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Editorial

Dear Colleagues.

We would like to present you the next issue of our journal. In the individual
studies the authors present their findings in the fields of history, theology, social
work and spirituality. The first article presents a theological analysis of the
importance of prayer and vigilance in the spiritual life of man. The author
analyses a summary of biblical texts, especially the Apostolic Letters, which he
supplements with patristic commentaries. The second article is considering of all
the facts about the state of the economic situation of Christians that we know
from the life of the Church. Here the author describes the economic knowledge
and behavior of Christians in the church community in early Byzantium. The
authors of another article focus on the symbol of light in the works of J. R. R.
Tolkien, The Silmarillion and The Lord of the Rings. The analysis of the work
shows the potential of the selected work in the teaching process, which can bring
about the practical use of non-religious literature in religious education classes.
The author of the article analyses Christian philanthropic activity in the early
centuries. The Christians of the early Church were keenly aware that orthodoxy
must also be orthopraxy, of which the social aspect of the life of the Church was
a part. The text assesses that the principle of the Church's philanthropy was the
active charity of Christians in its various forms. The next article deals with the
teaching of st. Justin Popovi¢, called Teohumanism. The teaching is based on the
orthodox anthropology and christology, showing the right view on the man and
the aim of his life. The article presents the life and work of Saint Simeon the New
Theologian. The author characterizes the overall contemporary background of
life and work of the mentioned ecclesiastical writer. Of his works, the focus is on
salvation, which is attainable only through a perfect spiritual life of man. The last
article is devoted to an interesting philosophical problem of search for the
meaning of life in the difficult conditions of the current thoroughly globalized
world - with its unrestrained wave of dizzying, and sometimes downright
unpredictable techno-upgrades.

We believe that the studies in this issue will enrich your intellectual
perspectives with new knowledge and use in your creative scientific and
academic work.

Pavol Kochan (editor)



,BEDLITE CELY CAS A MODLITE SA...“
(Lk 21, 36)

Peter KORMANIK

emeritny profesor, sekretar, Urad metropolitnej rady Pravoslavnej cirkvi na
Slovensku, PreSov, Slovenska republika

., Bedlite, stojte pevne vo viere, vzmuzte sa a budte silni!
Vsetko nech sa medzi vami deje v laske!” [1 Kor 16, 13-14]

Ked sa zamyslame nad obsahom tychto slov apostola Pavla a konfrontujeme
ich smnohymi inymi textami Svidtého Pisma Starého iNového Zakona
aobzvlast stextami Evanjelii a listov jednotlivych apostolov, prideme
k zaujimavému poznatku, Ze uvedené slova apostola su istou obmenou,
variaciou roznych inych vyziev, ktoré st nasmerované na uskutocnovanie Bozej
vole, na Zivot podla Evanjelia a tym aj vyzvou napliiania BoZich prikazani
slovom i skutkami v naSom kazdodennom Zivote s viziou vecnej blaZenosti. Ako
prvé nas mozu oslovit slova Isusa Christa zo svatého Evanjelia podla Lukasa,
v ktorych, v stvislosti s druhym prichodom na Zem BoZzieho Syna a blizkosti
Jeho Kralovstva, velmi jasne z Jeho svatych tst zaznieva vyzva bedlit: , Divajte
si pozor, aby vase srdcia neotaZeli obZerstvom, opilstvom a starostami o tento Zivot, aby
vds ten deri neprekvapil; pride totiz ako osidlo na vsetkych, ¢o byvajii na povrchu celej
zeme. Preto bedlite cely cas a modlite sa, aby ste mohli uniknut vsetkému, co md prist,
a postavit sa pred Syna ¢loveka.” [Lk 21, 34-36; porov. 1 Kor 15, 33]. V suvislosti s
tymito slovami Spasitela o bdelosti vo viere a modlitbe, ktoré sa vztahuju tym
najbezprostrednej$im sposobom na nas vsetkych, ktori zZijeme vierou v Boha
anastapili sme cestu nasledovania Isusa Christa, Svdté Pismo ndm ponuka
velmi konkrétnu vyzvu s osobitnym zretelom na tych, ktori ako predstaveni
Cirkvi, biskupi i kifiazi, maja veriacich ucit a viest ich k tomu, aby v duchu slov
apostola Pavla zili, ako je hodné povolania, ktorym st povolani, t.j. ako krestania
[porov. Ef 4, 1]. Im teda ako predstavenym Cirkvi, bez ktorych Zivot veriacich
v Cirkvi nie je myslitelny, sti adresované velmi zdvazné slova apostola Pavla
o bdelosti, o pevnom stati vo viere, laske a inych cnostiach a o ich starostlivosti
o duchovné stado. V knihe Skutky apostolov apostol Pavel vysiela jasny odkaz
do Efezu pre tamojSich starsich Cirkvi, t. j. biskupov v Efeze, ktorym piSe:
,,Ddvajte pozor na seba i na celé stido, v ktorom vis Duch Svity ustanovil za biskupov,
aby ste pdsli Boziu Cirkev, ktorii si ziskal za cenu svojej vlastnej krvi. Ja viem, Ze po
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mojom odchode vniknii medzi vis dravi vlci, ktori nebudil Setrit stido. Aj spomedzi vds
samych povstanii muzi, ktori budii hovorit prevritene, len aby strhli ucenikov na svoju
stranu. Preto bedlite a pamiitajte, Ze tri roky som so slzami diiom i nocou kazdého z vds
neprestajne napominal. Teraz vds odporiicam Bohu a slovu Jeho milosti, ktoré ma silu
budovat” a dat’ dedicstvo vsetkym posvitenym.” [Sk 20, 28-32]. Tato bedlivost, ku
ktorej vyzyva apostol Pavel predstavenych Cirkvi v Efeze, apostol Peter spaja
s nepriatelom viery, nepriatelom BoZim inaSim - diablom, pred ktorym sa
mame mat neustdle na pozore, chranit sa pred nim, ustavi¢ne bdiet a byt
triezveho zmyslania: , Bud'te triezvi, bdejte! Vis protivnik, diabol, obchddza ako lev
a hladd, koho by zoZral. Vzoprite sa mu pevni vo viere, vedomi si toho, Ze také isté
utrpenia doliehajii na spolocenstvo vasich bratov vo svete. Po kritkom utrpeni Boh
vsetkej milosti, ktory vds v Christovi Isusovi povolal do svojej vecnej sldvy, vas zdokonali,
utvrdi, upevni a postavi na pevny ziklad.” [1 Pt 5, 8-10]. Svéti otcovia by povedali,
Ze tym pokusitelom [porov. 2 Kor 11, 3; 1 Tes 3, 5] je starobyly had, ktory ¢tha na
nas z roznych stran a réznym sposobom a zo svojho zorného uhla nevylucuje
nikoho. Preto musime byt neustale v strehu aako hovori apostol, nedavat
diablovi miesto v naSom zivote [Ef 4, 27]. A ako mame viest tento boj proti zlu,
proti tkladom diabla, ako ho zvladat, tu st jeho povzbudivé slova: ,Napokon
posiliiujte sa v Pianovi a v sile Jeho moci. Oblecte sa do plnej BoZej vyzbroje, aby ste mohli
obstdt proti tikladom diabla. Ved nds boj nie je proti krvi a telu, ale proti knieZatstvdm,
mocnostiam, vlddcov tohto temného sveta a nadzemskym duchom zla. Preto si vezmite
Boziu vyzbroj, aby ste mohliv ten deri zla odolat' a tym, Ze vSetko prekonite, obstat. Stojte
teda! Bedrd si prepdste pravdou, obleCte si pancier spravodlivosti a obujte si na nohy
pohotovost na ohlasovanie Evanjelia pokoja. Nadovsetko uchopte stit viery, ktorym
moZete uhasit' vSetky ohnivé Sipy toho Zlého. Vezmite si aj prilbu spdsy a me¢ Ducha,
ktorym je BoZie slovo.” [Ef 6, 10-17]. V tomto nasom usili v boji proti ikladom
diabla je pre nas krestanov cenna atiez povzbudiva rada apostola Jakuba:
»Podriad'te sa Bohu, ale vzoprite sa diablovi a ujde od vas. PribliZte sa k Bohu a On sa
priblizi k vam.” [Jk 4, 7-8].

Sv. Jan Kronstadtsky, hovoriac o Christovej Cirkvi ako Cirkvi bojujtcej,
ktora, vduchu uvedenych slov apostola Pavla, bojuje s kniezatstvami,
mocnostami, vladcami tohto temného sveta a nadzemskymi duchmi zla [pozri
Ef 6, 12], ktori tvoria pevne organizované kralovstvo a bojuji vynimocne tvrdo
a silne a neustale so vSetkymi Iudmi a s celym svetom, ktory , je v moci ZIého” [1
Jn 5, 19], povzbudzuje nds takymito slovami: ,Jeden ¢lovek v poli nie je vojak
aani krestan, ponechany sdm na seba alebo patriaci nie k pravému stadu
Christovmu, nie k Cirkvi Christovej, ktorej Hlavou je sam Christos, takze
nemoze uspesne protivit sa nespocetnym, silnym a prefikanym nepriatelom
spasenia... Pravoslavny krestan neustdle potrebuje silnti pomoc i podporu zhora



od Boha iod svdtych vojakov Christovych, ktori zvitazili nad nepriatelmi
i dosiahli spasenie mocou blahodate Christovej, aod pozemskej Cirkvi
pravoslavnej, od pastierov a ucitelov, potom vSeobecnej modlitby a tajin. Taka je
pomocnica ¢loveka-krestana v boji s neviditelnymi i viditeInymi nepriatel'mi —
Cirkev Christova, ku ktorej BoZou blahodatou patrime.” [1].

Ako krestania by sme nemali nikdy zabuidat na to, Ze pred zlobou, intrigami
diabla i pokuseniami rozneho druhu nie je nikto z nas uchraneny; nech si nikto
nemysli, Ze je dost silny, aby mohol im odolavat v kazdom case a za vSetkych
okolnosti. Toto ma na mysli apostol Pavel, ked Korintanov vystriha pred tym,
aby , neboli dychtivi po zle”, neboli modlari, nepokusali Christa a nereptali v case
pokuSeni, ale sdoverou obracali sa na Boha, ktory spokuSenim dava aj
vychodisko: , A tak ten, kto si mysli, Ze stoji, nech si ddva pozor, aby nepadol. Pokusenie,
ktoré na vis dol'ahlo, je len ludské. Boh je vsak verny. On nedopusti, aby ste boli pokiisani
nad svoje sily, ale s pokusenim da aj vychodisko, aby ste ho vladali zniest.” [1 Kor 10,
6-10; 12-13]. S podobnou myslienkou prichddza k ndm aj apostol Jakub, ked
hovori: , Blahoslaveny muz, ktory vytrvd v pokisani, lebo ked sa osved¢i, prijme veniec
Zivota, ktory Pdn zasl1ibil tym, ¢o Ho miluju. Nikto v case pokiisani nech nehovori: Boh
ma pokuisa! Ved” Boha nemozno pokusat na zIé a ani On nikoho nepokiisa. Ale kazdého
pokiusa vlastnd Ziadostivost, ktord ho zvddza a lika. Ziadostivost potom, ked" pocne,
porodi hriech a vykonany hriech splodi smrt.” [Jk 1, 12-15]. , Preto si opaste bedra svojej
mysle, vyzyva nas apostol Peter, bud'te triezvi, tiplne diifajte v milost, ktorii dostanete
pri zjaveni Isusa Christa. Ako poslusné deti nedajte sa ovlddat’ Ziadostami, ktoré vdis
predtym v Case vasej nevedomosti ovlddali; no rovnako, ako je svity Ten, co vds povolal,
aj vy bud'te sviti v celom svojom pocinani. Ved’ je napisané: Bud'te sviti, lebo ja som
svity!” [1Pt 1, 13-16]. A apostol Pavel dodava: , Vytrvajte v modlitbe, bdejte pri nej
a vzddvajte vdaky. Modlite sa aj za nds, aby nam Boh otvoril dvere pre slovo, aby sme
hldsali Christovo tajomstvo... Poc¢inajte si miidro voci tym, ¢o su mimo a vyuzivajte cas.
Vase slovo nech je vzdy laskavé a miidro povedané, aby ste vedeli, ako treba kazdému
odpovedat.” [Kol 4, 2-6].

V pripade, ak nas nepriaznivo zasiahla nejaka okolnost, ktora akoby uspala
nasu bdelost (ostrazitost) napriklad tak, Ze pocujeme navonok pekné a lichotivé
reci, ale vnatorne st plné pohorSenia a protivia sa uceniu Cirkvi, moralke
i ndboznosti ¢loveka, nedajme sa uviest do omylov uskoénymi recami, ale
prijmime napomenutie apostola Pavla: ,Napominam vds vsak, bratia, aby ste sa mali
na pozore pred tymi, ktori vyvoldvajii rozbroje a pohorsenia v rozpore s ucenim, ktoré ste
sa naucili. Odvratte sa od nich! Ved takito I'udia nesliizia Christovi, ndasmu Pdnovi, ale
svojmu bruchu a svojimi krdsnymi a lichotivymi recami zvddzaji srdcia dévercivych
T'udi.” [Rim 16, 17-18]. A dalSie jeho napomenutie: , Nedajte sa oklamat: ZIé reci
kazia dobré mravy! Vytriezvite, ako sa patri, a nehreste! Ved na vase zahanbenie



hovorim, Ze mniektori neznajui Boha.” [1Kor 15, 33-34]. Podobné varovanie
o uskoénych reciach piSe apostol aj svojmu ucenikovi Timotejovi: , Vyhybaj sa
bezboznym prazdnym reciam a faloSnému uceniu, ktoré sa IZivo nazyva poznanim.
Niektori, ¢o sa k nemu prizndvajii, zbludili od viery.” [1Tim 6, 20-21; porov. Ef 5, 6-
7].

Zname je aj jeho iné slovo napisané Efezanom, slovo, ktorym sa posiliiuje
duchovny Zzivot kazdého cloveka usilujuceho o Zivot v Christovi. Ked hovori
o starom inovom Zivote v Bohu najprv spomina okolnosti Zivota Efezanov
v pohanskom duchu, ktory treba zmenit, a predklad4d im aj moZnosti obnovy
duchovnym zmyslanim pre novy zZivot v Bohu: ,NeZite uz tak, ako Zijii pohania
v mdrnosti svojho zmyslania, so zatemnenou myslou, odcudzeni BoZiemu Zivotu pre ich
nevedomost, ktord sa ich zmocnila, a pre tvrdost ich srdca... Vyzlecte si starého ¢loveka
s predchddzajiicim spdsobom Zivota, ktory hynie klamnymi Ziadostami, obnovte sa
duchovnym zmyslanim a oblecte si nového cloveka, stvoreného podla BoZieho obrazu
v spravodlivosti a svitosti pravdy..Odhod'te kazdé rozhorlenie, vdseri, hnev, krik
a rithanie so vsetkou zlobou. A bud'te k sebe dobri, milosrdni, odpuistajte si navzdjom, ako
aj vam Boh odpustil v Christovi.” [Ef 4, 17-19; 22-24; 31-32]. A potom apostol Pavel
vyzyva Efezanov k Zivotu plnému duchovného svetla a tepla: , Zite ako deti svetla.
Ved' ovocie svetla je vo vsetkej dobrote, spravodlivosti a pravde. Skiimajte, co sa paici
Pdnovi, a nemajte vicast' na neplodnyjch skutkoch tmy; radsej ich odhalujte... Ved vsetko,
co je zjavné, je svetlo. Preto je povedané: Prebud’sa ty, o spis, a vstan z mftvych a zaZiari
ti Christos. Ddvajte si teda pozor, ako si pocinate; nie ako nemiidri, ale ako mudri. Naplno
vyuzivajte cas, lebo dni su zIé...” [Ef 5, 8-11; 14-16]. ,Ved vsetci ste synmi svetla
a synmi dria, piSe apostol Tesaloni¢anom. Nepatrime noci ani tme. Nespime teda ako
ti druhi, ale bdejme a bud'me triezvi. Lebo ti, o spia, spia v noci a opilci sa v noci opijajil.
Ale my, ¢o patrime ditu, bud'me triezvi, oblecme si pancier viery a lasky a ako prilbu
nddej spasenia. Ved' Boh nis neurcil na hnev, ale aby sme ziskali spdsu skrze nisho Pdna
Isusa Christa, ktory zomrel za nds, aby sme spolu s Nim Zili — ¢i bdieme a ¢i spime. Preto
sa navzdjom napominajte a povzbudzujte jeden druhého, ako to aj robite.” [1Tes 5, 5-
11]. A Kolosanov vyzyva konat rézne cnosti, ktorymi sa posilfiuje, ako im
predtym piSe, ich skryty Zivot s Christom v Bohu [pozri Kol 3, 3-4]: ,, Ako vyvoleni
Bozi, sviti a milovani, vezmite na seba milosrdny sicit, dobrotivost, pokoru, miernost,
trpezlivost, navzdjom sa zndsajte a odpustajte si, najmi ak by mal niekto nieco proti
niekomu. Ako Pdn odpustil vam, tak aj vy odpustajte druhym! Nadovsetko sa vsak odejte
laskou, ktord je zvizkom dokonalosti. A pokoj Christov nech rozhoduje vo vasich srdciach,
ved’ preti ste boli povolani v jednom tele. A bud'te vdacni!... A vsetko, o kondite slovom
alebo skutkom, vsetko robte v mene Pdna Isusa a skrze Neho dakujte Bohu Otcovi.” [Kol
3, 12-15, 17].



O bedlivosti vo viere hovori aj sv. Jan Teoldg v knihe Zjavenia. V nej ¢itame,
Ze sam Isus Christos posiela svojho anjela k Janovi, Jeho sluhovi, aby , dosvedcil
Bozie slovo a svedectvo Isusa Christa, vsetko, co videl. Blahoslaveny je, kto cita, aj ti, o
pocuivajiu slovd proroctva a zachovdvajil, Co je v tiom napisané.” [Zj 1, 1-3]. Posolstvo
ma sv. Jan zvestovat siedmym Cirkvdm. Z nich jedna je v Sardach. Anjelovi tejto
Cirkvi ma napisat: , Toto hovori Ten, co md sedem BoZich duchov a sedem hviezd:
pozndm tvoje skutky; mds meno, Ze Zijes, ale si mftvy. Prebud’ sa a posiliiuj, ¢o ostalo,
a malo umriet. Lebo tvoje skutky nepokladim za dostatocné pred svojim Bohom.
Rozpamditaj sa teda na to, ¢o si prijal a pocul, zachovdvaj to a rob pokdnie! Ak vsak
nebudes bdiet, pridem ako zlodej a ani sa nenazdds, v ktorui hodinu k tebe pridem... Kto
md usi, nech pociiva, co Duch hovori Cirkvdm.” [Zj 3, 1-3, 6]. A na inom mieste knihy
¢itame jeho dalSie posolstvo anjela od Boha: ,Hla, prichddzam ako zlodej.
Blahoslaveny, kto bdie a chrini si odev, aby nechodil nahy a nevideli jeho hanbu.” [Zj 16,
15]. Blahoslaveny je aj ten, kto bdie v kazdom case a modli sa, ako nam to
pripomina Christos [Lk 21, 36; porov. Ef 6, 18], kto vie, Ze kraca, ako hovori
mudpry Sirach, ,pomedzi osidla” (Sir 9, 13) a preto ma naplno vyuzivat cas, ,lebo
dni sii zIé”. , Preto, radi apostol, nebudte nerozumni, ale pochopte, co je Pdnova vdla...
Bud'te naplneni Duchom. Hovorte spoloéne Zalmy, hymny a duchovné piesne, v srdci
spievajte a oslavujte Pina.” [Ef 5, 16-17]. Podla evanjelistu Lukasa vSetci, ktori
bedlia a st pripraveni na prichod Syna ¢loveka, st Isusom Christom nazyvani
blahoslavenymi: , Blahoslaveni si sluhovia, ktorych pdn ndjde bedlit. Amen, hovorim
vdm: Opdse sa, posadi ich k stolu a bude ich odsluhovat. Ci uz pride pred polnocou, alebo
az nad rdnom a ndjde ich bedlit, si blahoslaveni... Aj vy budte pripraveni, lebo Syn
cloveka pride v hodinu, o ktorej sa nenazddte.” [Lk 12, 37-38]. A v tejto suvislosti
pripomenieme este jednu vyzvu nasho Spasitela: ,Bedlite a modlite sa, aby ste
nepadli do pokusenia. Duch je sice ochotny, ale telo slabé.” [Mt 26, 41].

Z st apostola Pavla zaznievaju aj iné vyzvy plné odusevnenia, povzbudenia
a posilnenia vo viere. Su to vyzvy, ktorymi sa posilfiuje viera v Christa a v Jeho
Evanjelium [pozri Mk 1, 14]. Ide o slov4, ktorymi ich Ziada, aby sa drzali pravd
evanjeliovej viery nim im odovzdanej a ohlasovanej [1Kor 15, 1-2; 11, 2; Fil 1, 27],
aby boli verni a svorne sa zasadzovali o vieru v Evanjelium: , Len Zite tak, ako to
zodpovedd Christovmu Evanjeliu, aby som, - ¢i uz pridem a uvidim vds, ¢i som vzdialeny
— pocul o vds, Ze pevne stojite v jednom duchu a svorne bojujete za vieru v Evanjelium.
Protivnikom sa nedajte nicim zastrasit! To bude znamenim od Boha —im, Ze zahynii, ale
vim, Ze budete spaseni.” [Fil 1, 27-28]. A svojho ucenika Timoteja poveruje
nasledovat vsetko to, ¢o on mu zvestoval. A ¢o mu zvestoval? ,Ucenie, spravanie,
predsavzatie, vieru, trpezlivost, ldsku, vytrvalost..., prenasledovania, utrpenia...” [2Tim
3, 10-11]. A esSte mu piSe: , Ty vsak zostari v tom, Comu si sa naucil a o ti je zverené,



ved’ vies, od koho si sa to naucil, a pretoZe od detstva poznds svité Pisma, ktoré ti moZu
dat mudrost na spdsu a to vierou v Isusa Christa.” [2Tim 3, 14-15].

A ¢im nas eSte apostoli oslovuju? Uvedieme aspon niekolko podnetnych
myslienok z ich misijného posobenia. Najprv to bude povzbudivé slovo apostola
Pavla jeho ucenikovi Timotejovi a potom slova veéného zivota aj tym, ktorym
hlasal slovo pravdy a Evanjelium o ich spase [pozri Ef 1, 12], teda niektorym
Cirkvam, ktoré zaloZil. , Bojuj dobry boj viery a pevne sa pridfZaj vecného Zivota, do
ktorého si povolany a ku ktorému si sa prihlasil dobrym vyznanim pred mmnohymi
svedkami.” [1Tim 6, 12]. , A tak, bratia moji milovani, bud'te pevni, neochvejni, bud'te
stile horlivejsi v Panovom diele, ved’ viete, Ze vasa ndmaha nie je mdrna v Pdnovi.”
[1Kor 15, 58]. , Ako ste teda prijali Isusa Christa, Pina, tak v Nom Zite zakoreneni
a v Nom budovani v pevnej viere, ako ste sa nautili; rozhojitujte sa vo vzddvani vd aky.
Dajte pozor, aby vis niekto nezviedol prazdnym a klamnym filozofovanim, zaloZenym
na ludskych podaniach, na Zivloch sveta, a nie na Christovi” [Kol 2, 6-8]. ,Bratia,
nebud'te pri usudzovani ako deti, v zle bud'te malicki, no pri usudzovani bud'te dokonali”
[1Kor 14, 20]. ,Aby sme uz neboli nedospeli, sem-tam hddzani a zmietani zdvanom
hocijakého ucenia — l'udskou tiskocnostou, chytrictvom a I'stivym zvddzanim na blud.
Bud'me pravdivi v ldske, aby sme vo vsetkom dorastali v Christa. On je hlava, z Neho
rastie celé telo.” [Ef 4, 14-16]. , Moji bratia, ktorych milujem a po ktorych tizim, ste
mojou radostou a vencom sldvy, preto stojte pevne v Pianovi, milovani!” [Fil 4, 1; porov.
1 Tes 3, 7-8]. , Tak teda, bratia, pevne stojte a drzte sa podania, ktoré ste prijali ¢i uz
nasim slovom, ¢i listom. Ale sdm nds Pdn Isus Christos a Boh, nds Otec, ktory si nds
zamiloval a v milosti ndm dal vecni titechu a dobrii nddej, nech potesi vase srdcia
a upevni ich v kazdom dobrom skutku a slove.” [2Tes 2, 15-17]. ,, Dnes, ked’ pocujete Jeho
hlas, nezatvrdzujte svoje srdce ako pri vzbure v deii pokusenia na pusti... Bratia, ddvajte
si pozor, aby nikto z vds nemal zlé a neverné srdce a neodpadol od Zivého Boha, ale denne
sa vzdjomne povzbudzujte, kym trvd to ,,dnes”, aby nikoho z vdis nezatvrdilo mdamenie
hriechu. Ved mame vicast na Christovi, pravda, len ak si zachovime az do konca také
pevné rozhodnutie, aké sme mali na zaciatku.” [Zd 3, 7-8, 12-14]. , Dbajte, aby nikto
nevypadol z milosti BoZej, aby nevyrdstol ako nejaky horky koreri a nepdsobil trapenie
a aby sa nim mnohi neposkvrnili... Dajte si pozor, aby ste neodmietli Toho, ktory hovori.
Ved' ak neunikli ti, o odmietali toho, ¢o oznamoval BozZiu vol'u na Zemi, o ¢o menej my,
ked’ sa odvrdatime od Toho, ¢o hovori z neba.” [Zd 12,15, 25]. A napokon je tu aj slovo
apostola Petra: ,Zhod'te teda zo seba vsetku zlobu i vsetku falos a pokrytectvo, zdvist
a vsetky ohovdrania a ako prdve narodené deti tiizte po cistom duchovnom mlieku, aby
ste od neho rastli na spasu, ked ste uz okusili, Ze Pan je dobry. Pristupujte k Nemu,
Zivému kameriu, ktory l'udia sice zavrhli, ale pred Bohom je vyvoleny a vzicny. A vy sa
dajte zabudovat ako Zivé kamene do duchovného domu, aby ste sa stali svitym
kiiazstvom, ktoré bude prindsat’ duchovné obety prijemné Bohu skrze Isusa Christa.” [1Pt



2, 1-5]. Preto sa od nas vyzaduje: Nebudme ako ti, ktori ,veria len nacas av
pokuseni odpadajii..., ale ako ,ti, o pociivajui slovo s dobrym a slachetnym srdcom.
Zachovdvajii, ho a vytrvalo prindsaju ovocie.” [Lk 8, 13].

Pri r6znych napomenutiach je u apostola Pavla velmi obltubeny sposob
komunikécie prevzaty zo spravania sa dobrého vojaka [Ef 6, 10-17; 1 Tim 1, 18; 2
Tim 2, 3]. Vduchu tohto jemu vlastného vyjadrenia vidime, ako svojmu
ucéenikovi Timotejovi prikazuje, aby v stlade s predchadzajticimi proroctvami
onlom aich pomocou ,bojoval dobry boj”, v ktorom sa ma prejavit jeho viera
a dobré svedomie, , ktoré niektori zavrhli a tak stroskotali vo viere” [1 Tim 1, 18-19].
A dalej mu pise: , Ty teda, dieta moje, posiliiuj sa milostou v Isusovi Christovi a to, ¢o
si skrze mnohych svedkov pocul odo mria, predkladaj vernym I'ud'om, ktori budii schopni
ucit aj inych. Spolu so mnou znasaj utrpenie ako dobry vojak Isusa Christa. Kto bojuje,
nemiesa sa do zdleZitosti vSedného Zivota, aby sa zapdcil velitel'ovi, ktory ho najal do
sluzby. A ak niekto pretekd, nedostane veniec, ak nepretekd podl'a pravidiel.” [2Tim 2, 1-
5].

Keby sme nazreli hlbsie do povinnosti dobrého vojaka a tieto premietli do
duchovného Zivota veriaceho krestana, nemohla by ndm unikntt okolnost, Ze
prvou vlastnostou dobrého vojaka je neutekat z boja v case, ked zuri boj, ale stat
pevne, lebo kto stoji, mdze odrazat nepriatela; kto vSak uteka z boja v case, ked
treba pevne stat na strazi, ten neziska veniec a eSte navyse moze si velmi ubliZit
a zapricinit si aj vela nestastia. Ked apostol Pavel hovori o duchovnej vyzbroji
proti zlym sildm a spomina aj Stit viery, tato jeho myslienku objastiuje sv. Jan
Zlatousty nasledovne. ,Viera je Stit pokryvajuci tych, ¢o veria bez osvedcenia.
Ak sa niekto oddava mudrovaniu, zacne o vsetkom mudrovat a usudzovat
podla svojho, pre takéhoto viera sa nepredstavuje ako stit. Naopak, vtedy sa o riu
iba potkyname. Viera vSetko skryva a zatiefiuje: takd musi byt jej vlastnost.
A preto ju nemozno skratit; v opacnom pripade nohy alebo akdkolvek cast tela
ostant odkryté. Nie; Stit musi byt tmerny velkosti. Je vela myslienok
znepokojujucich dusu, vela pochybnosti a nerieSitelnych otdzok; no prava viera
na vsetko dava uspokojujicu odpoved. Mnoho vnuknuti, ktorymi diabol,
roznecujuc dusu, zavrhnes$ ako r6zneho druhu pochybnosti. Napriklad, niektori
hovoria: Existuje vzkriesenie? Existuje sud? Existuje odmena? Maj iba Stit viery
a uhasi$ nim strely diabla. Vzniklo v tele nejaké burlivé Zelanie, vzplanuli
v tvojom vnutri zlé myslienky, ukdZz im vieru v budtce blaha iono sa viac
neobjavi, malo od toho —ono zahynie... Bojuju v nds myslienky — posleme vopred
vieru. Zachvacuju nés burlivé Zelania — pozveme na pomoc vieru. Ocitneme sa
v tazkych okolnostiach a nestasti — budeme hladat ttechu vo viere. Viera je to,
¢im sa chrani kazda vyzbroj. Ak nie je, vtedy aj vyzbroj sa strati” [4]. A ak sme
v duchu tychto slov apostola i sv. Jana Zlatousteho nasttpili do boja ako dobri



vojaci Christovej Cirkvi, naSe srdcia potesSia vyzvy niektorych svatych Bozich
Starého i Nového Zakona: , Vzmuzte sa a budte silni”: vedte boj, nebojte sa a ani
sa nelakajte toho, ¢o budete musiet vytrpiet [Z] 2, 10], , bud'te silni a udatni” [5 Mjz
31, 6; porov. Joz 10, 25; 2 Kr 32, 7-8]. ,Bedlite a modlite sa, aby ste nepadli do
pokusenia. Duch je sice ochotny, ale telo slabé.” [Mt 26, 41]. S odvahou vlastnou
chrabrému muzovi vyhybajte sa kaZdej nestalosti a premenlivosti a so vSetkou
silou pracujte na svojom raste a napredovani, aby, v duchu slov apostola Pavla,
vo vas ,Jeho (Christovym) Duchom mocne zosilnel vniitorny clovek a aby Christos
skrze vieru prebyval vo vasich srdciach, aby ste tak zakoreneni a upevneni v ldske mohli
so vietkymi svitymi pochopit, akd je to Sirka, dizka, vyska a hibka, a poznat Christovu
lasku, ktord prevysuje poznanie, a tak aby ste sa dali naplnit’ celou BoZou plnostou.” [Ef
3, 17-19]. A na tejto ceste nech vam pribtdajti nové sily [porov. Z 83, 8], ktoré st
zarukou vitazstva.

Tieto Gc¢inné slova, plné duchovnej sily azmuzilosti, ktoré mozeme
vztahovat na vSetkych tych, ktori, v duchu slov apostola Petra, si predsavzali
prezit ¢as svojho pozemského zivota nie ,podla l'udskych Ziadosti , ale podl'a BozZej
vole” [1Pt 4, 2], mame moznost precitat na viacerych miestach Svatého Pisma [5
Mjz 31,7, 23; Joz 1, 56-7, 9; 2 Kron 32, 7-8; 2 KrT 10, 12; Neh 4, 14; Z 26, 14; 1 Mak
2, 64 a iné]. Spomenieme aspon niektoré z nich. V 5. knihe MojZiSovej ¢itame:
.Kratko pred zaciatkom boja predstipi kiiaz pred l'ud a prehovori. Povie: Pocuj Izrael!
Dnes sa chystdte do boja proti svojim nepriatelom, Neklesajte na mysli! Nebojte sa,
nelakajte sa a nemajte z nich strach! Ved’ Hospodin, vas Boh, ide s vami, bude bojovat’ za
vds proti vasim nepriatelom, aby vds zachrdanil.” [5 Mjz 20, 2-4]. Tieto aspekty boja
sa jasne Crtaju aj v nasledujucich vyrokoch Pisma: , Bud verny az do smrti a diam ti
veniec zivota!” [Zj 2, 10]. , Odvdzne bojujte!” [1 KrI 4, 9]. , Bud'te silni a odvdzni
a nedeste sa..., s nami je Hospodin, nas Boh, hotovy ndm pomoct a viest' nase boje.”
[2Kron 32, 7]. ,Opdste sa a vzmuZte sa... Boh urobi, ako je Jeho vola.” [1Mak 3, 58].
, Vietci, ¢o olakdvate Hospodina, bud'te silni a nech je pevné vase srdce.” [Z. 30, 25].
. Posilitujte sa v Panovi a v sile Jeho moci.” [Ef 6, 10]. A prorok Jeremias s radostou
vyznava: ,Hospodin je so mnou ako mocny hrdina, preto sa moji prenasledovatelia
potknii a ni¢ nezmozu.” [Jer 20, 11]. Ano, je to Hospodin, nas Boh, nas Spasitel Isus
Christos, kto nas posiliiuje, kto ndm dava odvahu, kto ndam pomdha, kto nam
udeluje nezistni pomoc. Ako sam povedal, On dava cloveku aj , moc sliapat” po
hadoch a skorpionoch i po vsetkych nepriateloch.” [Lk 10, 19]. Podla evanjelistu
Mareka, v Jeho mene vsetci ti, co uveria, ,budi vyhdnat zlych duchov a hovorit
novymi jazykmi. Budii brat’ do riik hadov a ked vypiju aj nieco smrtonosné, neuskodi im.
Na chorych budu kldst ruky a oni ozdravejii.” [Mk 16, 17-18]. Iba ten, ,kto vytrvd do
konca, bude spaseny.” [Mt 11, 22; Jk 1, 12]. V tomto duchu podnetnad je tiez
myslienka apostola Pavla, ktory duchovny zivot krestana prirovnava ku

10



pretekarovi. Hovori: ,Neviete, Ze ti, ¢o beZia na Stadione, beZia sice vsetci, ale iba jeden
dostdva odmenu? BeZte tak, aby ste ju dosiahli. Ved’ kaZdy pretekdr sa zdrZiava vsetkého;
oni to robia preto, aby ziskali porusitel'ny veniec, my vsak neporusitelny.” [1Kor 9, 24-
25].

KedZe u niektorych veriacich v Korinte, ako o tom sved¢i sam apostol Pavel,
bolo znacné oslabenie lasky prejavované napriklad nepozornostou k svedomiu
niektorych slabych bratov [pozri 1Kor 8, 1-13], vzhladom na to, ¢i sa smie jest
madso obetované modlam, atiez, Ze sa opovrzlivo spravali k nidznym, teda
k tym, ktori na spolocné vecere lasky (agape) neprinasali nijaké potraviny
zdovodu ich osobného nedostatku [pozri 1Kor 11, 17-22], tak apostol im
prikazuje: , VSetko nech sa medzi vami deje v ldske!”[1Kor 16, 14]. Akoby chcel
povedat: DuSou vasej zboZznosti nech bude laska. A inde hovori: , Nadovsetko sa
vsak odejte ldskou, ktord je zvizkom dokonalosti.”[Kol 3, 14], 1askou, ktora je vzacnou
cestou k budovaniu cirkevného blaha [1Kor 12, 31]. S touto myslienkou nds
oslovuje aj sv. Filaret Moskovsky, ktory uvedené slova objastiuje nasledovne:
,Vsetko, ¢o len robite, ste povinni robit slaskou, akoby vSeobecnou silou
a vSeobecnou vyzbrojou; vSetko mate robit z lasky, pre lasku, aspon s pomocou
a ucastou lasky. Apostol tu nepovedal, ¢i vo svojom vyroku mal na mysli lasku
k Bohu, alebo lasku k bliznemu, alebo ti i druht spolu. No ako o vztahoch
k Bohu bezprostredne pred tym povedal v inom vyroku: , Stojte pevne vo viere”,
tak moZeme urobit zdver, ze tak aj ovztahoch kbliZnym, a preto,
pravdepodobne, aj na lasku k bliznym myslel, ked povedal: , Vsetko nech sa deje
medzi vami v ldske” [1Kor 16, 14]. Jeho vyroky boli vyvolané okolnostami, ktoré
ho viedli k napisaniu tychto slov Korintanom. Rozbroje on nasiel u nich; preto
mal aj potrebu ich ucit, aby oni vSetky vzdjomné vztahy budovali na zdklade
vzajomnej lasky. Napokon laska k bliznemu predstavuje sa tu vo velmi blizkom
pOsobeni; no ani laska k Bohu sa nevylucuje, pretoZze laska k Bohu je dusou
pravej lasky k bliznemu” [2].

S touto myslienkou sa moZeme stretnut aj u sv. Jana Zlatousteho, ktory ndm
predkladda obdobné vyjadrenie, ked piSe: ,Ked (apostol) nabada ich
(Korintanov, poznamka nasa) na to, Zze maju skladat nadej spasy nie na ucitelov,
ale na seba samych, hovori: , Bedlite, stojte pevne vo viere.” [1Kor 16, 13]; nie vo
vonkajsej mudrosti, pretoZe v nej nie je mozné stat pevne, zmietajic sa, ale vo
viere, v ktorej je mozné stat pevne. , Vzmuzte sa a bud'te silni! Vetko nech sa medzi
vami deje v ldske!” (v. 13-14). Tymito slovami ich, podla vSetkého, napomina
a zrejme ich aj usvedcuje z ich bezstarostnosti; a preto hovori im ,bedlite” ako
spiacim, ,stojte pevne” ako zmietajucim sa, ,vzmuzte sa abudte silni” ako
malomyselnym, ,vsetko nech sa medzi vami deje v ldske” tym, ktori nie st rovnakej
mienky; jedno je namierené proti zvodcom: , Bedlite, stojte pevne” ; druhé proti
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tym, ktori krivdia: , Vzmuzte sa”; tretie proti vzbudzujucich nezhody a spory:
., Vsetko nech sa medzi vami deje v liske”, v laske, ktord je zvazkom dokonalosti,
zakladom a prameniom blah. A ¢o to znamena: , Vsetko nech sa medzi vami deje
v ldske”? Ci niekto usvedéuje, ¢i je niekto predstaveny alebo je ako podriadeny,
¢i sa niekto uci ale on udi, vSetko (ma byt) v laske, pretoze aj spominané (zlo)
vzniklo z toho, Ze sa fiou (teda laskou, nasa poznamka) opovrhuje. Ak by (laska)
nebola opovrhovand, oni by neboli pysni a nehovorili by: ,, Ja som Pavlov! Ja som
Apollov!”[1Kor 1, 12]; ak by ona bola medzi nimi, to oni by sa nesudili u
vonkajsich (pohanov ), alebo lepSie, vObec by sa nesudili; ak by ona bola medzi
nimi, ten (krvismilnik) by neobcoval s manzelkou svojho otca [1Kor 5, 1],
neopovrhovali by ani slabymi bratmi, nemali by roztrZzky, neboli by ctiZiadostivi
po duchovnych daroch. Preto on aj hovori: ,Vsetko nech sa medzi vami deje
v ldske.”[3].

SUMMARY

The Holy Scriptures offer us a very specific challenge, with particular
reference to those who, as leaders of the Church, both bishops and priests, are to
teach the faithful and lead them to live in the spirit of the words of the Apostle
Paul, as befits the vocation to which they are called, i.e., as Christians.

To them, then, as leaders of the Church, without whom the life of the faithful
in the Church is inconceivable, are addressed the very serious words of the
Apostle Paul on watchfulness, on standing firm in faith, charity and other
virtues, and on their care for the spiritual flock. As Christians, we should never
forget that none of us is immune from wickedness, the schemes of the devil, and
temptations of every kind; let no one think that he is strong enough to resist them
at all times and in all circumstances. If we are adversely affected by some
circumstance which seems to lull our vigilance (watchfulness) to sleep, for
example, so that we hear outwardly nice and flattering speeches, but inwardly
they are full of indignation and oppose the teaching of the Church, the morals
and the piety of man, let us not be misled by deceitful speeches.

The spiritual struggle of a Christian is like the heroism of a good soldier. The
first quality of a good soldier is not to flee from the battle when the fight is raging,
but to stand firm, for he who stands can repel the enemy; but he who flees from
the battle at a time when it is necessary to stand firmly on guard will not gain the
wreath, and, moreover, he may do himself great harm and cause himself much
misfortune. It is the same with spiritual armour. Faith is a shield covering those
who believe without attestation. If someone indulges in sage reasoning, starts to
reason about everything and judges according to his own, for such a one faith
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does not present itself as a shield. On the contrary, then we only stumble over it.
Faith hides and obscures everything: such must be its characteristic.

Since among some of the believers in Corinth, as the apostle Paul himself
testifies, there was a considerable weakening of love, manifested, for example,
by inattention to the consciences of some weak brethren, the apostle exhorts, "Let
love be the soul of your godliness... Above all, clothe yourselves with love, which
is the bond of perfection."
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Abstract

The article presents a theological analysis of the importance of prayer and
vigilance in the spiritual life of man. The author analyses a summary of biblical
texts, especially the Apostolic Letters, which he supplements with patristic
commentaries. The text characterizes the very nature of the spiritual vigilance
exhorted by the various biblical and patristic authors and its relevance not only
to the two-thousand-year-old New Testament Church, but especially to modern
contemporary man and society. The article presents options for embarking on
the path of spiritual pallor that have remained unchanged throughout the history
of mankind, only the circumstances that influence the form of execution.
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UvVOD

Cielom tejto Studie je preskimat prinos Cirkvi a cirkevnych otcov k
realistickému zobrazeniu hospodarskych a spolocenskych pomerov v minulosti,
a to na zdklade teoretickej racionalizacie niektorych aspektov fungovania
ekonomik neskorej doby. Pri pohlade Cirkvi asvatych otcov na vyrobu a
vymenu rozoznavame najma kltucové analytické prieniky, ktoré vyplyvaju z ich
normativnej perspektivy. Otazky, ako je napriklad etika prace, st spojené
s konkrétnejsimi analytickymi problémami, ako st povaha a hodnota tovaru,
delba prace, tvorba cien, klesajiica hrani¢na uzitocnost prijmu, dafiové zataZenie
a chudoba, ¢o prezradza SirSie ponatie ekonomickej sféry a ¢innosti. Jednoznaéna
kritika hromadenia majetku v kombindcii so spolocenskou potrebou stanovenia
urovne spravodlivych miezd, spravodlivého zisku a prerozdelenia casti
prebytku v prospech nidznych, prezrddza prevahu etickej problematiky v
otdzkach so zjavnymi socidlnymi dosledkami, ktoré vychddzaja z teologickej
soteriologickej povahy svétych a cirkevnych otcov.

EKONOMIKA V PRVOTNE] CIRKVI

Apostoli spolu snasSim Panom Isusom Christom mali najprv spolocnu
pokladnicu - " gr. yYAwoookopov, csl. kopuexxern'[ ] 12, 6, ] 13, 29.], ako ju v tom
¢ase nazyvali. To znamend, Ze spolo¢nou pokladnicou muselo byt nie¢o medzi
spolo¢nym vlastnictvom a spoloénym pouzivanim. O nieco neskor ten isty
charakter pokladnice mala aj prvotna Cirkev. Preto v Cirkvi neboli Ziadni
chudadci, pretoze ti, ktori boli majetni a vlastnili polia alebo domy, predavali ich
a peniaze, ktoré dostali z predaja, prindsali a kladli k nohdm apostolov.[12]

Z historického hladiska pozorujeme aj postupny vznik mnisstva, ktoré je
mozné do znacnej miery povazovat za osobitd kapitolu v dejindch socidlnej
problematiky aktoré mnaviac spdja asketicki dispoziciu so socidlnym
zabezpecenim v tej dobe. Chudoba, rastice dane, ekonomickd kriza,
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administrativna korupcia, ktoré sa vyskytli za cisara Dioklecidna, prirodzene
prispeli k podpore na titek do putste a nasledne k rozvoju mniSstva.

Utekom do puste krestania nagli nielen lepsie podmienky pre rozvijanie
asketicko-duchovného Zivota, ale boli tiez zbaveni intenzivneho ekonomického
utlaku. Nie je nahoda, Ze mniSstvo sa rozsirilo najprv v Egypte a najma v oblasti
Tevaidy, ktora ako cisto vidiecky region s polnohospodarskou produkciou,
prezivala hospodarsku krizu omnoho intenzivnejsie. Tento region celkovo ako
vidiecka oblast sa nachadzala uprostred hospodarskej krizy. MniSska tradicia
spdja socialno-ekonomické zbedacenie s itekom do puiSte. Nemali by sme to vSak
pri mniSstve prehanat a nezameriavat sa len na socialno-ekonomicka krizu,
pretoZe rozkvet mniSstva a predovsetkym v neskorSom obdobi sa nie vzdy spajal
s ekonomickymi dévodmi, totiz ani mnisi nepochadzali vZdy len zo socialne
chudobnejsich vrstiev. [7]

Odchod a zrieknutie sa sveta znamend zo strany askétu dobrovolné
znenavidenie vsetkych svetskych a pozemskych veci: jedla, pitia, bohatstva,
slavy, odpocinku a vSetkého podobného, ¢o ¢lovek miluje a chce si uzivat v
docasnom pozemskom Zivote. Odmietnutim tychto veci vo svojom srdci az do
konca Zivota askéta ziskava stonasobok v Nebeskom Kralovstve. [5]

Zaciatok v cnostnom zivote je charakteristicky tym, Ze sa mysel neustéle
usiluje Studovat a skumat Bozie slovo, ktoré prispieva k asketickému
praktizovaniu chudoby. Plati to aj naopak. Praktické uplatiiovanie nemajetnosti
kladie do popredia stadium Svatého Pisma. Pokial sa ¢lovek nezbavi vSetkych
druhov hmotného majetku, podriadi a odovzdava vsetky svoje vnutorné sily do
sluzieb svojich zmyslov. Teda, kto sa rozhodne pristapit k zrieknutiu sa
osobného majetku, musi najprv milovat utrpenie a potom prijat myslienku, Ze
na tomto svete bude bez majetku a chudobny. A trpezlivost v utrpeni posilnuje
viera. [7]

Existuja dva postoje sviatych otcov k bohatstvu a majetku. Bud dplne
odmietli zachovanie sukromného vlastnictva, alebo bolo tolerované pod
podmienkou, Ze sa bude pouzivat nielen na osobné, ale aj na Sirsie spoloc¢enské
ucely. V obdobi, ktoré skiimame, sa v praxi Cirkvi prejavuje negativny postoj k
zachovaniu sukromného vlastnictva. Ctihodny Simeon poznamenava, ze
vlastnictvo je fenomén vytvoreny ludskou chamtivostou a nendsytnostou. Ludia
posadnuti touto vasnou v skutocnosti nie st panmi, ale otrokmi a strazcami
svojho majetku. A ak dokonca ponukaju z toho, ¢o maju, alebo vsetko, ¢o maju,
nudznym, stale su povinni ¢init pokdnie v tom case, ked tento majetok mali,
pretoze kym ho mali, pripravili svojich bratov o jeho pouzivanie. [9] Zadkladom
zrieknutia sa osobného majetku askétu spocéiva v tom, ze nerovnomerné
rozdelenie osobného majetku nie je vec prirodzenad, ale spolocenska. Rozdelenie
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Iudi na chudobnych a bohatych sa nezrodilo z prirody, ale je vytvorené
spolocnostou a tento stav je umelo udrziavany Iudskou bezohladnostou. [11]

Mnisske dodrZiavanie zasady nemajetnosti a chudoby nepopiera
nevyhnutnost praktizovania cnosti lasky. Cielom je vzbudit v srdci askétu lasku
k bliznemu. [7]

Stary zakon obsahuje mnoZstvo odkazov na zisk z milosrdnej almuzny, teda
z dobrocinnosti, ktorym je oslobodenie sa od bremena hriechu a zodpovednosti
z nasich nepravosti.!

Dobrocinnost a filantropia pustnych otcov je praktickym vyjadrenim lasky a
viery v Boha. [1] 4, 20-21.] Clovek zostava v bezprostrednej blizkosti Boha, s
laskou, zatial ¢o "kto nemiluje svojho brata, zostava v smrti".[1] 3, 14]. Obeta voci
bliZnemu je pozitivnou odpovedou cloveka na Boziu filantropiu, ktora sa
prejavila v kendze Boha. [Fil 2, 7.] Laska a ponuka pomoci st zdkladnymi
prvkami krestanského Zivota a st napodobriovanim Bozej filantropie. Mnisi,
osvojovanim si tychto konkrétnych filantropickych energii evanjeliového
posolstva, si boli vedomi, Ze jedinym darcom kazdého dobra je Boh a Ze oni boli
len spravcami, ktori mali pomahat tym, ¢o im patrilo, ¢o mali k svojej dispozicii,
"pre svoju potrebu". [13]

VéasSenn chamtivosti je prezentovana tromi spdsobmi, ktoré su rovnako
zakazané Bibliou a u¢enim Otcov. Prvy sposob ntti jej obete, aby sa snazili ziskat
a uchovavat tie poklady a majetky, ktoré nemali ani ako svetski Iudia. Druhy
spOsob je ten, ktory spdsobuje, Ze ti, ktori sa raz zriekli peniazi, Iutuju toho a
podriaduja sa myslienkam vo svojej mysli, aby pozadovali spét to, co zasvatili
Bohu. A napokon treti sposob je ten, ktory po tom, ¢o askétu najprv obklopil
neverou a vlaznostou, nedovoli mu, aby sa tplne oslobodil od starosti tohto
sveta a nabada ho, aby si nieco ponechal zo strachu pred chudobou, chorobou
alebo starobou [3]. Samozrejme, Ze vasen lakomstva a chamtivosti je
prezentovana rovnakym sposobom aj laikom.

Otcovia puste, okrem moralnej a teologickej podpory, ktora poskytovali
svojou pracou a zivotom vsetkym obyvatelom vidieka, mnohi znich casto
zohravali tlohu sprostredkovatela so Statnou mocou. Tak, ako to uz v tom case
bolo, vsetky vidiecke oblasti boli podriadené spravcovi mesta, ktory bol
podporovany ustrednou Statnou spravou a zhromazdoval dane v jej mene.
Rolnici vSak boli ¢asto nadmerne zatazovani danami, a preto sa utiekali k
Tudom, ktori boli v spolo¢nosti vazeni a Ziadali ich, aby sa za nich prihovorili u

! Dan 4, 24 ,Preto, kral, prijmi moju radu: Zanechaj svoje hriechy, konaj dobrocinnost a svoje
previnenia nahrad’ milosrdenstvom voéi chudobnym, azda sa predizi trvanie tvojho blaha.” Sir 3,
30 ,,Horiaci plamen uhasi voda a dobroéinnost bude na zmierenie za hriechy”.
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cisara, a tak mohli printatit miestne trady, aby zastavili nadmerné zdanovanie
obyvatelstva.

Je pozoruhodné, ze "asketicky Zivot vznikol z autentickej horlivosti a
eschatologickych tiZob ludi druhého a tretieho storocia, bez toho, aby v tom uz
existoval nejaky navod, manudl, alebo stubor pravidiel, ktoré by zadefinovali
sposob zivota a praktizovania ortopraxie. Tato skutocnost viedla askétov a
niptickych otcov k napisaniu metodickych priruc¢iek a usmerneni, v obsahu
ktorych sa uvadzaju zakladné charakteristiky duchovného a moralneho Zivota,
ale aj zasady a principy organizacie a konstitticie mniSskeho a krestanského
zivota vo vSeobecnosti".[1]

FILANTROPICKE INSTITUCIE A ZARIADENIA V 4. STOROCT

Charitativna sluzba v Byzantskej risi nadobudla institucionalnu podobu
velmi skoro. Cirkev, §tat a stkromni dobrodinci zalozili mnozstvo
charitativnych instittcii a zariadeni, ako aj pocetné charitativne nadécie. Cirkev
stanovila osobitné pravidla pre vystavbu nemocnic, chudobincov, azylovych
domov a podobnych instittcii a zorganizovala ich spravu.

Cirkev bola od svojho vzniku poverend nielen hlasat nové Evanjelium spasy,
ale aj nasytit hladnych, napojit smadnych, ochrafiovat pocestnych, ponukat
pohostinnost cudzincom, poskytovat pohostinnost cudzincom, obliekat
nudznych a starat sa o chorych, siroty a vdovy. Je to ku cti Byzantskej riSe, ale
najmd Cirkvi, Ze chape svoje socidlne poslanie a snazila sa odlahcit bremeno
nestastnych zakladanim nemocnic, hotelov, domovov déchodcov, sirotincov a
inych charitativnych zariadeni a tstavov.

Cirkev v Byzancii taktiez klddla doraz na budovanie instittcii, ktoré
pomahali jej misijnému usiliu medzi barbarmi. Takto sa biskupstva a monastiere
stali utociskom vSetkych tych, ktori sa ocitli v ntidzi. Hldsanie Evanjelia a
starostlivost o chudobnych a nestastnych sa stali vynikajicimi prostriedkami na
uskutoc¢fiovanie evanjelizacnej cinnosti. Starostlivost o materidlne potreby
¢loveka bola vnimana ako sticast zodpovednosti Cirkvi.

Monastiere udrziavali mnohé nemocnice, starobince, opatrovatelské tstavy,
azylové domy, sirotince, ako aj iné charitativne institicie. Vzali na seba
povinnosti, ktoré dnes vykondvaji mestd, provincie alebo Staty tym, zZe
zakladaju a podporuju charitativne institacie. Okrem osobitych ubytovni pre
chorych, starych ludi alebo putnikov, duchovnych a mnichov, monastiere
udrziavali aj prislusné filantropické zariadenia pre laikov.

Nemocnice sa z pochopitelnych dovodov zvycajne stavali vedla
"centralnych chrdmov", zatial ¢o opatrovatelské domy a ubytovne sa zvycajne
nachadzali za murmi monastiera.
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Stat samozrejme poOsobil aj pri zriadovani filantropickych obchodov,
predajni a domovov pre chudobnych. Pomocou osobitnych zdkonov a s
iniciativou cisarov sa stavali nemocnice, zakladali sirotince, kde siroty nasli
nielen pristreSie a stravu, ale aj vzdelanie. Budovali sa Specidlne zariadenia pre
malomocnych a na réznych miestach sa zriadovali hostince, kde bolo
poskytované jedlo a pristreSie pre cestujacich.

Cisar a Statni uradnici postavili mnoZstvo dobroc¢innych instittcii ¢iastocne
preto, lebo ich postavenie vyzadovalo, aby sa spravali filantropicky. Bola to
jedna stavovskd organizdcia, zloZend z laikov a duchovnych, v ktorom vladli
dve paralelné a rovnocenné zlozky, a to Statna - cisar a cirkevna - patriarcha.
Obom preto musime pripisat Cest a prejavit tctu za pocetné filantropické
institucie, ktoré nachadzame v Byzantskej risi.

Ale nebola zriedkava aj sukromnd iniciativa pre filantropické zariadenia, tak
zo strany duchovnych ako aj laikov. Sv. Bazila Velkého, sv. Jana Zlatousteho,
Sampsona, Dexiokratisa, Attalidtisa a dalSich je mozné zaradit medzi mnohych
sukromnych dobrodincov, ktori zalozili a finanéne podporovali filantropické
zariadenia. [8]

Byzantské krestanstvo neexistovalo a nezilo len mystirickym, teda
sviatostnym Zivotom, t. j. len ako "vyktupenim sa zo smrti", ale bolo aj
kazdodennou skusenostou, kazdodennou praktickou zodpovednostou
a zadroven aj organizovanou spolocnostou, ktora zdoraziiovala potrebu osobnej
a spolocenskej moralky. Kym Cirkev zddraznovala prvenstvo duchovnych
hodnét a stcasny Zivot povaZzovala za pripravu - vycvik na budtci Zivot vo
vecnosti, napriek tomu sa nikdy neprestala usilovat budovat spoloc¢nost
zalozenu na laske, dobrocinnosti a filantropii. [15]

Od biskupa az po najjednoduchsieho veriaceho dobroc¢innost bola spdsobom
ich kazdodenného Zivota. Bezprostredne po poslednom prenasledovani cisara
Dioklecidna a najma po vydani ediktu v Milane o naboZenskej tolerancii z roku
313 n. L. Cirkev prevzala vedtcu ulohu v Zivote starovekého grécko-rimskeho
sveta a vyvinula mnoho usilia, aby vypestovala a skultivovala filantropickejsie
povedomie na gréckom Vychode, ako aj na latinskom Zapade. [8]

VZTAH K HMOTNYM STATKOM A ICH DISTRIBUCIA

Ako sme uz spomenuli, pokial ide o postoje Otcov k bohatstvu a majetku,
poznamenavame, Ze zachovanie bohatstva alebo osobného majetku bolo
svatymi otcami bud’ uplne odmietnuté, alebo tolerované pod podmienkou, Ze
tento majetok bude nielen na osobné pouzitie, ale aj na SirSie spolocenské
vyuzitie a socidlne ucely. Prvy pohlad otcov prezentuje majetok ako ponuku
Boha, ktory je Stvoritelom vSetkého viditelného a neviditelného stvorenstva,
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ktory je svojou milostou zamerany na jeho neporusitelnost. Je nepochopitelné
udit o Bohu ako Stvoritelovi vSetkého viditeIného a neviditelného a zaroven Ho
neuznavat ako Darcu hmotnych blahobytov. Rozdelenie tychto vlastnosti Boha
Stvoritela by viedlo k dichotémii (dvom principom), ktora je v rozpore s u¢enim
Cirkvi. Ucenie o darovani hmotnych dobier Tudom od Boha je jednomyselne
prijimané cirkevnou tradiciou prvych troch storoci. Darovanie hmotnych dobier
od Boha sa nekond lakomo, ale hojne a velkoryso. To neznamend, Ze toto
darovanie nema hranic, ale kond sa s mierou a v zdujme striedmosti a
duchovného uzitku kazdého jednotlivca. Preto, nakolko tieto dobrd st Bohom
stvorené pre vSetkych Iudi, nepontkaju sa vSetkym bez rozdielu, ale podla
duchovného potencialu kazdého z nich. Materialne dobra sa jednotlivym I'udom
¢asto nedavaju rovnaké, ale vzdy v sulade s mordlnym pokrokom toho
jednotlivca, kto ich prijima. [14]

Na tomto mieste musime predstavit aj iny pohlad na nerovnomerné
rozdelenie bohatstva. Zatial ¢o zdkladné dobra st ludom ponuikané rovnako, nie
je to tak aj s ekonomickymi. Ekonomické dobra nie st spolocné, ¢o nie je zavinené
Bohom, ale [udmi. Boh dal l'udom moc, aby sami regulovali rozdelovanie
hospodarskych statkov a aby vytvarali svoj spolocensky zivot a uplatriovali vo
svojom Zivote cnosti. Nerovnomerné rozdelenie bohatstva nie je prirodzené, teda
od Boha, ale spolocenské. Chudobni, ako aj bohati, sa nerodia z prirody, ale st
produktom spolocnosti a vdaka I'udskej bezohladnosti zostavaju v tomto stave.
[9] Chudobny clovek sa spdja so spravodlivostou a pokorou, a preto ma zdedit
Bozie kralovstvo, zatial ¢o bohaty so svojim sebectvom a nespravodlivostou
zabudol na Boha a spolieha sa len na svoje vlastné sily. [10] Bohatstvo, ktoré ma
k dispozicii, je Bohom vyzvany pouzivat, pre spolo¢né dobro a prospech a nie
na osobny pozitok. Ak to nerobi, potom sa nijako neli$i od chamtivca a zlodeja
blah svojich bliznych. [2]

Materialne statky by sa preto nemali povazovat za luxus, ale za jednoduché
prostriedky poskytnuté Bohom na pokrytie materidlnych potrieb a mordlnu
vychovu ¢loveka. Na tomto mieste by sme mali zvazit druhy pohl'ad na majetok
ako dosledok hriechu. Boh je pri¢inou existencie, ale nie je pric¢inou
nedokonalosti sveta po pade cloveka. Pad nasich prarodi¢ov mal za nasledok
vzdialenie sa ¢loveka od jeho povodného ciela, konkrétne od jeho duchovnej
dokonalosti, a jeho obrateniu sa k hmotnym dobram. Takto sa narusil
harmonicky vztah nielen s Bohom, ale aj so samotnym stvorenstvom. Pretoze
kvoli zraneniam, ktoré st zapri¢inené hriechom, jeho vlastny obraz vladcu sa
premenil na hostitela a na otroka materidlneho stvorenia. To znamend, ze ¢lovek
po strate spolocenstva s Bohom pocitil strach a obratil sa k dobyvaniu
materidlnych statkov k antropoteizmu a materializmu, teda uctievaniu matérie,
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stvorenstva. Takze majetok, ktory nebol nadobudnuty z prace alebo dedicstva,
je neoddelitelne spojeny s hriechom. Majetok, ktory pochadzal z lakomstva,
chamtivosti, kradeZe, lichvy a tuzery, rovnako tak aj kazdy priestupok,
nespravodlivost alebo ohovaranie podlieha sadu. V prvom rade Itipez, potom
nezikonné obohacovanie sa z obchodu, ako aj vytvaranie majetku zadrziavanim
mzdy robotnikov alebo sluhov boli v Cirkvi prvych storoci absolttne
zavrhované.

Sv. Jan Zlatousty podporuje nazor, Ze princip vlastnictva "je nie¢im z
nespravodlivosti".[4] Niektori tvrdili, ze tato veta sv. Jana Zlatousteho
naznacuje, Ze akékol'vek vlastnictvo pochadza z nejakej nespravodlivosti alebo
zloc¢inu.[7] RozliSujeme teda dva prady. Prvy, ktory je zastapeny takmer
jednohlasne vSetkymi Otcami a cirkevnymi spisovatel'mi prvych troch storoci a
akceptuje a prijima materidlne dobra ako BozZie stvorenia na pouZivanie
vSetkymi Iud'mi. Pad c¢loveka a nasledna smrt, ktord z neho vzisla, vyvolali v
¢loveku pocit neistoty, ktory viedol k spojeniu hmotnych statkov s mnohorakym
hriechom. Preto predstavitelia tohto pridu neospravedlnuju status vlastnictva,
ale tym, Ze ho spdjaju s hriechom sa snaZia odvratit veriacich od hmotnych
statkov a obratit ich k duchovnému zdpasu. Druhy prad, hereticky, v celom
svojom rozmere odsudzuje vSetky formy vlastnictva a jednomyselne odmieta
cirkevna tradiciu, ktora akceptuje, Ze vSetko, o prispieva k naplneniu
koneéného ciela stvorenstva, je velmi dobré. Tiez je zrejmé, Ze nie je mozné
oddelit stvorenstvo od Boha Stvoritela a chapat ho samo osebe ako dobré alebo
zlé. Vsetko sa modze stat dobrym alebo zlym podla toho, na aké pouzitie to
autondémnost cloveka vyuzije. [14]

Podla nazorov Cirkvi v prvych troch storocdiach vlastnik malej alebo velkej
nehnutelnosti je slobodny a zodpovedny za jej uzivanie. Jeho zodpovednost a
povinnosti si umerné velkosti majetku. To je dovod, preco cirkevni otcovia
a cirkevni spisovatelia robia rozdiel medzi malym majetkom, ktory spajaja so
sebestacnostou a velkym majetkom, ktory nazyvaja bohatstvom.

Cirkevni otcovia poukazujui na tento triptych: praca, majetok a dobroc¢innost.
Na prvom mieste je praca, a to predovSetkym manudlna, ktord v prvom rade
nadobtda charakter vysokej spolocenskej hodnoty, pretoze zahfria povinnost
pomadahat bliznemu. Pridca sa preto z pohladu cirkevnych spisovatelov
nepovazuje za ciel sam osebe, ale za prostriedok dobrocinnosti a moralneho
pokroku. Zapas o Zivobytie a existencné prostriedky st nasledkom padu, ktory
narusil poriadok vo vzdjomnom vztahu medzi Bohom a ¢lovekom a zmenil sa
na tazbu ziskat hmotné statky, coho vysledkom je institiicia ustanovenia
vlastnictva.
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Praca a majetok teda sltizia principu dobrocinnosti, principu, ktorym by sa
mali riadif laici aj askéti. Otcovia vSak zdoraznovali, Ze clovek by mal byt velmi
spokojny, ak uspokojuje svoje zakladné kazdodenné potreby a nemal by sa
nechat vtiahnut do honby za peniazmi a hromadenia majetku a cennosti. Veriaci
by mali byt spokojni s nevyhnutnymi Zivotnymi potrebami, pokial ide o jedlo a
oblecenie.[7]

ZAVER

V zadvere je potrebné aby sme uviedli posolstvo sv. Klimenta
Alexandrijského, ktoré adresoval krestanom zijucim v ekonomicky rozvinutej
Alexandrii v ktorom ucil, Ze bohatstvo nie je vec, ktora by bola neprekonatelnou
prekdzkou na ceste do Nebeského kralovstva, ani nevylucuje jeho vlastnikov z
vecného Zivota. Skuto¢nou prekazkou je zneuzivanie penazi, za ktorym sa
skryva chamtivost, lakomstvo a lahostajnost voci nidznym, stradajucim a
trpiacim Tudom. Naopak, ked nakladanie s bohatstvom je pribliZenim k
najnudznej$im spoloc¢enskym vrstvam, v takom pripade je prostriedkom k spase.
V ziadnom pripade sa nezavrhuje bohatstvo, ale jeho zneuzivanie. [6] Pre spasu
bohatych je podstatné pokanie. TotiZ nebude vyluceny bohaty, ale hriesnik. [7]
Cirkev ako aj otcovia Cirkvi si nekladu za zaklad vylucne formulaciu zasad
ekonomickej filozofie, ale formuléciu ,,ekonomickej teologie” s jasnym moralno-
praktickym rozmerom a v stilade so Svatym Pismom a ucenim Cirkvi.

SUMMARY

In conclusion, we need to quote the message of St. Clement of Alexandria to
the Christians living in economically developed Alexandria in which he taught
that wealth is not a thing that is an insurmountable obstacle on the way to the
Kingdom of Heaven, nor does it exclude its possessors from eternal life. The real
obstacle is the misuse of money, behind which lies greed, avarice, and
indifference to the needy, the destitute, and the suffering. On the contrary, when
the disposal of wealth is an approach to the most needy social classes, in that case
it is a means to salvation. In neither case is wealth to be rejected, but its abuse.
Repentance is essential for the salvation of the rich. That is to say, not the rich
will be excluded, but the sinner. The Church, as well as the Fathers of the Church,
does not set itself as a basis exclusively the formulation of the principles of
economic philosophy, but the formulation of an "economic theology" with a clear
moral-practical dimension and in accordance with the Holy Scriptures and the
teaching of the Church.
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Abstract

Taking into account all the facts concerning the state of the economic situation of
Christians that we know from the life of the Church, we can make a brief survey
from the time of Christ to the period we are examining, that is, to the 4th century.
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attempted to bear witness through preaching and oral presentation to what they
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UvOoD

Slovo, pisané aj vtelené, je osobitnym Bozim zjavenim, ktoré dava svetlo,
zivot, pochopenie a spasu tym, ktori veria. Tolkien vo svojej mytologii umiestnil
svet do imaginarneho obdobia pred tym, ako existovalo Slovo od Boha.
Nahradou za Slovo sa ukazuje byt svetlo; stoji vo vztahu k Stredozemi tak, ako
stoji Slovo vo vztahu ktomuto svetu. V Tolkienovej mytoldgii je svetlo
sprostredkované prostrednictvom Valar, anjelov strazcov a vladcov Stredozeme.
V Biblii je zjavenie priamociarejSie. Proroci boli inSpirovani Duchom Sviatym,
takze Pismo, ktoré napisali, st Bozim slovom. A Kristus je velky Prostrednik,
ktory prostrednictvom svojej obety prindsa veriacim odpustenie, milost a novy
zivot.[9] Symboly maja v kultire ako aj v teoldgii nezastupitelné miesto
a zaroven predstavuju aj zdroj poznania a usmernenia v roznych kulttrach, ako
aj Iudskt snahu pochopit zmysel sveta. [1] V predkladanej stadii sme vyuzivali
metddu desk top research, ktora bola vyuzitd najma pri skimani a analyze
existujucich dokumentov. Hlavnym ciefom prace bolo ziskat infomracie
o analyzovanej téme, symbol svetla v dielach J.R.R. Tolkiena.

J.R.R. TOLKIEN

Tolkien, autor Pana prsteriov, filolég a profesor anglosaského jazyka na
Oxfordskej univerzite, bol krestanom, ¢o sa odzrkadlilo na tvorbe mytov
a legiend o Stredozemi, medzi ktoré patri aj Pan prsteniov a Silmarillion. Tolkien
povazoval Pana Prsteriov nielen za z4dsadne jazykovo inSpirované, ale aj zdsadne
nabozenské a katolicke dielo. [11] Jeho zaujem o myty, najma o stredoveké myty
severnej Eurdpy, bol vyvolany jeho ldskou k starym severoeurépskym jazykom,
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v ktorych bol jednym z najvacsich svetovych znalcov. Tolkien veril, Ze mytus,
ako aj jazyk, moze byt literdrnym dielom, ktoré vytvoril konkrétny autor, nie
anonymny bard. Tolkien hovori, Ze mal v imysle vytvorit subor viac ¢i menej
prepojenych legiend, od velkych kozmogonickych pribehov az po tdroven
romantickej rozpravky, ktoré by mohol venovat Anglicku, jeho krajine.[13] Tato
mytologia vysla styri roky po Tolkienovej smrti, upravil ju jeho syn Christopher
a nesie nazov Silmarillion.

Tolkien tvrdil, Ze Pan prsteriov je v podstate naboZenské a katolicke dielo
a doddva, Ze spociatku to bolo nevedomé, no pri revizii uz vedome napisané. To
je aj dovodom, preco z diela vyskrtol vetky odkazy na nieco ako ,,ndbozenstvo”,
na kulty alebo praktiky. NaboZensky prvok je do pribehu vstrebany cez
symboly. V diele Pan prsteriov st pritomné hymny a vzyvania, ale ni¢, ¢o by
pripominalo formalny alebo organizovany kult. [11] Hlavné dovody, preco
Tolkien zo svojho diela vyskrtol vSetky nabozenské praktiky, st nasledujtice. Po
prvé, Tolkien zosuladil Stredozem snasou vlastnou Zemou, takZe krajina,
rastliny, sthvezdia boli dokladne zndme kazdému, kto pochadza zo
severovychodnej casti Eurdpy. Sam Tolkien tvrdil, Ze Stredozem nie je
vymysleny svet, a Ze divadlom jeho pribehu je tato zem, ta, v ktorej Zijeme, ale
historické obdobie je vymyslené a dodéva, Ze pribeh je v skuto¢nosti o tom, ¢o sa
stalo v roku X pred Kristom. [11] Po druhé, pribeh Stredozeme sa odohrava
v Case, ked eSte neexistovalo Ziadne osobitné BoZie zjavenie tykajice sa
uctievania a spasy. Rok X pred Kristom je pred povolanim Abrahdma, pred
knihou Job apred zjavenim MojziSovho zdkona; je to pred akymkolvek
ozndmenim tykajucim sa prichodu Krista ako Vykupitela. V knihe Genezis
medzi Adamom a Noemom mame Svetovu liniu, v ktorej Iudia zacali vzyvat
Panovo meno. [Gn 4, 26]. V tejto linii o niekolko generacii neskor nachadzame
Henocha, o ktorom sa hovori: ,,Henoch chodil s Bohom, ale zrazu ho nebolo, lebo
Boh ho vzal ksebe”. [Gn 5, 24]. Noe tiez poctval Boha, ale ojeho
bohosluzobnych praktikach sa ni¢ nehovori. Ak st pohanské sposoby uctievania
vyltcené a o spravnom uctievani , v duchu a v pravde” nebolo od Boha zatial
ni¢ zjavené, potom sem formalizované uctievanie vobec nemozno zaradif. A to
je dovod, preco Tolkien vynechal vSetky formalne nabozenské praktiky a jasne
poukdzal na rozdiel medzi tymi, ktorych srdcia a mysle st obratené k Bohu,
a tymi, ktori st odvrateni. Viac ako desat rokov po vydani Pana prsteriov
napisal, ze sa neciti byt viazany ziadnou povinnostou, aby jeho pribeh
zodpovedal formalizovanej krestanskej teoldgii, hoci zamyslal, aby bol v sulade
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s krestanskym myslenim a vierou. Prave v pribehu a symbolike treba hladat
nabozensky prvok. [11]

VYZNAM SYMBOLU VO VSEOBECNOSTI

Gallagher hovori, Ze symbol je sprievodnym pojmom imagindacie. [6]
V poslednom obdobi sa rozvinula aj teoldgia postavend na imagindcii.
Imagindcia, predstavivost ako taka, nie je len fantazirovanim, ktoré by ludi
odvadzalo od reality a paralyzovalo ich schopnost konat. Skor predpoklada
trvalé sustredenie a zamerné konanie. Bagar tuto teoldgiu prirovnava k obrazu
angazovaného basnika, kde Boha chape ako basnika, ktory komentuje a tvori
prostrednictvom obrazov. [1] Spolu s Gallagherom moéZeme povedat, Ze nas
zivotny Styl poskodzuje nasu schopnost ndboZenského vnimania a predstavi-
vost je kIucovym prvkom kazdej pre/evanjelizacie, ¢o predstavuje pripravu na
vnimanie BozZieho slova. Z teologického hladiska, tvrdi Gallagher, je predmet
viery zahaleny tajomstvom ato je dovodom, preco je potrebné uznat tlohu
imagindcie ako cestu poznania. Zndbozenského hladiska je nase vedomie
transcendentného tajomstva nevyhnutne imaginativne. Gallagher sa odvoldva
na Newmanovo tvrdenie, Ze imagindcia premienia to, ¢o je zjavne nedosiahnu-
telné, na to, ¢o je existencialne a energizujtce. [6]

Wood a Birzer tvrdia, Ze v diele Pan prsteriov sa nachddzaju mnohé
krestanské témy v salade s Tolkienovym tvrdenim, ako napriklad BozZia
prozretelnost, milost, stcit a milosrdenstvo, priatelstvo, zlo, odvaha, nadej
a radost. Osobitne sa vSak nezaoberaju Tolkienovym pouzivanim svetla ako
biblického symbolu. Spomenuti autori tvrdia, Ze svetlo v Tolkienovych dielach
je biblickym symbolom v tom zmysle, ze svetlo Dvoch Stromov a Earendilovho
silmarilu vyjadruje zdkladny charakter avolu Stvoritela, ako aj milost
a milosrdenstvo Boha, ktoré sprostredkuva Slovo. Svetlo je symbolom svatosti,
dobra, pravdy a Zivota v Stredozemi aj v Biblii a znamena zjavenie svitého
charakteru [luvatara v Stredozemi. [2] [16]

STVORENIE SVETLA V TOLKIENOVOM MYTE A V BIBLICKOM
PRIBEHU

Tolkienov opis stvorenia zacina stvorenim velkych anjelskych bytosti Ainur,
ktorych nazyva svatymi a vysvetluje, Ze si potomkami myslienky stvoritela,
Iltvatara: ,Bol Eru, Jeden, ktorého v Arde volaju Iluvatar. Eru najprv stvoril
Ainur, Svatych. Vykli¢ili zjeho myslienky a boli s nim predtym, nez stvoril
vSetko ostatné.” Ti, z Ainur, ktorym sa dostalo vysady chapat stvoritelovu mysel
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a pomahat pri stvoreni ariadeni sveta, sa nazyvaju Valar, ktori st najvacsi
z nich, a Maiar, nizsi rdd anjelov ako Valar. Ilavatar zvolal vSetkych Ainur a cez
hudobné témy im ukazal myslienky stvorenia: , Eru k nim prehovaral, odkryval
pred nimi hudobné melddie a Ainur spievali a Eru sa radoval... I stalo sa, ze
Iltvatar zvolal vSetkych Ainur a odhlalil pred nimi melddiu mocnejSiu nez
predtym, i rozvinul v nej velky a nddherny plan.” [13]

Stvoritel, Iltvatar, uviedol hudbu a viziu do zZivota, do skutocnej existencie
tym, Ze v srdci sveta zapalil Nehasnuci plamern, Tajomny ohen: ,Nato k nim
[lavatar hovoril: ,Odhalil som vam melddiu a vy z nej v sizvuku vytvorte Velka
hudbu. Zapalil som vas Vecnym plameriom a vy teraz preukaZte svoju silu.
Kazdy, ako vie, nech sa zaslizi svojimi myslienkami a schopnostami, aby
rozkvitla.”” No pocas spevu sa zacali objavovat aj falosné tony, ktoré naburali
jednotu melodie: , I Ilavatar sedel a nacuval hudbe a dlho sa mu zdalo, Ze je
dobrd, pretoze v nej nezacul falosSny ton. Ale ako sa pévodna melddia vinula,
dospela az k srdcu Melkorovmu, a on do nej vplietol svoje predstavy, no tie
nestzneli s myslienkou Iltvatarovou, lebo Melkor hladal, ako vyzdvihnit moc
a slavu iba svojej casti.” Melkor, najmocnejsi z Valar, upadol do pychy a vzbury
eSte pred vznikom sveta ,a preto sa snazil pokazit svet, ktory mal byt stvoreny.
Pokazil aj mnoho mensich anjelskych bytosti, Maiar, z ktorych sa stali Balrogovia
a iné zIé bytosti. [13]

Birzer okrem iného oznacuje Tajomny ohenl za Tolkienov mytologicky
ekvivalent Ducha Sviatého. [2] Medzi Valar a Melkorom boli obdobia vojny, ktoré
sposobili svetu skazu v podobe povodni, zemetraseni a podobne, ale
v obdobiach mieru Valar postupne urobili zo Stredozeme krasne a plodné
miesto osvetlené dvoma velkymi lampami, jednou na severe a jednou na juhu.
Ich dlohou bolo urobit zo Stredozeme privetivé miesto pre oba druhy
[lavatarovych deti — pre elfov (prvorodeni) a Iudi (nasledovnici). Iltvatar stvoril
svetlo, o Cosi neskor ako svoje deti, ktoré dovtedy Zili pod hviezdnou oblohou,
slovom: , Preto hovorim: Ed! Nech Je! A do Prazdnoty vyslem Vecény plamen,
nech hori v srdci Sveta, ktory je, a ti z vas, ktori chcti, mézu don vstupit. Na to
naraz v dialke Ainur uvideli svetlo, ako oblak so srdcom z plamena, a vedeli, Ze
toto nie je iba obraz, ale a ze Iltivatar stvoril nieco nové: Ea. Svet, ktory Je.”[13]

Melkorova zavist rastla, a preto sa aj on ako ostatni Valar zahalil do
viditel'nej formy a nicil a zabijal vSetko, o Valari vytvorili. Melkor ,najskor tazil
po Svetle, ale ked ho nemohol dosiahnut iba pre seba, zosttipil ohriom a zastou
do velkého plamena, do Temna”. Po jednej vojne, ktord krajinu mimoriadne
znicila aj tym, Ze boli znicené lampy, sa Valar rozhodli stiahnut zo Stredozeme
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do krajiny na druhej strane zapadného mora, kde si vytvorili sidlo, Valinor
(zndme aj ako Numenor). Prvym zdrojom svetla boli dve lampy, , pretoZe, ked
pokorili ohne a pochovali svetlo, Aule na Yavaninu Ziadost zhotovil dve mocné
lampy, aby svetlili nad Stredozemou, ktor vytvoril uprostred, obklopent zo
vSetkych stran morami. Nato Varda lampy naplnila a Manwe ich osvietil
a potom Valari postavili lampy na vysoké stipy, ovela vyssie nez akékol'vek hory
v neskorsich vekoch. Jednu lampu postavili blizko zo severu Stredozeme
a pomenovali ju Illuin a druht zas na juhu a dali jej meno Ornal. Svetlo Lamp
dopadalo na Zem tak, Ze ju nepretrZite osvetlovalo, akoby stéle trval dei”. No
Melkorova sila réstla a pracoval v tieni, takZe si Valar neuvedomili, co Melkor
planuje: ,Melkor vSak veril odolnosti Utumna a sile svojich sluhov, a preto
vystapil do boja a zasadil Valarom prvy uder, eSte kym neboli pripraveni.”
Zrical stipy, na ktorych lampy stali, a samotné lampy rozbil. A tak Yavana
zaspievala novu piesen a z jej piesne do krdsy a vySky vyrastli dva stromceky
a rozkvitli. Tak vznikli Dva valinorské stromy... Jeden mal tmavozelené listy,
ktoré zospodu Ziarili striebrom ... Ten druhy bol odety do listov farby mladej
travy, ako ked sa puky buka po prvy raz roztvoria, aich okraje sa trblietali
zlatom... Ten prvy vo Valinore volali Telperion ... druhy sa vSak menoval
Laurelin”. [13]

Stvorenie svetla v Tolkienovych dielach je podobné stvoreniu svetla v knihe
Genezis: ,,Na pociatku stvoril Boh nebo a zem. A zem bola beztvarna a pusta,
tma bola nad priepastou a Bozi vanok sa vznasal nad vodami. Boh povedal:
,Bud svetlo!” A bolo svetlo. Boh videl, ze svetlo je dobré, a Boh oddelil svetlo od
tmy.” [Gn 1, 1-4]. Oba pribehy o stvoreni sa zacinaju v tme, oba sa zacinaja
beztvarostou achaosom, hoci v Tolkienovom pribehu sa chaos pripisuje
Melkorovmu padu, a oba pribehy zahfiiaja Ducha Svatého. Hoci v Tolkienovom
myte sa ,On” opdt oznacuje ako , Plamen nehynuci” alebo ,Tajomny ohen”.
V oboch pripadoch je prvé stvorené svetlo svitym svetlom, ktoré pochadza
priamo od Boha, nie je to prirodzené svetlo slnka a mesiaca. Slnko a mesiac st
stvorené nejaky cas po povodnom sviatom svetle.

Svetlom Dvoch stromov sa v Stredozemi prebudili elfovia, ktori dostali
pozvanie zit v Pozehnanej risi, toto pozvanie dostali kvoli tomu, Ze Valar sa bali
toho, ¢o by im mohol Melkor urobit. Mnohi z elfov toto pozvanie prijali a prisli
do Valinoru v réznych skupinach, ktorym Valar pomahali. Elfovia, ktori tam Zili,
sa ucili od Valar a vynasli a vyrobili vratane pismen a poézie, Sperky, iné umenia
a remesla. V tom case Feanor vytvoril Silmarily, tri velké klenoty, v ktorych bolo
vlozené svetlo Dvoch stromov. [13]
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Nakoniec bol Melkor porazeny a sputany, aby uz nemohol pustosit krajiny,
nikoho korumpovat a zvadzat na svoju stranu. No svojimi klamstvami Melkor
presvedcil Valar, Ze Tutuje svoje zlé ¢iny, ktori ho nakoniec prepustili. Melkor
zatuzil po silmariloch a s pomocou zlého pavucieho démona, Uzruty, zni¢il Dva
stromy: ,Nato Nesvetlo Uzruty narastlo, az dosiahlo korene Stromov, a Melkor
vysko¢il na navrsie a vrazil svoj ostep do ich jadra, ranila Stromy tak hlboko, az
sa znich miazga liala ako krv a pokryvala zem. Uzruta ju pila a chodiac od
Stromu k Stromu, vrazala do ich kmeriov svoj ¢ierny zobdk, az kym ich tplne
nevycicala. A z jej zil presiel do tela stromov smrtelny jed a udusil kazdy jeden
koren, konar ilist, aZ oba celkom zhynuli”. [13] V Stredozemi skazil zajatych
elfov, z ktorych sa stali orkovia, vychoval velkych drakov a vytvoril vSetky zlé
tvory, ktoré boli v Stredozemi. Znic¢enim Dvoch stromov sa cely svet ponoril do
noci, pricom jediné svetlo pochadzalo z hviezd. Spolu so svojimi synmi prisahal
Feanor strasnt prisahu pomsty a nendvisti voci kazdému, kto zadrzi silmaril.
Feanor presvedcil velky zastup elfov z Valinoru, aby sa vratili do Stredozeme, aj
napriek voli Valar, a pokusili sa silmarily ziskat spat. Melkor v tomto obdobi
dostdva meno Morgoth, cierny nepriatel sveta. Jurickova poukazuje na
podobnost s vyhnanim z Edenu avykdzanim z Pozehnanej riSe atiez na
podobnosti medzi zavrazdenim Kaina a zabitim Elfov Feanorom ajeho
stapencami. Hovori sa, Ze v tom case bol raj odstraneny zo Zeme a ukryty pred
Iudmi, ktori sa donl pocas svojho Zivota na zemi nemo6zu dostat. Podobne aj
Tolkienovi elfovia zacali pocavat Melkora, ¢o viedlo k tomu, Ze v nich zacali rast
ich z1é vlastnosti. To nakoniec vyustilo do vrazdenia prislusnikov vlastnej rasy,
¢o pripomina pribeh Kaina a Abela. Rozdielom vsak je to, Ze rozhodnutie opustit
Valinor, bolo pévodne z vlastnej vole elfov, no ako trest za spominané zabijanie
im bol zakdzany navrat. [7]

Nikto nie je imunny voci moznosti upadnat do zla, a preto aj Tolkien
ponechava tato slobodna volbu pre Valar, elfov a Iudi, ako je pritomna v Biblii
pre anjelov a udské bytosti. [9] Vo Valinore sa Valar snazili ozivit Dva stromy
pomocou rosy (tekutého svetla), ktoré stihli nazbierat, ¢o v kombindcii s ich
slzami stacilo na to, aby Zlaty strom vydal jeden plod a Strieborny strom jeden
kvet, nasledne oba stromy odumreli. Valar vzali plod a kvet a zasadili ich na
oblohe s Maiar, ktori ich viedli a stali sa z nich slnko a mesiac. ,Isil Oslnivy dali
Vanyari meno Mesiacu, kvetu valinorského Telperionu, a Anar Zlatohnovy zas
Slenu, plodu Laurelin.” [13] Priblizne v tom istom case sa v Stredozemi objavili
Iudia, ktori nikdy nezazili svetlo dvoch stromov. Fliegerova poukazuje na fakt,
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Ze aj po zniceni stromov a zatmeni Numenoru elfovia stale hl'adeli na Valinor
ako na metaforické a symbolické miesto svetla. [5]

Sam autor jasne hovori, Ze svetlo slnka a mesiaca je slabsie, oslabené svetlo
v porovnani so svetlom, ktoré vyzarovali Dva stromy a neskor aj silmarily: , Ale
ani Slnko, ani Mesiac nem6zu pripomenut svetlo zo starych cias, ktoré pradilo
zo Stromov predtym, nez ich otravil Uzrutin jed. To svetlo preZivalo uZ len
v silmariloch.” ,Svetlo slnka a mesiaca je obycajné, fyzické svetlo v podobe noci
adni anie cisté svetlo, pretoZe plody a kvety Dvoch stromov niesli na sebe
Skvrnu Morgotovho ttoku a ten nové svetld nendvidel.” [13]

Aj napriek tomu, Ze boli Dva stromy znicené skor, ako vzniklo slnko
a mesiac, ich svetlo malo obrovskeé téinky a bolo ho citit az do Tretieho veku a do
pribehu, ktory sa odohrava v Panovi prstefiov. Na zaciatok musime povedat, Ze
elfovia svoju prvu bitku proti Morgothovi v Stredozemi vyhrali I'ahko, prave
vdaka svetlu Dvoch stromov, pretoze svetlo Dvoch stromov v ich ociach este
nezhaslo a boli silni, rychli a nesmrtelni a ich mece boli dlhé a strasné. Elfovia,
ktori prisli do Stredozeme bud' s Feanorom, alebo po iom boli zndmi ako Vysoki
elfovia kvoli schopnostiam, ktoré mali vdaka svetlu Dvoch stromov. Ti isti
elfovia, boli nazyvani aj Vyhnanci, pretoze opustili PoZzehnant risu a mali
zakazané vratit sa. Skutocnost je vsak taka, Ze do Valinoru sa nikdy nedostala
ziadna lod, ktora sa tam pokusSala dostat, kym platil zdkaz spomenuty vyssie.
Tento zdkaz bol zruseny na konci Prvého veku. [9] [13]

Svaté svetlo symbolizuje pozehnanie sily, odvahy a zurivosti spolu
s mudrostou v boji proti zlu. Vysoki elfovia mali poznanie dobra a navod, ako
s dobrom pracovat a odovzdavat ho zvysku Stredozeme, vynimku vsak tvorili
Feanorovi synovia, skazeni prisahou. Svetlo dvoch stromov fungovalo ako akési
intuitivne zjavenie pre elfov, o mozeme prirovnat k Zalmu 119 [105]: , Tvoje
slovo je lampou mojim krokom, svetlom na mojej ceste.” Tato zmienka o svetle
je Cisto metaforicka alebo symbolicka; Tolkienov zaujem o mytus sa vSak prejavil
tym, Ze duchovné metafory a symboly pretavil do konkrétnych veci, ktoré si
stale zachovavaju svoje duchovné vlastnosti. Svetlo Dvoch stromov teda naozaj
umozinuje stvorenym bytostiam vidiet fyzicky, ako aj vidiet duchovne. Ked este
neexistovalo slovo, svetlo sluzilo ako mudrost, vedenie a videnie. [9]

Slnko a mesiac nenest tito duchovni hibku vo svojom svetle, pretoZe ich
svetlo je v Tolkienovom myte sucastou padlého stvorenia. ZIé bytosti vSak
neznesu ani prirodzené svetlo slnka. Trollovia sa menia na kamen a skriatkovia,
orkovia, omdlievaju a za bezného denného svetla nemdzu behat ani bojovat.
Tom Bombadil pri zachrane hobitov pred barlou-vestkyniou hovori: ,Ber sa,
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¢ierna PriSera! V slnku sa strat zo Sera!” [15] SIne¢né svetlo pomaha pozdvihnut
naladu obycajnych Tudi. Theodén ziska silu aje uzdraveny, ked cez mraky
prenikne slnecny luc: ,Cez trhlinu v mracnach odrazu vyrazil ako mec pas
slnec¢ného svetla. Sprsky sa zablysli ako streborné a reika sa v dialke zamihotala
ako roztrblietané sklo. ,Tu nie je tak temno,”’ povedal Théoden. ,Nie je,
odpovedal Gandalf. ,Ani vek ti nelezi na pleciach tak tazko, ako ti niektori
nahovaraja. Odhod palicu!” [12] Caldecott dodava, Ze elfovia maja radi jasnt
noc aj den, pretoZe miluju svetlo hviezd a vidia rovnako dobre v noci ako vo dne.
Elfovia v Stredozemi Zili len pod hviezdnym svetlom celé veky, kym vznikli
slnko a mesiac. [3]

V druhom veku Saruron ukoval prstene moci, aby k sebe priputal narody
Stredozeme. Sedem prsteriov dal trpaslikom, tri elfom a devat lTudom. Cudia boli
ich silou premozeni a stali sa Sauronovymi otrokmi, nezomreli, ale Zivot sa pre
nich stal utrpenim. Désledok moci prsteniov bol, Ze sa stali neviditelnymi a boli
znami vdaka ¢iernemu odevu a ¢iernym koriom. Ich temnota bola taka tiplna, ze
sa zdalo, Ze pohlti kazdé svetlo, ktoré na nich svietilo, takze ked v najtemnejsej
casti noci zauatocili na hobitov na Vrchu vetra, , videli, alebo mali skor pocit, ze
nad okrajom dolinky, smerom od ubocia, sa dvihol tien, jeden alebo viaceré.
Napinali oci a tiene akoby rastli. Po chvili nebolo pochybnosti — na svahu stali tri
alebo Styri ¢ierne postavy a hladeli dolu na nich. Boli také temné, Ze vyzerali ako
Cierne diery v hlbokej tme za nimi.” [15] Tito deviati udia boli nazyvani
Prstetiovi rytieri alebo Cierni jazdci pri¢om ich najvadSou zbratiou bolo vnasat
do Tudskych sfdc hrozu, strach a zufalstvo. Sila Saurona spocivala aj v tom, ze
dokazal poslat na oblohu tmu, ktord zahmlila slnecné svetlo, aby jeho orkovia
mohli bojovat. [4] [15]

Na zdklade spomenutych zdrojov mozeme povedat, Ze existuju dva druhy
svetla —svdté a prirodzené a zaroven existuju aj dva druhy tmy — obycajnd no¢na
tma a Morgothov tien. Obycajnd no¢na tma nie je vdaka hviezdam tplne tmava.
Naopak, Morgothov tienn vSak uzatvara vsetko svetlo a sposobuje psychicko-
duchovné reakcie hrozy a zafalstva. Samotny Morgoth je opisany ako upadajuci
do zla a zostupujici do temnoty zaroven, akoby tieto opisy boli synonymné,
symbolické a doslova pravdivé. [9] Jednym z dovodov, preco Pan prsteriov
rezonuje u tolkych citatelov, je, Ze Tolkien vzal symboly, ktoré st zname a vlozil
ich do svojho mytu tak, Ze v mytickom svete nadobuidaju nielen fyzickd, ale aj
duchovnu realitu. Symboly tak vyjadruji svoju podstatu modernym citatefom
ovela silnejSie ako v inych druhoch literatiry alebo v kazdodennom Zivote.
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Dickerson tvrdi, Ze C¢itanie Tolkiena pomaha vnimavému krestanovi
intenzivnejSie precitit realitu viery. [4]

ZAVER

Literatira je neodmyslitelnou sucastou Iudského vnimania, obsahuje
mnozstvo symbolov, cez ktoré sa citatelovi casto lepSie vnima svet okolo seba.
Literattira je zaroven aj neodmyslitelnou stcastou rozvoja osobnosti cloveka
a predstavuje prirodzeny zdroj informaécii. Literattira a pribehy vSeobecne v sebe
nesi mnoZzstvo pozitiv a maja velky potencidl aj vo vyucovacom procese, preto
by tato ich vlastnost nemala ostat nevyuZita ani pri vyucovani naboZenskej
vychovy. NdboZenstvo samo o sebe je zloZené zo symbolov a mnohé duchovné
terminy moZu byt vysvetlené Ziakom prave vdaka symbolom. V obdobi vzniku
diel J.R.R. Tolkiena sa tllohe symbolov pripisovala ddlezita tloha, ktora bola tiez
posilnena naboZenstvom. Polac¢ek upriamuje pozornost na to, ,Ze vacsina ludi
v stredoveku boli analfabeti. Prave v tejto spolocnosti méa preto hovorené slovo
neobycajnu vahu ... jediny sposob, ako sa v tomto obdobi uchovavali zvyky, baje
a povesti, bolo ustne podanie”. Spolu sPolackom mozZeme povedat, ze
stredoveky ¢lovek mal vybornti pamat a velmi dobre dokazal spajat symboly
sich vyznamami asvoju pozornost upriamoval prave na symboly, ktoré
predstavovali akési varovania a usmernenia.[8] V dielach J.R.R. Tolkiena je
mozné ndjst mnoho symbolov, ktoré mozeme prepojit s Biblickymi symbolmi,
no je dobré si uvedomit, Ze symboly v jeho dielach nie st vyhradne biblickymi
symbolmi.

Predkladand analyza literarnych diel J.R.R. Tolkiena, Silmarillion a Pan
prsteniov, odkryva cenny zdroj symbolov, ktoré dokazeme vyuzif v ramci
vyucovacieho procesu. Pri analyze sme sa opierali ouz zozbierané udaje
a nazdavame sa, Ze dalsi vyskum v oblasti vyuZzivania symbolov v dielach J.R.R
Tolkiena moze priniest cenné vysledky. TieZ si myslime, Ze praca s mimo
nabozenskou literatirou, prave na hodinach naboZenskej vychovy, moze
priniest aj zmenu v zmyslani av postojoch Ziakov. Svetlo v dielach J.R.R
Tolkiena predstavuje symbol, ktory mozeme vyuzit na hodinach nabozZenskej
vychovy naprie¢ celym vzdeldvacim systémom, nakolko predstavuje vhodny
nastroj na prepojenie viditelného s duchovnym. Nakolko st pribehy blizke uz aj
ziakom na prvom stupni a stale dokazu prehovorit aj k Studentom strednych
$kol, mozeme tento potencial vyuzit na kazdom stupni vzdeldvania. Analyza
vybranych diel predstavuje vhodny zdklad dalSieho vyskumu v oblasti
praktického vyuzitia symbolu svetla vo vyucovacom procese. Diela Silmarillion
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a Pan Prsteriov predstavuja bohaty zdroj symbolov, hlavne symbolu svetla. Obe
zvolené diela obsahuju mnoho stati, kde sa poukazuje na ddlezitost svetla, ako
aj na nadej, ktort svetlo predstavuje.

SUMMARY

Literature is an essential part of human perception; it contains a multitude
of symbols through which the reader can often better perceive the world around
them. Literature is also an essential part of human personality development and
represents a natural source of information. Literature and stories in general carry
a lot of positives and have a great potential in the teaching process as well, so
this feature of them should not go unnoticed in the teaching of religious
education. Religion itself is composed of symbols and many spiritual terms can
be explained to pupils thanks to symbols. The works of ].R.R. R.R. Tolkien's
works offer many symbols that can be linked to Biblical symbols. However, it is
important to note that the symbols in his works are not exclusively biblical
symbols. Working with non-religious literature, specifically in religious
education classes, can also bring about a change in the mindset and attitudes of
students. Light in the works of J.R.R Tolkien is a symbol that can be used in
religious education classes across the whole education system, as it is a suitable
tool to connect the visible with the spiritual. The analysis of the selected works
provides a suitable basis for further research into the practical use of the symbol
of light in the teaching process. The Silmarillion and The Lord of the Rings
represent a rich source of symbols, especially the symbol of light. Both selected
works contain many passages which point to the importance of light as well as
to the hope that light represents.
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Abstract

The present paper focuses on the symbol of light in the works of J. R. R. Tolkien,
The Silmarillion and The Lord of the Rings. The first part of the paper is
dedicated to a brief introduction of the author of the selected works. This is
followed by an analysis of the symbol of light as such and then examines the
symbol of light in the selected works. The next part of the thesis compares the
symbol of light in the creation of the world (the Biblical narrative) with the
creation of Tolkien's world (Middle-earth). The analysis has shown the potential
of the selected works in the teaching process and therefore further research is
recommended in the practical use of non-religious literature in religious
education classes.
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VYBRANE ZASADY CHARITATIVNEJ A SOCIALNE]
SLUZBY CIRKVI V 3. STOROCI

Vasyl KUZMYK

Urad metropolitnej rady Pravosléavnej cirkvi na Slovensku, Presov, Slovenské
republika

Krestania prvotnej Cirkvi si velmi dobre uvedomovali, Ze ortodoxia musi
byt aj ortopraxia, ktorej sicastou je aj socidlna stranka zivota Cirkvi. Ak sa niekto
rozhodol prijat krestanstvo, okrem vierouky a asketického sposobu Zivota mal
sa tiez naucit sluZit inym, teda sluZzit svojim bliznym. Tato realita prvotnej Cirkvi
prispela k vyvoju charitativnej a socialnej sluzby Cirkvi 3. storocia vo vsetkych
jej aspektoch.

V prvotnej Cirkvi panoval apostolsky duch spolunaZivania veriacich.
Krestania zili tak, ako sa naucili od apostolov [Pozri Sk 2, 44 - 45; 4, 32 - 35; 6, 1;
Rim 15, 26; 2Kor 8, 1 - 4;12 -15; 9, 2, 5; Flp 4, 15 - 18; Jk 1, 27.] a tato sktisenost
odovzdavali dalSim generaciam. Cirkev v 3. storo¢i zddovodu jej pre-
nasledovania zo strany vladarov Rimskej rise, podobne ako tomu bolo aj
v predchddzajicom obdobi, si dosledne strazila tajomstvo viery a bohosluzby.
Zaroven bola otvorend grécko-rimskemu svetu v ochote bratsky pomadhat
vSetkym. Zakladnou zasadou charitativnej a socidlnej sluzby Cirkvi bolo to, ze
vSetko, ¢o krestania ucinili jeden pre druhého, vnimali ako dar Bohu. Naopak,
nudzni, ktori prijali aktikol'vek pomoc, vnimali ju ako dar od Boha. Podobne ako
v Novom Zakone, krestania chdpali pod pojmom sluzba a pomoc bliznym
akukolvek dobrovolnu sluZzbu nadznemu.

Dalsou zasadou filantropie Cirkvi bola ¢inné laska krestanov v jej roznych
podobéch. Krestania skuto¢ne Zili Evanjeliom a usilovali sa napitiat vo svojom
zivote slova Isusa Christa o laske k bliznym. [Mt 22, 37 - 40; 25, 34 - 36] Cinna
laska kbliZznym sa stala pre mnohych krestanov skutocnou, zivou
a kazdodennou praxou.

Zivot podla Christa, ktory sa dotyka rdznych oblasti, aj socidlnych, pre
krestanov sa stava vyzvou. Na rozdiel od pohanského sveta v krestanstve sa
rusia vSetky hranice narodnostné, socidlne a pod. Cirkev prinasa novy pohlad
na cloveka, kedy kazdy clovek ma ta istd hodnotu pred Bohom, pretoze je
stvoreny na Bozi obraz a podla BozZej podoby. Aj z tohto dovodu krestania nikdy
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nerobili rozdiely medzi Tudmi a pomahali kazdému bez rozdielu. PodIa svatého
Teofila Antiochijského? krestania jeho doby nerobili rozdiely medzi krestanmi,
Zidmi ¢ pohanmi a mali pozitivny vztah ku kazdému, kto bol v ntdzi alebo
potreboval akukolvek int pomoc. [2] Pod pojmom blizny chapali kazdého -
chudobnych, trpiacich, utlacanych, siroty, vdovy, dokonca aj cudzincov.

Vykonavanie charitativnej a socialnej sluzby Cirkvi v 3. storoci bolo velmi
naroné z dovodu vSestranného poskytovania pomoci nudznym, ale aj
prenasledovania krestanstva. Napriek tomu moZeme hodnotit filantropiu Cirkvi
velmi pozitivne, pretoZze Cirkev vo vSetkych moZnych oblastiach Stedro
pomahala svojim ,najmensim”, kazdému, kto sa nachadzal v akejkol'vek tiesni.
V spise Apostolské ustanovenia st vymenované skoro vSetky formy socidlnej
pomoci v podobe napominani pre biskupov, ktoré Cirkev bezprostredne usku-
tocnovala. Biskupi mali za povinnost sa starat o vSetkych nidznych. Sirotam
mali nahradif starostlivost rodicov, vdovam - starostlivost muzov,
nezamestnanym poskytnut pracu, neschopnym prace davat almuznu, patnikom
poskytnat strechu nad hlavou, hladnym — potravu, smadnym — pitie, nahym —
odev, navstevovat chorych, stcitit s trpiacimi, postarat sa o uvaznenych za vieru
v Isusa Christa. [5]

S podobnym popisom vSestrannej krestanskej starostlivosti vo vztahu
k socidlne slabsim sa stretneme hlavne v spisoch svatého Justina Mucenika [3]
a Tertulidna. [7] Je potrebné podotknut aj to, zZe skoro v kazdom spise svatych
otcov a cirkevnych spisovatelov 2. — 3. storocia sa stretdvame s jednotlivymi
formami poskytovania socidlnej a charitativnej pomoci Cirkvi. Uvedena
skuto¢nost je svedectvom toho, ze charitativna a socidlna sluzba Cirkvi v 3.
storoc¢i bola rovnako dobre rozvinuta v kazdej jednej miestnej Cirkvi. Cirkev sa
vzdy vzorne starala o vSetkych svojich ¢lenov. Tato starostlivost bola zamerana
nie len na chudobnych, vdovy, siroty, chorych, vaznenych ¢i patnikov, ale tiez

2 Svaty Teofil Antiochijsky Zil v druhej polovici 2. storocia a bol Siestym biskupom antiochijskej
miestnej Cirkvi, pravdepodobne okolo roku 169 — 180. Narodil sa v pohanskej rodine v blizkosti
riek Tigris a Eufrat. Nadobudol klasické grécke vzdelanie. Krestanom sa stal v pokrocilom veku
po dokladnom studiu Svatého Pisma a ucenia Cirkvi. V roku 169 bol zvoleny za biskupa Antiochie,
hlavného mesta Syrie. Zil v obdobi apologétov, aviak nie je mozné ho povazovat za filozofa, akymi
boli napriklad svaty Justin Mucenik, Atenagoras a dali. Svéty Teofil viedol antiochijskt katedru
v Case panovania cisara Marka Aurélia (r. 161 - 180). Zomrel okolo roku 181. Z jeho literarneho
dedicstva sa dodnes zachovala jeho apoldgia pod nazvom K Autolykovi napisana po roku 180,
pretoze v nej je spomenuta smrt cisara Marka Aurélia. Vdaka tomuto spisu vieme o charitativnej
a socialnej sluzbe antiochijskej miestnej Cirkvi v obdobi jeho pésobenia. Pozri podrobnejsie [6, s.
324 - 332].
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na starsich, osamelych l'udi, invalidov a vSetkych tych, ktori boli odstideni do
vyhnanstva alebo k praci v baniach. Cirkev poskytovala okamzZite pomoc tym,
ktori boli postihnuti akoukolvek Zivelnou pohromou alebo epidémiou.
V pripade potreby tieZ na vlastné naklady zabezpecovala pohreby chudobnych.

Jednou z hlavnych zasad filantropie Cirkvi 3. storocia bolo to, Ze pomoc a
starostlivost boli preukazované len tym, ktori sa skutocne nachadzali v nadzi.
Dalsia zdsada spocivala v tom, ze ntidzni dostavali len to nevyhnutné pre Zivot.
Tuléci, lenivci, opilci, vandali a ti, ktori sa ocitli v nidzi vlastnym lahkovaznym
pri¢inenim, nemali narok na akukolvek podporu zo strany Cirkvi. V tejto
suvislosti Apostolské ustanovenia napominaju biskupov nasledovne: ,Nech
(biskup) bude stedry, milujiici vdovy a piitnikov, nech bude vZdy ochotny dobre poslizit,
nech bude nevinavny v prdci a nech zistuje, kto je viac hodny pomoci. Lebo ak je nejakd
vdova, ktord je schopnd zaobstarat’ si potrebné pre Zivot, a ind, ktord nie je vdova, ale sa
ocitla v nidzi na zdklade choroby alebo starostlivosti o deti alebo na zdklade nevladnosti
rik, nech radsej (biskup) tejto poddva pomocnii ruku. A kto trpi v Zivote nedostatkom na
ziklade (vlastnej) mdrnotratnosti, pijanstva alebo lenivosti, takyto nie je hodny nielen
podpory, ale ani BozZej Cirkvi.” [5]

Pod tspesné vykondvanie charitativnej a socidlnej sluzby Cirkvi v 3. storoci
sa podpisala predovsetkym prisna cirkevna disciplina, ale aj fakt, ze Cirkev
dbala o to, aby prostriedky urcené pre nudznych neboli premrhané na tych, ktori
si to nevazia a prizivuju sa na ucet Cirkvi. V Apostolskych ustanoveniach sa priamo
hovori otom, Ze blaZeny je skutocne ten, kto je schopny si pomoct sam
a neobmedzuje v Zivotnych potrebach sirotu, vdovu ¢i patnika. Apostolské usta-
novenia sa odvolavaju na slova Isusa Christa, v ktorych sa hovori o tom, Ze beda
je tomu, kto vyZziera domy vdov pod zdmienkou dlhych modlitieb, [Mt 23, 14]
ale aj to, ze blahoslavenejsie je davat ako brat. [Sk 20, 35. Porovnaj 1Sol 4, 11.]
Kazdy krestan, ak ma mozZnost, mal by sa sdm Zivit z poctivej prace a pomahat
inym. Nemal by byt odkazany na pomoc Cirkvi, byt jej priZzivnikom, pretoZe sa
za vsetky svoje pociny bude zodpovedat pred Bohom na poslednom sude.
Avsak, ak niekto prijima pomoc Cirkvi na zdklade skutocnych pricin, ako je
sirotsvo, fyzicka slabost z dovodu vysokého veku, choroba ¢i obziva deti, nech
si ni¢ nevycita, pretoze sa stava ,Bozim oltdrom”. Kazdy, komu bola prejavena
akakolvek pomoc zo strany Cirkvi, mal by sa neustale modlit za tych, ¢o pri-
nasaju svoje dary pre blaho Cirkvi a jej nadznych. Prostrednictvom usilovnej
modlitby by takto nidzny odmenil tych, ¢o prejavuji im milosrdenstvo. [5]

S podobnou zasadou filantropie Cirkvi sa stretheme ¢i uz v prvom
pisomnom krestanskom spise Didachi, ale aj v Hermasovom spise Pastier. Spis
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Didachi svedd¢i o tom, Ze v poapostolskom obdobi existovali niektoré formy
krestanskej starostlivosti, ktoré boli velmi podobné formam z obdobia
apostolov. V iom je tieZ jasne poukdzané na fakt, Ze Cirkev sa usilovala o to, aby
starostlivost bola preukazovana skutocnym nudznym: ,,Ddvaj kazdému, kto ta
prosi, a neziadaj spit, [Lk 6, 30] pretoze Otec chce, aby bolo ddvané z nasich darov. Bla-
Zeny je ten, kto ddva, podla prikdzania, lebo je nevinny. Beda tomu, kto berie. Lebo ak
niekto berie, ked’ ma niidzu, bude nevinny. Ked vSak niekto berie, ale nemd niidzu, bude
stideny, preco bral a naco bral. Ked’ bude zadrzanyj, bude vypociivany z toho, ¢o vykonal
a ,nevyjde odtial dovtedy, kym mnevriti aj posledny kvadrans™.” [8] Podobné
myslienky nachddzame v Hermasovom spise Pastier. Autor spisu podava
poucenia o vyzname dobrych skutkov v Zivote krestana: ,Konaj dobro a z
plodov svojej prace, ktoré ti ddva Boh, davaj bohato vSetkym niidznym.
Neuvazuj, komu das a komu nie. Boh chce, aby Jeho dary patrili vSetkym. Ti, ¢o
prijimaju tieto dary, buda sa zodpovedat Bohu, preco a ¢o dostali. Ti, ¢o ich
prijimaja predstierajuc nudzu, budu vystaveni sudu. Ten, co dava, nenesie vinu,
ked ulohu, ktort dostal od Pana, vykonal bez vyhrad a nepytal sa, komu ma dat
a komu nie. [4]

Vsetky vyssie uvedené pasaze z diel cirkevnych spisovatelov 1. — 3. storocia
odporuacaju davat almuznu kazdému niidznemu, avsak zdoraznuja aj povinnost
zarobif si na zivobytie. Vynimku, podobne ako aj v sticasnosti, tvorili prace-
neschopni. Za skutoéne nudznych v prvotnej Cirkvi, ktori si uz neboli sami
schopni zarobit na chlieb, boli povazovani starsi Iudia, ktori sa dozivali
vysokého veku a citili sa byt slabi, a tiez tazko a trvalo chori. Cirkev takymto
Iudom venovala osobitnti pozornost v kontexte jej socidlnych a charitativnych
aktivit. Z ¢asového hladiska krestanska starostlivost vo vztahu k nim nemala
ziadne obmedzenia.

SUMMARY

All of the above passages from the works of 1st-3rd century church writers
recommend almsgiving to anyone in need, but they also emphasize the
obligation to earn a living. The exception, as in the present day, was the unfit for
work. The truly needy in the early Church, those who were no longer able to earn
their own bread, were considered to be the elderly, those who had reached old
age and felt weak, and those who were seriously and permanently ill. The

3 Kvadrans alebo kodrant (6 1xododvtng) bola mald bronzova rimska minca snajmensim
nomindlom razenym v Rimskej risi. Porovnaj Mt 5, 26.
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Church paid special attention to such people in the context of its social and
charitable activities. In terms of time, Christian care in relation to them had no

limitations.
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Abstract

The author of the article analyses Christian philanthropic activity in the early
centuries. The Christians of the early Church were keenly aware that orthodoxy
must also be orthopraxy, of which the social aspect of the life of the Church was
a part. If one decided to embrace Christianity, in addition to the faith and an
ascetic way of life, one had also to learn to serve others, that is, to serve one's
neighbors. The text assesses that the principle of the Church's philanthropy was
the active charity of Christians in its various forms. Christians truly lived the
Gospel and sought to fulfill in their lives the words of Jesus Christ about love of
neighbor. For Christians, living according to Christ, which touches various areas,
including social ones, becomes a challenge. In contrast to the pagan world, in
Christianity all boundaries of nationality, social, etc. are abolished. The Church
brings a new view of man, where every person has the same value before God
because he is created in the image and likeness of God. This reality of the early
Church contributed to the development of the charitable and social ministry of
the 3rd century Church in all its aspects.
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Sucasné krizy Tudstva vyvolavaja neustalu potrebu hladania ich rieSenia.
Castokrat sa vSak zabtida na hladanie pricin tychto kriz. Hladaju sa stéle nové
koncepty, spOsoby rieSenia, ale zabiida sa na uz existujiice a osvedcené. Jednym
z takychto, v pravosldvnom prostredi tiplne prirodzenym a v stlade s ucenim
a tradiciou Cirkvi je teohumanizmus. Nejde o Ziadny novy objav. Ide o odpoved
na humanizmus, prehnany antropologicky maximalizmus dnesnej doby, kde
meradlom vSetkého je clovek. Takto nazyva sprdvny pohlad na cloveka
prepodobny Justin Popovi¢, jeden z najvacsich srbskych teoldgov 20. storocia.

Prepodobny Justin, svetskym menom Blagoje Popovi¢, sa narodil 6. aprila
1894 v meste Vranje v zboznej rodine, ktord mala vo svojom rodokmeni viacero
duchovnych. Uz ako mlady Student belehradského semindra, Blagoje okrem diel
svatych otcov casto cital Dostojevského. Kedze jeho rodic¢ia nestihlasili s tym,
aby prijal mniSstvo, pocas I. svetovej vojny bol v Studentskom oddiele vo
vojenskej nemocnici, kde si preSiel vSetkymi ttrapami srbského vojska vratane
prechodu cez Albansko. Prave v Albansku, v Skadare, prijal mniSsky postrih
s menom svatého Justina Filozofa. Cez Pariz sa neskor dostal do Londyna
a odtial do Petrohradu, kde vSak ostal velmi kratko, kvoli prichadzajicej
revolucii. Po ndvrate do Britdnie Studoval Justin na Oxforde. Svoju doktorsku
pracu na tému Religia a filozofia Dostojevského neobhdjil, pretoze odmietol
zmenit svoje kritické postoje na zapadny svet. Po ndvrate do Srbska bol zakratko
poslany na stidium do Grécka, kde ziskal doktorat. Bol ucitelom na semindriach
v Karlovciach a Prizrene. Ako protosynkel vladyku Josifa stravil jeden rok na
Podkarpatskej Rusi, kde bol aj jednym zkandidatov na prvého riadneho
mukacevsko-preSovského biskupa. Tento navrh vsak odmietol, pre svoju
nehodnost. Po ndvrate ucil v BitoIskom seminari, kde bol v spolo¢nosti dalsich
velkych uéitelov a svitcov, Nikolaja Velimirovica a Jana Sanghajského. Od roku
1934 bol profesorom Bohosloveckej fakulty v Belehrade. Pocas II. svetovej vojny
zil prevazne v monastieroch, odkial bol po vojne odvedeny komunistami do
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vézenia. Do monastiera Celije prigiel v roku 1948 a 7il tam do svojej smrti 7. aprila
1979. Velmi casto vSak bol prenasledovany, vodeny na vypocuvanie.
Rozhodnutim Posvitnej Synody bol 2. mdja 2010 kanonizovany Srbskou
pravosldvnou cirkvou ako prepodobny Justin Celijsky.

Teohumanizmus prepodobného Justina zacina antropoldgiou, no nekonci
prehnanym uctievanim cloveka, ale ide liniou clovek-Boh-Bohoclovek a tak
ukazuje dolezity fakt, Ze clovek musi byt pre spravne pochopenie byt vzdy
vnimany v kontexte Bohocloveka. Antropologicka otazka teda vzdy musi byt
zaloZena na christocentrizme [3]. Clovek dostal od Boha jeden obrovsky, no
zaroven aj straSny dar, ktorym je sloboda [6] Dostal teda dar tvorit svoju
antropoldgiu. ,Cloveku je dana nekoneéna tvorivd sila, vytvorit si ve¢nost, aku
chce. V tomto je strasna velkost Iudského bytia” [1]

Clovek, stvoreny ako spojivo medzi matériou aBohom, stvorenym
a nestvorenym bol povolany priviest stvorenstvo k Bohu. Prave tato jednota,
prejavena spolocenstvom sBohom mala stvoreniu umoZnit vecény Zivot.
Slobodnym aktom, prejavenym v pade, sa vSak clovek zriekol tohto povolania.
Ako hovori prepodobny Justin: , Odkloniac sa od Boha, clovek namiesto
smerovania k Bohu, nasmeroval stvorenie k samému sebe” [5]. Aké su teda
moznosti napravenia tohto aktu? Metropolita pergamsky Jan Ziziulas hovori:
,Problém reintegracie bytia celého stvorenstva cez ¢loveka nie je iba otazkou
poslusnosti, ¢ neposlusnosti (teda etickej povahy), ale nevyhnutnostou
opatovného zjednotenia stvoreného a nestvoreného (teda ontologicka otazka)”
[2]. Aby mohla byt dosiahnutd jednota stvoreného a nestvoreného, bolo
potrebné, aby v tomto procese bolo tcastné telesné, pretoze cez ¢loveka malo
celé stvorenstvo vstupit do tejto jednoty. Zaroven vsak, clovek je stvoreny
apadom nemohol prekonat smrf asmrtelnost. Preto muselo prist
k sprostredkovaniu nestvoreného. Takto bola jednota realizovana Osobou
Christa. Prepodobny Justin hovori: ,Zivot ¢loveka je na vSetkych stuptioch
boholudskym synergizmom: sppoluzitie Boha a cloveka, blahodate a slobody,
spolupréca ¢loveka s Bohom, zvl4st v krestanoch dopliianie ¢loveka Bohom* [3]
A prave v a cez Osobu Christa mame jednotu stvoreného a nestvoreného: ,Cez
Neho sa neviditelné stalo viditelnym, nebeské pozemskym, bozské Tudskym,
cudzie vlastnym, transcendentné imanentnym.” [4]. Zvlast dolezitym je
slobodny charakter Vtelenia ateda aj celej christologie. Sloboda v chapani
Justina je skuto¢nou slobodou len ak je v podobe Christovej slobody. , Existuje
iba jedna sloboda, svata sloboda. To je ta Christova sloboda, ktorou nas oslobodil
od hriechu, zla diabla. A spaja nas s jedinym a pravym Bohom. VSetky ostatné
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slobody st akoby slobody, pseudoslobody, falosné slobody.” [3] Vtelenie
zarovenn nazyva najvyznamnejSou udalostou, ktord sa stala v dejindch
stvoreného sveta. primdrnym doévodom Vtelenia bola smrtelnost ludskej
prirodzenosti, ktord sa sama nemohla vratit do jednoty s Bohom, nemohla sama
ziskat nesmrtelnost, preto prave Christos premohol smrt, aby v Nom ¢lovek
ziskal zivot [7]. Prave toto je centrdlna téma celého Justinovho diela, osoba
Bohocloveka Christa. jediné spravne antropologické rieSenie je mozné najst
v Osobe Bohocloveka Christa. V3etko, ¢o clovek ontologicky potrebuje, je
vykonané Bohoclovekom, pretoZe Jeho Osobou je clovek prijaty Bohom. [4].
Christos teda nepredstavuje individualizaciu, teda osobitnd ludska
prirodzenost, ale ¢loveka v celku. A preto podobnost Christovi v antropoldgii
neznamena Osobu Christa ako vzor napodobriovania, imitdcie, lebo by sme Jeho
Osobu zuzili iba na eticky vyznam, ale nie na ontologicky. Christologicky
vyznam antropoldgie je vSak prave vtom, Zze Christom sa clovek
deindividualizuje [2] a tym obnovuje. A tu sa otvéara ekleziologicky rozmer
Osoby Christa. Ekleziolégiu nazyva prepodobny Justin aplikovanou,
experimentalnou christologiou. Cirkev samotnu identifikuje s Osobou Christa:
,Vecne ziva osoba Bohocloveka Christa je v skutoénosti Cirkev. Cirkev je vZdy
osoba ato Boholudskd osoba, Boholudsky duch atelo. [3]. V takejto
christologickej charakteristike sa odkryva podstata Cirkvi, teda, aby celého
¢loveka osobne zjednoti s Osobou Christa, teda cely clovek sa stane Christu
podobnym. Prepodobny Justin zdoraznuje, ze mimo Cirkvi nemozeme existovat
ako osoby (v zmysle osoby so vztahom smerom k Christovi) Cirkev vo svojom
osobno-sobornom charaktere tvori jeden organizmus, ale tak Ze kazdy ostava
v plnosti jednotlivou osobou so svojou bohopodobnostou. [1]. Antropologické
dosledky takéhoto stavu st v sobornom zdokonalovani c¢loveka az do miery
dokonalého ¢loveka. Dokonalost spoc¢iva v ontologickom dovfSeni
v Bohocloveku cez Cirkev.

Cloveka nie je mozné definovat len na zaklade analyzy na trovni
prirodzenosti. Je to mozné iba na tirovni vztahu a to sa d4 len cez osobu. A preto
cela antropoldgia prepodobného Justina je zaloZena na podstate, Ze cloveka
mozeme definovat, chdpat iba vo vztahu s Bohom. élovek, Iudska prirodzenost
potvrdend, prijata Bohoclovekom a v Bohocloveku, je skutoénou Iudskou
prirodzenostou len preto, Ze je prejavena osobou, teda vztahom. A preto je jasné,
ze spravne chapanie antropoldgie je podmienené christoldgiou, pretoze cloveka
nemdzeme pochopit analyzou samého seba. Clovek nie je sam svoj (jediny), aby
sme ho mohli definovat pomocou neho samotného. Moze takym byt, ak sa
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ontologicky rozhodne pre takuto existenciu, teda bude ignorovat vztahy s inymi
a s Bohom, no toto nie je autenticky spdsob existencie. Ako skutocného cloveka
ho moZeme chapat iba vo vztahu s a smerom k Bohu.

A tu vidno nevyhnutnost spojenia antropologie s christologiou, ktora je
samozrejme, nemozna mimo triadologického rozmeru. Ukazuje sa jasne, Ze
antropolodgia nie je iba teocentricka, ani iba antropocentricka (ako ukazuje
humanizmus), ale christocentricka. Christocentrickost antropoldgie znamena to,
Ze aj Boh aj clovek s podstatou jednoty v spolocenstve. Nie vSak spolocenstva
mimo Cirkvi ako Boholudského Tela na Zemi. PretoZe len tymto sp6sobom je
mozné dojst k zmyslu Iudského Zivota v tomto svete, k zbozsteniu. [1]

SUMMARY

The only correct solving of today’s crisis is based on the person of the God-
Men Jesus Christ. Not on the false humanism, where the man is the scale of all
things. After Man’s fall the unity of God and man was broken, so there was need
to restore it. Restoration came with the Incarnation of God-Men Jesus Christ.
Only throught the personality of Jesus Christ and throught the Church as His
Body is possible to renew the unity of the God and men. This can be done only
by understanding of man as creation, based on relations, real relations of God
and man.
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Abstract

The article deals with the teaching of st. Justin Popovi¢, called Teohumanism.
The teaching is based on the orthodox anthropology and christology, showing
the right view on the man and the aim of his life. Based on the hypostasy of Jesus
Christ shows the true value of the life which is impossible without relations with
God and men. We also try to show the thinking of st. Justin about Church as
Body of Christ and the space of salvation.
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INTRODUCTION

St Symeon the New Theologian (949-1022) was one of the most distinguished
mystical writers in the Byzantine tradition. His major ideas are rooted in
Orthodox spirituality and his teaching in many ways corresponds to the teaching
of preceding Fathers. In his writings we encounter a refreshingly empirical and
simple style of mystical writing on the topic as difficult but also as important as
theosis — the purpose of human’s life. St. Symeon remains close to his experience
describing it vividly and honestly in his many writings pulling the reading into
the realm of divinity. Thus he was given the title "New Theologian", like two
other earlier saints: John the Apostle (the first "Theologian") and Gregory of
Nazianzus (the second "Theologian"). This title has not been given to many as it
reflects his deep theological insights. Symeon's writings, including his hymns,
discourses, and catechetical talks, have been highly influential in Orthodox
Christianity. Symeon's theology is deeply mystical, emphasizing personal
experience with God. He wrote extensively about his own mystical experiences,
describing the divine light and the transformative presence of the Holy Spirit, as
an intimate and personal union with God is achieved through the work of the
Holy Spirit. He believed that direct and personal experience of God's presence is
possible for every Christian. Symeon the New Theologian’s focus on theosis was
driven by his desire to emphasize the personal and experiential aspects of
Christian spirituality, challenging his contemporaries to seek a deeper, more
intimate relationship with God. His writings and teachings continue to inspire
those in the Orthodox tradition to pursue holiness and union with God. In our
journey to God few offer better source material than St. Symeon.

WHAT IS THEOSIS?

Theosis, also known as divinization or deification, is a central concept in
Orthodox Christian theology that refers to the process of becoming united with
God or attaining likeness to God and it is considered the true purpose of human
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life. [7] The term "theosis" comes from the Greek word O¢wolc, meaning
"becoming god-like." Theosis is personal communion with God “face to face.”
[Gen 32:30] It derives from Christ’s teachings, Him as the fulfillment of the
messianic dream of the Jewish race; [Cf. Deuteronomy 18:15-19; Isaiah 53; Acts
1:6; 2:16-36; 1 Peter 2:6-8] His mission to connect us with the Kingdom of God
[Mark 1:15] — a Kingdom not of this world. [Romans 14:17] When Jesus said,
“You are gods,”[Jn 10:34] “be perfect, just as your Father in Heaven is perfect,”
[Mt 5:48] or “the righteous will shine like the sun in the Kingdom of their Father,”
[Mt 13:43; cf Ex 34:29-35; Lk 9:28-36] this is to be taken literally. Further Biblical
evidence for this can be found in [Leviticus 11:44-45; 20:7-8]; [Deuteronomy
18:13; Psalms 82:1,6; Romans 6:22; 1 Corinthians 3:16-17; 2 Peter 1:2-4] (becoming
"partakers of the divine nature"), [John 17:21-23] (Jesus prays for believers to be
one with Him and the Father). Theology is far more than knowledge about God
acquired through academic study. Christianity is a living faith, founded on
revelation born of the Holy Spirit, [John 16:13; Romans 14:17; 1 Corinthians 2:
Matthew 13:43; cf Exodus 34:29-35; Luke 9:28-3610;13] giving those counted
worthy intimate experience of the Triune God and of spiritual realities. [Cf. Acts
9:3-7] All attempts to understand Christ's message from a purely rational
standpoint will remain partial and incomplete. [1Corinthians 2:9]

The examples of Maximos the Confessor and Symeon the New Theologian
are especially instructive on this point, for they illustrate the depth and breadth
of the Orthodox confidence that the idea of theosis is an eminently Biblical theme.
Maximos discovers the idea of theosis nearly everywhere while Symeon the New
Theologian appeals to a broad array of Biblical texts when he expounds the
doctrine of theosis (1 Cor 6:15; Col 3:1; Titus 2:13) [8].

Theosis is the Pearl of Great Price [7] alluded to by Christ.[Mt 13:45-46] It can
become a present reality for those who are willing to tread the path, and so it is
not exclusively an after-death experience. With Theosis death is transcended.[Cf.
Mark 9:1; John 4:14; 8:51; 11:25-26; Romans 5:21; 2 Timothy 1:10] St. Paul alludes
to this when he says, “it is no longer I who live, but Christ who lives in me.”
[Galatians 2:20] Theosis as our life’s purpose is declared in the first chapter of the
Holy Bible, when the Holy author tells us that God created man “in His image
and likeness.” From this we discover the great love the Triune God has for man:
He does not wish him simply to be a being with certain gifts, certain qualities, a
certain superiority over the rest of creation, He wishes him to be a god by Grace.
[7] Externally, man seems to exist in a purely biological way, like the other living
beings, the animals. Of course, he is an animal, but “an animal... which is in the
process of Theosis through its inclination towards God,” in the words of St.
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Gregory the Theologian man is the only being that is distinguished from all else
in creation, because he is the only one which can become a god.

Thus God gave certain gifts only to man in order to complete him as an icon
of God. These gifts are: [7] a logos related nous, conscience, and individual
sovereignty, i.e. freedom, creativity, eros, and the yearning for the absolute and
for God, personal self-awareness, and anything else which puts man above all
other living beings in creation and makes him a man and an individual,
everything that makes man a person. These are the charismata by which we are
formed “in His image”. Having been endowed “in His image,” man is called
upon to be completed “in His likeness.” This is Theosis. The Creator, God by
nature, calls man to become a god by Grace. The charismata that form us “in His
image” were given to man by God in order that he may reach so high and
through them he may attain a likeness to his God and Creator; so that he may
have not only an external, moral relationship, but a personal union with his
Creator. It could sound very ambitious for us even to say or think that our life’s
purpose is to become gods by Grace, however, neither the Holy Bible nor the
Church Fathers have hidden this from us. Thus we are told by the Gospel, by the
Tradition of the Church, and by the holy Fathers, that the purpose of our life is
not just that man should become better than he is, more moral, more just, more
righteous, more self-controlled, more mindful; and while all these must happen,
but none of them are the great purpose, the ultimate purpose for which our
Maker and Creator created man.

Theosis involves a transformative process whereby a person, through the
grace of God and the practice of virtues, becomes more and more like God. It is
not about becoming God in essence but participating in God's divine (uncreated)
energies. Orthodox theology teaches that the Incarnation of Jesus Christ—the
Word becoming flesh—is the pivotal event that makes theosis possible. By
assuming human nature, Christ opened the path for humanity to participate in
the divine life. For our journey of Theosis Christ is our model and guide. It is a
dynamic and continuous process of becoming more like Christ, reflecting the
image and likeness of God more fully in one's life. The process of theosis involves
cooperation (synergy) between divine grace and human free will. While God's
grace initiates and sustains the transformation, individuals must actively
participate through the process (by prayer, repentance, sacramental and
liturgical participation and the ascetic practices). The Holy Spirit plays a crucial
role in theosis. It is through the Holy Spirit that believers receive divine grace,
which enables them to grow into union with God.

51



One of the profound Church Fathers in this regard was Saint Symeon the
New Theologian (949-1022). His teachings and writings had a profound impact
on the development of Orthodox spirituality and the understanding of theosis.

LIFE OF SYMEON THE NEW THEOLOGIAN

Symeon was born in Galatia (Paphlagonia), in what is now Turkey. His
parents, Basal and Theophana, were Byzantine provincial nobles. St. Symeon
received only the basics of a primary Greek school education until he was about
eleven years old. He was educated at Constantinople. He finished his secondary
education at the age of 14 in the court of the two brother emperors Basil and
Constantine Porphyrogenetes. His father prepared him for a career at court, and
for a certain while the youth occupied a high position at the imperial court. When
he was fourteen, he met the renowned Elder Symeon the Studite (also known as
Symeon the Pious) at the Studion Monastery, who became Symeon's spiritual
father and had a significant influence on his spiritual development and emphasis
on inner experience and the pursuit of holliness. Although he wanted to enter
the famous monastery of the Stoudion at the age of 14, his spiritual father had
him wait until he turned 27. This mentorship reinforced Symeon’s belief in the
possibility and necessity of direct communion with God. The Elder
recommended to the young man the writings of Saint Mark the Ascetic (March
5) and other spiritual writers. Symeon read these books attentively and tried to
put into practice what he read. One of his elder’s advice was, “if you desire to
have always a soul-saving guidance, pay heed to your conscience and without
fail do what it will instil in you”. [10]

Symeon remained in the world for several years preparing himself for the
monastic life under the Elder’s guidance. Having love for spiritual beauty, and
the guidance of the Elder, he tried to acquire it. During the day, he cared for the
needs of people living in the palace of Patricius. [11] St. Symeon occupied himself
with the management of a patrician’s household and possibly entered the service
of his emperor as a diplomat and a senator. While “busy in the world” he also
strove to live a monk’s life in the evenings. At night, his prayers grew longer and
he remained praying until midnight. Once, as he was praying in this way, a most
brilliant divine radiance descended upon him and filled the room. He saw
nothing but light all around him, and he was not even aware of the ground
beneath his feet. It seemed to him that he himself became light. Then his mind
rose upward to the heavens, and he saw a second light brighter than the light
which surrounded him. Then, on the edge of this second light, he seemed to see
Saint Simeon the Pious. (Discourses XXIL.) [12]
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Seven years after this vision, at the age of twenty-seven [11] Saint Simeon
entered the monastery - the Monastery of Stoudios in Constantinople. There he
increased his fasting and vigilance, and learned to renounce his own will.

Because of the increased discontent in the monastery, Saint Simeon was sent
to the Monastery of Saint Mamas in Constantinople. There he continued his
spiritual practices and attained to a high spiritual level. Around the year 980,
Saint Simeon was made igumen of the monastery of Saint Mamas and continued
in this office for twenty-five years. He repaired and restored the monastery,
which had suffered from neglect, and also brought order to the life of the monks.
The strict monastic discipline, for which Saint Simeon strove, led to great
dissatisfaction among the brethren. Once, after Liturgy, some of the monks
attacked him and nearly killed him. When the Patriarch of Constantinople
expelled them from the monastery and wanted to hand them over to the civil
authorities, Saint Simeon asked that they be treated with leniency and be
permitted to live in the world.

About the year 1005, Saint Simeon resigned his position as igumen in favor
of Arsenius, while he himself settled near the monastery in peace. There he
composed his theological works, portions of which appear in the Philokalia. The
chief theme of his works is the hidden activity of spiritual perfection, and the
practice against the passions and sinful thoughts. He wrote instructions for
monks: “Theological and Practical Chapters,” “A Treatise on the Three Methods
of Prayer,” (in Vol. IV of the English Philokalia) and “A Treatise on Faith.”
Moreover, Saint Simeon was an outstanding church poet. He also wrote “Hymns
of Divine Love,” about seventy poems filled with profound prayerful
meditations.

The sublime teachings of Saint Simeon about the mysteries of mental prayer
and spiritual struggle have earned him the title “the New Theologian.” It is
important to mention that these teachings were not the invention of Saint
Simeon, but they had merely been forgotten over time.

Some of these teachings seemed unacceptable and strange to his
contemporaries, which led to conflict with Constantinople’s church authorities,
and Saint Simeon was banished from the city. He withdrew across the Bosphorus
and settled in the ancient monastery of Saint Makrina. The saint peacefully fell
asleep in the Lord in the year 1021. During his life he received the gift of working
miracles. Numerous miracles also took place after his death; one of them was the
miraculous discovery of his icon. His Life was written by his cell-attendant and
disciple, Saint Nicetas Stethatos.

Due to Symeon’s personal experiences, theological perspectives, and the
spiritual environment of his time, Theosis was of pivotal importance for him.
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Having had a profound personal mystical experiences of the divine light and
presence of God, which were were central to his life and teachings, Symeon's
theology was deeply rooted in the belief that the ultimate purpose of human life
is union with God. He viewed theosis as the fulfillment of the biblical promise
that humans can become partakers of the divine nature (2Peter 1:4).

He emphasized that theosis was not an abstract concept but a lived reality,
achievable through God's grace and personal spiritual effort, and achievable for
anyone who desires it and is willing.

THEOLOGY OF SAINT SYMEON THE NEW THEOLOGIAN: THEOSIS

Symeon perceived theosis as a deeply personal, transformative process that
involves a direct and experiential union with God. Symeon emphasized that
theosis is not merely an intellectual or doctrinal concept but an experiential
reality. He believed that true knowledge of God comes through personal, direct
encounters with the divine presence. He described his own mystical experiences
of seeing the divine light and being enveloped in God's presence, which he saw
as evidence of theosis.

One of the central themes in Symeon's perception of theosis is the experience
of the divine light. He believed that seeing the uncreated light of God was a
manifestation of theosis. This divine light is seen as both a symbol and a reality
of God's presence and glory, revealing God's nature to the soul in a
transformative way. Symeon taught that theosis involves the transformation and
purification of the whole person. This process requires repentance, humility, and
ascetic practices to purify the heart and mind. The aim is to cleanse oneself of
passions and sins to become a vessel receptive to God's grace. The Holy Spirit
plays a crucial role in theosis. Symeon believed that it is through the indwelling
of the Holy Spirit that believers are sanctified and transformed into the likeness
of God. He often spoke of the Holy Spirit as the agent of illumination, guiding
and empowering believers on their journey towards union with God. Since when
the Holy Spirit comes upon us he "regenerates you [and] changes you from
corruptible to incorruptible, from mortal to immortal, from sons of men into sons
of God and gods by adoption and grace.” [8]

Symeon emphasized the cooperative (synergistic) nature of theosis. While
divine grace initiates and sustains the process, human effort is necessary to
respond to and cooperate with this grace. Spiritual practices such as prayer,
fasting, and participation in the sacraments are essential to open oneself to God's
transformative work. Participation in the sacramental life of the Church,
especially the Eucharist, is vital for theosis. Symeon saw the sacraments as means
through which divine grace is imparted to believers. The Eucharist, in particular,
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is seen as a profound encounter with Christ, nourishing the soul and drawing
the believer into deeper communion with God. Continuous prayer, particularly
the Jesus Prayer ("Lord Jesus Christ, Son of God, have mercy on me, a sinner"),
is central to Symeon's understanding of theosis. This practice helps maintain
constant awareness of God's presence and fosters a state of inner stillness and
openness to divine grace, as a way to continually invoke God's presence and aid
in the journey toward theosis. Thus his emphasis on the experiential knowledge
of God helped shape later Orthodox spirituality, including the Hesychast
tradition, which focuses on inner stillness and continual prayer as means to
continually focus on God and open oneself to divine grace. Symeon believed that
theosis is not reserved for monks or the spiritually elite but is accessible to all
Christians. He encouraged all believers to seek this transformative union with
God. His writings stress that every person, regardless of their state in life, can
attain theosis through sincere effort and reliance on God's grace.

And attaining theosis means attaining the Kingdom of God (Baoweta tov
O¢ov- Basileia tou Theou) The Kingdom of God means, the “Rule of God,” and
also the “Ruling power of God;” although all pervading and ever-present, it is
spiritual and beyond all sensible and intelligible categories. The Kingdom of God
also refers to our participation in the divine life of the Holy Trinity, making the
chosen person through Grace what God is by nature. (The Kingdom of God and
the Kingdom of Heaven are synonymous.) St. Symeon the New Theologian
describes it in the following way, “for those who become children of light and
sons of the day to come, for those who always walk in the light, the Day of the
Lord will never come, for they are already with God and in God.” [7]

THEOLOGY OF SAINT SYMEON THE NEW THEOLOGIAN: DIVINE LIGHT

In some ways Symeon’s personal message was very much a continuation
and development of that of his predecessors, he followed and practiced Church
Traditions and teachings of church Fathers. What distinguishes Symeon from the
majority of other church Fathers is his autobiographical approach to mystical
themes, in particular his openness in description of his own visions of the divine
light. All the elements of Symeon’s doctrine are traditional, but the particular
emphasis that he gives to specific themes is highly personal. Symeon’s
contemporaries were not entirely unjust when claiming that none of the great
Fathers before Symeon had spoken so explicitly about himself and his personal
experience. [9]

Moreover, among the ascetical writers, Symeon was the first to emphasize
the central place of the Eucharist in one’s spiritual journey towards union with
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God. He was the first to place the vision of the divine light as the main goal of
one’s ascetical struggle. He was the first to speak of dispassion and deification in
such an experiential manner. Symeon’s mystical theology is perfectly in
harmony with preceding and subsequent Fathers of the Eastern Church, yet he
is one of the most personal writers Christian tradition has ever known. The vision
of God as light is definitely the most characteristic component of Symeon’s
mysticism. This theme is touched upon in almost all of his poetical and prose
works, and the terminology related to it is much more developed in him than in
any other Byzantine writer of the preceding period. Dozens of pages in his
writings are devoted to the descriptions of his visions of the divine light: while
all these descriptions are fully original and independent of any other literary
source. [9]

For Symeon the divine light is not an angel or any created being or
phenomenon([5] but the divine light is God Himself in His revelation to the
human person. “Your light is You, O my God’, he says in one of his hymns. [5]
The light which Symeon describes is not a physical or material phenomenon: it
is characterized as ‘immaterial’, [5] ‘simple, formless, altogether non-composite,
bodiless and inseparable’. [5] Using apophatic expressions, Symeon emphasizes
that the divine light is beyond any categories of matter or form, as well as beyond
human speech and understanding: it is ‘like a treasure which is ineffable,
unspeakable, without quality or quantity, without image or matter or form,
which is formed in overwhelming beauty, which is all simple as the light that
transcends all light'. [5] The divine light, Symeon says, is invisible to one’s bodily
eyes, [5] but is seen with the intellect or rather with what Symeon calls “the eye
of the intellect’, [5] ‘the noetic eye of the intellect’, [5] “the intelligible eyes of
heart’, [5] ‘the eyes of the soul’, [5] ‘the intelligible eyes of the soul’, [5] etc. When
speaking of the transformation of the soul by the light, he employs the language
of ‘embracement’ by the light or ‘immersion” in it:

God becomes for those who are worthy
like a divine and luminous pool,
embracing them all ...

the divine Spirit ...,

being Himself light without sunset,
transforms all those in whom He lives
into light ... [5]

The experience of Symeon shows that the whole of human nature, including
the intellect, the soul and even the body, is transfigured by the divine light. This
is one of the central ideas of Symeon, which he constantly returns to. When you
see the divine light, he says, “your body shines, and so does your soul, for your
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soul then ... becomes as resplendent as God Himself'. [5] Symeon writes that
when seeing the divine light, ‘thought that he himself became light’. [3]
Elsewhere Symeon describes how he contemplates his own beauty when seeing
the divine light:

He shines in my poor heart,

ilumining me from every side by His immortal radiance,

lightening all my members by His rays ...

I partake of His light, I participate in His glory,

and my face shines as the face of my Beloved,

and all my members become light-bearing.

I become then more beautiful than the most beautiful ...,

and much more precious than all visible things ...[5]

Symeon widely employed the traditional image of the sun: he speaks of the
vision of God as the sun, of the sun shining in his heart, of the sun shining in his
hands, of the intelligible sun, the sweet sun, the inaccessible sun, the sun without
sunset, the dazzling sun, of the sun’s disk, the sun’s rays, the sun’s beauty, of the
supra-solar light. [9]

In Symeon’s mysticism; he describes how divine fire purifies the soul and
makes it full of light and radiance:

God is fire: and He came to send fire on the earth [Lk 12:49] ... If [this fire] is
lit in someone, it grows in him until it becomes a great flame and reaches heaven
... The burning of the soul that is inflamed by it does not occur in an unconscious
manner ..., but in full assurance and knowledge ... Having entirely purified us
from stain of passions, [this fire] becomes our food and drink, illumination and
joy within us, and it makes us light by participation ... When the soul ... is united
with the divine and immaterial fire ... , then the body as well becomes by
participation the fire of this divine and unspeakable light. [6]

THEOLOGY OF SAINT SYMEON THE NEW THEOLOGIAN:
CHARACTERISTICS OF HIS TEACHINGS

We could characterize Symeon’s spiritual practice and theology like this: He
placed great importance on the role of the spiritual father (or elder) in the process
of theosis. He believed that a wise and experienced spiritual guide is essential
for providing direction, correction, and encouragement on the spiritual journey.
The relationship between the disciple and the spiritual father is one of deep trust
and obedience, facilitating the disciple's progress in the spiritual life. Symeon
advocated for what he termed a "living theology"—a theology that is not merely
speculative or academic but is lived out in personal experience and practice. He
criticized those who focused solely on intellectual knowledge of God without
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striving for personal holiness and direct experience of God's presence. For
Symeon, repentance (metanoia) is a continuous process, not a one-time act. He
taught that constant repentance and a spirit of humility are essential for the soul's
purification and progress in theosis. This ongoing repentance helps to maintain
a sense of dependence on God's mercy and grace, preventing spiritual pride.
Symeon had a profound Eucharistic theology, viewing the Eucharist as a central
means of receiving divine grace and participating in the divine life. He believed
that frequent reception of the Eucharist was crucial for spiritual growth and
transformation, as it is the primary way Christ enters and transforms the
believer. Symeon taught that the path to theosis involves both inner and outer
struggles. Inner struggles include combating sinful thoughts, desires, and
passions through prayer and ascetic practices. Outer struggles may involve
enduring trials and tribulations in the world, which can also serve to purify the
soul and draw it closer to God. Symeon emphasized union with Christ as the
heart of theosis, involving a deep personal relationship with Christ. Central to
Symeon's understanding of theosis is the concept of divine love. He taught that
the ultimate goal of theosis is to be filled with God's love and to love others with
the same love that God has for humanity (Love as the Fulfillment of Theosis).
This love transforms the believer, making them more like God, who is love.
Symeon was critical of those who outwardly appeared pious but lacked inner
transformation and genuine love. He called for an authentic, heartfelt faith that
goes beyond mere external observance of religious duties. He urged Christians
to seek true inner change and to manifest the fruits of the Holy Spirit in their
lives. Symeon was particularly insistent that it was accessible to all believers, not
just monks or the spiritually elite. He taught that every Christian, regardless of
their state in life, could attain theosis through sincere repentance, prayer, and
openness to God's grace. Next important key element in his teaching was
detailed articulation of the synergistic relationship between divine grace and
human effort, highlighting the active role individuals must play in their
spiritual transformation. He emphasized that while God's grace is essential,
human cooperation through repentance, ascetic practices, and continuous prayer
is equally necessary.

THEOLOGY OF SAINT SYMEON THE NEW THEOLOGIAN: RECEPTION OF
HIS TEACHINGS

While Symeon’s emphasis on theosis and experiential knowledge of God
profoundly influenced later Orthodox spirituality, particularly the Hesychast
movement in the 14th century, which emphasized inner stillness (hesychia) and
the Jesus Prayer as pathways to experiencing divine light, the reception of Saint
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Symeon the New Theologian's theology was mixed, reflecting both admiration
and controversy. Within his monastic community and among his close followers,
Symeon’s teachings were embraced with enthusiasm. His emphasis on personal
mystical experience and the transformative power of divine grace resonated
deeply with those who sought a more intimate relationship with God. Symeon
faced significant opposition from some ecclesiastical authorities. His critiques of
clerical formalism and his emphasis on personal spiritual experience were seen
as challenges to the established church hierarchy and practices. A notable conflict
occurred with Stephen of Nicomedia, an influential church figure who opposed
Symeon’s views and his emphasis on the direct experience of God. This led to
Symeon’s temporary exile and periods of tension within the church. Despite the
controversies during his lifetime, Symeon was eventually canonized as a saint
by the Orthodox Church, reflecting a long-term recognition of the value of his
contributions to Christian spirituality. Symeon was honored with the title "New
Theologian," distinguishing him alongside John the Apostle and Gregory of
Nazianzus. This title signifies the high regard in which his theological insights
were ultimately held. Over time, the broader Orthodox Christian community has
come to appreciate Symeon’s insights into theosis. His teachings are now
considered integral to the tradition, emphasizing that true knowledge of God
comes through both doctrinal understanding and personal, mystical experience.
In the context of medieval Byzantine society, where the church played a central
role in all aspects of life, Symeon’s insistence on personal spiritual experience
challenged prevailing norms. This context partly explains the initial resistance to
his ideas. Symeon’s critiques of formalism and his calls for genuine spiritual
renewal aligned with broader reform movements within the church, which
sought to revive authentic Christian spirituality.

Symeon’s teachings had a particularly strong impact and influence namely
on Gregory Palamas (1296-1359), an Archbishop of Thessalonica and a
prominent theologian in the Byzantine Empire, who later on built upon
Symeon’s teachings on theosis. He is particularly known for his defense of
Hesychasm, a mystical tradition that emphasizes inner stillness (hesychia) and
the contemplative prayer known as the Jesus Prayer. Gregory Palamas,
Archbishop of Thessalonica, is perhaps the most significant theologian to build
upon Symeon's teachings. Palamas developed the concept of "Hesychasm,"
which emphasizes the direct experience of God's energies through prayer and
contemplation. His theological defense of hesychastic spirituality drew heavily
on Symeon's emphasis on theosis as a transformative encounter with divine
light.
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Another large impart that Symeon’s teachings had was with Nicodemus the
Hagiorite (1749-1809), also known as Saint Nicodemus of the Holy Mountain,
who was a monk and theologian who contributed significantly to the spiritual
renewal of Orthodox Christianity in the 18th century. His works, particularly the
Philokalia (a collection of spiritual writings), emphasized the practical methods
of achieving theosis through asceticism, prayer, and the purification of the heart.
Nicodemus’s writings popularized the teachings of earlier hesychastic
theologians, including Symeon the New Theologian, and provided practical
guidance for spiritual growth and union with God. He helped to disseminate
Symeon's teachings on theosis to a broader audience. Nicodemus often
referenced Symeon's insights in his own writings on asceticism, prayer, and the
spiritual life.

Among those deeply influenced by Symeon's teachings on theosis was also
Seraphim of Sarov (1754-1833), Russian Orthodox monk and mystic, who further
developed the concept of theosis in the context of Russian Orthodox spirituality.
He emphasized the acquisition of the Holy Spirit through prayer, fasting, and a
life of repentance as the path to union with God. Seraphim’s famous teaching on
acquiring the Holy Spirit (“Acquire the Spirit of Peace and a Thousand Souls
around You Will Be Saved”) reflects his understanding of theosis as a communal
and transformative journey toward spiritual perfection, with emphasis on
acquiring the Holy Spirit through prayer, repentance, and the cultivation of inner
stillness reflects Symeon's understanding of theosis as a participatory union with
God's divine nature.

Pavel Florensky (1882-1937), Russian Orthodox theologian, philosopher, and
mathematician who explored the mystical dimensions of Orthodox theology,
contributed to a renewed interest in Symeon's teachings among scholars and
theologians in the early 20th century. His works, such as The Pillar and Ground
of the Truth: An Essay in Orthodox Theodicy in Twelve Letters, delved into the
philosophical underpinnings of theosis and its implications for Christian life and
thought. Florensky’s interdisciplinary approach to theology influenced later
theologians and contributed to a deeper exploration of theosis within the broader
context of Christian anthropology and cosmology.

These theologians and spiritual writers, among others for example also
Vladimir Lossky (1903-1958), have continued to evolve and deepen the
understanding of theosis within Orthodox Christianity. They have built upon the
foundational insights of Symeon the New Theologian, enriching Orthodox
theological discourse and providing spiritual guidance for believers seeking
union with God through the transformative power of divine grace.

60



These figures, among others, have helped to preserve, interpret, and apply
Symeon the New Theologian's teachings on theosis within the broader context
of Orthodox spirituality and theological discourse. Their engagement with
Symeon's writings has contributed to the ongoing development and appreciation
of his insights into the mystical journey towards union with God.

THE WRITINGS OF ST SYMEON THE NEW THEOLOGIAN

Symeon the New Theologian elaborated his theology through his extensive
writings, which include hymns, discourses, and letters.

Symeon was an outstanding poet and composed numerous hymns (Hymns
on Divine Love) that express his personal experiences of encountering God and
his teachings on theosis. These hymns often describe the soul's journey towards
union with God through divine love. Symeon’s hymns on divine love express
his deep devotion to God and his understanding of theosis as a union of love
between the soul and God. These hymns celebrate the joy and fulfillment found
in communion with the divine.

Symeon’s ethical discourses (jOucot Adyotr) provide practical guidance on
living a life oriented towards God and spiritual growth. While not exclusively
focused on theosis, these discourses touch on themes related to transformation
and divine union. While Symeon’s theological discourses (OcoAoyukot Adyor)
delve into deeper theological aspects of theosis, exploring topics such as the
nature of divine grace, the role of prayer and repentance, and the transformative
effects of encountering God.

Among his writings are also the letters (¢tiotoAat) addressed to various
individuals, including monks and laypeople, often contain pastoral advice and
theological reflections related to theosis. These letters reflect Symeon’s
engagement with practical spiritual challenges and his encouragement of others
in their pursuit of divine union.

Symeon wrote several treatises (Treatises on the Mystical Life) that elaborate
on the mystical aspects of the Christian life and theosis. These include
discussions on the nature of God’s presence in the soul, the role of grace in
transformation, and the significance of mystical experience in spiritual growth.
He also wrote extensively about methods of prayer (On the Three Methods of
Prayer) as paths towards experiencing God’s presence and participating in His
divine nature.

These works collectively provide a comprehensive view of Symeon the New
Theologian’s teachings on theosis, emphasizing both the theoretical aspects and
practical implications of pursuing union with God in Orthodox Christian
spirituality.
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SUMMARY/CONCLUSION

True mysticism (living union with God) is unimaginable and impossible
outside of tradition. The true mystic is not he who places his personal experience
above tradition, but, on the contrary, he whose experience is in agreement with
and built upon the long provided experience of the ones who came before him.
The historical role of the great mystics of the Church is very often the role of
defenders of tradition and renewers of the ideal of living according to the Gospel:
this is why they are usually radicals. And it is precisely their radicalism which
inspires thousands of ordinary Christians and keeps Orthodox tradition alive.[9]
Symeon the New Theologian was exactly such a mystic. His teachings
profoundly influenced Orthodox spirituality, emphasizing the transformative
power of divine grace and the active role of the believer in the process of
becoming united with God. Symeon the New Theologian's contributions to the
understanding of theosis highlight the transformative potential of divine grace
and the importance of personal spiritual experience in the journey toward union
with God. By focusing on theosis, Symeon contributed to a rich tradition of
Orthodox spirituality that emphasizes personal transformation and direct
experience of God. Symeon's theology is a compelling blend of mystical
experience, rigorous ascetic practice, and deep love for Christ and the Church.
His teachings continue to inspire those seeking a profound and transformative
relationship with God, emphasizing that theosis is both a gift of divine grace and
a goal that requires active human cooperation.Symeon the New Theologian’s
theology, with its focus on experiential knowledge and the transformative union
with God, offers a powerful vision of Christian spirituality. It invites believers to
move beyond superficial religiosity to a deeper, more personal, and dynamic
relationship with God.

His theology continues to inspire and challenge Christians to seek the
fullness of life in Christ through theosis. His theology meets a practical need in a
Church which today is often afflicted with religious superficiality and barren
formalism. As his Apolytikion reads: “You scattered the dark madness and
convinced all men to seek what they had lost, the grace of the Holy Spirit.”

And let’s conclude with the words of the great Saint Symeon the New
Theologian, may they give us hope, strength and courage on our path of theosis:

Do not say that it is impossible to receive the Spirit of God.
Do not say that it is possible to be made whole without Him. Do
not say that one can possess Him without knowing it. Do not say
that God does not manifest Himself to man. Do not say that men
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cannot perceive the divine light, or that it is impossible in this
age! Never is it found to be impossible, my friends. On the
contrary, it is entirely possible when one desires it” (Hymn 27,
125-132).

When a man walks in the fear of God he knows no fear, even if he
were to be surrounded by wicked men. He has the fear of God within him
and wears the invincible armor of faith. This makes him strong and able
to take on anything, even things which seem difficult or impossible to
most people. Such a man is like a giant surrounded by monkeys, or a
roaring lion among dogs and foxes. He goes forward trusting in the Lord
and the constancy of his will to strike and paralyze his foes. He wields the
blazing club of the Word in wisdom.

(The Practical and Theological Chapters)
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Abstract

The article presents the life and work of Saint Simeon the New Theologian. The
author characterizes the overall contemporary background of life and work of
the mentioned ecclesiastical writer. Of his works, the focus is on salvation, which
is attainable only through a perfect spiritual life of man. True mysticism (living
union with God) is unimaginable and impossible outside of tradition. The true
mystic is not he who places his personal experience above tradition, but, on the
contrary, he whose experience is in accord with and built upon the long-
provided experience of those who came before him.
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IN SEARCH FOR THE THIRD VECTOR
/Or alternative heading: Sub specie aeternitatis/
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INTRODUCTORY SECTION

What is problem Nol for an impartial sage not burdened with ties of
worldliness, and also which are the real prospects for its successful resolution?
Undoubtedly, a daunting question that, however, most often implies a
completely standard answer: “Unicuique suum - secundum sapientiam suam”.

As you know, F. Engels' in his work "Ludwig Feuerbach and the end of
classical German philosophy” [6] analyzed this issue within implacable
conceptual struggle between materialism and idealism. In turn, according to
corr.-member of SAS Marina Carnogurska-Ferancova’s researches, among
Confucians and Buddhists such an interdependent relationship is formulated
already some differently - as a subordinating conformity between Tao and ch’i.

But, whatever it was, is this actually the most important thing for any
particular person or entire mankind (as strict gray-haired humanities professors
once assured us on their lectures)? Alas: hardly... That is why, it's more logical,
based on the sublime noble ideals of “dialectics of the soul” (distinctly, by the
way, popularized by F.M. Dostoevsky [5] in “A writer's diary” and according to
strange coincidence de-facto at the same time - by famous "Andalusian epicure"
[16] Juan Valera in “The illusions of Dr. Faustino” [22]), i.e. on thesis about the
enduring value of simple earthly happiness, to transfer as well the key question
of philosophy to this plane. And, in principle, such an author's point of view by
no means claims, of course, to be original, for even the ancient Greeks put the
problem of the sense of life and the achievement of moral satisfaction in it above
all else. Although howbeit up until today it will be legitimate to judge the
solvability or insolvability of this problem except that, perhaps, appealing sub
specie aeternitatis.

So, it’s not in vain that the best representatives of the European scholarship
and with them a number of prominent domestic novelists, headed by just
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mentioned Dostoevsky, kept asking the same painful question: is our earthly
existence filled with at least some significant content? After all, by and large, if
one follows the generally accepted postulates of academic science, the answer
here, alack, is supposed to be rather purely negative. And namely, the futility of
individual life from the point of view of individual reason is caused, in
particular, by the inevitable discontinuing any syllogistic chains containing a
series of consequent sub-questions "What... /to live, work, learn something, improve
own soul and body, etc./ for?" Since, if we put away the satisfaction of instincts, for
which everyday intellect (i.e. in the terminology of the German philosophical
school - ,gewohnliches Denken” or ,,der Verstand”) is responsible, then all mind
requests rising even slightly above the carnal modus vivendi lose their meaning
- due to the mercilessly short life-spans allotted to us.

But, in any case, this theme, despite its quite obvious topicality and demand,
still remains transcendental for Homo sapiens (i.e. practically closed for
discussion). In this connection, it is necessary to emphasize here that the very
factor of transition to eternity (which simultaneously carries both the long-
awaited deliverance from the fear of death and the prospect for truly liberated
creative activism) however won’t give a person full happiness, if he at the same
time does not master algorithm of the realized volitional control over nature.

EVOLVING BRIGHT HUMANISTIC IDEALS OF EPICURUS AND SLAV
COSMISTS

And in general, serious interdisciplinary developments in the field of
predetermining the future destinies of the earth's civilization are unlikely to ever
lose their relevance. Take, for example, such a fashionable philosophical concept
today as “teleonomy”. Initially appearing in Aristotle’s mature treatises and
being then picked up by medieval scholastics in the form of a slightly retouched
sententious parting advice for sinners, it nevertheless - after the publication of
recent splendid monographs by L.S. Berg [4], LR. Prigogine [19], A.N.
Kolmogorov [9], V.A. Kordyum [10] - very quickly turned into one of the most
popular trends of modern scientific thought. At that, creatively developing their
bold innovation ideas also on the ontological plan, we thereby back to back
approach a rather principal issue here: but is planetary community as a whole
able to grasp its role (or, let's say differently, historic mission) in realities of the
current world? And moreover it was the Slav cosmists who have been, in my
opinion, closest to its adequate resolution. While, as for our illustrious thinkers
F.M. Dostoevsky and N.A. Berdyaev, they although did not intersect (unlike K.E.
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Tsiolkovsky) in own life with these pretty charismatic compatriots, yet their well-
known doctrine of “pan-humanity” in many respects coincides with Nicolay
Fyodorov’s key messages about the formation of Universe brotherhood without
reference to the race, gender and faith [Berdyaev, 1995].

But at the same time, it is quite clear that statements of individual no matter
how celebrated luminaries on this thing are unlikely to have enough weighty
strength, as science is a phenomenon of a transpersonal character. That is, even
if all the Nobel Prize winners, having conspired among themselves, commit
suddenly suicide and leave samsara*, the rest of inhabitants of the earth easily
can react to such a demarche with Olympian calm, objecting on the merits that
sense of existence of some isolated group of people is not equivalent to the
analogous semantic indicator of society.

As for the scriptural point of view, it differs from the strictly scientific
position in its obvious illogicality. And though, perhaps, kind of special
irrational meaning is nevertheless worth to having looked for in the afterlife, this
does not imply at all that it must be there. In particular, if one imagines every of
us as insignificant screws and nuts of global transcendental processes that, like
an avalanche, rush uncontrollably somewhere forward, showing absolutely no
attention to their subunits, then in this case the other world should also be judged
only in inertial context. Because the extramundane good is in much greater
correlation with the bodily-anatomical characteristics of given subject than with
his internally realized - so to speak, verily virtuous virtue. The depersonalization
of a concrete individuality in the next world is presented to us by the numerous
gurus of the Eastern persuasion inside out - as the liberation of all-unified spirit
from the fetters of self-consciousness. Well, then, of course, if we argue from such
a bell tower, the phenomenon of self-consciousness like really loses its dominant
role in our life here. But along with it almost all socially developed attitudes
towards integrity and non-infliction of harm to neighbor ipso facto depreciate
too; i.e. Kant's categorical imperative [8] is involuntarily compelled to retreat
before the unconditional silent obedience of the deeply religious ones...

And at the whole, now many foreign experts are being inclined to opinion
that semantic content of the life for each individual can be quite established
through a public survey. Moreover, it is not difficult even to predict in advance
the outcome of such a study: the vast majority of respondents will put first of all,
naturally, the satisfaction of instincts. It is much harder to deal with the question
of what is the purpose of the existence of this or that state. Really, if we argue
from the _positions of given state’s citizens, then again, everything is in the same
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the maximum meeting own (as a rule, purely egoistic) requests. And if we
approach this issue from the standpoint of the country itself, then in the case of
a dictatorship, the answer will be, per se, similar to the before but only in relation
to personally dictator-autocrat /”L’état, c’est moi!”/; while in other options — to
appeal a lot more already to some well-defined geographic and temporal
parameters. The matter is that the state (as, by the way, planetary mankind in
general) does not possess quality like spiritualized subjectivity. That's why,
formally speaking, different versions can be put forward here (expanding the
boundaries, the long preservation of the prevailed ethnic group’s gene pool,
satisfaction of the personal needs of periodically re-elected legislatures), but all
this will look rather arbitrary. Though anyhow, a strong state requires, alack, the
obedience of citizens to the law, thereby nolens volens limiting their freedom -
and this is just seen as a clear element of mismatch of senses. Somebody - let's
add here - are inclined, in addition, to believe that the constant well-being and
bonanza of citizens inevitably leads to their immorality and the transition to a
parasitic lifestyle, what supposedly, in turn, unambiguously also brings about
the collapse of the very nationhood. Our opinion, however, is that a similar point
of view can hardly be universal, as in theory it’'s possible to assume the creation
(by artificial or natural means - in this case it does not play a special role) of such
gene pool, whose owners will bother not only for themselves, but to no lesser
extent for the good of the common cause. Which, by the way, has been repeatedly
expressed, apart the leading home cosmists, also by “groundsmen”,
ideologically ripe on brothers Dostoevsky’s topical articles (often published in a
number of very popular then metropolitan magazines) quite understandable
even to the lower orders. While in the newest era, the theme of the social freedom
of the individual and his full-fledged active involvement in the modern political
processes runs like a red thread in the sharp agonistic works [17]; [18] and
speeches of the principled Slovakian adversary of NATO- & Euro-integration,
staunch “spiritual communist” Lukash Perny.

So, as a matter of fact, it is not excluded that the thesis "happy citizens - a
strong country” will someday still have the right to exist. An indirect
confirmation of which could be the history of Ancient Greece, where the
Hellenes, who, as you remember, had rather not bad gene pool for those times,
managed to create a strong and, moreover, a fairly equal state.
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FORIT’S A QUESTION OF GLOBAL END OF OUR FLEETING EARTHLY
CAREER!..

Thus, today all we - conscious representatives of a terrestrial civilization - as
if absorbed by mute expectation, are standing at the crossroads, with alarm
peering into the future: which perspective path to better select for ourselves?.. At
that someone of current philosophers explains it by general anthropocentric
directory of specie progress, and other even hint on relentless approach of a
certain fatal point of singularity (what an odd term have invented!). Meanwhile
the churchmen have long since named it in their own way, though not less
pompously - "Apocalypse". In a word, there is about to soon come (literally -
right already on the nose) a grand evolutionary leap connected with surplus
accumulation of informatively significant changes both in the "humanized"
nature and in the society itself.

However, if you look, similar turning-points in the geological annals of our
planet were more than enough. And still from the category of "the most, the
very” it is accepted to mark out usually the following milestones:

1) origin (or safe “inculcation” from space) of a prime planetary life;

2) the subsequent division of tiny living lumps into autotrophs and heterotrophs;

3) the occurrence of multi-cellularity (with that, for both abovementioned taxa it,
obviously, took place at different times);

4) well, and possible (a true, it is certainly more out of a collective feeling of
solidarity) - an arrival of Homo sapiens on historical proscenium.

Whereas among less significant moments could be named the formation of
presumably some new creeping or, for example, flying specie.

So why exactly now, as a matter of fact, all sober-minded scientists got
suddenly alarmed? Because - though it’s difficult to believe on impulse — this is
a question of global end of our fleeting earthly career!..

But if to take into account that other much more perfect creatures (in a sort
of notorious cyborgs or futuroids stuffed with synthesized spare-parts & chips)
and even whole planetary ,solaris” [12] will come at our place, could yet a
question whether it is necessary to grieve in general. Approximately in such way
inferences of some advanced supporters of reforms like modern Russian
transhumanists (who draw, a true, their scant intellectual experience basically
from English-speaking Internet bloggers) are built. And - what is not less
important - considering, after all, similar stance to be a kind of pearl of genuine
universal progress. [11] Although what's, right, one could argue here? Oh, naive
moths, who are flying to fire in blind oblivion!..
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But it is, in general, not surprisingly: two greatest forces, which rule the
Universe - Higher Will and Higher Reason - are crushing any galaxies and
civilizations along to own purposeful driving course, not to mention the fate of
individual worthless little people. Besides competing probably with each other
at the same time... And if such charismatic figures as Gautama Buddha, Jeanne
d'Arc, Edgar Cayce, Gregory Rasputin, Sathya Sai Baba personify an ideological
megaphone of his majesty Will, transhumanists can safely be reckoned among
the adherents of the cosmic order. However, as it paradoxical sounds applied to
the root of the mentioned here word "humanity", their fussy activism is, so far,
perhaps the most pestful [Utkin, 2014] in nature. And still every year and even
each minute it will grow more and more: in fact, it is demanded by relentless
inquiries of Higher Intelligence! The final logical result of such selfless devotion
will be the complete depersonalization of society (which, frankly speaking, by
then might be called already a techno-sphere). Judge for yourself: various tiny
sensors and detectors together with fashionable and "surprisingly convenient"
mobile phones built in human body (as, actually, the techno-clips-on,
imperceptibly attached now to an ear with the same purposes) - all that looks an
obvious restriction of a possible disposition of the individual [15] in space and
time. Although the rapid development of nanotechnology is inevitable - agree
with me - shall lead [14] to this. And even, by the way, in the next 10-15 years!..

Moreover for stronger moral persuasiveness, here obligatorily will be added
both some vital goods in the interests of given individual (like the super-reliable
personal safety, an opportunity of fast operative communication with friends,
preventive measures from serious diseases) and naturally, significant public
benefit - as if reminding to us every time of the notorious struggle against
terrorism.

And as soon as the modern technological level of microelectronics will
mature to rampant inculcation of neuro-chips (when any signal from the outside
will be perceived as a subjective reality, i.e. in literal sense as an injection, scorch,
pain, tickling, own successful idea or even sudden revelation "from above"), - at
once there will be the most veritable dissolution of habitual human "Self" in abyss
of the planetary Solaris. (However, here we do not, of course, speak about any
weird, alien or useless signals in general, but regarding those particularly
transferred by a system-administrative management.) That is, in a word, there
will come final stage of flatnessy_organismic evolution which will conceptually
manifest itself in the form of the latest, 5th notch on the hierarchical scale [1] of
the life tree.
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Certainly, loss of personality's freedom in the same way faces the meditators
(i.e. the admirers of Higher Will), but in exchange they are guaranteed, at least,
some out-of-body indemnifications. Whereas our future descendants will not be
able to achieve either the desired immortality, or the elementary philistine
happiness, or even sensory pleasures - just like won’t see own ears.

Here, however, any curious reader, taking a breath, for certain will ask an
absolutely natural question: so what is then left to do — to hung oneself, turn to
face to drunkenness and drugs or, seriously having engaged in God-seeking, go
over to camp of former "ideological opponents" while it's not late? Well, it is hard
to give here sole universal answer for everyone; though as for the last (seemingly,
the most attractive) point it would be necessary to remind, that according to the
statistics out of each hundred persons, who really attempted ever to cognize own
God, only about a quarter of believers succeed. Meanwhile for the others at the
best it turns to lifelong tradition of dull regular visiting various church-ritual
gatherings. Moreover — take note please - isn't because those people strived to
comprehend the essence of the Lord not enough conscientious or, let's say,
faithfully but just that's unavailable them from birth!

FOR THE SAKE OF MANKIND’S SALVATION

And still at the contrary to all unpleasant dispositions of fate, a protesting
part of human "Ego" is capable even in such ostensibly hopeless situation to find
own quite a worthy escape path.

So, we shall name the specified alternative vector of development of human
community "epicurean"; by the way, it is not only a tribute to the prominent
antique philosopher, but undoubtedly a direct hint on the basic priorities of the
offered by us variant too. Among them as it’s easy, in general, to guess, firstly is
a refusal from modern machine (and also other alien to human nature)
technologies, gradual expansion of internal reserves of a brain, search and
development of new safe kinds of energy. But, perhaps, the most important is a
strict corporateness of much of the conducting research and all lifestyle on a
whole, i.e. as a matter of fact, conscious dissociation from harmful social
tendencies existing nowadays. To start this may be the settlement of individual
uninhabited islands or underground territories, but later on, of course, is
mandatory (or at least very & very desirable) the space exploration. [20]; [21]

Though here, by the way, some of thematically advanced readers have the
right to express rather reasonable replic: say, and how you, misters, are going to
explore space, refusing completely at the same time from development of
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powerful metal-consuming technologies? On what, however, we could
confidently parry something like that: but it is precisely for the search for special
highly-efficient energy sources (and with it the hidden potentials of the human
body) we plan to create those underground laboratories! As well as for study
rejuvenating effect of stem cells, for improvement of mechanisms of ana- & cryo-
biosis and even, imagine to yourselves, for experimental breeding new more
tenacious and progressive specie of Homines. [13] But all this - once again I shall
emphasize! - without any notorious cyborgization, virtual up-loadings and the
chipped interfaces ruthlessly sucking simple-minded in their ignorance
earthmen into yawned blood-thirsty belly of transpersonal Super-intellect. [2];
[3]

True, unfortunately, there are still quite a few of organizational and purely
methodological issues that are for now the subject of secret lore, i.e. relating to
the category of the exclusive author's know-how which yet is not publicly
available. So in most cases one has to be content, alas, with standard idiom:
"sapienti sat". However main think just consists in that newfound epicures?
won't go the way of any banal satisfaction of base bodily requests, but, for
certain, become an alive symbol of truly mature human intellect. What, I sure, to
achieve will be not so hard!

Another (it would seem, strictly mercantile, but at the same time enough
important) problem: where to get money for the implementation of such
promising blueprints? But this question, in principle, is settled - through at least
selective purposeful informing some enlightened oligarchs. And finally, the last
controversial point may arise regarding quite ostensibly real acts of the open
opposition from Higher Reason or, for example, Higher Will. To which it would
be desirable to object with the help of following specific and besides rather
convincing analogy. When 3 billion years ago in a primitive nutritious layer of
our planet there was "a black repartition of authority” between the cells
consuming energy and those, who generated it themselves, - the small group of
desperate bold impostors has unexpectedly separated from this general mess
having decided to go further in own way, independent of the rest. And already
a great many centuries and epochs have passed since that momentous time, in
during of ones countless descendants of those progenitorial archaebacteria and
eukaryotes have died out by tons or radically transformed. But only truly
immortal viruses (plus at that in an almost unchanged form), like nothing
happened, are prospering until now! As if they would want to spit on imaginary
threats from the Will & the Reason combined. For if both of these powerful
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universal forces are destined to ever seriously fight, then perhaps only among
themselves; though similar variant in the nearest perspective hardly is
expected...

That is why clearly and competently organized epicurean movement is
capable, in fact, of bringing to our space successors the good bright memory
(hasn't be distorted even by time) about a sapiential person from planet the
Earth!

CONCLUSION/SUMMARY

Well, in conclusion, it would not be out of place to recall the exceptionally
profound thesis of Ray Bradbury: “The future should not be predicted, but
warned!” [Katasonov, 2020].

Indeed, on the one hand, first in the entire previous history, humanity today,
after all, got a real chance not only to correct certain mistakes made by nature,
but also came up with some completely new optimal combinations for its pretty
risque but exciting odyssey named life. Although, on the other, it is impossible
not to pay attention here to the mass of dangers which are still hidden from the
average layman, but nevertheless highly serious.

In particular, it is no secret that by the middle of this century, “something”
should happen on our planet what does not fit downright into such a familiar,
seemingly, measured rhythm of everyday being. Moreover current earthly
population will decreaseas a result of this global "cleansing shift” by at least half;
and in addition, its structural hierarchy will radically change too. And here's the
most, perhaps, important thing under such notoriously unfavorable
circumstances — not only to preserve a truly human appearance, a healthy gene
pool and an unsullied conscience, but to protect, in the end, own "Self" from the
pernicious catastrophic assimilation!

However, in today’s world which, alas, is thoroughly saturated with the
ideas of positivism and money-grubbing, nobody de-facto listens for similar
warnings. That’s why the exclusive author’s point of view expressed above is not
only a desperate attempt to go against the stream, but a socially significant
burden realizedly taken either. Moreover, it’s namely in that we see professional
vocation of each progressively thinking philosopher!

Well, if one imagine, of course, the evolution of the Universe in the form of
a kind of the avalanche rushing forward, then single miniature particle will
unlikely be able to make any substantial adjustments to the general directory of
this all-destroying movement. But nonetheless, a particle — and plus possessing
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a mind - in our opinion, quite could at least stand up for itself. Which, believe
me, appears to be an event more than epochal (and somewhat — it's not
excluded, by the by! - violating the main conservation laws that exist now).

1 “A true, according to the Bratislava professor Igor HruSovsky (see his work “Engels
ako filozof”), both above-mentioned German materialists adopted this thought from
Francis Bacon.

2 In the Indo-Aryan spiritual tradition under samsara it usually keeps in mind the
continuous existential cycle of births and deaths.

3 Although, a true, in early author’s works they are called somewhat differently, namely
- “epimen” (see, for example, my interview to the capital’s edition “Kievskie Vedomosti”
dated 14/VI-2008 - “After the Big Jump”: https://www.researchgate.net/publica-
tion/346121963_After_the_Big_Jump).
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Abstract

New scientific article by E.E. Ashursky is devoted to an interesting philosophical
problem of search for the meaning of life in the difficult conditions of the current
thoroughly globalized world - with its unrestrained wave of dizzying, and
sometimes downright unpredictable techno-upgrades. And especially this seems
doubly relevant today, when many of our hotheads, stunned by drugs and
hostile Soros propaganda, call on the young Slovaks to profess the notorious
“progressive model of development” of the bourgeois western civilization. That
is why the author's opinion, rather boldly and timely expressed here, is not only
a desperate attempt to sail against the elements, but also a socially significant
burden quite consciously taken upon himself. Well and if one talks about the
very style of given work then it much more (and above all - in its bright soulful
penetration) resembles an incendiary journalistic essay than kind of dry
philosophical treatise divorced from actuality.
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Epicures, meditators, evolution of the Mind, the meaning of life, the sense of
being, Apocalypse, the point of technological singularity, the categorical
imperative
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