017b; 2016b; 2013)
The foregoing has established asceticism as a recurring aspect of modern Orthodox
Christian social thought. Moreover, we can add that asceticism receives little-to-no examination

or even mention in the modern social thought of other Christian traditions, despite their own
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venerable ascetic spirituality. The Compendium of the Social Doctrine of the Church (Pontifical
Council 2006), for example, never mentions “ascetic” or “asceticism,” never mentions “fasting,”
only once mentions “self-sacrifice” (§239, in the context of family education, and then only
quoting John Paul II 1981), only once mentions “self-discipline” (§486, in the context of
environmental care), only twice mentions giving “alms” (§184, both in the same sentence and,
significantly, in the context of care for the poor). While some such passing mentions can be
found in other modern Roman Catholic social documents, no extended treatment or application
of asceticism to my knowledge exists. My research on asceticism in the Orthodox Tradition
clearly has something unique to offer to the broader ecumenical conversation, something that
ought to be a matter of common ground between all Christian confessions.

In my published work, I demonstrate that asceticism is a dialectical process essential to
both spiritual development and social flourishing. In theological terms, it is the means by which
Christians die and rise daily with Jesus Christ, thus embodying the heart of the Gospel (see
Pahman 2016b; 2017b). The Incarnation, life and teachings, cross, resurrection, ascension, and
second coming of Jesus Christ are the essential content of the Gospel. Christians enter the new
life Christ inaugurates through the sacraments of the Church. Then then actualize that life
through asceticism, toward the end of their deification (by grace, not nature) and the
transfiguration of the cosmos.

Asceticism, then, is dialectical in this sense: It follows a threefold progression of life—
death—resurrection, or put philosophically, awareness—denial—transformation (see Pahman
2016b; 2017b). Because Christians are not ethical or metaphysical spirit/matter dualists, the point
of fasting, for example, is not simply the denial of food, as if eating were in some way inherently

evil. Indeed, following Stoic axiology, ancient Christians believed all things to be indifferent and
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only good to the extent that they were used for virtue and only evil to the extent they are used for
sin (Pahman 2016b; 2017b; see also Pahman 2014). Thus, one denies one’s passion of hunger in
order that it be transfigured—reborn according to the will of God and directed toward him
through virtue, actualizing the grace given to us in the sacraments (on which, see also
Schmemann 1982; Evdokimov 1998, esp. 91-94, 171-176, 227-243). Eating is only a sin to the
extent it is gluttonous. Distinguishing between contemplation and a more narrow understanding
of asceticism as only the negation it involves, Williams (2021, 21) nevertheless notes, “This
[ascetic] refusal has its place, dialectically, in the process of growth ... but the point of it is the
return to present actuality as seen and sensed ‘in God.’” In substance, my research demonstrates
that this whole dialectical process, not just the negative aspect, is asceticism: properly
understood, the practices of self-denial cannot be separated from the goal of greater communion
with, and growth in, God.

Thus, my theoretical research elevates asceticism from a materially-focused, purely
negative spirituality into a comprehensive worldview (see esp. Pahman 2016b; 2017b). All the
ascetic disciplines function similarly to fasting, e.g., silence, solitude, simplicity, chastity, and
even prayer, to the extent Christians deny their own power, authority, and will in praying, “Thy
kingdom come” and “Thy will be done” (Matthew 6:10). This self-denial is thus not limited to
material reality, such as the body or the world, but includes our intellectual life as well—
passions, thoughts, images, and so on—and even our relationships, to the extent these become
overly attached to creation at the neglect of our Creator, or we might say, to the extent they
become idolatrous. We “put to death [our] members upon the earth” in order to be “renewed in

knowledge according to the image of Him who created [us]” (Colossians 3:5, 10).
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Set in the theoretical framework of my published works, asceticism is, thus, essential to
the Christian life. “We either rise to new life or to second death—daily” (Pahman 2017b, 143).
The flowering of the grace of God in asceticism is the daily means—though not the ends—of our
salvation, inasmuch as repentance denotes in Greek the transformation of one’s mind (metanoia),
in Hebrew to “turn” (shuv) around the direction one walks in life, and in various Romance
languages, from which we get the English “repent,” it means to “regret” or “sorrow” over one’s
present state (for more on the connection between asceticism and repentance, see Torrence
2013). People content with their current state will not strive to improve themselves. One who
lives a life no different from the world will never find the narrow gate and difficult path that
leads to life (see Matthew 7:13-14). And one whose mind persists in selfish thought patterns or is
weighed down by vicious passions and sins will never attain the humility that uniquely
characterizes faith, hope, and the love that “never fails” (1 Corinthians 13:8; see also Pahman
2016b, 497-498). To confuse the means with the ends leads to Pharisaism and superstition (see
Romans 14:1-3; Seraphim of Sarov 2008), but to neglect these ascetic means through fear of
these errors runs the risk of failing to take up one’s cross daily and follow Jesus Christ (Pahman
2017b; see also Luke 9:23).

My research (see Pahman 2018a; 2017b; 2013) furthermore shows that the personal
transformation of asceticism is not unique to individuals. The practice of solitude, for example,
following the above logic, is not some sort of Christianized Jean-Paul Sartre-style (Sartre 1955,
47), antisocial existentialism, in which “Hell is—other people!” Rather, one denies oneself the
company of others for a time, in order that one may transfigure one’s relations to one’s
neighbors. Asceticism is essential to healthy human community (Pahman 2013). Evdokimov

(1998, 138) illustrates this well through the example of St. Seraphim of Sarov: “After a terrible
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struggle, shadowed by a silence that hid a life no monk could endure, St. Seraphim left his
extreme practices of the hermits and stylites and returned to the world.” This same saint is
known to have said, “Acquire the Spirit of Peace, and thousands around you shall be saved.”!?
So also, St. Antony the Great, even though he fled the company of others his entire life, yet he
ministered to all who came to him, even to his cell atop a mountain. Through those inspired by
his example, says St. Athanasius (1980, 42-43), “the desert was made a city by monks.” Thus,
ascetical repentance is the engine, fueled by the grace of God, that drives our love for our
neighbor. And from one man “seek[ing] first the kingdom of God and his righteousness”
(Matthew 6:33) many more than “thousands” were fed, clothed, visited in prison, treated when
ill, educated, and so on, through the many institutions, such as charitable ministries, hospitals,
and universities, that have their origins in Christian monasticism (on which, see Pahman 2014).
In pursuing an ascetic way of life, one must work through three states or dispositions
outlined by the Church Fathers that I’ve identified and developed in my published work (Pahman
2018a; see also Butler and Morriss 2013, 61-90): the slave, the steward, and the son. The slave
obeys only out of fear of punishment. The steward obeys out of desire for reward. But the true
child of God obeys purely out of love for the Father. Within families, of course, all of these
motivations—the threat of punishments, the promise of rewards, and loving obedience—have a
role to play in the rearing of children, and thus all have a place in our spiritual development as
well. We see here a social aspect to asceticism, rooted in the family, one which corresponds—as

I explore in a recent article (Pahman 2024a) not considered for this PhD but discussed in

10 See Evdokimov (1998, 207), for an alternate version of this quote: “acquire interior peace, and many around you
will find their salvation.” The saying exists in several forms and, to my knowledge, does not occur in a specific
primary source text but has rather been transmitted orally. However, the text I cite herein of Seraphim of Sarov
(2008) is titled and centers around the “acquisition of the Holy Spirit,” so whether or not the version in my text is a
literal translation of a Russian original, it is fully in the spirit of the saint’s recorded teaching.
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Appendix A—to the economist Kenneth Boulding’s (1989; 1978; 1963) three social systems and
dynamics: threat, exchange, and integrative. Insights from the ascetic tradition with regards to
these three states and motivations (as outlined in Pahman 2018a) hold insights for proper
Christian participation in threat, exchange, and integrative systems, such as the state, markets,
and families, respectively.

Indeed, as I establish in an earlier published work (Pahman 2013, 188), “no society ...
exists or finds its fulfillment apart from the self-limitation of its members ... by which they are
transformed into a community. Asceticism, then, is essential to human society.” If I never stop
talking, how can I listen to my neighbor? If I only seek to use others for my own selfish ends,
when will I give myself to them? Every healthy family is healthy precisely because of the ascetic
“self-limitation of its members.” Every dysfunctional family fails to do this. “From the family
come all other forms of society, and the family does not function properly apart from asceticism.
And when each community and sector of society embraces this ascetic standpoint, they
necessarily respect the autonomy of others through their own self-renunciation while being
transformed into what they themselves are truly meant to be” (Pahman 2013, 189). Thus,
asceticism has a foundation even in natural law: It is fundamental to the flourishing of all human
society qua human society.

Thus, too, I demonstrate (Pahman 2013) how in the social logic of asceticism, we see an
Orthodox analogue to the Roman Catholic principle of subsidiarity, by which, as Pius XI (1931,
§80) put it, “the more graduated order is kept among the various associations ... the stronger
social authority and effectiveness will be the happier and more prosperous the condition of the
state.” Subsidiarity requires social asceticism, inasmuch as higher orders of society must deny

themselves in order to allow lower levels to flourish, only intervening when lower levels prove
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inadequate. My published research shows how the Christian ascetic tradition, East and West, has
unused wisdom for understanding how subsidiarity best functions even today. No one else in the
relevant literature has noticed this connection. Asceticism, properly understood, suggests that
subsidiarity is an area of ecumenical common ground, and no doubt the study and integration of
each would augment the other. This is truly an opportunity, as John Paul II (1995, §54) put it, for
the Church to “breathe with her two lungs!”

A further way in which my research advances this field relates to how the personalist
principle of human dignity (Pahman 2019), when understood in the context of asceticism, can
create common ground for dialogue with the Roman Catholic tradition. Even in the late
nineteenth century, Soloviev had already built upon Immanuel Kant’s (1964, 95) categorical
imperative, that “man ... exists as an end in himself, not merely as a means for arbitrary use by
this or that will.” Soloviev (Solovyov 2005, 373) expanded this in Christian personalist terms,
emphasizing the inviolability of human dignity, the importance of human agency, and the
fundamental relationality of all persons upon one another: “Deprive a man of what he owes to
others, beginning with his parents and ending with the state and world-history, and nothing will
be left of his existence, let alone his freedom. It would be madness to deny this fact of inevitable
dependence.” Thus, “Solidarity is a demand of morality due to our natural relation to all other
human beings” (Pahman 2019, 5). This last point leads him to the need for divine grace in the
ecclesial communion of the Church, affirming the necessity of the liturgical and especially
Eucharistic dynamics highlighted by other Orthodox social theologians (see Schmemann 1982;
Evdokimov 1998, esp. 91-94, 171-176, 227-243). It is notable, as well, that “[t]hrough his likely
influence on the Russian émigré community in Paris and elsewhere, and due to the clear

resonance of his philosophy with the emergent personalism of the time, we are overdue to
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acknowledge Soloviev as a significant font of Maritain’s ‘personalist current’” sweeping across
Western intellectual circles in the early twentieth century (Pahman 2019, 7, citing Maritain 1942,
12). Moreover, in the light of my previously discussed contributions (Pahman 2018a; 2017b;
2016b; 2013), we should add that asceticism is the means by which we affirm, through our
agency and with respect to the dignity of all human persons, created after the image of God, “this
fact of inevitable dependence” (Solovyov 2005, 373), i.e., our essential relationality to every
person.

Last, in the realm of economic development, I show (Pahman 2017b) how the
phenomenon of creative destruction is different but related analogue to asceticism. Creative
destruction follows the same dialectic in businesses, markets, industries, and economies as does
asceticism in individuals. Just as the person who fears the many daily deaths of life and refuses
to train oneself with the practice of momento mori to endure them through asceticism, so also
businesses, markets, industries, and economies that seek to protect the status quo and resist
entrepreneurial change and diversity, ultimately stagnate and fail. Such policies, drawing upon
Soloviev (2005, 373) above, are a “madness” that would “deny th[e] fact of [our] inevitable
dependence” on one another. By contrast, I document how those businesses, markets, industries,
and economies that remain free and open to unpredictable change and the challenge of
competition by protecting what John Paul I (1987, §15) referred to as “the right of economic
initiative,” have historically proven the most dynamic. As a result, as Schumpeter (1950, 83)
observed, the welfare of all has been improved at an exponential rate since the Industrial
Revolution. Again, as John Paul II (1987, §15) put it, “It is a right which is important not only
for the individual but also for the common good.” Meanwhile, those few left behind by such

radical economic transition (such as the blacksmith by the automobile) will find the comfort,
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charity, and community they need in a society whose members and communities already practice
asceticism in their daily lives: “A society in which people in their personal lives make a regular
habit of self-limitation for the sake of better loving God and their neighbors would be one in
which the generosity and hospitality needed by those left behind as economies advance would be
present” (Pahman 2017b, 158).

My contribution includes demonstrating how this connection, moreover, is founded upon
the same ontological realities as asceticism: change, diversity, death, and resurrection (see
Pahman 2017b, 141-149). Healthy businesses, markets, industries, and economies follow
practices and regulations that translate the insights of ascetic logic into economic life. Thus, I
establish that ought we to support the preconditions for such practices and regulations,
especially, drawing on Taleb and Treverton (2015), decentralization, diversification, reduction of
debt, political variability, and the wisdom gained from the vital experience of surviving

unexpected economic shocks.

Section B: Historical Work (Pahman 2015a; 2014)

If asceticism is so essential to Christian morality and spirituality, and moreover so
fundamental to human social and even economic life, then we should expect to see some
evidence of this in Church history. In fact, we do. Two of my historical published works examine
some of this evidence as well as augmenting the theoretical principles and frameworks outlined
in Section A.

The first (Pahman 2015a) examines the dependency of ancient Christian martyrdom on
asceticism. Drawing upon the work of Tilley (1991), it details how ancient Christians could not

have resisted ancient Roman torture to the point of becoming martyrs—rather than being
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brainwashed—if they did not first practice a rigorous asceticism that helped them break the
mind/body connection, comfort themselves in isolation, and provide a mantra (Christianus sum)
in the face of interrogation and torture. Asceticism undermined the aims of Roman torture,
instead making it an extension of Christians’ discipline and the fulfillment of their desire to
suffer with Christ.

Moreover, this article (Pahman 2015a) shows how after the conversion of St. Constantine
and the legalization of Christianity through the so-called Edict of Milan in 313, martyric
language continues to color ascetic discourse. Already, monasticism had started to spread in
Egypt, Nubia, Palestine, and Syria, and it became a refuge for those wanting to continue the
same austere asceticism of the early Church, expanding throughout the now-Christian empire
and beyond. Yet, true to the term martyr, which means “witness,” and in agreement with my
theoretical analysis in Section A above, ancient Christian asceticism bore witness to the Gospel
and proved a powerful evangelistic force, exemplified by the Celtic missionary monks who,
through ascetic exile, re-Christianized the West after the fall of Rome. Throughout Church
history, at its best, monasticism has served as a prophetic check on corruption in both the state
and the Church as well as a significant means of social service to the poor and marginalized.
Moreover, I show how those who lived in the world were not exempt from ascetic demands,
though the expected standard was lower (on which, see Sorabji 2000, 194-210, 385-399; John
Climacus 1982, 78). Indeed, as Soloviev and Schmemann note (see Pahman 2015a, 111-113;
Solovyov 2005, 357-358n5; Schmemann 1973, 90), in the Orthodox Tradition even marriage
includes ascetic and martyric imagery.

The second paper (Pahman 2014) explores the history of monastic enterprise in the

Christian East, in refutation of Weber’s (1992) and Harnack’s (1911) claims that Eastern
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monasticism has been dominated by quietism and played no significant civilizational role.
Adding to the existing literature of Orthodox responses to Weber, this paper demonstrates that
from the beginnings in ancient Egypt, through Byzantine Palestine, the Eastern Roman Empire,
the Rus’, and even through Ottoman and British occupation of Crete, monastic enterprise created
significant wealth, driven by monastics’ low consumption, high work ethic, and the ideal of
poverty as self-sufficiency. Indeed, mendicancy has always been rare in the East. Monks owned
ships, farms, shops, factories, mines, and ran markets and banks, even lending money at interest.

This work (Pahman 2014) demonstrates that this commercial activity grew naturally out
of ancient Christians’ Stoic axiology, in which, as stated above in Section B, the only good is
virtue, the only evil vice. Everything else, including wealth, was considered indifferent, and only
good or evil to the extent it was used for virtuous or sinful ends. As Archbishop lakovos
(Harakas 1983a, 71), in a keynote address at the Twentieth Clergy-Laity Congress in 1970,
stated, “True asceticism is not based simply upon the disdain or rejection of material wealth. It is
based upon the exercise of those virtues which can change wealth into a means to feed the
hungry and save the soul of the poor.”

In this paper (see Pahman 2014, 483-488), I employ these criteria, as well, as a standard
for critiquing many real failures in the history of monasticism, where the spiritual character of
the ascetic life was hollowed out by overconcern for material wealth, such as in the case of
Solovetskii during the Time of Troubles. Yet as the example of the Kykkos monastery on Cyprus
illustrates, great wealth did not necessarily prove fatal to the ascetic ideal of service to the poor.
Even today, many if not most Orthodox monasteries in the United States have websites with
online stores, selling icons, candles, and other devotional items, also baked goods, coffee, and

other wares, in order to support their way of life by serving the needs of the Church through the
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positive-sum nature of economic exchange, benefitting from the increased velocity of
communication and transportation characteristic of our globalized age (see Pahman 2014, 481-
483). As St. Paul put it to the Ephesian elders, “I have shown you in every way, by laboring like
this, that you must support the weak™ (Acts 20:35)—that is, profiting from one’s labor in order to
have something leftover beyond one’s own needs for the service of the needy.

Thus, asceticism in general—and monasticism in particular—still holds great potential
for Christian economic engagement in our modern world. Asceticism played an essential role in
the survival of Christianity and the spread of the Gospel all throughout Church history (Pahman
2015a). And monasticism, East and West, acted as some of the first firms and banks, as well as
centers of technological innovation, all throughout Christendom (Pahman 2014). If our most
extreme ascetics did not view the production and exchange of wealth as incompatible with their
vocations, how much more so ought the non-monastic emulate their positive-yet-disciplined
embrace of economic production and growth in our present age of unprecedented abundance,
with all the opportunities and temptations that it brings? Several modern Orthodox writers (Frank
1989, 143-144; Skobtsova 2003; Evdokimov 1998, 135-156) have urged that all Christians ought
to adopt an “inner monasticism” to condition their engagement with the modern world, and these
historical papers contribute additional support to that claim. If even the ancient rich man can be
saved (see Clement 1901), so, too, can our modern middle classes, so long as we understand our
unique economic context and how the timeless principles of Christian asceticism remain

necessary even today.
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Section C: Interdisciplinary Work (Pahman 2019; 2018a; 2017a; 2017b; 2016a; 2016b)

The most important contribution in this section is Pahman (2016a), which develops an
Orthodox theology of economics, suggesting methods for future interdisciplinary work, detailed
below in this section. It begins by simply defining economics, its scope and methods as a social
science, in what sense it has been and can be considered a moral science, and so on. Importantly,
it relies on Lionell Robbins’ (1932, 15) non-materialist definition, which is the standard textbook
definition, of economics as “the science which studies human behaviour as a relationship
between ends and scarce means which have alternative uses.”

Then, based upon St. Maximus the Confessor (1982), Vladimir Lossky (2014), and Fr.
Dumitru Staniloae (1994), I show (Pahman 2016a, 39-42) how economics can contribute to our
natural contemplation, the cultivation of the virtue of prudence, and thus, even to our deification.
This work then contributes (Pahman 2016a, 42-46) four distinct and important conceptual
developments which are explored in my research. It is worth noting in passing, that these are
broad themes which are also avenues for future research. 1) “Economics needs moral principles
for normativity” that Orthodox moral theology can provide (Pahman 2016a, 42); 2) “Orthodox
theologians can help to identify and teach the ascetic habits necessary for successful and ethical
business practices and daily work™ (Pahman 2016a, 43); 3) “Economics can help to broaden the
scope and competency of Orthodox moral theology” (Pahman 2016a, 44); and 4) “The economic
point of view can illumine questions of theology, ethics, and spirituality” (Pahman 2016a, 44).
All my theoretical work in Section A addresses the first point. Pahman (2017b), discussed above
in Section A, directly addresses the second of these. All my work seeks to address the third point.
And, again, Pahman (2017b) makes some contribution to the fourth point, as well as Bulgakov

(2000). Contrary to those who would seek to reject modern economic science in favor of a



37

“Christian” alternative, understood on its own terms, the discipline of economics in its present
form already offers at least these four avenues for theological engagement. I (Pahman 2016a, 46)
conclude with a statement applicable to the general theme of this section: “Studying a subject
outside one’s specialty requires ascetic struggle, patience, humility, and wisdom.” Thus, all such
scholarship in itself constitutes an opportunity for “ascetic struggle.”

Moreover, in Pahman (2017a), I detail how Orthodox political theology needs political
economy if it hopes to overcome a myopic view of society framed only in terms of Church and
state. By political economy, I mean the normative and interdisciplinary science, distinct from but
complementary to positive economic science, as defined by Robbins (1982; see also Salter 2023
for use of the term in a similar way by an Orthodox Christian economist). Political economy is
also the classic term for the discipline whence the modern positive science came (on which, see
Pahman 2016c¢, not considered for this PhD). In particular, my analysis shows that Orthodox
political theology should learn the following from political economy: 1) the difference between
just and unjust inequality; 2) the democratic nature of markets; and 3) the usefulness of
economic analysis for understanding and promoting religious liberty, which this literature on
Orthodox political theology largely supports. I conclude that while adding the economy as a third
social sphere alongside Church and state would be a significant improvement—as did, I would
add, Solovyov (2005) and Evdokimov (1998)—societal forms in our contemporary world are
even more diverse than that.

In Pahman (2019), discussed in Section A above, I establish the personalistic nature of
Soloviev’s moral philosophy, focused especially on the principles of human dignity, agency, and
relationality. I document his influence on Russian émigrés to Paris in the twentieth century, who

had significant contact with Western personalist intellectuals. Then I show that Soloviev in
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particular constitutes a contribution to personalist moral philosophy, so foundational for Roman
Catholic social thought, at least since the pontificate of Pope John Paul II. Soloviev’s importance
for the development of personalism had gone unacknowledged in the literature apart from my
contribution.

Next, Pahman (2018a) employs the three-tiered ascetic schema of the slave,
servant/steward, and son/child of God to augment recent theoretical and empirical research in the
social sciences, especially psychology,!! for developing an Orthodox approach to forgiveness
and reconciliation. While the primary focus is personal, forgiveness is also essential to social
flourishing in our fallen world. From domestic abuse to war, human beings harm one another in
their sin, and understanding what forgiveness is and what practices and conditions are conducive
to it not only serves interpersonal relations but could be applied to peace studies more broadly.

In particular, my work (Pahman 2018a, 164) establishes that, from an ascetic moral
perspective, mercy does not violate justice but goes beyond it. Thus, working justice can actually
make forgiveness easier by reducing what psychologists call the “injustice gap” created by
wrongdoing (Pahman 2018a, 166-167). Reconciliation can also help, but attempts should not be
made too rashly, as exposing a victim to a victimizer when one or both are not open to healing
the relationship can further harm it. This leads to the question of how forgiveness, which Christ
expects of all his followers (see Matthew 6:15), can be given where reconciliation is impossible.
I detail (Pahman 2018a, 170-173) how one ascetic technique, grounded in natural law and
Christianized Stoic axiology detailed in Sections A and B above, is to realize through the

practice of watchfulness (nepsis) that those who do evil most truly harm themselves. Evil never

"' T am aware of the replication crisis in psychology, so many of the studies considered in Pahman (2018a) should be
considered only preliminary. Nevertheless, some data is better than no data, and at least a few of them do seem to
support the conclusions of others.
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makes the evildoer happy. It is antinatural, a privation of goodness, most of all in the evildoer
him/herself. And so, where anger might obstruct forgiveness, a proper ascetic vision of the
wrongdoer can transfigure anger into pity and enable forgiveness, even if full reconciliation
remains impossible or imprudent. Further, the ascetic schema outlined in Pahman (2018a)
provides a promising foundation for addressing the problem of differentiating between social
genres, species, and spheres, to which I make a preliminary attempt in Pahman (2024a), not
considered for this PhD but discussed in Appendix A.

Though discussed above in Section A, Pahman (2017b) also involves interdisciplinary
research with economic history. The phenomenon of creative destruction is well-known among
economic historians (see Schumpeter 1950). But the connection I demonstrate to asceticism, in
particular the practice of memento mori, on the basis of a common ontological foundation of
change, diversity, death, and resurrection, contributes further descriptive precision and
prescriptive guidance. It also provides continuity and relevance for ancient Christian moral and
ascetic exhortation through establishing this common ontological foundation. Our modern
market economies may be very different than the aristocratic agrarian economies of the ancient
and medieval worlds, but that difference of context does not negate the value of timeless
Christian wisdom for the present. By putting the economic-historical insights of Schumpeter
(1950) into dialogue with my ontologically-grounded analysis of asceticism (Pahman 2017b), I
open a way forward for engaging the problems of modern economic growth and development
with the virtues of generosity and hospitality obtained through the self-limitation of ascetic
practices.

I furthermore document in Pahman (2016b) that the literature on virtue ethics amazingly

contains little-to-no reference to asceticism or ascetic practices. While virtue ethics has a strong
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foundation in natural law, the essential “how-to” of acquiring virtue often remains largely
unexplored, aside from passing references to developing often unspecified “habits.” But we can
and should specify and study the habits needed to cultivate virtue. To that end, my work also
contributes extended analysis of the habits of watchfulness (Pahman 2018a) and memento mori
(Pahman 2016b), in particular, as well as demonstrating the importance of other ascetic

disciplines throughout my other published works considered for this PhD.

Conclusion: Summary of Contributions

I began this essay surveying the state of the question on modern Orthodox Christian
social thought. While noting a few exceptions, I showed how the Orthodox Tradition has fallen
behind other Christians in terms of developing a coherent framework for its social, specifically
economic, thought in the modern world. The rise of communism in historically Orthodox nations
along with internal unrest in Greece and Lebanon (and continued marginalization in the Middle
East more broadly) has probably been a contributing factor to this stunted development of an
Orthodox theology that relates to our social, political, and economic life which has developed in
other Christian denominations. Orthodox scholars and clergy focused on other issues during the
twentieth century, principally ecumenical questions stemming from the new encounter of
Orthodox exiles with Western churches and societies. Nevertheless, I continued to show how the
Orthodox Tradition does have unique contributions to make to the broader literature on Christian
social thought. My research has focused on the social role of asceticism in particular, developing
theoretical frameworks, tracing its history, exploring its relevance for interdisciplinary
scholarship, and demonstrating how it constitutes an important and distinct contribution to

Christian social thought.
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In Section A, I examined my theoretical work (Pahman 2019; 2018a; 2017b; 2016b;
2013), outlining eight contributions. My work (Pahman 2016b; 2017b) contributes a
philosophical theology of asceticism as transformative spiritual dialectic, following the pattern of
affirmation—denial—transcendence, or in theological terms, life—death—resurrection,
grounded in a Christianized Stoic axiology, where the only evil is sin, the only good
righteousness, and everything else is indifferent. As such, asceticism isn’t simply about material
renunciation but constitutes a whole mindset or phronema of social and ecological engagement
as well, or we might say, a “world-and-life-view,” to borrow from the Neo-Calvinist tradition
(see, e.g., Kuyper 1931; Bavinck 2019; Wolters 2005; Heslam 1998). Moreover, asceticism is
necessarily social: “no society ... exists or finds its fulfillment apart from the self-limitation of
its members ... by which they are transformed into a community” (Pahman 2013, 188).
Asceticism furthermore follows a progression of psychological motivations from fear to desire to
love, as modelled in the patristic motif of the slave, servant, and son (Pahman 2018a). Indeed,
asceticism is essential to achieving the telos of our human nature (Pahman 2013) that it should be
understood as grounded in the natural law. Likewise, inasmuch as subsidiarity requires the self-
limitation of higher orders of society to justly elevate lower associations for the common good of
greater human flourishing, I demonstrate that asceticism ought to be regarded as an essential
mechanism of subsidiarity (Pahman 2013). So, too, asceticism relates to the personalist principle
of human dignity (Pahman 2019), which I trace in the Orthodox Tradition to the philosopher
Vladimir Soloviev. Last, the dialectical nature of asceticism finds an economic-historical
analogue in the phenomenon of creative destruction (Pahman 2017b), to the extent that both
similarly map human adaptation to the ontological realities of change, diversity, death, and

resurrection. Together, these published works establish theoretical justification for asceticism as
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an essential aspect of Christian social thought. Asceticism derives from sound Christian
anthropology and theology, and it relates to existing traditions of Christian social thought outside
Orthodoxy as expounded by, for example, Rowan Williams (2021) in the Anglican tradition,
Pope Paul VI (1968, §22), Pope John Paul II (1981, §33), and Pope Francis (2015, §9, §11) and
others writing on Catholic social thought and self-discipline, whether in the context of the
flourishing of the family or proper care for the natural environment.

Section B detailed my historical work (Pahman 2015a; 2014), specifically five aspects. I
demonstrate (Pahman 2015a) the necessity of asceticism for the early Christian martyrs’
resistance to Roman torture. So, too, as “martyr” means witness, and asceticism follows a
martyric dialectic rooted in the Gospel and essential to martyrdom, I also show how asceticism
bore evangelistic fruit in the Celtic practice of peregrinatio. Institutionalized in monasticism, I
furthermore (Pahman 2014) establish Orthodox asceticism’s economic potential by constructing
a history of monastic enterprise, adding to existing Orthodox literature in response to Weber
(1992) (and Harnack 1911). In the process, I employ the Stoic axiology fundamental to Orthodox
ascetism as a lens by which we can assess and critique the moral merits and demerits of this
history, including present-day monastic adaptation to globalization. Both works (2015a; 2014)
point to the same conclusion: Orthodox monasticism still has a vital role to play in our economic
lives today.

Section C surveyed six contributions of my interdisciplinary work (Pahman 2019; 2018a;
2017a; 2017b; 2016a; 2016b). Since Orthodox social thought is fundamentally an
interdisciplinary enterprise between theology and political economy, the first and most important
contribution (Pahman 2016a) is my development of an Orthodox theology of economics in the

context of morality, virtue, prudence, grace, and deification. Next, I reveal (Pahman 2017a) the
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need for contemporary Orthodox political theology to incorporate the insights of political
economy, particularly in terms of the difference between just and unjust inequality, the
democratic nature of markets, and the economic logic of religious liberty. My work (Pahman
2019) also adds an interdisciplinary contribution to the literature on philosophical personalism,
specifically in identifying Vladimir Soloviev as an important influence on, and precursor to,
those Russian personalist émigrés in Paris who were part of what Maritain (1942, 12) called a
broader “personalist current” sweeping across Western intellectual circles. My work in Section C
additionally includes an interdisciplinary contribution to the psychology of forgiveness (Pahman
2018a), showing how Orthodox asceticism provides a framework (the three states noted above)
and practices, such as watchfulness and the sacrament of confession, conducive to understanding
and cultivating forgiveness. Further, by examining the common ontological foundation of
Orthodox asceticism and economic creative destruction, my work (Pahman 2017b) highlights the
role of the ascetic practice of memento mori for both spiritual and economic development. Last,
my work (Pahman 2016b) also augments the discipline of virtue ethics, to the extent that
literature often notes the importance of good habits for virtue, but neglects to elaborate—
asceticism is essential to any traditional Christian understanding of the acquisition of virtue, and
specific practices combat particular vices while cultivating particular virtues. Again, these
contributions derive from Orthodox theology. However, they link to and can enhance the work of
Catholic social theologians such as Maritain (1942) and Hirschfeld (2018).

In 2012, when I first began this research project, very little contemporary scholarship
existed on Orthodox Christian social thought and the economic and social importance of
Orthodox asceticism. Since then, I’ve contributed the nine works considered for this PhD, as

well as three others detailed in Appendix A below. Moreover, several of my works have already
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been cited by other scholars (see, e.g., Whitener & Salter 2023; Bekavac 2022; Cavanaugh 2021;
Davletov 2020; Tanase 2020). On that basis we can conclude that in part because of my work,
the Orthodox Christian Tradition has gained a voice in the broader academic conversation of
modern Christian social thought, future prospects of which I consider in greater detail in
Appendix B below. It is my hope this contribution will be only the beginning of much more to

come.
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Appendix A: Other Relevant Published Works

The applications listed in my conclusion are only the beginning that an elevation and
reclaiming of Christian asceticism has to offer for Christian social thought. Three other of my
published works, not considered for this PhD, build upon the work discussed above and point to

further applications of my research.

Aesthetics (Granger & Pahman 2016)

This paper, coauthored with Samuel Granger, establishes the personal and ascetic
dimension of art. It shows that because art—as distinct from the artist and the artwork—is a
virtue, it must be cultivated like any other: ascetically. As such, we cite historic Church
statements that prescribe strict moral standards for iconographers. Thus, with an ascetic
foundation, we put forward a theological aesthetics that combines the objective and subjective—
every artwork has something of the artist in it and reflects their unique personhood, yet just like
persons, and in accordance with their own spiritual development, the perfection of art, too,
involves the acquisition of virtue. Conversely, the refinement of the soul in asceticism involves
the acquisition of true beauty, the Beauty that God is. Thus, the Fathers refer to prayer and
hesychasm (“stillness,” understood in the context of practicing the Jesus Prayer) as the “art of
arts” and philokalia (“the love of the beautiful/good”). Rather than a bonfire of the Vanities, true
Christian asceticism should lead—and has led—to the production of beauty in the world, as

every Orthodox church building, icon, and hymn attests.
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Transhumanism (Pahman 2023b)

The contemporary philosophy of transhumanism—of transcending present humanity
through technology and achieving a “posthuman” mode of being—has been the inspiration of
science fiction since the beginning of the genre, but each year there are people working to make
it science fact, such as Neuralink, cryogenics, and others. This paper builds upon the personalist,
ascetic, moral, and mystical Orthodox philosophy of Vladimir Soloviev to demonstrate that
while some transhumanists may have admirable intentions, no technology can ever achieve
“posthumanity,” because technology is fundamentally human. This presents a challenge to those
who desire such transhumanism to reconceive of what transcending humanity really means. At
the same time, since Soloviev’s moral philosophy is grounded in the principle of human dignity,
and to be posthuman must be a matter of perfecting our humanity morally, this perspective
would remedy a problem of bioethics: no “posthuman” person could ever rightly consider
themselves of greater dignity than others. Moreover, the principle aspect of our humanity that
needs to be transcended is death, in which case we need victory over death, which is precisely

the promise of the Gospel of Jesus Christ.

General Systems Theory (Pahman 2024a)

This paper puts Orthodox asceticism, and in particular the three states of the slave,
steward, and son/child of God, in dialogue with the general systems theory of the economist
Kenneth Boulding, discussed briefly in Section A above. This paper is important for at least two
reasons:

1) Boulding’s social systems have a scientific precision lacking in Christian social

thought generally in terms of basic categories, in this case genae, of social organization. His
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categories of threat systems, exchange systems, and integrative systems have at their core the
same affective motivations as the slave, steward, and son/child of God: fear of punishment,
desire for reward, and love. Just as in the spiritual life—and in family life—each of these have
their place, so also in society: law is a threat system; economies consist of exchange systems;
and integrative systems include the family, religion, and other volunteer and charitable
associations. The advantage of adopting Boulding’s categories should be clear: They do not
require a radical break with Christian tradition but rather that Christian theorists mine it for
appropriate resources that it does, in fact, contain. Furthermore, this is not to say that older
Christian social theory centered on the family, Church, and state has no value, but simply that,
for the sake of social-scientific precision, these spheres do not all exist at the same tier of social
genus. This paper contributes to establishing that precision through its interdisciplinary
exploration of Boulding and Orthodox asceticism.

2) Boulding acknowledges but does not expand upon two ascetic social dynamics, viz.
forbearance and sainthood. Thus, my research on asceticism has something to contribute to
social science in this regard as well, and this paper makes that contribution. In particular, it
shows that an ascetic attitude of forbearance (“you do a bad thing to me, and I do not retaliate™)
is the core of passive resistance, whereas Boulding’s “sainthood” (“you do a bad thing to me, and
I repay it with good”) is the pattern of the martyrs, who rejoiced that they might suffer with
Christ, even forgiving and blessing those who martyred them (see Luke 23:34; Acts 7:60). The
power of these dynamics for social change cannot be understated. As Tertullian (1931, 227) put
it, “the blood of Christians is seed.” The power of pagan Rome ultimately could not overcome
their sacrifice, exposing the illegitimacy of unjust and tyrannical laws and leading to the

conversion of St. Constantine and the whole empire after him. In more recent times, passive



48

resistance in the American Civil Rights movement, led by Christian pastors—including
Orthodox clergy, such as Archbishop lakovos of America, who marched arm-in-arm with Martin
Luther King, Jr. at Selma—contributed to the abolition of the unjust legal regime of Jim Crow.
So, for the sake of effective social activism in our present contexts, my research again shows

how asceticism holds overlooked treasures and resources.
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Appendix B: Avenues for Future Research

Untapped Sources of Orthodox Social Thought

While the Bible, Church Fathers, and modern Orthodox theologians are often cited by
those few who have contributed to modern Orthodox social thought, in my research I have
identified certain periods and sources, beyond what has been surveyed in my published works,
that deserve greater attention, in particular: Orthodox canon law; the scholastic Middle Ages in
the Christian East; the Republic of Novgorod; and the eighteenth-century Russian Empire.

First, the Orthodox canon law tradition (on which, see McGuckin 2012; Patsavos 2023),
especially those of the Seven Ecumenical Councils and those accepted from various local
councils at Trullo in 692 (all of which can be found in Percival 1900), contains considerable
pastoral guidance related to economic issues. Relevant canons address a range of topics,
including usury (Nicaea 17; Carthage 5; Carthage 16; Laodicea 4; Trullo 10; Apostles 44; Arabic
Nicene 15; Nyssa 6), property (Chalcedon 2, 3, 24; Sardica 12; Carthage 32; Ancyra 15; Trullo
25; Carthage 33; Nicaea II 12, 14; Antioch 24; Apostles 38; Gangra 8), care for the poor
(Carthage 75; Nicaea II 5; Sardica 7; Chalcedon 8), marriage (Gangra 10), and the manumission
of slaves (Carthage 64).

Second, scholasticism—not a philosophy but a method of reasoned inquiry, to which
even modern scholarship owes a debt—was not unique to the West. Indeed, in his study of the
reception of Thomas Aquinas in the Christian East, Plested (2012, 16-17) even argues that its
influences can be traced to St. John of Damascus and St. Cyril of Alexandria, among other
Eastern Fathers. In any case, much of this material from Eastern Scholastics remains overlooked

by scholars concerned with modern Orthodox Christian social thought. Yet, to name just two
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examples, St. Nicholas Cabasilas (1999) and St. Gennadios Scholarios (2022) both touch on
matters of economic ethics in their works. The former (Cabasilas 1999) offers an extended
defense of monastic liberty based on private property and the rule of law. The latter (Scholarios
2022) consists of various homilies and treatises, including advice for merchants and
moneylenders, in addition to exhortations to almsgiving. No doubt, much more awaits in
untranslated works by these and other Eastern scholastics as well. Not only should one expect
thoughtful treatment of issues related to economic justice and mercy, but the common scholastic
method used by both East and West at this time recommends these sources for the sake of
ecumenical dialogue and cooperation as well. Moreover, the recent constructive work of
Hirschfeld (2018) on Thomism and economics suggests additional common ground, in the light
of Plested (2012), directly relevant to modern Christian social thought.

Next, during the same time period, according to Fedotov (1966, 2:188), “from the twelfth
to the fifteenth centuries” Novgorod was “a republic.” The citizens’ council or veche “elected the
entire administration, not excluding the archbishop, and had the power to check on it and judge
it” (Fedotov 1966, 2:189). They elected the prince and could depose him at will. Though the
archbishop was “‘president’ of the republic.... To make him really independent, his name was
drawn by lot from those of the candidates elected by the veche. The three lots on the altar in the
Cathedral of St. Sophia symbolized the divine will for the fate of the city-state” (Fedotov 1966,
2:190-191). Thus, we might say, Novgorod managed to be both theocratic and democratic: The
candidates for archbishop were chosen by the people, but God cast the deciding vote.

Novgorod depended on trade for its survival, and it had a body of laws that include many
economic concerns. Furthermore, a 1471 charter (Vernadsky 1965, 83) begins by clearly

affirming the rule of law: “The Archbishop-elect of Novgorod the Great and Pskov, Hieromonk
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Theophilus, in his court—the ecclesiastical court—shall conduct trials in accordance with the
rules of the holy fathers—the Nomocanon; and he shall give equal justice to every litigant, be he
a boyar, or a middle-class burgher, or a lower-class burgher.” Notice that the rule of law
extended to all socio-economic classes, though one should note that like other medieval
societies, slavery unfortunately existed there as well. Still, the Republic of St. Sophia, as it was
alternatively called, was truly comparable to Western republics.

According to Fedotov (1966, 2:188), “Novgorod was not an outlandish growth in Russian
life but the most Russian element in it, the element which was most free of Tatar admixture, and
in addition contained, as it were, the possibility for a free culture to develop in the future.” It was
also an example of Orthodoxy largely outside the institutions and legal tradition of Rome as well
as the despotism of the Mongols. Though not without any connection, we can see in Novgorod
(and, for that matter, Pskov), that Orthodox Christianity was just as conducive to liberty as
contemporary medieval Latin examples, such as Milan and Florence in Italy or Magna Carta in
England. Not only does the example of Novgorod provide a basis for Orthodox in the West to
authentically reconcile themselves with the broad liberal-democratic tradition at the basis of
developed polities and economies today, but it puts the lie to the current narrative of Eurasianism
that animates Russian militarism today (on which, see Morson 2024). Thus, it would seem to be
a fruitful resource for political theology as well.

Last, the beginnings of the Russian Empire in the eighteenth century up to the
Decemberist revolt in 1825 remains understudied for the sake of Orthodox social thought. As
noted above, here Ivanov (2020) is an invaluable reference. During this period, the Orthodox
East positively grappled with and appropriated Western ideas, though not uncritically. The

situation was for more complex than domination of the czar over the Church (so-called
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“caesaropapism”), and considerable social reform—though not always for the better—was often
led by ecclesiastical hierarchs. Many in the Church, including Metropolitan Platon (Levshin) of
Moscow (d. 1812) favored the adoption of a liberal constitution. Before the ill-fated Decemberist
uprising and its brutal suppression by Emperor Nicholas I, anyone might have guessed that
Russia would be the first traditionally Orthodox nation to embrace modern liberties and civil
rights. The course of history did not turn in that direction, but the seeds were planted, and
perhaps they could still bear fruit in our own contexts today. Many Orthodox today are
embarrassed and ignorant of this period, but further study—and translation—is needed. Even just
examining the few saints who have been canonized from this period, as well as the catechetical
documents of the era (inclusive of Peter Mohyla’s), could together make a significant
contribution to Orthodox social thought. This, too, complicates the Eurasian narrative, but further

study is needed, and I will refrain from editorializing on contemporary geopolitics here.

Prospects for Ecumenical Dialogue

In addition to dialogue and cooperation with the Roman Catholic social thought tradition,
broader dialogue is possible as well. While one might not associate Protestantism and asceticism,
Max Weber (1992) did exactly that, arguing that Calvinist “worldly asceticism” was the driving
ethic of modern capitalism. In fact, though a long tradition of anti-monastic sentiment can be
found in Protestant sources, and asceticism is often associated with perceived sixteenth-century
monastic abuses, nevertheless most Protestants still practiced prayer, fasting, almsgiving, labor,
and various other forms of ascetic self-discipline, as can be seen, for example, in the practical

theology of Baxter (1825).
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Moreover, historically at least, Protestants, too, shared the scholastic method and even
natural law (see Grabill 2006). Protestants especially have expanded upon the traditional social
estates of family, state, and Church (see, e.g., Hemmingsen 2018; von Harless 1868; Maurice
1872). Bonhoeffer (1955), referring to these as “mandates,” added “culture” or “work™ to these
three, adapting them to the modern reality of an independent economic sector of social life, while
rooting this adaptation in his exposition of the commands given to humanity in Genesis 2.
Williams (2021, 189-194) has even put the Philokalia in dialogue with Bonhoeffer’s concept of
Wirklichkeitgemdssheit or Sachgemdissheit (“appropriateness” or “fittingness”) in his discussion
of political theology informed by the insights of Orthodox ascetic spirituality. Martensen (1899)
and Kuyper (1931), meanwhile, expanded their social frameworks to include a numberless array
of social spheres, each with their own principles, boundaries, and ends. My own published works
include two papers on F. D. Maurice (Pahman 2024b; 2023a) and six on Abraham Kuyper
(Pahman 2024b; 2023d; 2020; 2018b; 2016c¢; 2015b). Thus, I am well on my way toward
contributing to the ecumenically comparative work needed in this area as well.

In Orthodox sources, as already noted above in Section C, the social categories employed
are too-often inadequate to the task of Christian social thought, failing to acknowledge a
specifically economic sector of social life. However, as noted in my introduction, Soloviev
(Solovyov 2005) did distinguish between Church, state, and economy, though unfortunately
limiting asceticism to the last of these. Evdokimov (1998) outlined a similar distinction between
economic, intellectual, and governmental spheres, and he helpfully applies ascetic categories to
all of them, but again his analysis seems too narrow, analyzing each from the perspective of only
one traditional monastic vow—poverty, chastity, and obedience, respectively. But certainly,

religious institutions and adherents must also practice simplicity and exercise authority;
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governments and politicians must practice fiscal responsibility and chastity; and economic
institutions and actors also require appropriate sexual conduct and a structure of authority. Thus,
while helpful, Evdokimov’s contributions, like Soloviev’s, still seem too idealistic to be fully
practical today. Indeed, there is a general need for Christian social ethics more precisely to
define these social categories and the relations between them. An ecumenical taxonomy of
society is needed, in addition to principles that govern the emergence of new social systems,
sectors, spheres, and institutions, that would better augment both social-scientific research and

social philosophy, all while rooted in timeless Christian principles.

Further Interdisciplinary Work

If my analysis of asceticism holds, there are as many avenues for interdisciplinary study
as there are spheres of society. Nevertheless, given the recent and growing Orthodox interest in
political theology, I will focus on another use of my research for this field. In addition to
incorporating political economy into their analysis, as I argue in Pahman (2017a), discussed
above in Section C, the modern liberal concept of a social contract seems to me to follow an
ascetic logic. The idea that for the sake of safety and mutual support, people voluntarily limit
their own freedom and subject themselves to common laws and legitimate authorities, fits well
the self-transcendent, social dialectic of asceticism outlined above in Section A.

No doubt, this would not be compatible with every form of liberal political philosophy—
Locke (1821) seems a better fit than Hobbes (1962) or Rousseau (1948), for example—nor
would elements of specifically socially progressive liberalism be compatible with traditional
Orthodox social ethics. Yet admitting what compatibility does exist would once again give

Orthodox Christians a better vocabulary for public discourse and action in developed societies
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today. Papanikolaou (2012, 151) does at least tie together Augustine, various forms of political
liberalism, and asceticism, writing, “If the struggle of the Christian is to rightly order our
disordered loves, then political engagement is part of that ascesis.” He does not, however,
mention the concept of a social contract in this context, and I do not want to assume he would
agree with my suggestion. Nevertheless, the general point seems clear enough: There should be
greater interest in the relation between asceticism and political liberalism in Orthodox political
theology as well, even if only to add greater nuance to critical views.

Additionally, given the connection between asceticism and sacramental grace—the latter
being actualized in us by the former—interdisciplinary work with liturgical theology, especially
as it pertains to Christian social thought, would be fitting. Indeed, Evdokimov (1998) and
Schmemann (1973) already incorporate asceticism into their social applications of liturgical
theology. Fagerberg (2013) has even contributed a book entirely dedicated to the study of what
he calls “liturgical asceticism,” in which he notes the natural basis of asceticism and the
universal ascetic calling of all baptized Christians that serves as a transfigured mindset or even
worldview, encompassing anthropology, cosmology, and theology. Surely, more work
integrating the insights of asceticism, as detailed in my research submitted for this PhD, with
liturgical theology is merited.

Last, as discussed above in Appendix A (Pahman 2024a) and for the purpose of outlining
a more analytically precise ecumenical social taxonomy, my recent research has explored the
potential of asceticism to integrate with the general systems theory of Kenneth Boulding as a
beginning of this needed work. Future work of mine will aim to expand Boulding’s framework
into four social systems rather than three, for greater analytical precision and scientific

applicability. Whereas Boulding distinguishes between the positive-sum, exchange economy and



zero-sum (in material terms) grants economy, the latter is divided into personal integrative

systems and impersonal threat systems. The exchange economy should admit of this same

distinction, specifically into informal friendships and formal markets, respectively, yet Boulding

neglects to do so, viewing friendship as limited to two-person relations. In particular, I (Pahman

2023c) argue in a recent academic editorial that the category of friendship fits the personal and

positive-sum character of this missing system in Boulding’s analysis. Christian reflection on the

nature of friendship has biblical and patristic roots and is underutilized in Christian social

thought, though I will not elaborate further here. I will only add that I believe this category of

friendship, as defined above, fits well Benedict XVI’s (2009, §39) insistence on an economy of

“reciprocal gifts.”

This taxonomy is illustrated in Table 1 below:

Table 1: Social Systems

Social Systems

Personal (high trust)

Impersonal (low trust)

Grants Economy Integrative Systems Threat Systems

Zero-Sum, Family, Church, Law, Security Only this row: Pre-
Hierarchical Charity modern worldview
Exchange Economy | Informal Markets Formal Markets

Positive-Sum/
Productive,
Egalitarian

Friendships, Mutual
Aid, Social Societies,
Black Markets

Bank, Supermarket,
Online Vendors

Only this row:
Economistic
worldview

This column only:
Tribalist worldview

This column only:
Modernist/Secularist
worldview

Other Orthodox Social Principles

My research is not meant to be absolute—other social principles are needed for Orthodox

Christian social thought, not just asceticism. I have tried to highlight this especially with

reference to principles shared in common with Western confessions, such as natural law, human
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dignity, and so on. But the Orthodox have more to offer the broader conversation of modern
Christian social thought than asceticism. In particular, though again it is not entirely unique to
the Christian East, the concept of catholicity or sobornost’ (see Jakim & Bird 1998; Frank 1987)
seems especially useful. Meyendorff (1983, 8), while distinguishing between these terms (the

latter comes from the Old Slavonic translation of the Creed), nevertheless states,

the roots of the Slavic term sobornaya tser ’kov lead back directly to the
ecclesiology of St. Ignatius. Of course, this original meaning did not exclude the
particular and rich intuitions of A. S. Khomyakov and his group in the nineteenth
century about the Church as an assembly or “council” (sobor), and about the
“conciliar” nature of the Christian faith. Indeed, that faith, as Khomyakov saw, is
not the knowledge of an individual but a vision implying communion in the Spirit
with the saints of all ages and all places. This is an essential dimension of

catholicity.

St. Ignatius of Antioch marks the earliest occurrence of the term “Catholic Church,” and read in
context in his Epistle to the Smyrnaeans, the connection to care for the poor is unmistakable

(Richardson 1970, 114):

Pay close attention to those who have wrong notions about the grace of Jesus
Christ, which has come to us, and note how at variance they are with God’s mind.
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
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hold aloof from the Eucharist and from services of prayer, because they refuse to
admit that the Eucharist is the flesh of our Saviour Jesus Christ, which suffered
for our sins and which, in his goodness the Father raised [from the dead]. They

would have done better to love and so share in the resurrection. (6.1-7.1)

It is only after criticizing docetic Gnostics for denying the Incarnation not only through their
beliefs, but in their actions, specifically their anti-liturgical attitudes and their neglect for the
poor, that he (Richardson 1970, 115) then promotes the ecclesiastical hierarchy: “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” (8.1-2)

The term katholikon is a compound of kata (“according to”) and olon (“the whole™). In
the anti-Gnostic context of the epistle, it cannot be concluded that Ignatius simply meant to draw
an analogy between the bishop and Christ, the local and the universal Church. Rather, through
the bishop, Christ is present in the Eucharist, whereby Christians become “one bread and one
body; for we all partake of that one bread” (1 Corinthians 10:17). Christ thereby becomes present
in us, and we who believe him to have really become incarnate for our salvation cannot neglect
the bodily suffering of those around us and still claim to embody the catholicity of the Church—
it implies not only universality or right doctrine, but also holistic ministry. As St. Maria
Skobtsova (2003, 73) put it, connecting sobornost’ with the supernatural calling of the imitation

of the Mother of God:
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In the Christian life there should be not only the holy folly of the cross, but also
the holy folly of the sword, not only the crucifixion of the self, but also the co-
crucifixion of oneself, the standing on Golgotha, at the foot of every human cross.
The Christian soul should be filial, that is, cross-bearing, but also maternal, that is,

receptive of the sword in the heart.

So, too, in the philosophy of S. L. Frank (1987), sobornost’ signifies true, spiritual unity, an
Orthodox analogue to solidarity in the Roman Catholic tradition, by which society is transformed

from a mere mechanical order into a living organism.

Practical Applications

Finally, I conclude with a note on the need for practical applications. To the extent that
asceticism ought to be applied universally by all Christians, embodying the Gospel itself, and to
the extent all of creation can be used for virtue when engaged with an ascetic mindset, we should
be able, without closing our eyes to the many challenges and tragedies of our contemporary
world, to offer far more affirming and pastoral guidance for those whose vocations fall primarily
in the world of business and commerce. So, too, this perspective ought to inform Orthodox social
ministries that already do great work to help the poor, such as the Greek Orthodox Ladies
Philoptochos Society, International Orthodox Christian Charities (IOCC), and FOCUS North
America. Renewed examination of questions of wealth; lending; justice in exchange; the moral
worth of labor; the sins of greed and envy; duties of mercy to the poor, sick, and incarcerated;
and many more areas would admit greater nuance and sophistication if grounded in the ascetic

tradition of the Church and informed by the insights of modern economics. My research



submitted for this PhD has sought to pave a way to that end, for both the kingdom of God and

the common good.
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What Makes a Society?
An Orthodox Perspective on Asceticism, Marriage, the Family,
and Society 389

Dylan Pahman

Introduction

What makes a society? While this may seem like a simple
question, the various ways in which different schools of Christian
social thought answer it have wide-reaching ramifications for how
one approaches any societal challenge. This essay seeks to offer a
constructive, Orthodox Christian answer to the question and
argues for its broader relevance to Christian social thought as a
whole. I begin by very briefly surveying three other approaches,
the Roman Catholic (subsidiarity), neo-Calvinist (sphere
sovereignty), and the presocial or statist. Drawing upon Fr.
Georges Florovsky’s definition of true asceticism, patristic biblical
commentary and theology, and Vladimir Solovyov’s analysis of
the ascetic nature of marriage in his work The Justification of the
Good, 1 argue for asceticism as the Orthodox answer to the
question, “What makes a society?’3%

%9 A large portion of this paper, which was first presented at the 2012 Sophia
conference, is a revision of two sections from my forthcoming monograph to be
published by the Acton Institute. My thanks to those at the Sophia conference for
their helpful comments and feedback.

%0 A good account of asceticism in the Orthodox tradition comes from
Archimandrite Sophrony. "Principles of Orthodox Asceticism.” Trans. Edmonds,
R. In The Orthodox Ethos. Holywell Press. Oxford. 1964, 259-86. Unfortunately,
though I agree that monasticism contains transferable concepts to asceticism in
the world, he focuses almost exclusively on the former, only mentioning the
latter in passing throughout. Thus, for example, his long study of the monastic
virtue of virginity, however important, needs to be adapted to chastity outside of
marriage and sexual moderation within to have any real relevance. The
translation of this monastic concept to the everyday context of people in the
world is left to the reader. Metropolitan Ware, on the other hand, gives a far
more practical assessment in the context of Great Lent. See Bishop Kallistos of
Diokleia. ‘Lent and the Consumer Society.” In ed. Walker, A. and Carras, C.
Living Orthodoxy in the Modern World: Orthodox Christianity and Society. St
Vladimir's Seminary Press. Crestwood, NY. 2000, 64-84. Also notable is
Bulgakov, who warned pre-soviet Russia of the dangers of replacing the ideal of
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Orthodox Answers

Though several principles have been advocated as the core
Orthodox principle of societal engagement—such as incarnation
and resurrection, holism, diakonia, and agape — these, however trye
fand useful, tend to be based upon little substantial research and
N some cases, can be overly abstract for a subject that requires a,
healthy practicality and realism in order to be applicable.39 In
general, though, there seems to be little thoughtful reflection on
such matters at all. As Aristotle Papanikolaoy observes,

For the first time in nearly six hundred years, the Orthodox
Church has no shadow [lurking over it], and yet it remains

political and cultural situation 392

While I find Papanikolaou’s own work to be helpful in bringing
Some much needed light into thig darkness, the question ‘what

in the context of human rights, see Archbishop Anastasios (Yannoulatos). Facin
the World: Orthodox Christian Essays on Global Concerns, St Vladimir's Se;rlinarg
Press. Crestwood, NY. WCC Publications. Geneva Switzerland. 2003, 73-4 !
%91 For incarnation and resurrection, see Agourides, S. “The Social ’Chara'cter of
Orthodoxy.” In ed. Philippou, AJ. The Orthodox Ethos, 209-2¢. For holism, see
C{rOW,' G. ‘The Orthodox Vision of Wholeness.” In Living Orthodoxy 7—ZZI For
diakonia, see Bishop Basi] of Sergievo. ‘Living in the Future. In Lz'ving,Orthoz.ior]
?3—36. For agape, see Constantelos, D.J. “The Social Bthos of Eastern Orthodox;IJ;
in ed. Costa, F.D. God and Charity: Images of Eastern Orthodox Theology Spirz'tutzlih'
and Practice. (Holy Cross Orthodox Press. Brookline, MA. 1979) 75—8%. g
*2 Papanikolaou, A. The Mystical as Politicgl: Democmcy’ and  Non-Radica]
Orthodoxy. (University of Notre Dame Press. Notre Dame, IN. 2012), 53.
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makes a society?’ is broader than faith and politics. My concern is

¢ a fundamental, Orthodox principle of human S(?C}ety

itself, and I argue that such a principle can be found in asceticism.
4

to discove

For the sake of comparison, however, let me first consider some

answers from other traditions.

Other Answers

For Roman Catholics, each community has a qu—given natulie
and purpose. With this in mind, the Roman Cat_hohc answer to t f\
question comes in the form of subsidiarity, which holds that eac
social problem is to be addressed by the most .local commumty
and only appropriated by a higher 1ev_el if a part1c1%1ar commuFEty
is in need of outside assistance (subsidium). Pope Pius XI describes
it in the context of the state as follows, ‘

The supreme authority of the State ought .. to let
subordinate groups handle matters and.co‘ncerns' of lesser
importance, which would otherwise dissipate its effortg
greatly. Thereby the State will more freely, Powerfully, an

effectively do all those things that belong to it a.lone beca'use
it alone can do them: directing, watch.mg, urging,
restraining, as occasion requires and necessity demands.
Therefore, those in power should be sure that the more
perfectly a graduated order is kept among t];le various
associations, in observance of the principle of . subs1d1ar.y
function,” the stronger social authority and effect%\{eness will
be the happier and more prosperous the condition of the

State.?%

Subsidiarity can be viewed as a social apPlication 9f the idea ;]:at
grace perfects nature®* —all levels of society are 111.11<‘ed toget fer,
dependent upon one another and ultimately upon divine grace hor
their fulfillment. Thus from a Roman Catholic perspective what

i i drigesimo  Anno
33 Pope Pius XI, Encyclical Letter Qua g o
http:// aww.vatican,va/ holv father/pius_xi/encyclicals documents/glt _2%12
«i enc 19310515_guadragesimo-anno en.himl. Accessed September 13th, .
39% See Aquinas, T. Summa Theologica, Taq. 1a.8 ad 2.
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(1931),  80.

makes a society is the hierarchy of communities related to one
another through the principle of subsidiarity.

For neo-Calvinists, society is composed of spheres which have
their own internal laws.3% The neo-Calvinist answer is that each
sphere is to be sovereign over its own domain and not intrude
upon any other. The various spheres of social life—rpolitics,
economics, science, art, church, family, and so on—are to be
autonomous in distinction from each other while, nevertheless, in
solidarity with one another in a common calling to be
subordinated to the sovereign rule of Jesus Christ over all
creation. As Dutch theologian, pastor, statesman, and polymath
Abraham Kuyper famously put it in the context of education, ‘Oh,
no single piece of our mental world is to be hermetically sealed off
from the rest, and there is not a square inch in the whole domain
of our human existence over which Christ, who is Sovereign over
all, does not cry: “Mine!’3% This sphere sovereignty, then, is what
truly makes a society from a neo-Calvinist perspective.

Other traditions have other answers. For example, one prominent
approach —perhaps more often assumed today than thoughtfully
chosen—is the idea that human nature is presocial. This barbaric
state of nature is only overcome when order is imposed upon
people from outside of them by a powerful, sovereign state.
Naturally, this statist approach favors state-centered solutions to
social challenges in accordance with its assumed answer to the
question, “What makes a society?” The power of the state makes
society, and the state is therefore the primary solution to all of
society’s problems.39”

3% For an introduction to this perspective, see Kuyper, A. ‘Sphere Sovereignty’
(1880). In ed. Bratt, ].D. Abraham Kuyper, A Centennial Reader. (Eerdmans. Grand
Rapids, MI. 1998), 461-90.

3% Kuyper. ‘Sphere Sovereignty,” 488.

37 For a more detailed summary of the three foregoing positions, see
Ossewaarde, M. ‘Settling the ‘Social Question”: Three Variants of Modern
Christian Social Thought.” Journal of Markets & Morality 14, no. 2, Fall 2011, 301~
317. (This entire issue was a theme issue on modern Christian social thought and
contains many insightful articles from both the Roman Catholic and Reformed
perspectives.) In examining the three positions outlined here in the nineteenth
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My goal in the rest of this paper is to very briefly outline an
Orthodox Christian answer to this question. As may bgcome
apparent, I do not feel that it is mutually exclusive with th'e
Roman Catholic or neo-Calvinist approaches but rather that it
offers another perspective by bringing to the foref.ront an area of
Christian thought often neglected or minimalized . by these
traditions in discussions of social ethics: asceticism. This, I a.rgue:
is the Orthodox answer to the question, ‘What makes a soaety?
and ultimately fundamental to Christian approaches to social

challenges in general.

Asceticism as a Societal Principle - Asceticism in the Orthodox Tradition

But what is asceticism? “True asceticism, writes Fr. Georges
Florovsky, ‘is inspired not by contempt, but by the urge of
transformation.’3% Indeed, even hermits do not hate the world or
view themselves as wholly disconnected from it: “Asceticism, as a
rule, does not require detachment from the Cosmos.’?""9 Rather, it
is means of transforming the world, whether one lives in th.e
world or the desert. Indeed, for Orthodox Christians, every(?ne is
called to asceticism to a greater or lesser degree. Ascetical V}rtues
can be practiced by laymen also, and by those who stay 1n the
world, writes Florovsky.2 They not only can, but are, as has

century Netherlands, Ossewaarde refers to the statist schoollof thought as the
‘sovereignty’ tradition. I have altered his terminology here's.mcell know of no
one who would explicitly identify as such today. This tradition is nevertheless
longstanding and at one time was just as academic as the. others.. 'Accordmg to
Ossewaarde, an example of one prominent thinker in this ﬁadlhqn .would be
Thomas Hobbes who taught that the king is a ‘mortal god’ whose will is law a'nd
who is subject to God alone. See Hobbes, T. Leviathan. Ed. Plalmena}tz, J. Merldl@
Books. New York, NY. 1963, 176, cited in Ossewaarde. ‘Settling the Social
jon,” 303 and 315n5.

8;1 ;?Zlfor:/sky, G. ‘Christianity and Civilization.” In Christianity and Culture. The
Collected Works of Georges Florovsky, vol. 2. Nordland. Belmont, MA. 1974,
128.

399 Ibid., 125.

400 Tbid., 126.

always been the case from the very beginning of the Church, long
before the rise of Christian monasticism, in fact.401

Christian asceticism is characterized by the three basic spiritual
disciplines of prayer, fasting, and almsgiving, as well as labor,
simplicity, obedience, and sexual restraint, among others, all for
the transformative purpose of cultivating purity of heart and true,
sacrificial love. According to St. Moses the Ethiopian, the
disciplines ‘are to be rungs of a ladder up which [the heart] may
climb to perfect charity [i.e., love]. 42 Similarly, St. Maximos the
Confessor writes, ‘Once you control the passions you will accept
affliction patiently, and through such acceptance you will acquire
hope in God. Hope in God separates the intellect from every
worldly attachment, and when the intellect is detached in this way
it will acquire love for God. 4% Asceticism, of course, is the
primary means by which people learn to ‘control the passions,’
attaining the necessary self-control, patience, and hope for true

401 Tn addition to the common coupling of prayer and fasting in the New
Testament (cf. Matthew 17:21; Mark 9:29; Luke 2:37; Acts 13:3, 14:23), it is
sufficient to note that the Didache recommends fasting on Wednesdays and
Fridays (Didache 8.1-2. In trans. Richardson, C.C. Early Christian Fathers.
Westminster Press. Philadelphia, PA. 1953, 174), a practice still observed by
Orthodox Christians today, and that the practice of observing a period of fasting
before Pascha (Easter) can be documented from, at least, the time of St. Irenaeus
(see Eusebius. Ecclesiastical History 5.24.11-18. NPNF2 1:243-4). See also the
elaborate metaphor of the relationship between the body and soul in the Epistle to
Diognetus 6 (ANF 1:27). If this is not enough, one needs only to consult the work
of Tilley on the crucial role asceticism played in the endurance of the earliest
martyrs and Satlow on the presence of asceticism in Judaism of the same time
period to see from the former that asceticism was not only present in the early
Church, but essential, and from the latter that it was not only Hellenistic (as if
that would be a bad thing), but thoroughly Jewish as well. See Tilley, M.A. “The
Ascetic Body and the (Un)Making of the World of the Martyr. Journal of the
American Academy of Religion 59, no. 3. Autumn, 1991, 467-79 and Satlow, M.L.
“And on the Earth You Shall Sleep’: ‘Talmud Torah’ and Rabbinic Asceticism.’
The Journal of Religion 83, no. 2. Apr., 2003, 204-25.

402 Cassian, J. Conferences 1.7. In ed. Chadwick, O. Western Asceticism. (John Knox
Press. Westminster. 1979), 198.

403 Maximos the Confessor, Four Hundred Texts on Love 1.3. In Nikodimos of the
Holy Mountain and Makarios of Corinth. The Philokalia. Vol. 2. Trans. and ed. by
Palmer, G.E.H., Sherrard, P., and Ware, K. Faber and Faber. London. 1981, 53.
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agape or charity, the highest form of love.20¢ More to the point of
this paper, the same would also apply to philanthropia, which Vicki
Petrakis identifies as ‘the fruit of the meeting between human
volition in askesis and divine grace in theosis’ for St. Gregory the
Theologian,*s and which Fr. John McGuckin describes as ‘the very
oot and core of all that is meant by civilized values’ in Greek

thought.20°

The fundamental nature of true asceticism is reflected, I believe,
first of all in the Scriptures. For example, according to St. Basil the
Great, the command not to eat from the tree in the Garden
(Genesis 2:16-17) was actually a fast ('do not eat’), and humanity’s
relationship with God, each other, and the world was distorted by
abandoning this ascetic mandate.*” Indeed, the command to “fill

404 Similarly, Vladimir Solovyov insists that true asceticism is inseparable from
true piety and altruism. See Solovyov, V.S. The Justification of the Good. Rev. ed.
Trans. Nathalie A. Duddington. Ed. Boris Jakim. Eerdmans. Grand Rapids, ML
2005, 51-2: * Asceticism in itself is not necessarily a good, and cannot therefore be
the supreme or the absolute principle of morality. The true (the moral) ascetic
acquires control over the flesh, not simply for the sake of increasing the powers
of the spirit, but for furthering the realisation of the Good. Asceticism which
liberates the spirit from shameful (carnal) passions only to attach it more closely
to evil (spiritual) passions is obviously a false and immoral asceticism. Its true
prototype, according to the Christian ideal, is the devil, who does not eat or
drink and remains in celibacy. If, then, from the moral point of view we cannot
approve of a wicked or pitiless ascetic, it follows that the principle of asceticism
has only a relative moral significance, namely, that it is conditioned by its
connection with the principle of altruism, the root of which is pity.” Simons
interprets this connection in the context of Solovyov's thought on war and the
natural reverence due to one’s ancestors. See Simons, A. ‘In the Name of the
Spirits: A Reading of Solovyov's ‘Justification of the Good.” Studies in East
European Thought 51, no. 3. Sept. 1999, 189-90.
105 Petrakis, V. *Philanthropia as a Social Reality of Askesis and Theosis in Gregory
the Theologian’s Oration: On the Love of the Poor. In ed. Pereira, M.J. Philanthropy
and Social Compassion in Eastern Orthodox Tradition. The Sophia Institute: Studies
in Orthodox Theology. Vol. 2. Theotokos Press - The Sophia Institute. New York,
NY. 2010, 91.
406 McGuckin, J. ‘Embodying the New Society: The Byzantine Christian Instinct
of Philanthropy.” In Philanthropy and Social Compassion, 54,
407 See Basil of Caesarea. About Fasting 1.3. This can be found in Greek and
English with translation by Burghuis, K. at:
http:/ /bible.org/ seriespage/appendix-1-basil % E2%80% 99s-sermons-about-
fasting. Accessed September 11, 2012.

185

the earth and subdue it (Genesis 1:28) even takes on an ascetic
meaning so long as one accounts for the fact that Adam’s body
was itself made from the dust of the earth, only becoming ‘a living
soul’ by the breath of God (Genesis 2:7). ‘[E]Jvery one will allow,’
writes St. Irenaeus of Lyon, ‘that we are [composed of] a body
taken from the earth, and a soul receiving spirit from God. 48 As
earth, the body must therefore be ascetically cultivated and
subdued as well. Biblically, asceticism is a matter of our creational
design, even present in the paradisiacal state. Our fallen condition
makes this more difficult but does not change the mandate: “to till
the ground’ (compare Genesis 2:5b to 3:23), only now ‘in the sweat
of your face’ (Genesis 3:19) and among ‘thorns and thistles’
(Genesis 3:18).

Asceticism in Marriage

In The Justification of the Good, the Russian Orthodox philosopher
Vladimir Solovyov writes, “True asceticism ... has two forms—
monasticism and marriage.”* Marriage, of course, is the most basic
societal institution, ideally at the heart of the family, the most
basic and natural societal group. If marriage is truly a form of
asceticism, then society itself must be ascetic in its roots.

But how is marriage ascetic? St. Paul, first of all, defines marriage
as a relationship of mutual submission (Ephesians 5:21-33) in

408 Jrenaeus of Lyons. Agminst Heresies 3.22.1. ANF 1:454.

409 Solovyov. Justification of the Good, 356. I would add that, certainly, single
people who live ‘in the world” also have an ascetic calling. Given that Solovyov
was unmarried, I suspect he would agree. Furthermore, the work of Sorabiji is
worth noting here, in which he details several fathers of the Church who, while
acknowledging apatheia or dispassion as the ultimate ascetic ideal, commended
nietriopathein or the moderation of the passions to those in the world. See Sorabji
R. Emotion and Peace of Mind: From Stoic Agitation to Christian Temptation. Oxford’
University Press. New York, NY. 2000, 285-99. In this paper I am concerned with
Solovyov’s late thought as reflected in The Justification of the Good. His thought
evolved over the course of his life, and I make no attempt to harmonize his later
work with his earlier work here. For a brief summary of sex and marriage in
Solovyov’'s work more generally, see Polyakov, L.V. ‘“Women's Emancipation
and the Theology of Sex in Nineteenth-Century Russia.” Philosophy East and West
42, no. 2. Moscow Regional East-West Philosophers' Conference on Feminist
Issues East and West. Apr., 1992, 306-307.
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which one’s body is not one’s own (1 Corinthians 7:4). Similarly,
Solovyov notes that the bond of marriage actually limits and
transforms sexual desire, writing,

Marriage remains the satisfaction of the sexual want, which,
however, no longer refers to the external nature of the
animal organism, but to the nature that is human and is
awaiting to become divine. A tremendous problem arises
which can only be solved by constant renunciation.... From
this point of view the fullness of life-satisfaction which
includes bodily senses is connected not with the preceding
lust but with the subsequent joy of realized perfection.410

To paraphrase, for Solovyov the only way in which sexual desire
is truly human and moral, rather than being animal and amoral, is
through self-renunciation. Human beings voluntarily deny their
sexual desire when they limit it to marriage and when, in
‘marriage, sex becomes primarily a service to the other for their
own moral development rather than to one’s self, eventually even
becoming unnecessary.4! In this way, it serves as a means of
moral perfection and underscores the essentially ascetic nature of
the Christian conception of marriage in this regard. Furthermore,

110 Solovyov. Justification of the Good, 357-8.

411 For Solovyov in a perfect marriage ‘reproduction [and therefore sex] becomes
unnecessary and impossible’ (Justification of the Good, 358). This view is not
unique to Solovyov. For example, St. John of Kronstadt and his wife lived
together in celibacy, and St. Gregory the Theologian says that his parents’
marriage in the end was ‘a union of virtue rather than of bodies.” See Kizenko, N.
Toann of Kronstadt and the Reception of Sanctity, 1850-1988." Russian Review 57,
no. 3. Jul., 1998, 328 and Gregory of Nazianzus, Oration 18: On the Death of His
Father 7. NPNE2 7:256. It seems, then, that asceticism is a normative part, and
even a goal, of romantic love and marriage for Solovyov and that this is not
unique to him. Kornblatt argues that Solovyov preferred an understanding of
Eros as leading one ‘on the path toward the image and likeness of God' to and at
the ultimate exclusion of asceticism, but it would seem that her characterization
of Solovyov’s erotic philosophy does not agree with his later work with which I
am here exclusively concerned. In the Justification of the Good, Solovyov argues
that asceticism is one of three essential moral duties, the other two being piety
and altruism. See Kornblatt, J.D. ‘The Transfiguration of Plato in the Erotic
Philosophy of Vladimir Solov'ev.” Religion & Literature 24, no. 2. Summer, 1992,

43.
1Q7

it is my contention that no society (including, of course, marriage
a.nd the family), exists or finds its fulfillment apart from the self-
limitation of its members (not only sexually, but also spatially
temporally, emotionally, often even dietetically) —even if only to a;
small extent—by which they are transformed into a community
Asceticism, then, is essential to human society.412 .

Asceticism in the Family

Indeed, this principle is not merely an abstract ideal but also the
fact of the matter. There simply is no society in which each person
only and always follows the desires of the flesh; such a distortion
of society has no existence of itself and cannot exist in an absolute
form. It would be the utter negation of society. As Solovyov
argues, ‘[T]he indefinite multiplication of external and particular
wants, and the recognition of the external means of satisfying
them as ends in themselves —is the principle of disorganization, of
social decomposition, while the principle of moral philosophy [,i e
asc?ticism]... is the principle of organization...’#3 The closer. a;
society approximates the former, the more dysfunctional it will be.
By contrast, the more a society is ascetic (as defined above), the
healthier it will be. '

For' example, we can confirm this by reflecting on the everyday
habitus of the family. Do we not call dysfunctional a family in
which the children are allowed to eat ice cream for breakfast
where the family spends no intentional time together and,
disobedience is never disciplined? Do we not rightly call ,out a
deadbeat parent who abandons his/her children, refusing to
sacrifice in order to provide for them, instead pursuing a selfish
existence? Healthy families, on the other hand, eat meals together

412 See Archimandrite Sophrony. ‘Principles of Orthodox Asceticism,” 259

413 Solovyov. Justification of the Good, 400. It is clear from the following pa.ra aph
that Solf)vyov has asceticism in mind here. He is specifically speaking c%fr tl;le
economic sphere of life, conceived broadly, but it would not be out of place to
apply this insight elsewhere since asceticism is one of three basic moral duties to
Solovyov,' the other two being piety and altruism, as I have already noted. Piety
and altruism may be the primary moral duties of the Church and the' state,
respectively, but that does not mean that any can function in a manner contrar ,
to asceticism, correctly understood. !
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according to their own established dietary limitations (‘eat }1;our
vegetables, then you can have dessert, for examp.lej); they S ‘are
time and space with one another; the parents Sat([:flﬁcﬁ' fgeu 'tinh(;
i i k to provide for the children;
and desires in order to wor . .
children are required to do chores to contribute to the hougehol&,
and so on. Society simply does not ‘work’ apart from ascetic selt-

renunciation.

True, such asceticism may be quite light by most stagdar(?ls 'fmlc;
not the perfect embodiment of the ideal, ‘but the bas.lc. prm(f:l]:h °
must, nonetheless, be present. From the simple ascet1c1srf[1 h;) e
average family to the monasteries of' Mount Ath(f)s, Zafer
denying oneself — especially one’s material (.:omforts—— or ;\ Bt ater
good, a collection of mere individuals is transfo.rrtfle E)nt 2
community. Not everyone may be called to IITOIlas’EIC.lSIln, 1f1true
one exists apart from the family, where. the basm: prmcq; es odeled
asceticism are (or at least ought to be) first pra'ctlced and moChWC’;
As The Basis of the Social Concept of the Russian Orthodox

states,

The experience of family relations teaches a persl(:'n to
overcome sinful egoism and lays the fouru_iatlons forh 1:;1[orf
her| sense of civic duty. It is in the fan,uly as a schoo od
devotion that the right attitude to one's ne1ghbours C{az‘l
therefore to one’s people and society as a whole is formed.

From the family come all other forms of S(.)c.iety, and th;: famﬂif1
does not function properly apart from asceticism. Ar}d w e;\ eailct
community and sector of society embraces this ascetic Is;c? i:]:(())l‘i]\r,l
they necessarily respect the autonomy of others tll'mroug N e:[ o
self-renunciation while being transformed into wha Y
themselves are truly meant to be.

414 Department for External Church Relations. The Basis of the Social Concept of the

i ia. 2000, 10.6.
] 4 ow Patriarchate. Moscow, Russia. 2000,
Russ‘l‘m Orthodas Gl e nts/social-concepts/. Accessed September

./ /www.mospat.ru/en/docume
11th, 2012.
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Conclusion

So what makes a society? As unlikely as it may sound at first
blush, I contend that the Orthodox answer is asceticism and that
this answer need not be limited to the Orthodox tradition but
reflects a fundamental reality of society as everyone, in fact,
experiences it. As such, this Orthodox perspective therefore
constitutes a vital contribution to Christian social thought as a
whole and one that deserves to be explored in greater detail and
to be further employed in future Christian societal engagement. It
is an answer, I believe, that speaks directly to the sentiment of the

eighteenth century, Irish statesman and political philosopher
Edmund Burke: \

Society cannot exist, unless a controlling power upon will
and appetite be placed somewhere; and the less of it there is
within, the more there must be without. It is ordained in the
eternal constitution of things, that men of intemperate minds
cannot be free. Their passions forge their fetters.415

Asceticism is the means by which people put inner restraint ‘upon
will and appetite,” apart from which they ‘cannot be free’ and
‘[s]ociety cannot exist” And indeed, if, according to
Archimandrite Sophrony, ‘[a]sceticism, understood as spiritual
labour, constitutes an inseparable part of the histories of all
known religions and civilizations, even of civilizations with no
religious basis, 416 then asceticism as a core societal principle holds
great potential for thoughtful public discourse as well.

45 Burke, E. Letter to a Member of the National Assembly, in Answer to Some
Objections to His Book on French Affairs in The Works of the Right Honourable
Edmund Burke. Vol. 4. John C. Nimmo. London. 1887, 52.

46 Archimandrite Sophrony. ‘Principles of Orthodox Asceticism,” 259.
Furthermore, Bulgakov documents the historical role of asceticism and
monasticism in the founding and economic development of many cities in the
Christian world, both East and West. See Bulgakov, S. ‘The National Economy
and the Religious Personality (1909).” Trans. Stanchev, K. Journal of Markets &
Morality 11, no. 1. Spring 2008, esp. 162-5.
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Anna Komnene's Alexiad:
Legacy from the Good Daughter (Kale Thugater) 417

VK. McCarty

"l wish to recall everything, the achievements before his elevation
to the throne and his actions in the service of others.’418

In exploring aspects of the Orthodox experience of family life, we
are able to bring to the table a family from the threshold of
twelfth-century Constantinople and see a Byzantine emperor and
empress viewed by their imperial daughter--in the epic narrative
of the Alexiad. It is the ‘chief basis of our knowledge of the
important period which saw the restoration of Byzantine power
and the meeting of Byzantium with the West in the First
Crusade.’*1® While this work has been examined from the
standpoint of social context and genre, it can also be viewed as
reflecting one daughter’s love, even within the moral complexity
of this particular Orthodox family as it is played out on the stage
of Byzantine historiography. The eldest daughter of Emperor
Alexios I Komnenos (1057-1118, ruled 1081-1118) and Irene
Doukaina (1066-1023, or 1033), Anna Komnene (1083-1153 or 54) is
representative of a period in Byzantine history when the power of
great aristocratic families became amplified and inter-connected
by strategic marriage alliances. Alexios was the first of the
Komnenian Byzantine emperors and Irene’s family was known to
trace its lineage back to Constantine the Great.420

417 This essay is dedicated to Dr. Charles O. Long, MD, the author’s father, on the
occasion of his ninetieth birthday.

418 A Comnena. The Alexiad of Anna Comnena. E Sewter. (trans). (Penguin Books.
London. 1969. Prologue). p. 17. Referenced hereafter by book, chapter, and page
number. Transliterated spellings from the Greek conform in general to The
Oxford Dictionary of Byzantium, for the sake of uniformity.

419 G Ostrogorsky. History of the Byzantine State. (Rutgers University Press. New
Brunswick, NJ. 1969). p. 351.

40 There was a tradition that he had appointed their forbear the Duke of
Constantinople, hence the family name Dukas.
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move on from, events like this? I think one of the most rational and
potentially productive ways forward would be for the 'churche‘sh’.co
support systematic and further research into mental health issues within

monastic communities.

The reflections in this paper amount to a case study. S’cudle}s1 f[)f 1\?mgle
cases yield valuable, but limited inforinatlon. Thelz very fact‘ (ti a e;zgs
fell into a crisis that unfolded (at least m‘part) duilng his resi e}r:ce at the
St. Antony’s Monastery suggests that crises of this nature canb aplseln Hl
monastic communities; and most things thgt are found to be a teeis1
possible, probably will happen at some point. .The‘Eva]\Ogrfialiil n:;\n f:s
surveyed in this paper further suggests that p.sychic crises befe dr:r:i noer

of monastic communities with some regularity —at least they di Lin f ﬁ
remote past, and at least with enough frequncy ’cha’é1 Evaﬁrliuisss je

compelled to commit some instructions to wrltlrig io address o e o .
What remains unknown at this point, however, is just }iow often 't.ese
mental health crises actually happen in modern monastic c}?.mmi'lm fes.
Without any clear idea of the prevalenge .of' severe psychic CI'lSE!tSt}lln
Orthodox monastic communities broadly, it is 1mp05511?1g tc.> mterp.ﬁe foi
meaning of particular events like this. in ,other wgrds, it is impossi Lo

us to know at this point whether Nevins's e>fper1ence was mlionif th};
aberrant and isolated, or whether his story is one oi rnan};1 i (()3 ;}{ . jx
point to troubling trends afoot within the monasteries of the Or ;)nce
churches in the modern era. Developing a bod.y- of data on the prevaaer e

of severe psychic crisis in monastic coirlmuniiies—and then tcomphoukgi
those statistics with the general population'—wﬂl be the nc.axt 5 e%, s :
the Orthodox churches decide to take up this research pro!ect a;ic }cia.rrt}ilan
forward. As a psychotherapeutic counselor and a theologia‘n o t 1“:Zsei i\
antiquity, 1 recommend it to the hierarchs as something to g

carefully.
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MARKETS AND MONASTICISM: A SURVEY & APPRAISAL OF
EASTERN CHRISTIAN MONASTIC ENTERPRISE

Dylan Pahman

In fact the whole history of monasticism is in a certain sense the history of a continual struggle
with the problem of the secularizing influence of wealth. ~ Max Weber 119

Adolf von Harnack, lecturing in the early twentieth century on th
history of monasticism, gives no indication that monasteries of th
Christian East had any significant interaction with economic matters: 'T
work they give only just as much attention as is necessary for a livelihoo

. still must conscience smite the working hermit when he sees th
brother who neither toils nor spins nor speaks."1% By contrast, 'i
Western monasticism we have to recognise a factor of the first importanc
in Church and civilisation."1% His contemporary Max Weber, in T/
Protestant Ethic and the Spirit of Capitalism, shared roughly the same ou
look: Labour is ... an approved ascetic technique, as it always has been i
the Western Church, in sharp contrast ... to the Orient.'1% Thus to one ¢

119 Max Weber, The Protestant Ethic and the Spirit of Capitalism, trans. Talcott Parsons

(Londor; New York: Routledge, 1992 [1930]), 174.

1194 Adolf von Harnack, Monasticism in idem, Monasticism: Its Ideals and History and

The Confessions of S5t Augustine, trans. E. E. Kellet and F. H. Marseille (London;

Edinburgh: Williams and Nortgate, 1911), 56.

195 Ibid. p. 65.

1% Weber, 1992 [1930]), 158. It is unclear precisely what he means by 'Orient’ here,
but he clearly contrasts it with the 'Western Church,' implying that the more
positive, ascetic attitude toward labor only, or at least primarily, applies to Western
Christianity. With regard to Eastern asceticism in general (of all religions), he seems
to take a slightly more nuanced view elsewhere, giving credit to the positive
influence of Buddhist asceticism in Tibet. See, e.g., idem., General Economtic History,
trans. Frank H. Knight (New York, NY; London: Collier Books; Collier-MacMillan
Ltd, 1961), 267. Schluchter writes that for Weber, 'religiously motivated world
mastery ... is unique to the Occident.! Wolfgang Schluchter, Rationalism, Religion, and
Domination: A Weberian Perspective, trans. Neil Solomon (Berkely; Los Angelas;
Oxford: University of California Press, 1989), 273. See also the chart on 144 where he
distinguishes between Western monasticism as an expression of ascetic, salvation
religion turning away from the world with the goal of overcoming the world, the
Protestant ethic as an expression of ascetic, salvation religion turning foward the
world with the goal of world mastery, and Oriental Christianity as a contemplative
or ecstatic salvation religion turning toward the world with the goal of accepting
one’s fate in the world. Weber contrasted asceticism and mysticism but did
acknowledge that sometimes they do coexist. See Max Weber, 'Religious Rejections
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the foremost Church historians and one of the foremost sociologists of the
late nineteenth and early twentieth centuries, monks of the Eastern
Christian world, by and large, apparently have had their heads in the

clouds for most of history, only for a passing moment glancing down
toward the earth, and then only to offer their scorn.

Unlike the history of the economic activity and influence of Western
monasticism, Eastern monasticism has been largely neglected in such
studies since Harnack and Weber.1”” As Victor Roudometof and Michalis
N. Michael write, 'The analysis of the economic functions of Orthodox
monasteries lags considerably behind in relation to the state of scholarly
knowledge about their Western counterparts.1% The relationship
between Orthodox monasticism and economic enterprise is typically only
studied as part of broader, historical studies, and these typically only
assess economic value. There exists no introductory survey of the history

of this interaction in the Christian East.

Yet, contra Harnack and Weber, the interaction between markets and
monasticism in the Orthodox East was extensive, as I will demonstrate in
the first section of this paper. This ought not to be surprising. As Nathan
Smith writes: How did/do monasteries support themselves? Even nations are
typically not economically self-sufficient, so naturally monasteries are too small
to supply all their own needs. From the Egyptian desert to the present day monks

of the World and Their Directions,' in H. H. Gerth and C. Wright Mills, ed. and
trans., From Max Weber: Essays in Sociology (New York, NY: Routelege, 1948), 324~
326.
1197 See, e.g., R. H. Tawney, Religion and the Rise of Capitalism (London: John Murray,
1926), 53-54, 114; Henri Pirenne, Economic and Social History of Medieval Europe (New
York, NY: Harcourt, Brace & World, Inc., 1937), 68-69, see also 75-77, 83, and 151;
Maurice Dobb, Studies in the Development of Capitalism (London: Routelege & Kegan
Paul Ltd, 1946), 40, 50, 59, 75, 79-80; Robert Lekachman, A History of Economic Ideas
(New York, NY; Evanston; London: Harper & Row Publishers, 1959), 23; Murray
Rothbard, Economic Thought Before Adam Smith, An Austrian Perspective on the
History of Economic Thought, vol. 1 (Brookfield, VT: Edward Elgar, 1995), 31-64;
Rodney Stark, The Victory of Reason: How Christianity Led to Freedor, Capitalism, and
Western Success (New York, NY: Randomhouse, 2006), 57-67; Dierdre N. McCloskey,
The Bourgeois Virtues: Ethics for an Age of Commerce (Chicago; London: University of
Chicago Press, 2006), 461.

119 Victor Roudometof and Michalis N. Michael, 'Economic Functions of
Monasticism in Cyprus: The Case of the Kykkos Monastery,' Religions 1,no. 1 (2010):
55. (henceforth Roudometof Kykkos).
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have gngaged in trades and sold goods to lay people in order to ha

necessities. Ancient Egyptian hermits wove baskets; one modern p}g o
Orthodox monastery in Washington (state) sells co]ffee.;l"’9 Even monk USSWZ
to pay the bills, so to speak. While Weber may not be correct abos ?ii

Eastern monastic attitude toward labor, he is right when he says: ‘Iu f "
the Whole history of monasticism is in a certain sense the hi}sft(.) ; ? N
continual struggle with the problem of the secularizin i:nﬂury . E;
wezfllth.'lzoo This history shows that monks still need the wfrld to seli1 vive
which historically has led to a tension between the monastic idr:llveé
Pciverty' and 'the secularizing influence of wealth.' This is the basis i)f t}?e
12 gzc;;l](;rsltbehween markets and monasticism, just as much in the East as

Ip light of this gap in scholarship, this paper consists of two sections: th
first offers an introductory, if incomplete, survey to the history of ma1:ket§
and 1.rn01}asticism in the Christian East; the second offers a brief appraisal
of this history and how it may condition the context of monastic tzgchin
on 'wealth, work, business, and enterprise in the Orthodox Churchg
Ultunately, I demonstrate that the historical record reveals a ositive;
view of enterprise as a means to serve others, supply one's neeIc)is and
build a surplus for charitable activity, as well as serving as a wa;niﬁ
about the dangers of avarice and the exploitation of positions of privilegge

| and power in the accumulation of wealth.
_ From Ancient Egypt to the United States

_ In the Sayings of the Desert Fathers, there is an illustrative story of the

economic relationship between the earliest Christian monks and the

_ world they fled. One monk overhears another worrying: 'The trader is

soon coming, and I have no handles to put on my baskets.' The first monk

, thﬁn rgénoves the handles from his own baskets and gives them to the
_ other.1201 [n order to provide for their own needs, have something to give

1129(9) Nathan Smith, 'The Economics of Monasticism,' ASREC Working Paper Series
En 0219):t1-4’ sete also 3—4; where he also briefly mentions the importance of Russian
astic enterprise, though his study focuses otherwi
1200 Weber, 1992 [1930]), 174. foe on the West.
1201 Sayings of the Desert Fathers, 17.16 in Ow i
_ : ,17. en Chadwick, trans., Western Ascetici
(Philadelphia, PA: The Westminster Press, 1958), 184. e Asceficom
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as alms, and work to stave off the noonday demon of acedin, 1202 the desert
fathers and mothers would often make handicrafts and other products to
sell. In the figure of the trader, the world they fled journeyed to the desert
to find them for the sake of economic exchange.

Yet their economic activity cannot be restricted to a minimal production
of crafts. According to James A. Goehring: Abba Esias appears t0 have been
involved in a sharecropping arrangement. John the Dwarf wove ropes and
baskets and had an agreement with a camel driver who picked up the merchandise
from his cell. He also apparently left Scetis during the harvest season to work for
wages. Isidore the Priest went to the market to sell his goods. Lucius plaited ropes
to earn the money with which he purchased his food. In the collection of sayings
associated with Abba Poemen, one reads of meetings with the village magistrate,
of the plaiting and selling of ropes, of monks who went to the city, took baths, and
were careless in their behavior, of a monk who worked a field, and of one who took
his produce to the market.120% Goehring notes as well the many monks who
did not participate in the anchoritic or coenobitic life but rather lived on
the outskirts of villages.12* In fact, the first known use of the term
monachos to describe an ascetic comes from a petition dating to 324 that
records how a monk named Isaac intervened in a village dispute over a

cow. 1205

He continues to examine coenobitic monasteries, who met their needs by
frequent forays outside the monastery wall to gather the materials needed

1202 See, for example, St. John Cassian, On the Eight Vices 6 in St. Nicodemos of the
Holy Mountain and St. Makarios of Corinth, The Philokalia, vol. 1, ed. and trans.
G.E.H. Palmer, Philip Sherrard, Kallistos Timothy Ware (London: Faber & Faber,
1979), 113: 'by persevering in work the monks dispel listlessness [acedia].
1203 James E. Goehring, Ascetics, Society, and the Desert: Studies in Early Egyptian
Monasticism (Harrisburg, PA: Trinity Press International, 1999), 45-46.
1204 See also Goehring, 1999, 89-90: "While isolated monasteries flourished in Egypt
as a result of the discovery of the desert, Egyptian monasticism was neither in its
origins a product of that discovery nor in its subsequent expansion a result of an
ensuing flight from the inhabited world ... to the newly found isolation of the
desert.... The growth of monasticism in Egypt did not follow a simple linear path
¢rom an ill-defined urban ascetic movement in the later third and early fourth
centuries to the withdrawn desert monks of the fourth-century classical period, to
the large well-defined urban and suburban monasteries of the later Byzantine era....
While it expanded into the desert in the fourth century, it continued to grow and
develop as well within the inhabited regions of the Nile valley where it first began.'
1205 Goehring, 1999, 45.
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for their livelihood,' including gathering materials f i
baskejcs as well as agricultural production, shee Ol‘hmak'lng Topes and
shearing.1206 As time went on, Goehring n(;tes tllf Cooing and goat
monastic enterprise continued to grow from m;its eb:CISpe of Leyptian
ropes 'to sandals and other goods. 'As the commu%itysole)is,' o .plaited
Z(iats, he. v:zrltes, 'the products were shipped down the IiTlirll:daltsf o
ex.andrla. 1207 These '[c]ommercial dealings required careful ; ar‘ ”
continues, detailing the record keeping of each monast CO{M?L "
stewérd,' the financial manager of the Pachomian commufxl"i}t,' . 12%§eat
add1t10n,‘ St. Shenoute's White Monastery also 'had co1 16'3 o
commercial exchange with the outside world.' It functioned anSl ot
work cooperative, serving as 'a source of relief to the poor Coptsicafassgeii

g h

Perhaps surprisingly, Goehring writes, 'Ownership and transfer of

_ property by monks was relatively common'’ in Egypt.11° Private

apparently did not conflict with the ideal of poverty and ¢ oo
own.e.rship of resources for some.’2!! This is noted by Rhee as vc\)zrt;?m?al
add1t1on§11y comments, '[W]hether one was an anchorite semi—anc}; W'to
or cenc.)bl.te, a monk did not necessarily live in destitu,tion with ’ﬁﬁ T’/
renunciation of private property.... The monastic poverty in reality Wa::\s

1206 Thid. 47.
1207 Thid. 48.

1208 Thj i

. i%i;hii Qoehrmg alsc‘) notes the proximity of these monasteries to civilization:
maginal lan;ar‘l’ }rlc;zli;teel;es we;e npt locatgd in the distant desert or even on the
vilyes srhose names ﬂleyegzi’; . (el%lgs, but in or in close proximity to the towns or

1209 Goehring, 1999, 48-49.

1210 Ibid. 50.

1211 Tbid. '61.—62, where Goehring notes that in Pachomian and Shenoutean

:ﬁ;nr;n;?wies evintually it'Was. required that monks donate all personal property to

e ‘T;i ;ry, I’lc us ensuring 11.teral renunciation of all property. Nevertheless, he

not I;Ot uniVaec olmlan innovation of donating personal property to the monastery

was not uniy rsal among communal ascetics in fourth-century Egypt' (64). He goes

° etail, 'In the case.of t.he monastery of Apollos at Bawit, where the

isqilginaerat.ir% evidence indicates private-property ownership in the ninth century, it
rjo t s likely th;lt the I.nonlfs'of this monastery had always been able to own

58) 'p ty as it is that their original rule shifted in later years to allow it' (Goehring,
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more patterned after economic self-sufficiency than destitution."22 Most
monks did not follow the standard of St. Paul the Hermit, who according
to St. Jerome stitched together palm leaves to wear so as not fo even own

a cloak.1213

Furthermore, though to an extent Rhee is right that 'monastic poverty in
reality was ... patterned after economic self-sufficiency,2* Goehring
summarizes the economic interdependence of Egyptian monasticism with
the secular world, arguing that: 'Such interaction was part of the monastic
self-understanding in Egypt from the beginning.... [Monasticism's]
significance and success in Egypt lay not only in its religious import to
the surrounding communities, but also in its social and economic
interdependence with them. It enlivened dying villages, increased
agricultural production and trade, and produced various necessities ..

for the peasants. Its leaders were also among the new purveyors of social
and economic power in the hinterland. Its success in Egypt was
dependent upon both elements."?5 Egyptian monks were self-sufficient
in the sense of providing for their own needs with their own work, but
they depended on others inasmuch as such work could not provide for

their needs apart from economic exchange.

Byzantine Palestine

Doron Bar’s study of the Christianization of rural, Byzantine Palestine,
western Galilee and the Negev in particular, includes further insight into
this history. He writes: 'Many of the monasteries included such devices as

1212 Helen Rhee, Loving the Poor, Saving the Rich: Wealth, Poverty, and Early Christian
Formation (Grand Rapids, MI: Baker, 2012), 184. She additionally notes, 'While these
monks individually renounced all worldly attachments, including possessions,
many, if not most, cenobitic monastics could count on sufficient shelter, clothing,
regular meals, and ‘excellent’ health care for the rest of their lives due to the
economic stability of monastic communities' (183). The major exceptions were
certain Syrian monks who lived entirely off of begging (184).
1213 See St. Jerome, The Life of Paulus the First Hermit in NPNF2 6:301.
1214 Rhee, 2012, 184. She additionally notes, 'While these monks individually
renounced all worldly attachments, including possessions, many, if not most,
cenobitic monastics could count on sufficient shelter, clothing, regular meals, and
‘excellent’ health care for the rest of their lives due to the economic stability of
monastic communities' (183). The major exceptions were certain Syrian monks who
lived entirely from begging (184).
1215 Goehring, 1999, 51-52.
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oil and wine presses, indicati
, ating that agriculture
mona§tery's daily routine,"1216 noting  that 'mor(:v aih;intng e
1 - . ’

estabhshments were 'in Palestme’s countryside.'1217 The foundinsudll
;;c;r.llast’;enes at the edges of rural villages was common,121s Following S(i

1l, these monasteries engaged in social If it '
; ' wellare activities.1219 Unlj
p?eyé:tbarld Syria, however, these monasteries did not arise out of Iolcli

Ut were part of the advancing Christianizag

: lanmization process of
region. As the monks, then, common] ! ey
: : : ’ 3 y spoke Greek rather than A i
Interaction with the people and cust i cstin stan

oms of the villages in Palesti
challenge. 'There was a compli 1  petmween o s
. mplicated give-and-take betw
and villagers,' Bar writes. 'Th i the protmne
, - 'The local villagers enjo '

d ' : yed the protectio
:Ehgmuls patronage, and various religious services that the morlljks offererg
! er:‘l, e emlents that previously were lacking in these remote areas, 220 He
Iortlhmues, The monks themselves sought the presence of the villagers
nr:ajoi)se rqrail areals, the monks became well-known figures and fulfillec'l‘;

sociological role. The monks hel
: ped the farmers to conf
problems typical in those reei i e
. glons, and in return the farmers mad,
handsome donations to the monks and their monasteries, '1221 "

Accordmg to Bar, the monasteries of the region cannot be easily classified
in .purely religious or economic terms: 'Many of the monast}cferi o e
bullt.not in isolated areas but close to a village, sometimes integrai:dvgsie
’Ilfli .frmges, and most frequently connected to the village by a short pathO
is pherTomenon can be observed not only in Palestine but also in some
gth}elr regions of the Byzantine world, and suggests that in such casI:se
T?f frhe mor}ks and the villagers were interested in being neighbors.'lzzz’
us interaction shows that not only did the monasteries need contact
with the villages for survival, but the villages also needed thce

]13212?;;;“ I]Ealr, 'R.urall Monasticism as a Key Element in the Christianization of
123’7 anth ;:1’ :eees:lr;f), t}ill“g; I—fgz;zué 2Yj]uzologzcal Review, 98, no. 1 (Jan., 2005): 51.
1218 Tbid. 55-56.

219 Ibid. 57.

1220 Ibid. 59.

1220 Thid. 60,

1222 Thid. 63.
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monasteries. The result was a higher economic, religious, and cultural
standard of living for both the villagers and the monks.1223

The Kykkos Monastery on Cyprus

Founded at the end of the eleventh century by Emperor Alexios
Komnenos, the economic history of the Kykkos monastery up to the
present day is one of widespread and expansive enterprise. Victor
Roudometof and Michalis N. Michael offer extensive detail of the
monastery’s property holdings and business ventures. Along with several
other monasteries on the island, Kykkos significantly increased its land
holdings from the fifteenth century onward. In 1554, 'there were 30
monks and a few employees—a shepherd, two vineyard guards and six
other employees in the monastery. ...1224 Kykkos continued to expand its
holdings under Ottoman rule. '"The monastery did not simply manage
land that was within the wakf framework. It also used land for which it
had only the right of usufruct (tassaruf). Additionally, for a large number
of lands located nearby or far away from its main complex, it had the
right of complete ownership (miilk)."22 The monastery obtained land and
other property in a variety of ways, such as purchasing public land,
acquisition of land for which they previously only had the right of
usufruct, purchase from private owners, donations received from the
Orthodox faithful, and property inherited from private owners.226 Most
land acquired was cultivatable, but the monastery also 'bought houses
with yards, shops, building plots in the cities, vineyards and gardens."2?

After 1850, the monastery hired more workers, operated markets,
increased its land holdings, annexes, estate holdings, pastures, and
mills. 1228 Mills represented the most important enterprise in the local
economy, and Kykkos owned more than 16.129 Roudometof and Michael
write that 'the monastery was probably one of the most important

1225 Rhee’s summary (Loving the Poor. 2012, 183-184) of the lifestyle of early Christian
monks applies here as well.
124 Roudometof Kykkos. 58.
1225 Thid. 59. A wakf, under Islamic law, is an inalienable religious endowment.
1226 Thid. 62-63.
1227 Tbid. 62.
1228 Tbid. 64.
1229 Thid. 66.
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producers on the island."?0 Mills required a large amount of capital to
pur§hase, equip, and operate. More broadly, these holdings were
cultivated either directly by the monks, by renting, or by the tenant
farmer system.’?! The monastery also owned many trees, which under

Ottoman law were separate possessi
sions than th .
stood.1232 P P e land on which they

In the case of the Kykkos monastery on Cyprus, one cannot study the
market apart from studying the monastery, because in many cases the
monastery itself was the market. It operated shops and markets for oil and
leather vending and held the title deeds for 59 shops and laboratories b
the second half of the nineteenth century, including wine, grocery anZl
coffee shops.123 By the end of the Ottoman era, the monastery own,ed 72
shops, 13 annexes, 10 churches, 15,148 acres of land, 8,797 olive trees
‘1,402 other trees, 429 vineyards, 11 water mills, and 11 olive mills; it haci
its own goldsmiths, its own commissioners for exportation, an;i even
9wned part of a ship.1¢ Its major products in the nineteenth century
included 'silk, grain, wine, cotton, oil, sesame and various other products
of stockbreeding, like wool and leather."235 Additionally, as there were no
banks on Cyprus, Kykkos itself acted as a bank, loaning money to be
repaid with interest and borrowing money as well 123

In the late nineteenth and early twentieth centuries, however, British rule
eliminated political privilege for the monastery and brought government
antagonism toward the Church. The British seized land from the
monastery. The monastery, for its part, refused to comply with the new
regl‘llations on property and payment of taxes and supported the anti-
British nationalist rebels in the 1950s.127 Since 1950, and especially since
the establishment of the Republic of Cyprus in 1960, the monastery sold
land in the booming real estate market. Since the 1970s urban expansion
on Cyprus brought a newfound economic prosperity. Annual income for

1230 Roudometof Kykkos. 66.
1231 Ibid .64-65.

1232 Thid. 65.

1233 [bid. 67.

1234 Tbid. 67-68.

1235 Ibid. 67.

1236 Tbid. 67.

1237 Tbid. 68-71.
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the monastery increased tenfold from 1983 to 2003 (approximately from
770,000 to 7.7 million Euros).128 'This income has been used to fund
several actions,' they write, including charity work, renovations, and ‘the
creation of the Byzantine Fcclesiastical Museum' as well as 'the Archangel

Cultural Foundation of the Kykkos Monastery."?*

Writing in 2010, Roudometof and Michael write that the "Kykkos
Monastery is, today, one of the most financially powerful monasteries in
Cyprus.! The monastery owns oOne factory for wine and another for
bottling water and rents out many buildings. 'At the same time,' they
write, 'it remains the owner of extensive real estate property holdings.
The monastery is also one of the main stakeholders in the Hellenic Bank
of Cyprus.12# Far from idealizing 'solitary contemplation and
mortification,’ waiting idly 'for the holy light of God to shine at last on
[them], 124t the monks of Kykkos have a long history of successful

enterprise and charitable activity.

Russia

Russian monasticism, too, has a long history of economic enterprise.
"Monasteries in Muscovite Russia served a variety of functions, ranging
from prayer and meditation to banking and commerce, writes Isaiah
Gruber.1242 In some cases, unfortunately, the charitable activity and other
contributions to broader socioeconomic well-being did not match up to
the example of Kykkos. No doubt this is not unique to Russia but likely
represents the spectrum of success and failure among Eastern
monasticism in general in this regard. In my research, nevertheless, by far
the worst examples of monasteries that, by all appearances, failed in the

1238 Roudometof Kykkos. 71.
1239 Tbid. 71.

1240 Thid. 71.
1241 Adolf von Harnack, Monasticism in idem, Monasticism: Its Ideals and History and

The Confessions of St Augustine, trans. E. E. Kellet and F. H. Marseille (London;
Edinburgh: Williams and Nortgate, 1911), 56.
1242 Tsaiah Gruber, 'Black Monks and White Gold: The Solovetskii Monastery’s
Prosperous Salt Trade during the Time of Troubles of the Early Seventeenth
Century,' Russian History 37 (2010): 238.
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'Durmg the fourteent-h cep‘rury in Russia, Gilbert Rozman writes
Ownership of votchiny [inherited landed properties] was divid ci
between clerical authorities representing churches and monastelr'e

nobles ... and the prince himself."# Monasteries were some of the f1 .
propefty owners in medieval Russia, and among some of the me“’z
§ndurmg. He writes: 'In conditions of growing commerc(?Zl
mvolyement, many estate owners fell into debt, while others includi;

certain monasteries, adapted to the changed circumstances b, securi :
gre.mts of land in still unsettled areas or through rights of inherii,ance fr]c?ri
private owners seeking salvation, by engaging in usury, or by takin

advantage of monopoly trading rights in such goods as salt’ and fi};h.'1245 i

Lawrence N. Langer notes that in medieval Russia, unlike in the West
there were no guilds.12#6 Thus, monasteries claimed a significant share o%
the market by taking advantage of their tax-exempt status.!2” Langer
speaks of 'brotherhoods (bratchina) which existed in the foul'rteenth aid
flfte('anth centuries [that] were primarily organizations of monastic
seryltors and certainly did not represent separate crafts [unlike
guilds]."#¢ Additionally, Maurice Dobb notes, It was precisely wealth

monasteries like the Troitsa Sergeievsky near Moscow or that o}; St. C ri}i
on the White Sea, among the most enterprising and successful tra(ierz of

1243 Max Weber, The Protestant Ethic and the Spiri jtali
; pirit of Capitalism, trans. Tal
gondon; New York: Routledge, 1992 [1930]), 174.f Y = Talcott Parsans
44 Gilbert Rozman, Urban Networks in Russia, 17
Gilb, : , , 1750-1800, and Premod iodizati
(Princeton: Princeton University Press, 1976), 51. remoder Periodization
1245 Gilbert Rozman, Urban Networks in Russia, 1
' : , , 1750-1800, and P d jodizati
g’imceton: Princeton University Press, 1976), 52. remodern Pertodization
" .
i La.wr'ence N'. Langer, 'The Medieval Russian Town', in Michael F. Hamm, (ed)
; 4162(;1ty in Russian sttor}/ (Lexington, KY: The University Press of Kentucky, 1976)
; ~27, see also. 12. For a simple and straightforward account of the importance and,
Nu\r{mgon oft guﬂfls, Zee Robert Lekachman, A History of Economic Ideas (New York,
; Bvanston; London: Harper & Row Publishers, 1959), 18- f
Corumon probieme 22 ), 18-19, and for some of the

1247 See Lawrence N. L ' i ;
1248 Thid 95, anget, 'The Medieval Russian Town', 25.
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the period, that were the earliest to impose labour services (instead of
dues in money or kind) upon peasantry on their estates.'1249

Rozman compares the acquisition of property by the Church and
Orthodox monasteries to the Church in the West in the ninth and tenth
centuries, writing: 'Christian religious rural areas were increasingly active
in accumulating resources in rural areas during this phase of
decentralization. Eventually, efforts to reorganize the movement of local
resources fogether with various improvements in rural conditions would
result in the widespread emergence of periodic markets.'? Thus, in
Russia, as in France and England centuries before, the accumulation of
capital by the Church did help to bring political stability and economic
development. 'Actually many of the early markets' in mid-fifteenth-
century Russia, writes Rozman, 'were not located in typical villages, but
were found outside the walls of monasteries, which as owners of large
estates had long served as gathering points for craftsmen and as
accumulation points for goods."'?! Langer goes on to detail the
monasteries’ sometimes questionable economic activities:

The monasteries ... accumulated the greatest amounts of capital and
during the second half of the fourteenth and the fifteenth century
expanded their economic activities, for example resorting increasingly
to hiring free labor (naimiti). In smaller towns like Beloozero,
monasteries nearly monopolized the entire market; consequently Ivan
Il had to restrict somewhat their privileges in trade. Nevertheless, the
monasteries controlled some of the largest salt works and served to
fulfill an important economic function, the movement of foodstuffs in

large bulk from one market to another.1252

The largest and most financially successful of such monastic salt works
can be found in the case of the Solovetskii monastery, which in purely
economic terms, by far represents the most successful Eastern monastic
_enterprise. The salt mines, along with many other enterprises of the

1249 Maurice Dobb, Studies in the Development of Capitalism (London: Routelege &

Kegan Paul Ltd, 1946}, 40.
1250 Gilbert Rozman, Urban Networks in Russia, 1750-1800, and Premodern Periodization
(Princeton: Princeton University Press, 1976), 55.
1251 Tbid. 61.
1252 See Langer, 'The Medieval Russian Town'. 25.
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Solovetskii monastery, were originally founded b

served as its abbot in the mid-sixteenth century b becomin
id-sixteenth cent i

: ry before bec g

Metropolitan of Moscow.1253 Solovetskii’s salt works in particularower

! e

extremely lucrative, salt being 'a v :
profitable cash crop.' 1254 § @ vital niecessify and hence a highly

y St. Philip 1T, who

Isaiah Gruber writes:

Major institutions such as the 'state within a state' centered t Solovki
commanded impressive revenues and, as Queen Eal' (I)JOVI’(I
ambassac.lc?r 'Gﬂes Fletcher put it 'deal[t] for all .“rmﬂllzruie1*e thi
(C:gn;modllfes. Tfhgse were the mega-corporations of a socieO

Ntinually professing spiritual motives in al] realms of life — whether

%r:fgf e?lagggizlg};e financial success of Solovetskii in the Time of
es - - Gruber compares the medieval salt i
155 industry t
moiern oil 1n.dust , and Solovetskii had the largest market s?a;)eﬂl}rel
II:le 1ef/al R'u531a.1256 'Thg first two-thirds of the Smutg [Time of Troubles],
hedw}rlltes, actually profited the Solovetskii monasterial business WhiC},l
ad the good fortune to control large supplies of a high-demand ,natural

resource."” How were the is, gi
_ ' y able to do this, given the sever ip 1
Russia during this ime? Gruber explains: ° © hardship in

I'speculate that the situation with regard to salt—the 'white gold' of i
day —was similar to the situation with regard to oil toda gDe N 1t§
was always high, even regardless of cost, but it c}c]).uld o
somewhat —especially in crisis situations. Meanwhile, the Volur:r::eariZ
the commodity that could be supplied remained alr/nost constanto

1233 See, e.g. Victoria Clarck, Wi A

) , ngels Fall: A v
iglzunl?um to Kosovo (New York,/NY :gMacMﬂlan],o;Sgg. rhrough Orfhodos Fape o
- i;aelrasl S;uie;, 'ilacg Monks and White Gold: The Solovetskii Monastery’s

usS satt {rade during the Time of Troubl]

Century,' Russian History 37 (2010): 239. wrles el ety Seventeenth
1255 Tbid. 238-239,
1256 Tbid. 242, :
1257 Ibid. 244, see also 247.
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However, suppliers were able to manipulate prices to a more or less
significant degree by restricting or opening supply as they saw fit. The
Solovki monks—not to mention other businessmen in Russia—may
well have exploited these realities for their own advantage during the

Time of Troubles.1258

He notes, furthermore, that the monastery functioned as a wholesaler.
Thus it did not sell directly to those who needed salt but to merchants
who may also have raised the price of this scarce and needed the
commodity even more.!>® The comparison to oil cartels and mega-
corporations is quite apt when it comes to the amount of income and
capital that Solovetskii enjoyed. Gruber details their spending habits as

follows:

Typically, the elders in Vologda would spend the majority of their
proceeds from salt sales on purchases of grain and other supplies for
the monastery. In the year 7120 (1611-1612), they had enough money to
spend more than 9,000 rubles for such purposes—an amount well
above average annual expenditure. Such figures prove that this
enormous monasterial corporation had considerable sums of money
available to be spent all throughout the Troubles, even during years of
horrible famine and war. In fact, in the sixteen years 7108-7123 (1599-
1615), the Vologda office of the Solovetskii Monastery recorded

purchases totaling 116,517.095 rubles.

'Using my rough approximation,' he writes, 'this would correspond to
perhaps a quarter billion U.S. dollars today. Remarkably, most if not all of
this money came from income, not savings.'1260

Despite such huge expenditures, profits, and the surrounding destitution
of the time, very little funds were dedicated to almsgiving. '[T]he
prosperity enjoyed by the monastery during Smutnoe vremia [the Time of
Troubles] stands out against a background of great suffering among the
common population.26! Examining the year 1605 alone, Gruber notes:

1258 Thid. 245.
1259 Tbid. 246.
1260 Gruber, (2010): 246-247.
1261 Tbid. 248.
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g; jltlircrllletxn to thfage large expenses, a laconic entry at ‘
rea'd, nishchim rozoshlosia [to the poor 1€ end of the
altyn, 2 dengi [0.16 rubles].' This minimal almsgtviy o oo e 3
recorded by the business-like monks-—Cont1~astsgSt mf - scT-UPUIOUSi,\’
of thousands of rubles brought in by their co mn?l 41}/ w1th‘ t‘be tens
course, after three years of famine and one of war ercial actwlt},, Of
not a dearth of poor people that kept charity expeléslgs‘/;’gsl as lllk@l_y as
ow,

262

In §harp contrast to the sanctity of its founder, who

resistance to Ivan the Terrible in defense; of t;\/as o
Solovetskii seemed to all but forego its spiritual 11'1e p
of Troubles. Gruber concludes: e

artyred for his
ussian poople,
g during the Time

What have we learned from the bla ~

gold? First, the Time of Troubles w:ll; ri?cnalf mfgel]‘t h{ad( R
all segments of Muscovite society. For some, the couiatret’ ‘difjé.ﬁh‘r -
was to a certain degree their windfall, at least durin ytjw I? “{*f
§tages ‘of the period. Second, the goal of an osteiibl( %I‘g"[*'w(;
institution remained to a very significant extent econo{nicyw:»}:"ltl lluat
'(for example) relieving widespread poverty or resisting J ( lj "“"
illegitimate tsars.1263 8 supposedly

ortune

While on the one hand Gruber is right that Russian monastic operations
have historically displayed certain failings regarding theif /"z:iwi)ﬂ 11 '("’M’
Rozman and Langer show how the reality was more mixed ija)lnvotéki;
cannot be taken as a microcosm of the whole of Russian m(m(mtici;m
Another mixed picture can be found in eighteenth century Kiev. ’At Ehis;
time as Kiev grew in population from the 1720s to the 17505, '| glreat
monasteries, particularly the Monastery of the Caves,' as well as a
fortress, 'dominated the city and its economy."?* Michacl F. Hamm
records that in Kiev: |

Monaster'ies were ... prominent in the two most important local
trades, milling and distilling. Monks from the Monastery at the Caves

1262 Thid. 247.

1263 Tbid. 248.

126¢ Michael F. Hamm, 'Continuity and Change in Late Imperial Kiev' in Michael F.
Hamm, ed., The City in Late Imperial Russia (Bloomington, IN: Indiana University
Press, 1986), 81.
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had fourteen taverns in Pechersk District in the 1750s, one on each
street. In 1766 it seemed to one observer that 'the making of vodka
and other drinks was the main, if not the only, form of production in
Kiev. For all of the city's 'miracle-working icons, went an eighteenth
century lyric, 'its men, though charitable to the poor, are in the end
destroyed by its taverns. They become stingy: good men become

bad.'1265

It would be uncharitable to assume that corrupting good men was the
aim of this enterprise of the Monastery of the Caves, but their taverns
certainly could not have helped. Kiev, at least, was known for its 'miracle-
working icons,' and we can hope that the men of Kiev were 'charitable to
the poor' in part due to the teaching and example of local monks. In any
case, the enterprise of the monasteries of Kiev, including the Monastery
of the Caves, was instrumental in improving the quality of education in
Russia as whole, printing books and participating in an international
exchange of ideas. 'Kiev's importance as a center of learning should not
be overlooked,’ writes Hamm, 'for its monasteries helped introduce
Western ideas into seventeenth and eighteenth-century Russia. From 1616
the Monastery at the Caves operated a press which contributed greatly to
the development of book-printing in the Empire.'1266

Lastly, while he does not cite the sources of the funding used, it is worth
mentioning here Scott M. Kenworthy’s account of the social engagement
of the Trinity-Sergius Lavra in the nineteenth century. 'Trinity-Sergius
actively engaged in a wide array of philanthropic activities,' he writes,
'providing services such as an almshouse for the elderly poor both of
Sergiev Posad and other regions as well as a hospital for both local
residents and pilgrims, a hostel for pilgrims, and educational institutions
for both orphans who lived in the monastery and poor children of the
surrounding region.'2 He continues to write about monasticism more
broadly: 'Moreover, in 1840 private individuals or societies supported

1265 Tbid. 81.

1266 Thid. 82.
1267 Scott M. Kenworthy, 'Russian Monasticism and Social Engagement: The Case of

the Trinity--Sergius Lavra in the Nineteenth Century' in MJ. Pereira, ed.,
Philanthropy and Social Compassion in Eastern Orthodox Tradition, The Sophia Institute:
Studies in Orthodox Theology, Vol. 2 (New York, NY: Theotokos Press; The Sophia
Institute, 2010), 178-179.
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ilalf of the hospitals and almshouses located on monastery property; b
f914,' the'se non—mo.n.astic sources accounted for a mere 6.9 percent of, th}e,
unding."268 In addition, he notes the bottom-up nature of these reforms

al

The United States in the Present Day

?n Decem?:)er of 1997, Our Merciful Saviour Russian Orthodox Monaste
in Washington State found itself facing potential litigation frorr;,
Starbucks. The monastery operated a small business selling coffee over
the internet, and Starbucks charged it with violating its trademark of the
label '.Christmas Blend."26 While two other businesses responded b
changing the names of their blends, Our Merciful Saviour refused. A ea}rf
later, embarrassed over the negative publicity that threa’ce.niny a
monastery with a lawsuit engendered, Starbucks dropped the charge§ 1270
:l“odz'iy Our Merciful Saviour uses the story as a marketing point for. its
Christmas Blend' coffee on its website: 'Made famous by our battle with
Starbuc.ks some years ago ... this wonderful seasonal blend of Arabica
bean's is perfect for drinking around the hearth."?”l Due to their
persistence, many other coffee makers still use the label as well.

Our Merc%ful Saviour is not the only modern monastery benefitting from
gl'obahzatlon, (?om.:lucting business over the internet and benefiting from
high speed shipping.’?2 T offer here a sample of only a few American

1268 [bid. 179.

1269 William Patalon III, 'Starbucks' 'Christmas Blend' Stirs Brouhaha: Local Firm,
Monastery Warned on Trademark,' The Baltimore Sun, December 25 .1997 access, d
October 8, 2013, http:/ /articles.baltimoresun.com/1997-12- I I ‘
1222 0/ news/ 1997359001_1_Christmas—blend—starbucks—registered—trademarks.

199égee Moriwaki, 'Starbucks Ends Fight Over Name,' The Seattle Times, February 3,

l31(§t9p / /community .seattletimes.nwsource.com/ archive/ ?date=19980203&slug=2732
1271 'Coffee,' All Merciful Saviour Orthodox Monastery, October 8, 2013

http:/ /vashonmonks.com/coffee. htm. , , ’

1272] use the term globalization in its standard, neutral sense, meaning the
det.erntorialization, the growth of interconnectedness, and the increased velocity of
social a‘cﬁvity that has come as a result of technological advancement over
approximately the last 200 years. See William Scheuerman, 'Globalization,' The
Stanford Encyclopedia of Philosophy, ed. Edward N. Zalta (Summer 2010 Edi,ﬁon),
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Orthodox monasteries and the products they produce and sell. St. Paisius
Monastery, a Serbian convent in Arizona, specializes in prayer ropes but
also sells books, music, icons, Crosses, and rings.1?* The Hermitage of the
Holy Cross, a Russian monastery in House Springs, Missouri, features
pumpkin spice bar soap and also sells other bath and body products,
books, incense, food, greeting cards, icons, jewelry, and various Orthodox
CDs and DVDs.?* Holy Transfiguration Monastery, part of the un-
canonical 'Holy Orthodox Church in North America', is well-known for
its icons and books. In addition, they also sell prayer ropes, Crosses, oils,
incense, lamps, CDs and DVDs, and prosphora seals.'” St. John
Chrysostomos Greek Orthodox Monastery in Pleasant Prairie, Wisconsin
sells icons, candles, jewelry, and other devotional items. The monastery’s
website entirely consists of its online store.1276 The Monastery of St. John
of San Francisco, part of the Orthodox Church in America and located in
Manton, California, has a bookstore that also sells candles, soaps, icons,
crosses, scarves, honey, prayer ropes, and greeting cards.’?” St. John the
Forerunner, a Greek convent in San Francisco, sells various baked goods
as well as prayer corner items, icon cards, natural soaps and lotions,
honey and jams, fresh roasted coffee, and sterling silver Jesus Prayer
rings.1?8 Paracletos, a Greek monastery in Antreville, South Carolina, has
its own, separate website for its store where it sells icons, neck crosses
and gifts, censers, incense, oil lamps, and prayer ropes.’?” Dormition of
the Mother of God Romanian Orthodox Monastery, a convent in Rives
Junction, Michigan, sells books, prayer ropes, vestments, and specialty

accessed October 17, 2013,

http:// plato.stanford.edu /archives/sum2010 /entries/ globalization /.

1273 'St Paisius Monastery Gift Shop,' St. Paisius Monastery, accessed October 8,

2013, http:// www.stpaisiusgiftshop‘com/ .

1274 'Hermitage of the Holy Cross, Hermitage of the Holy Cross, accessed October 8,

2013, https:// store.holycross—hermitage.com/ .

1275 Holy Transfiguration Monastery Store,' Holy Transfiguration Monastery,
accessed October 8, 2013, http: // www .bostonmonks.com/ .

1276 'Home Page,' St. John Chrysostomos Greek Orthodox Monastery, accessed

October 8, 2013, http:// Www.stchrysostomoscrafts.com/ .

1277 'St, John's Bookstore,' Monastery of St. John, accessed October 8, 2013,

http:// www.stjohnsbookstore.com /.

1278 'S¢, John's Monastery Bakery, St. John the Forerunner, accessed October 8, 2013,
http:/ /www.stjohnmonastery.org /.

1279 '\Orthodox Byzantine Icons, Censers, Incense, Vigil Lams, Prayer Ropes, Neck
Crosses and Gifts,' Paracletos Monastery, accessed QOctober 8, 2013,

http:// www.orthodoxmonasteryicons.com /.
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1?ems, lnquding handcrafted monk and nun dolls.1280 This brief

gives no md‘ication that the Orthodox . tradition of monastic en’csurv'ey
shows any signs of diminishing or, for that matter, has any un :rPrlse
about participating in the global markets of the twen,ty-first cZntu:y e

Appraisal

'On the structural side, I would argue that though he claims his account i
unc‘iuly focused on Christian and Western monasticism,' Nathan Sm"ch}S
b.as1c 'economic analysis fits Eastern Christian monastici,sm as well 12811 TS
snnp%lf'y, he notes the following seven points: (1) monasticism'b .
erem1t1c.:a.11y and only later became coenobitic; (2) there e (chj’zacri1
compehtlgn between monastic orders and practices; (3) l'n’cer)gzili3
mo'nasterles resemble the structure of socialist communés (though co ty,
Smlt}} I would say only generally and not 'precisely'1282); (4) mox%asticrilsm
is a 11f'elong commitment; (5) unlike secular communes, monasteries o
incredibly resilient institutions (he notes the average Iife,span being ab al'i
450 years); (6) 'monasteries made great contributions to civilizati%)n e?r?d
ofFen acquired great wealth'; and (7) there is 'a monastic refo 1
with repeated decay and renewal. 1263 e

1280 ‘Dormition Monastery » Welcome to O i
ur Gift Shop,' Dormition of th
God Orthodox Monastery, accessed October 8, 2013, of the Mother of
ggtl‘pl\{ /tzlvww.dormitionmonastery.org/ ?page_id=4.
athan Smith, 'The E i ici i

0917 e Economics of Monasticism,' ASREC Working Paper Series
12:; Ibid. 11. Some class division existed between novices and monks, abbots and
others, Cllergy and non-clergy and, as we have seen, ownership of private property
‘l;vijv not in actual fact completely abolished. We may add as well the division

NT keen monks and lay brothers among the Cistercians. See Ludo J.R. Milis, Angelic
UI(? Tshanal Earthly Men: Monasticism and its Meaning to Medieval Society (Woodbridge

: The Boydell Press), 39-40. Thus, the idea that internally they were 'precisely’ ,

socialist seems to overstate the reality. They certainly strove for communal '
ov;ir'}ershlP an(.i classlessness, but they did not perfectly achieve this. Furthermore

x 1; Smith discounts the idea that monasteries can be classified under the modei of
b e firm, we I.1ane seen at least in the case of Solovetskii that a comparison to

usiness institutions may be quite apt. Indeed, one can say about a business that the
EEZE;Z 1sI é)wned C{:olrpom}’clely, though, of course, not always in the sense of the sort

older model in which everyon i i
of sharefiolder model yone owns a portion of the company that fits
1283 For this list in greater detail, see Nath. i
. , an Smith, 'The Economics of M icism,'

ASREC Working Paper Series (2009): 17. erestasm
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Smith then notes how, among those disaffected by any particular society,
there will always be some who embrace an eremitic lifestyle. When this is
done for spiritual purposes, the individual cultivates spiritual capital (or,
we might say, heavenly treasure), which, in turn, attracts others to follow
the hermit's example. After a while, enough monastics group together
and form coenobitic communities. Monasteries are more stable than
secular communes because (nearly) everyone there joins voluntarily, for
life, embraces celibacy (thus having no children who do not choose to join
the community), and a life focused on worship is self-reinforcing. That is,
the more people develop spiritual capital the more attracted they are to
the sorts of activities that develop spiritual capital, 124 and the more
attractive monastic life will be to others. Reinforced by strict obedience
and a strong work ethic, monasteries accumulate capital and contribute to
civilization. As they grow in wealth, however, they naturally attract more
people for purely economic reasons rather than for the sake of spiritual
development, diminishing the spiritual vitality of the community,
making it less attractive, and leading eventually to a decrease in
membership. At the same time, this motivates the more zealous to
embrace the eremitic life in effort to return to the initial spiritual purity,

starting the cycle over again.

Sergey Bulgakov cites the Russian historian Vasily Osipovich
Klyuchevsky, who records precisely this phenomenon with regards to
Russian monasticism. He additionally notes how many Russian villages
formed around monasteries, confirming the role of monasticism on the
development of Eastern civilization, Klyuchevsky writes:

Three quarters of fourteenth and fifteenth century monasteries in
depopulated areas were such [agrarian] colonies; they were
established by monks who left other monasteries, from similar
depopulated areas. A desert monastery would nurture in its
brotherhood, at least among the most susceptible brothers, a very
special mood: a specific concept of monastic objectives was formed; the
founder has left for the woodlands in order to attain salvation in a
quiet solitude, convinced that would not have been possible in the
secular world, among peoples’” squabble. He would attract similar

1284 In this context Smith (2009) cites the Russian spiritual classic The Way of a Pilgrim.
Ibid. p. 31.
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s?archers of voicelessness and they would bui

rigid way of life, [and the] glory o}f, the deed;1 {allfcitrchcleegefljolr:mfe‘ —
only prayers and contributors but also peasants who Woul?:l eettle
around a prospering cell on which they could rely as both reli o
agd economic support; peasant{s] would cut the forest around %10'1118
villages, clear up fields, 'alter the desert,' as the hagiography <;f Ililévd

Sergey Radonezhski tells us. In such cases monastic

colonizati
peasants' ... onization meets

: and serves it as unintended ide. Thus o

cell in solitude grew a populated, rich, fnud noisy rrllcfizlsl’:ei hegfmt ’
hpwever, there would be a disciple of the founder among the Z thten,
disturbed by this non-monk noise and wealth; following the s ot o
the word of the teacher, with his blessing the disciple would lplrlt o
another untouched desert and there in the same order woulde;‘;ifgg

another forest cell. Sometimes, even often, the founder himself would
undertake the venture to repeat the experience.1285

One notal?le element of this analysis is that in order for monaster;
have maximum, positive social effect, the desire for spiritual puri o (1:‘:10
to persist. That is, monasteries tend to do their best work for fhe  eecs
good when monastics continue to toil primarily for the kin donior?gon
and do not lose sight of their spiritual vocation. While the g)rthocf i
caricatured by Harnack and Weber as being too far to the s i arel3
exireme, the most egregious historical example of a poor attitude fc:f'\lfmz
wealth, Solovetskii, appears to have had precisely the opposite robl:rl;l
We may note again, as well, those Russian monasteries tlrlzat took;
adv.antage of their tax-exempt privilege to monopolize the market on
various goods. This raises an important question: how did Eastem

1285 \(;.O. Klyuchevsky, Lecture 24,' The Course of Russian History (Chicago:
t(ﬁtelaR erlaimgle Blgoks, 19?8), quoted in Sergey Bulgakov, 'The National Economy and
et tg;g;ls Bexisorllaht’y (1909)," Journal of Markets & Morality 11, no. 1 (Spring 2008):
y . : Y, bulgakov’s essay may be the earliest Orthodox response to the Weber
esis. mportemtly, and contra Harnack as well, he notes the high value Eastern
monastics placed on physical labor. For a summary of Bulgakov’'s economic
1;3)h1losopl}y lin general, see Daniel P. Payne and Christopher Marsh, 'Sergei
Eulgakoy s' SOPth’ Econorr.ly: An Eastern Orthodox Perspective on Christian
conomics,' Faith & Economics 53 (Spring 2009): 35-51. For a contemporary Orthodox

rCeSpprlls.e t? Weber, see Irinej Dobrijevic, “The Orthodox Spirit and the Ethic of
apitalism” A Case Study on Serbia and Montenegro and the Serbian Orthodox

f?zlz)r(;?;;,' 15:3;315111 Studies: Journal of the North American Society forSerbian Stttdies‘ZD, ncx;‘
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monastics view wealth and enterprise? What appears to be the case, in
fact, is that in general they actually did live according to their own
teachings on the subject: wealth is neither inherently good nor bad, but
only good or bad depending upon its use. St John Cassian records the
following teaching of Abba Theodore, one of the desert fathers:

Altogether there are three kinds of things in the world; viz., good,
bad, and indifferent. And so we ought to know what is properly
good, and what is bad, and what is indifferent.... We must then
believe that in things which are merely human there is no real good
except virtue of soul alone.... And on the other hand we ought not to

call anything bad, except sin alone. ... But those things are indifferent

which can be appropriated to cither side according to the fancy or

wish of their owner, as for instance riches, power, honour, bodily
strength, good health, beauty, life itself, and death, poverty, bodily
infirmities, injuries, and other things of the same sort, which can
contribute either to good or to ovil as the character and fancy of their
owner directs. For riches are often serviceable for our good, as the
Apostle says, who charges 'the rich of this world to be ready to give,
to distribute to the needy, to lay up in store for themselves a good
foundation against the time to come, that' by this means 'they may

lay hold on the true life' [1 Timothy 6:18-19].1%¢

While, certainly, St. John Cassian also taught about the dangers of

avarice, 1%’ here wealth itself is understood as indifferent and 'often

serviceable for our good.' In the light of the history of Bastern monastic

enterprise, we can see how the monastic vow of poverty did not preclude
heir own good,

monasteries from owning and using wealth not only for t
but for others, through industry, trade, and charity, the best example in
this brief survey perhaps being Kykkos. A similar attitude toward
globalization seems to be at work in American monasteries today. While

1286 St. John Cassian, Conferences, 6.3 in NPNF211:352-353. This same teaching in
particular can also be found in St. John Chrysostom (Homily Against Publishing the
Errors of the Brethren,' 2 in NPNF! 9:236) and in general in St. Basil the Great (Epistle
233 in NPNF2 8:273). The good/evil /indifferent distinction among Greek
philosophical schools is originally Stoic and may have found its way into Christian
ethics as early as the New Testament. See, e.g., Niko Huttenson, 'Stoic Law in Paul?'
in Tuomo Rasimus, Troels Engberg—Pedersen, and Ismo Dunderberg, ed., Stoicism in
Early Christianity (Grand Rapids: Baker Academic, 2010), 39-58, esp. 44-46.
1287 See St. John Cassian, Institutes, 7 in NPNF? 11:248-257.
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we ought i . ’

ho Wiry too?e ‘;\ifl:r}gc(;f its E)I?teg:;ii};ldestructive use, just as we ought to
. , I . .
gll’stir(l:gfntzﬁctedn'ess, deterritorialization, anilvsztlkolgf;sof gginis;r'ea:ie m
allowed Orfﬁz\gceable for 0}11" go.o d' and the good of others 1;§8a1t01}11a12
ol pmducts tox monasteries with access to the internet to .make and
SN osea .muc}lz broader customer base than they would
and other proéuctrsvmii ° neeqs of those purchasing devotional items
continue their minist;N lfe allowing monasteries to pay their bills and
was a mutually ben fy N lprayer on behalf of all the world. If ever there
has not succun}:bed te l'C hy eXChan.ge.}’ monastic market activity where it
: o 'the secularizing influence of wealth /

it. ealth,'1289 would be
Conclusion

The history of Eastern monastic e i

interaction' between monasteries anc? :ig?:s-r;;’:;fc:nlgoadly positiye
a very Posﬁive social good. An ascetic attitude toward entee (a‘nd often )
to put in check the corrupting tendency of wealth when thrpnse lcan e
W(?I'.k primarily for the heavenly treasures of holiness aofie W1 X 181?01‘
spmtual capital. Business and banks ought not to be Viewecrl1 Ylltue/ d
since often monasteries in fact were businesses, banks, and eaS per se b
with gregt spiritual and social benefit for all. éven t‘ci(celn i
mongstenes depend on the networks of trade and comrr?y, cation
Sfft‘;lded (lijy g%;)l;alizaﬁon to survive. The question, it seems Illsn 1(51?:(22

. e and self-discipline; not simply bein - '_/

busmes's.‘ In the context of faith an(fl) Zsceﬁcigm?rt%e c]:istir;tl E;a;ikett o
monasticism shows that the market and enterprise can beya ova\lzs efn}
means to love one's neighbor and serve the common good, evzn vs;illle

_laboring for God alone. Ultimately, the many positive examples from the

’ . . .
‘15; I;or 'a be}sm I1r1‘croduc‘aon to globalization, see William Scheuerman,
obalization,' The Stanford Encyclopedia of Philosophy (Summer 2010 Edition), ed.

Edward N. Zalta,

?;tg% /1\{1 plato.stanford.edu/archives/sum2010/ entries/ globalization/.

: ax Weber, The Protestant Ethic and the Spirit of Capitalism, trans. Talcott
_ Parsons (London; New York: Routledge, 1992 [1930]), 174.
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history of Eastern monastic enterp{fise recommend' saturatmlgd o‘;lie&s1
economic activity, whether one lives in the desert or In the vycir' , i
the spirit of Orthodox asceticism as a means for combatmg socia fm}ue tice
and serving the common good in the face of the passionate forc

secularism, consumerism, envy, and greed.
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SPIRITUAL WARFARE AND THE STRUGGLE FOR APATHEIA

Theodore Grey Dedon

When the devils see that you are really fervent in our prayer they suggest certain matters to your
mind, giving you the impression there are pressing concerns demanding attention. In a little
while they stir up your memory of these matters and move your mind to search into them. Stand
resolute, fully intent on your prayer. Pay no heed to the concerns and thoughts that might arise
the while. They do nothing better than disturb and upset you so as to dissolve the fixity of your
purpose. (Evagrius of Pontus, Praktikos 9-10)

We too Have a War to Wage

The problem of apathy and indifference is one which plagues modern
society quite unlike any other. 'We have become used to the suffering of
others. It doesn't affect us. It doesn't interest us. It's not our business,' so
Pope Francis lamented recently. Hearing about this or that issue is so
commonplace in our everyday discourse. We are confronted with an
almost apocalyptic sense of the world we live in. Because of the multi-
plicity and diversity of the world's problems, it becomes too easy to
meet them with the response of apathy. Apathy is defined, in English,
as a 'lack of concern or interest.' Its synonym is indifference. If one is to
take seriously the problems of the world and indeed take them as a
personal concern, one might well be overwhelmed. But, as Pope Francis
says, we have become so accustomed to suffering as an omnipresent
reality that we are rendered numb and try to remove it from our own
realm of effect. Pope Francis has argued that this phenomenon has been
so embedded in our public consciousness that it has taken on a
character he aptly names, 'the globalization of indifference.'2%

This is reminiscent of similar problems described in Antiquity. But
there are differences. The current phenomenon of apathy is usually
charted by external measurements—the suffering of others and, in
general, our lack of personal relation to this. In ancient times, while
suffering was sharply appreciated as an ever-present reality, spiritual
practices were often applied to combat it. As the Christian tradition
reminds us, we are all sinners. Whatever our characters, natures, or

1290 J. Hooper. "Pope Francis Condemns Global Indifference Towards Suffering."
http:/ /www.theguardian.com/world/2013/jul/ 08/ pope-francis-condemns-
indifference-suffering. Accessed: July 13th, 2014.
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such as exile from one’s homeland—as was the case with many
ancient Celts—and marriage. No matter where or in what
circumstances Orthodox Christians live, then, they ought to
embrace a martyric way of life through their asceticism. In the
end, [ conclude by briefly noting the martyric character of the
Eucharist, which forms the center of the sacramental and
liturgical life of the Church, thus reinforcing the thesis that
martyrdom should be seen as the universal character of the
Christian life and commending it is a still-vibrant paradigm for
modern Orthodox Christian witness.

Keywords

Asceticism,  Columbanus, Death, Diaspora, Eucharist,
Evangelism, Exile, Marriage, Martyrdom, Memento Mori,
Mission, Monasticism, Peregrinatio, Witness

1 Introduction

Tertullian once said that “the blood of Christians is [the] seed”
of the Church.! In this paper, I argue that the sweat of
Christians, in their ascetic labors, is the seed of martyrdom and
their witness to the world. First, drawing upon the work of
Tilley and others, I will demonstrate the historical link, both
theoretical and in practice, between asceticism and martyrdom.
A life of asceticism is as much a witness (martys) as death for
one’s faith, and in many cases has proved essential to the latter.
Second, on this basis, I will argue for a further theoretical
broadening of common conceptions of martyrdom and
asceticism. In the first place, the ancient Celts, in the concept of
peregrinatio, which Cahill associates with “white martyrdom,”

1 Tertullian, Apology 50 in: ANF 3:55.
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offers an additional nuance to the martyric vocation, viz. exile,
with contemporary relevance in the context of the vast
Orthodox “diaspora” in the West today. The Celtic monastic
missionaries,  through  austere discipline, spiritual
contemplation, and active engagement with society,
contributed invaluably to the re-Christianization of the West
after the fall of Rome. In the second place, the connection
between asceticism, martyrdom, and marriage, as noted by
Schmemann and Soloviev, testifies to the ascetic character of
the family and, by extension, all society. Ultimately, I conclude
that in whatever martyrdom Orthodox Christians are called to
live today, their asceticism serves as a witness to the world and
preparation for the Wedding Feast of the Lamb, just as we fast
in preparation for the Eucharist, the body and blood of Christ,
our ultimate martyric ideal. In these ways, in answer to the
question, “Who are the new martyrs today?” I respond that the
Orthodox answer should be “all of us.”

2 The Practical Connection Between Asceticism and
Martyrdom in the Early Church

Drawing on the research of psychologist Peter Suedfeld,
Maureen Tilley documents five goals of torture sought by the
ancient Romans against the early Christians. “The first three are
rather straightforward,” she writes: “information, incrimination
of friends and associates, and intimidation of other members of
the community.” She continues,
“But the torturers in the stories of martyrs—and in the
present—still keep torturing long after these ostensible
goals are achieved. Why? Because their real goal is not
merely the control of an individual but the
restructuring of society. Torture attempts to control
people who hold as true a vision of reality contrary to
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that of the torturers. Hence, Suedfeld adds his latter two

purposes of torture, isolation and indoctrination.”2
Thus, the goal of Roman torture was not simply to intimidate
and extract information from the Christians but to brainwash
them.3 The fact of martyrdom, however, shows that the Roman
torturers often failed at their goal.
How could this be? With regards to intimidation and
information extraction, Tilley shows how the culture of early
Christians counteracted these goals:
With information, incrimination, and intimidation, the martyrs
had the high ground. First, information: the Apologists had
pointed out the anomaly of torturing prisoners in order to get
them to deny the crime they were ready to admit [i.e. being a
Christian] (Tert., Apol. 1 ad fin.; Justin, First Apol. 6 and Second
Apol. 12). Second, incrimination: there was no need to implicate
others. In fact, the Christian community had too many
volunteers for martyrdom (e.g., Pion. 4.13; Polyc. 4; Clement
4.10; Tert., Cor.; Cyprian, Ep. 81; E.H. 6.14, 16, and 22; Maxima
4; Euplus, Latin recension 1; Marian 9). Third, torture as
intimidation met with mixed results because Christians used
stories of torture to teach the faithful to be strong in
persecution (Polyc. 1; Pion. 1; Saturninus 1; Donatus; Marculus;
Maximian). The victims were prepared to be victors.*
With regards to isolation, its dehumanizing goal proved
ineffective. Early martyrs either affirmed the commonality of all
before the judgment seat of Christ or the dissimilarity between
themselves as servants of God and their torturers as servants of

2 M. Tilley, The Ascetic Body and the (Un)Making of the World of the
Martyr, Journal of the American Academy of Religion 59.3 (Autumn
1991), p. 468.

3 As Tilley notes, this goal is not unique to the Romans of the first few
centuries after Christ; the same can be said for the Soviets, for
example, at Pitesti in Romania in the twentieth century. See, for
example, A. Ratiu & W. Virtue, Stolen Church: Martyrdom in Communist
Romania (Huntington, IN: Our Sunday Visitor, 1978), pp. 89-112.

4 M. Tilley, “The Ascetic Body,” p. 470.
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the evil one. In addition, ancient martyr acts are replete with
instances of Christ or angels visiting isolated Christians.5

It is in the martyrs’ resistance to indoctrination, however, that
their asceticism shows through:

The type of ascetic preparation for martyrdom was tied to the
sorts of tortures the martyrs would undergo, especially
deprivation of food and water. Christian communities would
begin fasting as soon as they realized that police action was
imminent (e.g. Pion. 2; Donatus 6; Marculus). They even
mimicked the duration and the sporadic nature of the
starvation they would undergo (Montanus 9). Such pre-torture
practices actually helped change their metabolism so that they
survived longer under torture. They could train their bodies to
rely on alternative sources of glucose for the brain and to
reduce their need for water®.

She continues, “Tertullian exhorted his readers to prepare for
prison, to get used to fasting, lack of water, even the anxiety
about eating. They had to enter prison in the same state as most
people who were leaving. What they would suffer there would
not be any penalty but the continuation of their discipline (Iei.
12)".7

Yet this asceticism was not simply a response to persecution
but an aspect of daily life. “Daily life was full of opportunities
for asceticism directed toward the resistance of torture,” writes
Tilley. “Asceticism, specifically sexual renunciation, made
possible the renunciation of mortal life itself (Thecla 3.26).
Thus did ascetic theory and practice help Christians prepare for
the tortures they met.”8 She and others note that the contest of
martyrdom for the early Christians had cosmic connotations as

Idem, pp. 470-471.

Idem, p. 471.

Idem, pp. 471-472.

M. Tilley, “The Ascetic Body,” p.472.
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well, additionally shaping their worldview in a torture-resistant
way.?

In the end, she concludes, “Asceticism allowed the confessors to
reconfigure or remap their bodies so that they became terra
incognita for their torturers and a safe place for the well-
prepared martyrs. In addition, this evidence refutes the claim
that asceticism was a substitute for martyrdom which
Christians adopted once their religion was legalized. On the
contrary, asceticism logically and practically preceded
martyrdom. In fact, it made martyrdom possible”.10

Asceticism was thus practically linked to martyrdom inasmuch
as we would have few early Christian martyrs (and arguably, if
Tertullian is correct, no enduring Church) if early Christians did
not first embrace an ascetic lifestyle.

3  Further Theoretical Broadening of Martyrdom and
Asceticism

3.1 Early Christian Exhortation and the Monastic Ideal

When we turn to theory, the connection between asceticism
and martyrdom becomes more pronounced. First of all, the
Greek martys and related terms in the New Testament are
undifferentiated compared to later usage.!! That is, while it can
be used in the context of dying for the faith (cf. John 12:17; Acts

9 M. Tilley, “The Ascetic Body,” pp. 472. See also P. Kolbert, Torture and
Origen’s Hermeneutics of Nonviolence, Journal of the American
Academy of Religion 76.3 (September 2008), p. 563.; and P. Middleton,
Radical Martyrdom and Cosmic Conflict in Early Christianity (London;
New York, NY: T&T Clark, 2006), esp. pp. 79, 94-96.

10 M. Tilley, “The Ascetic Body,” p. 475.

11 For a basic overview, including the Greco-Roman and Jewish origins of
the concept of martys as witness, see A. Harvey, R. Finn, & M. Smart,
Christian Martyrdom: History and Interpretation, in B. Wicker (ed.),
Witness to Faith? Martyrdom in Christianity and Islam (Burlington, VT:
Ashgate, 2006), pp. 33-48.
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2:32),12 it often carries the more general, literal meaning of
witnessing to the faith (cf. Acts 22:20; Revelation 2:13, 17:6).

In Edelhard Hummel’s study of martyrdom in the writings of St.
Cyprian, he begins by noting that the term had already taken on
a more narrow sense with Tertullian. “The word martyr is
applied by Tertullian primarily to those Christians who have
sacrificed their lives for the faith,” he writes. However, even
here he notes that at times the word is used for “those who
have given oral testimony of their faith” or those who are in
prison awaiting a martyric death.!3

Already with St. Cyprian, the term starts to broaden again.
While the martyr proper is still the one who has died for the
faith, Hummel notes that “[t]here are countless passages ... in
which he makes use of the expression martyr, when it is evident
that he refers to persons who are still living.”14 Hummel parses
St. Cyprian’s use of terms as follows: “If physical torture and
mistreatment was added to imprisonment or to exile, then
Cyprian granted the confessors in question the rank of martyrs.
If such torture should lead to death, they were martyres
consummate.”15

Yet, St. Cyprian does not stop there but also “recognizes the
existence of an unbloody or spiritual martyrdom.”1¢ The nuance
to this is enlightening: spiritual martyrdom requires “the same

12 Pobee has additionally noted the use of Jewish martyr motifs in the
Christology of the Pauline epistles. See ]. Pobee, Persecution and
Martyrdom in the Theology of Paul (Sheffield, England: JSOT Press,
1985), pp. 49, 53. See also B. W. Bacon, The Motivation of John 21:15-
25, Journal of Biblical Literature 50.2 (1931), pp. 71-80; esp. 72, 74,
and 80 for martyrdom in the Gospel of John. Bacon’s work is, however,
somewhat dated.

13 E. Hummel, The Concept of Martyrdom According to St. Cyprian of
Carthage (Washington, D.C.: Catholic University of America Press,
1946), p. 3. see also p. 4.

14 E. Hummel, The Concept of Martyrdom, p. 8.

15 Idem, p. 14.

16 Idem, p. 21.
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conceptual relationship to death” as martyrdom by blood. St.
Cyprian thus exhorts Christians to prepare like soldiers for the
battle, ready to face death and the coming judgment. He writes,
“Our martial preparation should be this—that we ever keep
before our eyes, our thoughts, and our senses, the punishments
of the impious and the rewards of the just; that we consider
what punishments the Lord threatens against those who deny
Him, and also what glory He promises to those who confess
Him! If the day of persecution surprises us while we are
occupied with such thoughts and meditations, then, the soldier
of Christ s (...) prepared to win the crown.”17

Compare this, for example, to the following from Evagrius in the
Sayings of the Desert Fathers: “While you sit in your cell, draw in
your mind, and remember the day of your death. And then you
will see your body mortifying. Think on the loss, feel the pain.
Shrink from the vanity of the world outside.” He continues,
“Weep and lament for the judgement [sic] of sinners, bring to
life the grief they suffer; be afraid that you are hurrying
towards the same condemnation. Rejoice and exult at the good
laid up for the righteous. Aim at enjoying the one, and being far
from the other.”18 This should be unsurprising. As Nicole Kelley
has argued, the reading of ancient martyr acts themselves was
designed to be a spiritual exercise.l® Thus the ascetic language
of martyric preparation lived on long after any imminent threat
of physical death.

The relationship between asceticism and martyrdom thus
became reciprocal. Asceticism was essential preparation for
many early martyrs, and martyrdom inspired more fervent
asceticism. Indeed, the spiritual exercises commended by St.

17 Cyprian of Carthage, Epistle 57.4 in: E. Hummel, The Concept of
Martyrdom, pp. 71-72.

18 Evagrius, Sayings of the Desert Fathers, 3.3 in Owen Chadwick (trans.)
Western Asceticism, (Philadelphia, PA: Westminster Press, 1958), p. 44.

19 N. Kelley, Philosophy as Training for Death: Reading the Ancient
Christian Martyr Acts as Spiritual Excercises, Church History 75.4
(December 2006), pp. 723-747.
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Cyprian (and, we may add, Origen2?) to prepare Christians for
martyrdom recur in the earliest Christian teachings on the
memento mori (“remembrance of death”) in the monastic life, as
noted above. Hence, we see that the connection between the
white martyrdom of asceticism and the red martyrdom of
physical death, as Tilley notes, was not that the former was a
substitute for the latter. True, some of the first monks were
disenchanted with the Church’s new place of prominence in
Roman society after Constantine,?! but we may also say that
their desire may simply have been to continue living and
developing the ascetic ethos that Christians had always sought
to live from the beginning.

Inasmuch, then, as Christian asceticism requires a dying to self,
(red) martyrdom may be thought of as simply the
consummation of Christian spiritual practice, and we may say
that this, in fact, was the self-understanding of the early
Church.2Z As the Epistle to the Hebrews puts it, Jesus Christ died
and rose again in order to “release those who through fear of
death were all their lifetime subject to bondage” (Hebrews
2:15). Courage in the face of death, then, ideally ought to
characterize the Christian life, in whatever form it takes and in
whatever context it is found.23

20 See Kolbert, “Torture and Origen’s Hermeneutics of Nonviolence,” pp.
563-564.

21 This is a commonplace of Church history. See, e.g, A. Harnack, E.
Monasticism: Its Ideals and History and the Confessions of St. Augustine:
Two Lectures by Adolf Harnack, E. E. Kellett & F. H. Marseille (trans.),
(London; Edinburgh: Williams and Norgate, 1911), p. 48.

22 In addition to what has already been said herein, see, e.g., Lisa D.
Maugans Driver, “The Cult of Martyrs in Asterius of Amaseia’s Vision of
the Christian City,” Church History 74, no. 2 (June 2005), p. 244: “The
martyrs won acclaim, in Asterius’s opinion, because they maintained
the right organization of soul and body that enabled them to live and
die for Christ.”

23 The Western saint and theologian Thomas Aquinas even sees courage
as central to martyrdom. He writes, “[M]artyrdom is an act of courage.”
T. Aquinas, Summa Theologiae, 11a-1lae, q. 124, a. 2 in Brian Wicker
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3.2. The Celtic Peregrinatio

The ancient Celtic Christians represent a further historical
broadening of the concept of martyrdom. Thomas Cahill
popularized the concepts of white and green martyrdom among
the ancient Celtic Christians in his book How the Irish Saved
Civilization. Noting the Celts’ fondness for the desert fathers,
Cahill describes the Celtic green martyrdom as roughly
equivalent to the eremitic life. Then, Citing St. Columcille's exile
from Ireland to found the monastic community of Iona, and
eventually to become the Apostle to Scotland, Cahill describes
the Irish conception of white martyrdom: “all who followed
Columcille’s lead were called to the White Martyrdom, they who
sailed into the white sky of morning, into the unknown, never to
return.”2¢ Thus, by Cahill's account, white martyrdom for the
Irish is specifically connected to Celtic monastic missions
outside of Ireland.

Yet this account, however romantic, does not seem to be
required by what little sources we have, nor do other scholars
make this same distinction. One ancient Irish homily gives
perhaps the clearest differentiation of these forms of
martyrdom as the modern scholar could hope to find today. In
particular, it defines white martyrs as those who “part for the
sake of God from everything that they love, although they may
suffer fasting and hard work thereby.”2> Certainly, white
martyrdom as described here could mean missionary exile, but
the primary literature contains no direct references to St.
Columcille as inspiration, nor does it require such an
interpretation. Among Roman Catholics today, for example, the

(ed.), Witness to Faith? Martyrdom in Christianity and Islam
(Burlington, VT: Ashgate, 2006), p. 141.

24 T. Cahill, How the Irish Saved Civilization (London: Hodder and
Stoughton, 1995), pp. 183-184.

25 The Cambrai Homily, trans. Oliver Davies, Celtic Spirituality (New York,
NY: Paulist Press, 1999), p. 370. Interestingly, Davies translates glas as
“blue” rather than “green,” making the third Celtic martyrdom blue
martyrdom.
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term “white martyrdom” is still used to speak of the monastic
life in general.26
Nevertheless, Cahill is right that St. Columcille's missionary
exile can be seen as emblematic of a new discipline that many
more soon zealously followed: peregrinatio. As the Irish
understood this to be primarily an extension of their asceticism,
we may, considering the foregoing, see in it another path of
martyrdom, whether we call it white or green or any other
color. Fiaich describes this peregrinatio thusly:
“Peregrinatio is the word often used by contemporary
writers to describe the movement abroad of these Irish
religious. It did not normally mean “pilgrimage” in the
modern meaning of that word. The Irish peregrinus
throughout the middle ages was not an Irishman who
visited a shrine abroad and then returned home, but
rather the man who for his soul’s welfare abandoned
his homeland for good or at least for many years.”%7
Thus, peregrinatio required exile from one's home country for
the sake of one's soul. Cahill dramatically details the suffering of
homesickness as part of these monks' ascetic struggle, writing
that for St. Columcille leaving Ireland was “a much harder thing
than giving up his life.”28 Considering the millions of Orthodox
Christians who, fleeing violent oppression in their homelands,
now live in what has been called the Western “diaspora,” |
would argue that the Irish peregrinatio offers a martyric
paradigm for framing the vocation of these Orthodox peregrini
today, and with great importance for a time of moral
uncertainty in the West, increasingly termed “post-Christian.”
Despite their primarily spiritual aspirations, the Irish peregrini
are often credited for their substantial contribution to the re-

26 See “Martyr” in New Catholic Encyclopedia 9 (New York, NY: McGraw-
Hill, 1967), p. 313.

27 T. Fiaich, Irish Monks on the Continent, in James P. Mackey (ed.), An
Introduction to Celtic Christianity (Edinburgh: T&T Clark, 1989), p. 103.

28 T. Cahill, How the Irish Saved Civilization, p. 183.
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Christianization of Western Europe in their own time after the
fall of Rome.2?

McNeil explains, in part, how this came about: “Complete
freedom from superiors beyond their own communities in the
mission field made them [the peregrini] adaptable to local
needs and opportunities. They rapidly enlisted Frankish and
other German youth who, working harmoniously with them,
made Christianity indigenous and self-perpetuating.”3? Their
ecclesiastical autonomy gave them the ability to adapt best to
their new contexts in a new land. While Celtic customs, such as
monastic rules and manuscript illuminations, lingered on the
Continent for centuries, from the beginning the Irish
missionaries sought to help the indigenous peoples make the
faith their own as well, imparting to them a lasting legacy of
ascetic discipline and morality. What we see in the history of
the peregrini is a martyric abandonment of self through exile
from their native land for the sake of their Christian faith and
service to others.

Perhaps the most prominent of all the Irish peregrini was St.
Columbanus, “a monk of Bangor in Co. Down who,” according to
Zarnecki, “in about 590, left Ireland with twelve companions
and, in the course of the next twenty-five years, lived in Gaul
and Italy, exercising a profound influence on religious life and,
to a certain extent, on the civilization of Western Europe.”3! His
influence in Gaul, where his crew first landed, was expansive.
Later, exiled from Gaul after a confrontation with the local
royalty, he and his companions were shipwrecked and ended
up in Switzerland. From there, they traveled to northern Italy,

29 See, e.g, T. Fiaich, “Irish Monks on the Continent,” 103; ]. McNeill, The
Celtic Churches: A History—A.D. 200 to 1200 (Chicago, IL; London:
University of Chicago Press, 1974), pp. 174-175.; G. Zarnecki, The
Monastic Achievement (New York, NY: McGraw-Hill, 1972), p. 23.

30 McNeill, The Celtic Churches, p. 175.

31 Q. Zarnecki, The Monastic Achievement, p. 22.
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where St. Columbanus founded “the abbeys of Luxeuil in the
Vosges and Bobbio in the Apennines.”32

Everywhere they went, they left a legacy of faith and education.
“The Irish monks,” writes Zarnecki, “with their tradition of
learning, established large libraries and encouraged the
copying and decorating of books. A very large number of
manuscripts from Bobbio still survive, and the earliest among
them exhibit a curious mixture of Celtic and Italian elements of
decoration.”3 In short, as the life of St. Columbanus
demonstrates, to the extent one can say that the Irish saved
civilization, they did it through a wholehearted embrace of the
martyrdom of exile and an ascetic way of life, becoming “those
people who repent well, who control their desires, and who
shed their blood in fasting and in labor for Christ's sake.”34

3.3 Martyrdom and Marriage

By the nineteenth and twentieth centuries, we can see further
broadening of asceticism and martyrdom to the realm of
marriage. Or rather, perhaps we should say that it is a renewed
acknowledgment of what was always already there. For
example, in addition to expressing the royal nature of marriage,
Fr. Alexander Schmemann noted that “the glory and the honor”
of the crowns in an Orthodox wedding “is that of the martyr’s
crown. For the way to the Kingdom is the martyria—bearing
witness to Christ. And this means crucifixion and suffering. A
marriage which does not constantly crucify its own selfishness
and self-sufficiency, which does not ‘die to itself’ that it may
point beyond itself, is not a Christian marriage.”3>

Vladimir Soloviev had already picked up on this motif in the
previous century. He writes of the monk Father Clement

w

2 Ibidem.

33 Idem, p. 23.

34 The Cambrai Homily in Davies, Celtic Spirituality, p. 370.

35 A. Schmemann, For the Life of the World: Sacraments and Orthodoxy
(Crestwood, NY: St. Vladimir’s Seminary Press, 1973), p. 90.
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Sederholm that as “a young scholar,” he was present once at a
marriage in a Russian [Orthodox] church, [and] was struck by
the fact that in a sacred anthem bridal crowns are compared to
the crowns of martyrs. This profoundly thoughtful view so
touched his soul that it called forth a complete revolution,
ending with the young philologist giving up secular learning
and the university chair destined for him and, to the distress of
his relatives, going into a monastery.36
Thus, the Orthodox confluence of martyrdom and marriage
itself acted as a witness to the faith, spurring on the conversion
of this young man. Accordingly, Soloviev writes, “True
asceticism (...) has two paths: monasticism and marriage.”3”
He further details precisely how he understands marriage as a
form of asceticism and martyrdom:
“Marriage remains as satisfaction of the sexual
requirement; only that very requirement now relates
not to the outward nature of an animal organism but to
a nature that is humanized and awaiting deification. A
huge task appears, solved only through continuous
exploit. In the struggle with hostile reality, it is possible
to conquer only by passing through martyrdom.”38
Marriage transforms sexual union by orienting it toward the
higher Good through a martyric renunciation of one’s lower,
egoistic impulses for that “nature that is humanized and
awaiting deification.”
For Schmemann, in fact, confusion about the martyric nature of
marriage is a major cause of divorce in the modern world: “It is
not the lack of respect for the family, it is the idolization of the
family that breaks the modern family so easily, making divorce
its almost natural shadow. It is the identification of marriage

36 V. Soloviev, The Moral Organization of Humanity as a Whole, (1899),
trans. Vladimir Wozniuk, Journal of Markets & Morality 16.1 (Spring
2013), p. 340n16.

37 Idem, p. 338.

38 Idem, p. 340.
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with happiness and the refusal to accept the cross in it.”39 To
purge marriage of its martyric nature robs it of the witness it
must necessarily bear for the kingdom of God and the cross of
Christ.

As [ have written elsewhere, this ascetic nature of marriage has
even broader implications: “From the family come all other
forms of society, and the family does not function properly
apart from asceticism.”0 That is, all the members of a healthy
family must constantly deny themselves to contribute to the
common good of the group. And inasmuch as asceticism is the
seed of martyrdom, then martyrdom is not only the seed of the
Church—when taken from this broad perspective it is the seed
of all human flourishing in society as well.

4  Conclusion

The philosopher Alasdair Maclntyre famously ended his book
After Virtue with a call for a new St. Benedict to renew the dying
moral culture of the West. While I do not share his rather bleak
characterization of our own times as a “new dark ages,”*! he is
right to highlight, albeit indirectly, the importance of asceticism
in the cultivation of moral culture. For the Orthodox “diaspora,”
however, perhaps St. Columbanus and the Celtic peregrini
would make for better inspiration than St. Benedict, who
historically had much less to do with the re-Christianization of
the West than they did.

39 A. Schmemann, For the Life of the World, 90.

40 D. Pahman, What Makes a Society? An Orthodox Perspective on
Asceticism, Marriage, the Family, and Society, in: T. Dedon and S.
Trostyanskiy (ed.), Love, Marriage, and Family in the Eastern Orthodox
Tradition, Sophia Studies in Orthodox Theology, vol. 7 (New York, NY:
Theotokos Press - The Sophia Institute, 2013), p. 189.

41 A. Maclntyre, After Virtue, (Notre Dame, IN: University of Notre Dame
Press, 2nd edn., 1984), p. 263.
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But who are the new martyrs today? Not only is the exile of
many an opportunity for a new martyric witness in Western
lands, wherever we find ourselves our call is the same: to
martyrdom, to the cross of Christ. For many in the twentieth
century under Soviet rule, that meant the shedding of their
blood and enduring perhaps the most anti-human torture in all
of human history. For many Syrian, Iraqi, Egyptian, and other
Middle Eastern Christians today, their lives are continually
being threatened by hostile forces seeking to exterminate them
from the very birthplace of the Church. Yet, it is not they alone
who must embrace a martyric outlook. As Pope St. Gregory the
Great (Dialogos) once said, “[P]eace also has its martyrdom.”42

Indeed, wherever Orthodox Christians partake of the body and
blood of Jesus Christ in the Eucharist, they “proclaim the Lord’s
death till he comes” (1 Corinthians 11:26). As Pobee has noted,
“In view of the martyrological ideas involved in the crucifixion
(...) the Eucharist may be said to celebrate the martyrdom of
Jesus.”#3 And, in the early Church, Middleton has noted how
“behind every martyrdom was the death of Jesus,”#* which all
Christians are baptized into (cf. Romans 6) and are called to
imitate (cf. Philippians 2). Indeed, St. Polycarp’s execution is
even described with a possible allusion to the Eucharist. In the
vault of the flames as he was burned at the stake, he glowed
“like bread being baked.”#> And the Eucharist itself is a foretaste
of the Wedding Feast of the Lamb, again connecting the notions

42 Pope St. Gregory the Great, Homily 1 from idem., Homilies on the
Gospels, trans. Dom David Hurst (Kalamazoo, MI: Cistercian
Publications, 1990), p. 9. For more on the pope’s understanding of
spiritual martyrdom, see A. Rush, Spiritual Martyrdom in St Gregory
the Great, Theological Studies 23.4 (1962), pp. 569-589.

43 Pobee, Persecution and Martyrdom, 85. See also his discussion of three
details—the breaking of the bread, the cup, and the covenant in
Christ’s blood—that follows on 85-86.

44 Paul Middleton, Radical Martyrdom, 82.

45 Martyrdom of Polycarp, 15.2 in: C. H. Hoole, The Apostolic Fathers
(London: Rivingtons, 1885), p. 212.
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and Our Economic Life™ | acton mnstitute

Introduction

Largely struggling for survival under the shadow of communism in the twentieth
century, Orthodox Christian theologians have not developed anything comparable
to the traditions of social thought and political theology found among Western
Christian traditions, such as Roman Catholics, Calvinists, and Anabaptists. Two
recent books, however, make great strides in advancing the state of scholarship
in this regard: Christianity, Democracy, and the Shadow of Constantine (hence-
forth: Shadow of Constantine), edited by George E. Demacopoulos and Aristotle
Papanikolaou; and Political Theologies in Orthodox Christianity (henceforth:
Political Theologies), edited by Kristina Stoeckl, Ingeborg Gabriel, and Aristotle
Papanikolaou. The former refreshingly seeks to set Orthodox perspectives in
dialogue with Western ones, while the latter commendably seeks to present the
broad spectrum of Orthodox political theologies currently on offer. On these
accounts alone, they are valuable texts that deserve engagement for years to come.

Stanley Hauerwas, in his postscript to Shadow of Constantine, makes the
claim that John Howard Yoder was able to offer a “fresh perspective” on the
social gospel tradition stretching from Walter Rauschenbusch to James Gustafson

* George E. Demacopoulos and Aristotle Papanikolaou, eds., Christianity, Democracy,
and the Shadow of Constantine (New York: Fordham University Press, 2017); Kristina
Stoeckl, Ingeborg Gabriel, and Aristotle Papanikolaou, eds., Political Theologies in
Orthodox Christianity: Common Challenges—Divergent Positions (London: Bloomsbury
T&T Clark, 2017).
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because he “did not stand in the same tradition” as they; he was “an outsider.”!
It is in that spirit that I wish to commend this essay to Orthodox and other
political theologians. My own research focuses on the parallel discipline of
Christian social thought. Modern political theology developed originally as a
critique of liberal democracy from the right (Karl Schmidt) then the same from
the left (liberation theology). Before their time, in between, and to the present,
there have also been many, from Rauschenbusch to the Niebuhrs to Aristotle
Papanikolaou,’> who instead formulated diverse theological justifications for it.
Modern Christian social thought, similarly, developed in response to the “social
question” in the nineteenth century and in dialogue with modern (liberal) market
economies, beginning with figures like Pope Leo XIII and Abraham Kuyper?
and expanding to a wide array of scholars in the present, some harshly critical
and some quite affirming, and not without overlap with political theology (e.g.,
liberation theology, with its economic focus). Thus, while I, too, am Orthodox
like many of the volumes’ contributors, I am admittedly an “outsider” to the
discipline of political theology and hope to offer a “fresh perspective” by raising
questions more proper to Christian social thought, which unfortunately remains
woefully underdeveloped among Orthodox theologians. This is not due to lack
of resources. In his own time, Fr. Georges Florovsky favorably noted, “‘Social
Christianity” was the basic and favorite theme of the whole religious thinking
in Russia in the course of the last century [i.e., the nineteenth], and the same
thought colored also the whole literature of the same period.”™

Indeed, at the end of the nineteenth century, Vladimir Soloviev® noted how old
paradigms of social philosophy would need to be modified and expanded due to
changes in the modern era. From the primitive stage of the clan, in which family,
religion, and nation were all conflated, humanity passed through a second stage
in the development of modern nation states “from the fifteenth to the nineteenth
century inclusive,” where piety and pity found their primary expression in dif-
ferent realms: the religious and the political, respectively. This, in turn, “began
to pass in the course of the nineteenth century into a third stage, in which “the
domain of material life,” that is, our economic life, has gained its own autonomy.®

While Soloviev is right that the economic sphere of life has only recently come
into its own, his narrative is somewhat historically inaccurate with regards to the
second stage of distinction between religion and politics. Despite the complex and
often underwhelming reality,’ the concrete distinction between church and state
arguably has its beginning in ancient Rome with Constantine, who transformed
the cult of the emperor from worship (latria) in the form of sacrifices to (albeit
lavish) veneration. The religion/state distinction was vividly confirmed later in
the confrontation between St. Ambrose of Milan and the emperor Theodosius
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over the slaughter the latter perpetrated in Thessaloniki. This ancient model,
which contained great overlap but clear distinction between religion and politics,
is perhaps most quintessentially captured in Justinian’s Sixth Novella, in which
all of society is divided between the priesthood and the sovereignty, and its
welfare depends on there being “splendid harmony” (i.e., symphonia) between
them.® The totalizing tendency to view all of society as a duality of either the
ecclesial or the political is as much a legacy of the shadow of Constantine as is
any particular arrangement between them. It was an improvement for the time,
but Soloviev was right to point to its inadequacy.

This inadequacy is present in several contributions to these volumes. While the
focus of many is strictly political, several chapters veer into the economic—but
always from beneath that same two-dimensional shadow. It is most evident in
the contribution of Pantelis Kalaitzidis, the subtitle of which is “The Church’s
Theological Foundations and Public Role in the Context of the Greek Economic
Crisis.” In this chapter, which is otherwise excellent scholarship, Kalaitzidis cites
many other political theologians and social critics, but he cites no economists,
not even in his footnotes. How can one hope to offer an adequate description—
not to mention analysis—of the Greek economic crisis without using any of the
tools of modern economics?

The goal of my essay is, in dialogue with Shadow of Constantine and Political
Theologies, to demonstrate that political theology needs political economy. I use
the latter term, as did Lionel Robbins and the classical economists, to mean the
normative and interdisciplinary application of the insights of economic science
to questions of policy.'” As Frank Knight put it, “Without an adequate ethics
and sociology in the broad sense, economics has little to say about policy.”!! In
distinction from positive economics, political economy integrates the insights of
political philosophy, sociology, and history together with economic analysis and
makes no pretense about being value free. While welfare economics has been
the preferred normative approach in recent years, classical political economy
has continued in the works of many economists from a wide variety of schools
within the discipline.!? It is far less quantitative and far more open to insights
from other disciplines, making it a natural point of contact with political theol-
ogy and Christian social thought. Examining the issues of economic inequality,
the democratic nature of business and markets, and religious liberty, I argue that
Orthodox and other political theologians need economics and political economy
if they ever hope to step out from beneath Constantine’s shadow.
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Problematizing and Personalizing Economic Inequality

Aristotle Papanikolaou raises serious questions about the church’s social-ethical
priorities in his contribution to Political Theologies, asking,

Where is the Church’s outcry at the growing income inequality that exists
globally? Where is the Church’s outcry at the recent report of the Economist
that states how only 110 people in Russia out of a population of 140 million
control 35 percent of the wealth? Why does the Church care so much about
gay sex and not about this massive income inequality, which also exists, albeit
to a lesser degree, in Greece and the United States?'3

These are excellent questions. While I tend to think that less is more in general
when it comes to official statements from the church, there has been growing
discontent over economic inequality in recent years, to the point that there is a
real need for someone, whether clergy or laity, to be able to speak intelligently
and prophetically about this issue.

Less nuanced, and more representative of that popular discontent, is the fol-
lowing statement from the Roman Catholic scholar Mary Doak: “Our increas-
ingly global economy holds out the hope that all might participate in the benefits
of economic development; yet thus far this economic system is evidently more
inclined to increase inequality, resulting in a small group of super-rich and massive
populations of deeply impoverished people.”'* While Doak is correct that inequal-
ity has increased in recent years, the assertion that poverty has simultaneously
grown is empirically false. As Max Roser and Esteban Ortiz-Ospina note in the
University of Oxford’s Our World in Data entry on “Global Extreme Poverty,”
extreme poverty in the world has been on the decline as a percentage of popula-
tion since the Industrial Revolution and in absolute terms since the 1970s.'> This
means that despite billions more people in the world since that time, the hard
number of people living in extreme poverty is actually fewer now than it was fifty
years ago, when the world was less globalized and less economically unequal.

This raises not only the question of whether all economic inequality is inher-
ently unjust, but also whether it may even be a necessary accompaniment of
economic development and poverty alleviation.'® Concerning the former, Soloviev
offers an important consideration:

When the Pharaoh issued a law commanding to put to death all the Jewish
new-born babes [cf. Exodus 1:15-22], this law was certainly not unjust on
account of the unequal treatment of the Jewish and Egyptian babes. And if the
Pharaoh subsequently gave orders to put to death all new-born infants and not
only the Jewish ones, no one would venture to call this new law just, although
it would satisfy the demand for equality.
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He concludes, “Equality, then, can be just or unjust.”'” So also inequality can
be just or unjust. The insights of economics can help us discern the difference
and avoid the depersonalizing rhetoric of indiscriminate denunciations of the
“super-rich.” In addressing this concern, I will also hint at one possible reason
that inequality and poverty alleviation tend to correlate.

Is J. K. Rowling, for example, massively wealthy because of some injustice?
Or was it simply that she produced a product (Harry Potter novels) that people
freely and gladly paid for? I, for one, say it is the latter. She is most certainly
“super-rich,” as a result not only of book sales but also of film rights, merchan-
dizing, and even a theme park inspired by the fantasy world she created. But, so
far as I know, she did not cheat anyone. She created wealth that has had positive
economic effects far beyond her own fortune (e.g., for all the people who work for
her publisher, make Harry Potter toys, or give tours of Pottermore). Her wealth
has simultaneously increased the wealth and well-being of others, despite also
propelling her to a state of extreme inequality by comparison to them.

When markets are free or open, when they have as few barriers to entry as
possible, then competition thrives, driving producers to increase the quality of
products and decrease prices to consumers. As Adam Smith noted, they are able
to do this while nevertheless profiting through the division of labor, the expan-
sion of which characterizes all advanced economies.'® Furthermore, markets are
exchange systems, and exchange systems, as distinct from integrative systems like
churches and threat systems like the law,'® are positive-sum due to the subjective
nature of economic value. Wealth is a matter of perception: If I want a candy
bar more than my dollar, and a gas station clerk wants my dollar more than his
candy bar, we both consider our welfare to have increased by exchanging the
dollar for the candy bar.

Yet, not all exchanges are free, open, and positive-sum, and not all inequality
is just. Papanikolaou is right to continue his line of questioning to the problem
of corruption: “Why are the Orthodox Churches globally so silent about the
rampant corruption in their countries?”?* Corruption is a violation of the rule of
law, without which markets cannot be free, open, and just, often exacerbating
economic inequality. However, we should not stop there. The justice of markets
is also endangered through democratically popular and legal means when one
interest group successfully lobbies for privileged treatment and protection against
competition, what Frédéric Bastiat called la spoliation légalé (often translated
“legal plunder”)?' and Public Choice economists have called rent-seeking.?
As I have written elsewhere,? healthy businesses, markets, and economies are
characterized by a proper attitude toward the thanatomorphic character of our
economic life, to borrow Perry Hamalis’s term,?* unafraid of the death of business
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models, product lines, companies, or even whole industries, and instead poised
to adapt, grow, and rise from the ashes of sudden shifts and shocks due to the
dynamic nature of economic competition and development. Rent-seeking, by
contrast, seeks the force of the state to protect established firms and industries
and insulate them from failure, diverting resources to products that people would
not otherwise want, mistakenly viewing competition as necessarily zero-sum,
and often producing negative-sum results due to opportunity cost and diverting
resources into lobbying.?

International Corporations
and Democratic Accountability

Having problematized economic inequality, I now move to the related claim,
common to both Mary Doak and Davor Dzalto, that international corporations are
insufficiently accountable to democratic control. Dzalto goes so far as to say that

many state structures in their present form, as well as many other sources of
political and economic power that formally do not participate in the exercise
of political power, and yet have tremendous influence over the lives of other
people (such as transnational corporations, for instance), should be dismantled
in order to create a more free and just society.?

Once again, it is easy to depersonalize a faceless transnational corporation without
thinking about all the real human persons that may depend on that business for
their livelihood and even be quite satisfied with their employment. So long as
Orthodox Christians still believe prudence to be a virtue, we must be cautious
about radical proposals like Dzalto’s.

The end result of trying to put such idealism into practice is often quite dif-
ferent from what one expects. As S. L. Frank put it, commenting on the prime
historical example of radical liberalism, “The leaders of the French Revolution
desired to attain liberty, equality, fraternity, and the kingdom of truth and rea-
son, but they actually created a bourgeois order. And this is the way it usually
is in history.”?’ Frank notably wrote this in 1930 after fleeing to Germany from
Russia after the horrific societal dismantling by left-wing antiliberals following
the 1917 Revolution (of which he was also critical), only to be forced to flee
again later, this time to Paris, from the horrific societal dismantling by right-wing
antiliberal National Socialists (Nazis) in Germany. The lesson being that such
radical dismantling tends to be an impractical means to one’s desired ends, no
matter the ideological motivation (unless one is a Nazi, I suppose, which Dzalto
clearly is not).
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That said, there is a deeper issue here in that the problem is misdiagnosed
in the first place. In reality transnational (and other) corporations are subject to
democratic control on multiple levels. If no one chooses to buy their products,
they fail. If their workers strike, then production halts, profits fall, and if they
are unable to resolve the dispute, they fail. Many companies are publicly traded
as well, meaning that the capitalists who own them are many and diverse, and
even if they do not hold a controlling 51 percent, they exercise influence through
their ability to disinvest from the shares they do own. Indeed, even many workers
invest in corporations through 401 (k) programs and IRAs, blurring the traditional
and overly simplistic Marxist distinction between capital and labor, bourgeoisie
and proletariat, oppressors and oppressed. And most importantly, all of these
corporations must function within systems of law. Either these laws are passed
by democratically elected legislatures or the problem is not that companies lack
democracy but that the states whose responsibility it is to properly regulate
them do.

Now, it may be that Dzalto is simply calling for disinvestment, boycotts,
strikes, and more democratic governments. In that case, I have no principled
objection, but it would be an exaggeration to call that “dismantling” or to claim,
as does Doak, that economic globalization is “thoroughly undemocratic.”*
Rather, once one understands how businesses and markets actually function, it
becomes clear that they are thoroughly democratic. However, they can be either
justly or unjustly so. As already noted, when markets are closed and established
actors are protected by discriminating against would-be entrepreneurs—despite
this often being democratically popular and obtained through legal means—then
Orthodox Christians and other people of goodwill should raise the alarm and
democratically advocate for the liberalization of such markets, remembering that
market openness comes in degrees and that gradualism is historically preferable
to radicalism.

Church, State, and the Religious Marketplace

Many of the contributions to Shadow of Constantine and Political Theologies
do not directly address economic issues at all. Instead, most explore the problem
of religious liberty and the relationship between church (or churches) and state.
Nevertheless, even these could benefit from the economic way of thinking. In this
context, it is helpful to explore how the positive, value-free analysis of economic
science can benefit the normative, value-laden discipline of political economy.

The economist Peter Boettke has famously formulated what he calls the “devil
and angel test” for value neutrality. The way it works is to ask the following
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question: Would both an angel and a devil agree on the analysis but disagree
about what policy to advocate on its basis due to differing values? In illustrating
this, he uses the example of the marketplace for religion:

[Adam] Smith contrasts the benefits of competition in religion (in terms of
dynamic sermons and thus attendance) with state monopoly in religion (with
boring and routine sermons and low attendance). Smith, who valued religion,
viewed competition as good for the flourishing of religious belief, but Hume,
who despised religion, thought competition was bad and that state-sponsored
monopolies were desirable because they would eventually drive religious
influence to zero. Note that Hume and Smith just provide another example of
the devil and the angel test.?’

While declining religiosity is a phenomenon common to most Western nations,
the United States has always been something of a unicorn in its comparatively
high rates of religious participation. From an economic point of view, this is
no accident. The market for religion in the United States has been relatively
(though by no means completely’) free and genuinely neutral (in contrast to
French laicité, notably prominent in the jurisprudence of the European Union®!).
Even in the 1830s, the French diplomat Alexis de Tocqueville noted that “the
philosophers of the XVIIIth century explained the gradual weakening of beliefs in
a very simple way. Religious zeal, they said, must fade as liberty and enlighten-
ment increase. It is unfortunate that facts do not agree with this theory.”*? In
contrast to France, where “the spirit of religion and the spirit of liberty march
almost always in opposite directions,” in the United States, said Tocqueville,

The religion I profess brought me particularly close to the Catholic clergy,
and I did not delay in striking up a sort of intimacy with several of its mem-
bers. To each of them I expressed my astonishment and revealed my doubts.
I found that all of these men differed among themselves only on the details;
but all attributed the peaceful dominion that religion exercises in their country
principally to the complete separation of Church and State.>

In eastern Europe since 1989, we see something of a counterexample in that
Orthodox Churches have experienced genuine revival while holding places of
privilege, protection, and influence in historically Orthodox nations (especially
in Russia). However, in most of these cases freedom of religion was actually far
worse under communism. So the rebirth of religiosity there does not necessarily
contradict the foregoing analysis. Religiosity and religious liberty still positively
correlate. However, this analysis raises the question of how long before renewed
positions of privilege for the Orthodox will erode the piety these nations have

318



Review Essay

regained. As one religion or pseudo-religion, such as atheism under communism,
gains social dominance, there is social pressure for people to hypocritically identify
with it and pretend to practice it even if they do not believe it.>* Given restrictions
on freedom of religion in many of these countries (again, especially in Russia),
we may reasonably wonder whether this phenomenon might distort the data.

Speaking now more theoretically, we might also wonder what a free market
of religion would mean. If the economic analysis of Smith and Hume holds,
it would mean more “dynamic sermons and thus [greater]| attendance,” not to
mention more active ministries of mercy. It would mean that we who believe the
Orthodox Church has most faithfully preserved the “gospel of Christ, [which] is
the power of God to salvation for everyone who believes” (Rom. 1:16 NKJV)
would have to actually prove it. Of course, we would be more vulnerable to the
loss of members through competition with other churches and religions, but if
we rise to the challenge, we will become better Christians, and through us our
nations will become more genuinely Orthodox. If our conviction is not in vain,
our parishes will grow as people “see [our] good works and glorify [our] Father
in heaven” (Matt. 5:16). If we have truly been liberated from bondage to the devil
through the fear of death by the resurrection of Jesus Christ (cf. Heb. 2:14-15),
we ought to reflect the boldness of that liberty in our religious, political, and
economic lives, not only out of our own interest, but for the common good and
the kingdom of God.

Conclusion

I began this essay by urging Orthodox and other political theologians to step out
from the shadow of Constantine, under which our social life is portrayed in the
binary terms of only two realms: church or state. To illustrate what this might
look like, I examined the issues of inequality, the democratic nature of busi-
ness, and religious liberty in dialogue with Shadow of Constantine and Political
Theologies. By now it should be clear why I am convinced that political theology,
and Christian social thought more generally, needs political economy and the
insights of economic science for more nuanced and relevant analysis.

Yet, while adding markets or economics to this church and state distinction
is an improvement, | want to conclude by raising the bar a rung higher. Luke
Bretherton deserves special commendation for his brief mention of the Dutch
Neo-Calvinist statesman and theologian Abraham Kuyper and the tradition of
social thought that has been built upon the foundation of his works.’> While it
is rare enough that Orthodox writers will take the time to engage even Roman
Catholic sources, it is rarer for them to engage constructively with Calvinists.
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Kuyper deserves such engagement because he uniquely stood out as far ahead
of the curve when it comes to stepping out from Constantine’s shadow.

Perhaps this was easier for Kuyper as a Protestant, and of course his work
is not beyond criticism, but his multifaceted theological vision of society is
remarkable. For Kuyper, even to speak in terms of church, state, and market is
too reductive. Rather each sphere of life—and any that may emerge in the course
of history—has its own God-given calling, character, principle, and sovereignty,
from church, state, and market to family, art, science, ethics, and education. We
Orthodox need not be Kuyperian (not to mention Calvinist), but I submit that
we have a lot to learn from Kuyper and commend his thought to any Christian
social or political theologians who desire greater nuance not only when it comes
to the economic aspect of our lives, but to every other sphere of life as well.
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Asceticism and creative distruction 141

This paper builds upon my past work to develop more fully the
ontology of asceticism and constructively explore parallel
responses to that ontology in the study of economic history and
public policy.” This paper consists of two parts: (1) Drawing upon
the Church fathers, Vladimir Solovyov, Fr. Pavel Florensky, and
Christos Yannaras, et al., I outline the ontological foundations of
Christian asceticism, such as the pluriformity and mutability of the
world and personal identity, human mortality, and the potential
for growth as well as decay, i.e. for resurrection unto life or to
second death, not only at the parousia but daily. In particular, 1
highlight the practice of memento mori as one primary ascetic
means of transfiguring the present reality of our corruption into
resurrected life in the Spirit. (2) I bring this ascetic perspective to
bear on the question of economic history, examining Joseph
Schumpeter in particular, as well as Nassim Nicholas Taleb, to
develop from that history non-predictive policy, analogous to the
memento mori and other ascetic practices, adapted to the reality of
creative destruction and what Taleb calls Black Swans—random,
unforeseen shocks that so often cripple fragile systems.

The ontology of asceticism

St. Paul offers the Church in Corinth the following epitome of the
Gospel: “that Christ died for our sins according to the Scriptures,
and that He was buried, and that He rose again the third day
according to the Scriptures, and that He was seen by Cephas, then
by the twelve” (1 Corinthians 15:3-5)." In fact, he makes the
resurrection of Jesus Christ the sine qua non of salvation, writing
that “if Christ is not risen, your faith is futile; you are still in your
sins! Then also those who have fallen asleep in Christ have
perished. If in this life only we have hope in Christ, we are of all
men the most pitiable” (1 Corinthians 15:17-19). Furthermore, St.
Paul adds an existential element. That is, while he insists on the
historic resurrection of Jesus Christ and the future, bodily

® See principally Dylan Pahman, ““Alive From the Dead"; Asceticism between Athens
and Jerusalem, Ancient and Modern, East and West,” St. Vladimir’s Theological
Quarterly 60, no. 4 (2016): forthcoming,

' All Scripture quotations are NKJV.














































































166 » Chapter 11

The Science of Forgiveness

The Best Means towards Forgiveness

From a psychological point of view, forgiveness, defined as “the transfor-
mation of victims’ motives and attitudes towards the offender from negative
to positive” (Wenzel & Okimoto 2014, 464; cf. Enright 2001, 25; Denton &
Martin 1998), has been described as a state of “optimal mental health” (Gas-
sin & Lengel 2014, 472) with significant potential social benefits (Poulsen &
Carmon 2015; Green, DeCourville, & Sadava 2012; Karremans, Van Lange, &
Holand 2005). As such, there is considerable social science literature on the
subject, concerning which I can only scratch the surface here.

Relevant to the distinctions above, in which forgiveness would not be a viola-
tion of justice, but something that goes beyond justice as an expression of mer-
cy, Michael Wenzel and Tyler G. Okimoto (2014) focus on the possibility that
“justice and forgiveness are not only compatible but are functionally related.
Forgiveness can help restore a sense of justice ... and conversely, the restoration
of justice can facilitate forgiveness” (464). Not only does their article examine
the effects of two different forms of punishment, what they term retributive and
restorative,10 it also examines in a second study the influence of mediated re-
storative justice, e.g., when a third party apologizes to a victim on behalf of an
offender.!! Incidentally, their affirmation of the compatibility of justice and
forgiveness gives psychological support to those Ballor (2008) terms comple-
mentarian reformists with regards to Christian approaches to criminal justice.!2

In addition to this, Wenzel and Okimoto (2014) also factor in the concept of an
“injustice gap,” which they define as “the discrepancy between the victims’
entitlements or desired just treatment and their actual treatment, hurt and vic-
timization.” Put simply, the injustice gap represents the magnitude of the per-
ceived harm to the victim. They document past research, which has argued that

1o These terms are not used uniformly between sources cited here. Wenzel and Okimoto
(2014) offer the following definitions: “A retributive notion conceptualizes justice as unilat-
eral assertion against the offender. On the other hand, a restorative notion conceptualizes
justice as achieving a renewed consensus between the afflicted parties. These two under-
standings of justice are conceptually distinct, yet not necessarily mutually exclusive” (465).
11 Notably, Eaton, Struthers, and Santelli (2006) found third-party acknowledgement of
an offence to be effective in facilitating forgiveness while third-party apology was not.

12 For some philosophical and practical challenges to the possibility and desirability of
restorative justice, see Dzur & Wertheimer (2002). In short, even if restorative justice
best facilitates forgiveness, it is still unclear to them whether it can therefore be as-
sumed to better serve the public good than retributive justice.
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the greater the injustice gap, the less likely is forgiveness. Thus, any act of justice
should increase the likelihood of forgiveness by decreasing the injustice gap—
an inverse relationship. Challenging this assumption, however, they “question
the validity of the proposition that justice restoration by any means promotes
forgiveness,” Instead, they “argue that the concept of the ‘injustice gap’ presup-
poses a unitary understanding of justice, but that when it comes to forgiveness,
not all forms of justice are made equal” (465; cf. Hantman & Cohen 2010, esp.
625; Worthington 2006, 29-31; Fitzgibbons 1998, esp. 65-67).13

The findings of their studies support this hypothesis. They write,

[The data from Study 2] suggests that social validation of the violated
values, which is an element of both offender and third-party apology, is
key to a kind of justice experience that is conducive to forgiveness. How-
ever, inclusion of the offender in the value consensus, which characteriz-
es an offender apology, seems to be critical for a positive direct effect that
adds to the indirect effect via justice, producing a significant total effect
of offender apology on forgiveness. In contrast, although not significant,
the direct effects tended to be negative (and thus neutralizing any indi-
rect effects) for third-party apology and retributive response, both of
which imply an absence of consensus with the offender and may even
imply a distancing from, or social exclusion of, the offender. (479)

What we may say, then, is that their findings suggest that direct restorative
justice, in which the offender him/herself apologizes and seeks reparation
with the victim, is the most conducive form of justice to forgiveness. Wenzel
and Okimoto’s research is significant in that it confirms the assumption of the
patristic schema above that forgiveness does not require a violation of justice.
It complicates this, however, by stipulating that in practice some forms of
justice are more conducive to forgiveness than others, retributive being the
least conducive, indirect restorative justice being in the middle, and direct
restorative justice being the most.

This is also confirmed by John M. McConnell and David N. Dixon's (2012)
study of self-forgiveness, which notes that in contrast to conciliatory behav-
ior, “the self-focus of shame is more likely to lead to destructive criticism,
especially when transgressors label their transgressions as character flaws,

13 Ballor (2008) uses the term restorative justice for all four of his classifications. The extent
to which his use of this term overlaps with Wenzel and Okimoto cannot be explored here-
in, however. What this may suggest, however, is that there may be even more nuance to the
form of justice employed than Wenzel and Okimoto explore in their article.
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toward the offender in such a way as to facilitate forgiveness.!8 In this context,
we may note Abba Chaeremon's recommendation, in the same conference of
Cassian (1895a; cf. 1895b; 1979) quoted above, that “not anger but pity ought
to be shown to those who go astray.” Anger is a natural response to offence,
and acknowledging that anger can be an important first step of forgiveness
(Butler, Hall, & Yorgason 2013). However, it is notable that venting anger does
not seem to reduce unforgiveness or, for that matter, anger itself (Eaton,
Struthers, & Santelli 2006). Thus, finding healthier and more effective ways to
reduce anger, such as watchfulness, is an important step in the process of
forgiveness as well. If even righteous indignation can be transformed into pity
through ascetic practices, such as watchfulness, this affective change may be
a key contributing factor toward forgiving even the unrepentant and practic-
ing the mercy required of love.!?

At best, we may say that we have reason, both theoretical and empirical, to
hope that continual ascetic practice may open the possibility of forgiveness
for even the worst offenses, even where no prospect of reconciliation in this

“life is evident.

Conclusion

Scriptural mandates to forgive regardless of circumstances complicate the pa-
tristic paradigm outlined herein, requiring fluidity between the tiers of the
schema. Papanikolaou (2012) points to the importance of cooperation with
divine grace in one’s own ascetic practice in the context of his political applica-
tion of forgiveness. This returns us to the ascetic dimension of the patristic
schema outlined above, in which self-denial, and thus openness toward the
energeia of divine grace, figures prominently in the movement from fear to de-

18 On watchfulness in the context of cultivating forgiveness, see Huston (2008, 120-124).
See also her section on guarding the heart (124-130), which is closely related and which
I would include under a treatment of watchfulness. While Huston is a Camaldolese
Benedictine, Orthodox readers would be interested to know that these sections explore
the desert fathers, the work of Evagrius of Pontus, the practice of the Jesus Prayer, and
the Philokalia more generally. Christian watchfulness is comparable to the Buddhist
practice of mindfulness, regarding which there has been significant recent neuroscien-
tific research. I would submit that it deserves the same level scholarly attention.

19 While pity is more specific than empathy, it is certainly a form of it. Empathy figures
strongly in discussions of forgiveness, due in part to its inclusion by Worthington (2001,
esp. 62-85; cf. Worthington 2006, 74-75; Kiefer et al. 2010; Takaku 2001) as part of the
REACH method of forgiveness. For possible gender differences regarding the role of empa-
thy in forgiveness, see Hantman & Cohen (2010); Toussaint & Webb (2005); Paleari, Regalia,
& Fincham (2005); Macaskill, Maltby, & Day (2002); Denton & Martin (1998).
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V. S. Soloviev and the Russian Roots of
Personalism

Personalist philosophy is generally understood to have emerged in
the middle of the last century. But an earlier antecedent of this
important school of thought has been overlooked.

by Dylan Pahman

While the importance of thinkers such as N. Berdyaev, S. L. Frank, and other

Russian émigrés to the development of twentieth-century personalist
philosophy is widely acknowledged,' one major influence on their respective
religious philosophies is often ignored in discussions of their contributions to
personalism: the nineteenth-century Russian Orthodox philosopher Vladimir
Soloviev.? While Soloviev does not speak of himself as a personalist, several
essential aspects of what came to be called personalism can be found in his
thought: viz. the inviolable dignity of the human person, understood in terms
of Kant’s categorical imperative; the importance of free human action; and the
relational nature of persons, advocating a middle way between atomistic
individualism and collectivism.? Soloviev’s personalism is significant not only
for its incorporation of German antecedents such as Kant* but also for its use
of insights from the Western saint Thomas Aquinas as well as from Eastern
Christian sources.> This paper examines the three personalist aspects of his
thought listed above—(1) human dignity, (2) human agency, and (3) human
relationality—as he employs them in his magnum opus of moral philosophy,
The Justification of the Good.°

Human Dignity
While Soloviev’s philosophy has many differences from that of Immanuel

Kant, Soloviev credits his German predecessor with being “[t]he founder of
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moral philosophy as a science.”’” Taking a more theological stance, Soloviev
formulates his own “unconditional principle of morality”:

In complete inner harmony with the higher will and recognizing the
absolute worth or significance of all other persons, since they too are in the
image and likeness of God, participate, as fully as in thee lies, in the work of
making thyself and everyone more perfect, so that the Kingdom of God may
be finally revealed in the world.®

However, when explaining what this means for our social relations, Kant’s
influence can be heard loud and clear:

Pity which we feel towards a fellow-being acquires another significance
when we see in that being the image and likeness of God. We then
recognise the unconditional worth of that person; we recognise that he is
an end in himself for God, and still more must be so for us. We realise
that God Himself does not treat him merely as a means.®

For Soloviev, the categorical imperative comes from taking a God’s-eye view
of our neighbor, so-to-speak, always looking to the dignity of the human
person: “I pity in that being not merely his sufferings but the cause of them—I
regret that his actual reality falls so short of his true dignity and possible
perfection.”’® As such, the categorical imperative cannot be fulfilled from an
individualistic point of view, but requires social and even political action:

[N]o human being can alone realise either in himself or in any one else
that absolute fullness of perfection in seeking which we are likened to
God.... Consequently it demands that we should take part in the
collective organizations—especially in that of the state as inclusive of
all the others—by means of which the historical process is, by the will
of Providence, carried on."

So as not to be misunderstood as overly statist, however, Soloviev clarifies,
“Not every one is called to political activity or to the service of the state in the
narrow sense of the term. But it is the duty of every one to serve, in his own
place, that same purpose—the common good—which the state ought to serve
also.”®

We might recognize here the Thomistic claim, reflected in Catholic social
teaching, that the state is “the means of promoting the common good in civil
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society”3—a claim that, of course, must be understood in light of the principle
of subsidiarity.'* We will see below that the same is true for Soloviev as well.
For now, we need only note his own grounding of the principle: “The only
moral norm is the principle of human dignity or of the absolute worth of each
individual, in virtue of which society is determined as the inward and free harmony
of all.”®> Thus, human dignity is understood as that God-given worth which
requires us to limit our treatment of our neighbor and respect her freedom as a
rational animal, because to do otherwise would be to treat her as a mere means
to our individual ends.

Human Agency

Soloviev objects to the idea of absolute freedom as a requirement for morality.
Determinism, on his account, is grounded in the principle of sufficient reason
that “everything that happens ... is determined ... by sufficient reasons, apart
from which it cannot take place, and given which it happens with necessity.”
He outlines three different kinds of determinism: mechanical (inorganic),
psychological (irrational), and “rationally ideal.”"” The last of these he affirms
to be not only compatible with rational freedom but necessary for morality.
The first is “exclusive of morality” and the second at best only “allows for
some moral elements.”® Minerals are bound by mechanical necessity,
irrational animals by psychological. However, since animals have some power
of self-determination, freedom is not sufficient for morality to Soloviev: Their
actions may be regarded in moral ways—they may be ferocious or meek, brave
or cowardly, but they “are not aware of these qualities as either good or bad.”*?

Human beings, conversely, are able to make such judgments. As such, moral
action cannot rely on absolute freedom where, quoting Duns Scotus, “nothing
except the will itself causes the act of willing in the will.”?° Rather, when it
comes to moral action, such actions are determined by the good. We might say
that Soloviev’s moral necessity is a species of Aquinas’s “necessity of end”
and in that sense it cannot be arbitrary or absolutely free. Indeed, for Soloviev
only evil actions can be arbitrary: “When I choose the good, I do so not because
of my whim but because it is good, because it has value, and I am capable of
realising its significance.”?* Again, as Aquinas put it, “the good understood is
the object of the will, and moves it as an end.”?* Soloviev stipulates, “A
sufficient knowledge of the good in combination with a sufficient receptivity to
it necessarily determines our will in the moral sense.”? Under these two
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conditions,

The good determines my choice in its favour by all the infinite fulness
[sic] of its positive content and reality. This choice is therefore infinitely
determined; it is absolutely necessary, and there is no arbitrariness in it
at all. In the choice of evil, on the contrary, there is no determining
reason, no kind of necessity, and therefore infinite arbitrariness. The
question then assumes the following form: given a full and clear
knowledge of the good, can a rational being prove to be so unreceptive
to it as to reject it utterly and unconditionally and choose the evil? Such
lack of receptivity to the good that is perfectly known would be
something absolutely irrational, and it is only an irrational act of this
description that would truly come under the definition of absolute
freedom or of arbitrary choice.*

To be morally and rationally free, to Soloviev, is to be free from the lower
forms of necessity—mechanical and psychological —and bound to the ideal of
the good. However, moral freedom, which Soloviev regarded as “an ethical
fact” is not the end of his understanding of the importance of human agency.
He also affirmed “political freedom” as “an ethical postulate.”?® To examine
this, I turn to human relationality.

Human Relationality

Despite his high claims for the state elsewhere, Soloviev claims that, first and
foremost, “the Church” is “the fundamental form of the moral organisation of
humanity.”?” In its catholicity, the Church is the fulfillment of the moral
meaning of our natural dependence upon one another:

The individual does not find true freedom when his social environment
weighs upon him as external and alien to him. Such alienation is
abolished by the conception of the universal Church alone, according to
which each must find in the social whole not the external limit but the
inward completion of his liberty. Man in any case stands in need of such
completion by the ‘other’; for in virtue of his natural limitations he is
necessarily a dependent being, and cannot by himself or alone be a
sufficient ground of his own existence. Deprive a man of what he owes
to others, beginning with his parents and ending with the state and
world-history, and nothing will be left of his existence, let alone his
freedom. It would be madness to deny this fact of inevitable
dependence. Man is not strong enough and needs help in order that his
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freedom might be a real thing and not merely a verbal claim. But the
help which man obtains from the world is accidental, temporal, and
partial, whilst the universal Church promises him secure, eternal and
all-sufficient help from God. It is with that help alone that he can be
actually free, that is, have sufficient power to satisfy his will.?®

Soloviev transitions from the role of the universal Church to the role of the
state through examining the conversion of the Roman centurion Cornelius in
Acts 10:

If the centurion Cornelius, having become a real Christian, remained,
nevertheless, a soldier, and was not divided into two alien and
disconnected personalities, it is clear that he must have become a
Christian soldier. A collection of such soldiers forms a Christian army.
Now the army is both the extreme expression and the first real basis of
the state; and if a Christian army is possible, a Christian state is
therefore even more possible.>

Admittedly, the idea of a Christian state was far more plausible at the close of
the nineteenth century than it is today. Indeed, Soloviev’s own political vision
assumes a monarchy with close and positive church-state relations. However,
for the purpose of demonstrating his personalism, that context is irrelevant.
And in any case, his insights transcend it.

As already noted, Soloviev understood human persons to be “dependent
rational animals,” to borrow a phrase from Alasdair MacIntyre.3° Solidarity is a
demand of morality due to our natural relation to all other human beings:

Every single individual possesses as such the potentiality of perfection
or of positive infinity, namely, the capability to understand all things
with his intellect and to embrace all things with his heart, or to enter
into a living communion with everything. This double infinity—the
power of representation and the power of striving and activity, called in
the Bible, according to the interpretation of the Fathers of the Church,
the image and likeness of God—necessarily belongs to every person. It
is in this that the absolute significance, dignity, and worth of human
personality consist, and this is the basis of its inalienable rights. It is
clear that the realisation of this infinity, or the actuality of the
perfection, demands that all should participate in it. It cannot be the
private possession of each taken separately, but becomes his through his
relation to all.*!
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Our fundamental relationality is the basis for the realization of our moral
development. The good of the individual cannot be fulfilled apart from the
common good, and vice versa: “subordination to society uplifts the individual”
and “the independence of the individual lends strength to the social order.”3>

There is a certain resonance here with the Roman Catholic articulation of
subsidiarity as “a graduated order” that enables the state to “more freely,
powerfully, and effectively do all those things that belong to it alone.”33 Social
atomism is an idle fantasy to Soloviev:

isolated individuals do not exist and therefore do not grow in perfection.
The true subject of moral progress—as well as of historical progress in
general—is the individual man together with and inseparably from the
collective man or society. In other words, the relation between the true
significance of the individual and the true force of society is a direct and
not an inverse one.>

As for politics, “The order of the state is a relatively higher but by no means a
perfect form of social life, and it therefore has only a relative advantage over
the organisation based upon kinship.”3> The state does not abolish the
primitive clan but rather transforms it into the family as we know it, which
retains certain rights by virtue of natural law.3° And the state is not the highest
form of social organization: as I have already noted, for Soloviev this place is
held by the spiritual communion of the Church.

Once again, in explaining the morally essential nature of human society in
accordance with the categorical imperative, Soloviev reiterates what makes
humanity superior to other animals, such as ants, who also have some form of
society:

The right of the person as such is based upon his human dignity
inherent in him and inalienable, upon the formal infinity of reason in
every human being, upon the fact that each person is unique and
individual, and must therefore be an end in himself and not merely a
means or an instrument.... Society, therefore, can compel a person to do
something only through an act of his own will,—otherwise it will not be
a case of laying an obligation upon a person, but of making use of a
thing.?”
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Soloviev thus walks a careful line. While insisting on the essential dependence
of the individual on society, the inherent relationality of human persons, he is
careful not to lose sight of the personhood of the individual as a free rational
animal in the social whole that is the basis for her moral fulfillment.

This personalist perspective has wide-reaching social-ethical implications,
helping Soloviev affirm, for example, the moral good of patriotism while
simultaneously and without contradiction denouncing the moral evil of
nationalism.?® The individual has a duty of piety to the nation, but the nation
too must serve the common good, not only of its individual members but of the
rest of the world as well. How to walk that line between globalism and
nationalism, to be of one’s country yet for the common good of all, is perhaps
the most important question facing the world today, and Soloviev’s insights,
grounded in, and themselves grounding, the personalist tradition, remain as
salient for our own time as they were for his.

Conclusion

By the mid-twentieth century, fifty years after Soloviev, Jacques Maritain
could write of a “‘personalist’ current” sweeping across a wide variety of
philosophical schools throughout the world. While we should remember
Maritain’s caution that personalism is not monolithic, we can see in Soloviev
the general “phenomenon of reaction against [the] two opposite errors” of
atomistic individualism and totalitarian collectivism that characterized later
personalist philosophy.3* Through his likely influence on the Russian émigré
community in Paris and elsewhere,*® and due to the clear resonance of his
philosophy with the emergent personalism of the time, we are overdue to
acknowledge Soloviev as a significant font of Maritain’s “personalist current.”
Nor should his work any longer remain obscure to personalist philosophers
and theologians of today.

Dylan Pahman is a research fellow at the Acton Institute. He holds an M.T.S. in
Historical Theology from Calvin Theological Seminary. A version of this paper was
originally presented in July 2017 at the Second Triennial Dominican Colloquium in
Berkeley, California.
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