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PLATOVA / Tajemstvi pravého poznani podle Stromat Klementa Alexandrijského

Jana PLATOVA

Tajemstvi pravého poznani podle Stromat Klementa Alexandrijského!

Sam Spasitel nds totiZ zasvécuje pres-

né tim zpiisobem, o jakém mluvi tragédie:
., Uvidi-li vidiciho, dd mu poznat tajné ob-
fady.”

A na dotaz: , Co je to za obrady a jak vypa-
daji?” zni odpovéd: , Nezasvéceni smrtel-
nici maji zapovézeno je zndt.”

A pokud by se nékdo stdle pidil po tom,
jaké jsou to obfady, af si poslechne jesté
jednou: , To ti vyslechnout nepfislusi. Sta-
¢, abys védél, Ze tajemné BoZi obfady jsou
neptitelské tomu, kdo Zije bezbozné.”

(Strom. 1V,162,3-4)>

Abstract

The article traces the theme of knowledge of God’s mysteries in Clement’s most
significant work, the Stromata. Clement’s epistemology starts with the premise
that truth, that is, God himself, is transcendent and communicates itself secretly.
God can be known only by faith, which is imparted only to those who are open
to accept it. God makes himself known to man gradually, as is the case in pagan
mysteries. Besides the true philosophy, the wisdom of Gentiles is the front door
to the barbarian wisdom, that is, Christian theology. God’ son makes the believer
privy to the truth about God. The believer, on his part, must imitate God’s son in
his conduct.

Keywords: Clement of Alexandria; Stromata; mystery of God, gnosis/knowledge;
aletheia/ truth; epistemology

Klement Alexandrijsky byl jeden z prvnich kfestanskych mysliteld, podle Euse-
biova svédectvi predchtidce Origentiv ve vedeni alexandrijské katechtické gkoly,

1 Tato studie byla p¥ipravena za finanéni podpory GACR prosttednictvim grantu Historie a
interpretace Bible, ¢. P401/12/G168.

2 Preklady pouzité v tomto ¢ldnku jsou pfevzaty z fady: Klement Alexandrijsky. Stromata I-
VII, pfel. J. Platova, V. Cernugkova, M. Havrda a M. Sedina, Praha: Oikamené 2004-2011.
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mozna presbyter, jisté vSak ¢lovék klasického vzdélani a velikého rozhledu. Byl
pohanem, ktery se v dobé svych studijnich cest seznamil s kfestanstvim a az
v dospélosti konvertoval.* Pro jeho mysleni je typicka snaha zprostfedkovat
myslenkové bohatstvi antiky kiestanim a opac¢né. Své nazory formuluje ¢asto
v polemice s gnostickymi ¢i jinymi mensinovymi skupinami kfestanti, ktefi méli
pravdu po ruce a jasnou.

Klement napsal nékolik Zanrové i tématicky dosti rozdilnych dél* o jejichz
chronologii toho mnoho nevime. Spis s ndzvem Protreptikos se obraci na zajemce
o kifestanskou duchovni cestu, aby je povzbudil k obraceni a dokumentoval roz-
umnost takové Zivotni volby. Paidagogos je uréen kfestanim zacate¢nikiim a ve
tfech knihach popisuje zakladni zmeény, k nimz dochazi (nebo by mélo dochazet)
v zivoté pokiténého. Stromata jsou nejdelsim dochovanych Klementovym spisem
o sedmi knihach a byvaji povazovana za spis adresovany pokro¢ilym kiestantim.
Dlouho pfevaZzoval nazor, Ze tato trojice Klementovych dél tvofila trilogii, v niz
autor nechava promlouvat Krista - Logos (Slovo) nejprve jako ,Slovo vybizejici”
(protreptikos), poté jako ,Slovo vychovavajici” (paidagogos) a naposled jako ,Slovo
vyucujici” (didaskalos). Tento rozvrh, ktery vychazi z tvodni pasaze prvni knihy
Paidagoga, je vsak posledni dobou spise kritizovan,” pfedevsim pro nesrovnalost
posledniho ¢lanku: pro¢ tedy Klement nazval posledni dilo Stromata a ne rovnou
Didaskalos? VSechna zminéna dila Ize povazovat (az na nékteré vsuvky ve Stro-
matech) za spisy etického razu, zatimco téma fysiky, resp. metafysiky mélo byt
néplni dalsich Klementovych dél. Z nich se nam vsak dochovaly pouze zlomky,
i kdyz nékdy dost dlouhé a neméné vyznamné. Unikat v fadé Klementovych
dél pfedstavuje homilie s nazvem Quis dives salvetur? (Ktery bohaty bude spasen?),
jejimz cilem je podat vyklad evangelni perikopy o povolani bohatého mladika.
V patristickych pfiruc¢kédch se traduje poucenti: , chces-li znat Klementa, ¢ti Stro-
mata”, budu tedy i ve svém prispévku vychazet primérné z tohoto Klementova
spisu.

1. Pravda se vyjadfuje skryté

V centru Klementovych tivah o Bohu a moZznosti jeho poznéni stoji pfesvédceni, ze
pravda je zaprvé transcendentni a zadruhé vyjadfuje se skryté. Dolozeni druhého
tvrzeni vénuje Klement pfevaznou ¢ast paté knihy Stromat, kde uvadi piiklady
z riznych tradic véetné Starého a Nového zakona. Na skrytou povahu pravdy
poukazuje podle Klementa vnitini svatyné v egyptskych chramech a chramovéa

3 Srv. Eusebios, Hist. eccl. V1,6; 11,6.

4 Viz tamtéz, V1,13-14.

® S nejvyznamnéj$im piispévkem do této diskuze vystoupili nedavdo M. Rizzi a M. Havrda,
jejich ¢lanky nebyly dosud publikovany.
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opona Zidd.¢ Dalgi piiklady pak jiz pochézeji z literatury, resp. jazyka: jako prvni
piiklad toho, Ze se ndm pravda nezjevuje piimo, uvadi Klement existenci riiz-
nych vice ¢i méné énigmatickych typa egyptského pisma,” ddle mnohozna¢né
vyroky pochazejici z feckych véstiren a od starych mudrcd,® metaforicky jazyk
basniki a filozofd® a kone¢né i v podobenstvich hovotici ,filozofii barbart”, jak
Klement nazyvé zidovské Pismo." Cituje pfitom verSe zalmu ,oteviu sva usta
v podobenstvich, pfedlozim prastaré hadanky”,! které nakonec potvrzuji i slova
apostola Pavla v Listé Korintskym: ,Hlasame Bozi moudrost v tajemstvi, moudrost
skrytou”.? Zvlastni pozornost vénuje Klement propracovanému systému pytha-
gorejskych symboli® a jako pfiklad jinotajnych vyrokd v Pismu uvadi alegoricky
vyklad svatostanku, knézského roucha a postavy veleknéze podle popisu v Ex
26-28. Navazuje tak na exegetickou tradici svych zidovskych pfedchiidct, Filona
a Josepha Flavia."* Symbolicky zptisob vyjadfeni je podle Klementa nejen jediny
adekvatni, hovofime-li o Bohu, nybrz je také uzite¢ny pro ¢lovéka, protoze ho
vede ke zboznosti, pomahd mu cvi¢it se ve stru¢nosti a dévtipu, a tak ho privadi
k moudrosti.”

2. Pravda je transcendentni

O pravdg, ktera se skryva v Pismu a jeho alegorické feci, dale plati, ze neni po-
znatelna lidskou moudrosti, resp. lidskymi silami. I pro toto tvrzeni uvadi Kle-
ment pfiklady z rznych zdrojd, tentokrat vsak pfedevsim z Platéna a apostola
Pavla.' Boha, ktery pfesahuje vSechno stvofené a tedy i veskerou fec¢ a vSechno
myslené, nelze popsat cestou lidskych slov a pojm."” Slovy Klementa je ,,nedos-
tizny, nepolapitelny, stile uhyba a vzdaluje se svym pronasledovatelim”.'®

Z téchto dvou predpokladt, které jsou tématizovany pfedevsim v paté knize
- pravda je nam nedosazitelnd a vyjadiuje se skryté - vychazeji dalsi specific-
ké aspekty nasi otazky: Lze tedy vilbec Boha poznat, kdyz je tak nedostupny,

Srv. Strom. V,19,3n.

Srv. Strom. V,20,3-21,3 a 41-43.

Srv. Strom. V,21,4-23,1.

Srv. Strom. V,24,1-3 a 44-50.

10 Srv. Strom. V,23,2; 25,1 a 51nn.

1 7177(78),1-2 in Strom. V,25,1.

12 1K 2,6nn. in Strom. V,25,2-26,5 a 65,5.

1B Srv. Strom. V,27-31.

4 Ve Strom. V,32-40 vychazi Klement pfedevsim z Filénova spisu O MojZisové Zivoté; zptisob
prace s touto piedlohou podrobné analyzuje A. van den HoExk, Clement of Alexandria and His Use
of Philo in the Stromateis, Leiden 1988, s. 116-147.

15 Srv. Strom. V,46,1.

16 Grv. Strom. V,65nn.

7 Srv. Strom. V,65,2 a V1,165,5-166,2.

8 Strom.11,5,3; srv. také 11,6,1: Bih blizky a vzdaleny a ptiklad MojziSe.

© ® N o
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vsepfesahujici a tajemny? A pokud ano, jak? Je vitbec nékdo takového poznani
schopen?

3. Vira jako pfistupova cesta k pravdé

Na tyto a podobné otdzky nedava Klement jednozna¢nou odpovéd,, ¢teme-li viak
pozorné, na vice mistech jeho Stromat se vraci presvédceni, ze ackoli pravdu jako
takovou nelze poznat lidskou moudrosti, miize se nam to podafit, otevieme-li
svou mysl cesté viry:

Néco jiného je mluvit o pravdé, a néco jiného je, kdyz pravda sama sebe vyklada.
Néco jiného je tuseni pravdy, a pravda sama, napodoba, a véc sama. Co je pravdé
podobné, ukéze se studiem a kazni, pravda sama v8ak moci a virou.”

Vira, tato pfistupovéa cesta k pravdé, predstavuje pro Klementa jakési zvlastni
pevné nepopiratelné védéni o skutecnosti; je tak pravym opakem toho, za co ji
néktef! mylné povazuji, tedy souborem domnének. Ve druhé knize Stromat se
Klement pokousi viru definovat pomoci pojmi soucasné filozofie jako , dobro-
volnou aniticipujici pfedstavu” (prolépsis hekiisios).” Pro ty, ktefi by snad dobfe
nerozumeéli stoicko-epikurejské terminologii, voli Klement své vlastni origi-
nalni synonymum ,zbozné pfitakani” (dosl. , pfitakani zboznosti”, theosebeias
synkatathesis).”* Toto ,pfitakani” ¢i ,anticipujici pfedstava” se pak pro ¢lovéka,
ktery si ho zvoli, stava kritériem pravdy a umoziiuje mu pochopeni bozskych
skutecnosti. V opozici vici predstavé gnostika Basileida, ktery vychézi z pred-
pokladu, Ze k vite jsou pfedurceni jen néktefi,? Klement trva na tom, Ze vira je
¢lovéku davana na zakladé jeho svobodné uvazlivé volby.?

4. Pravda neni pro vSechny

Podobné jako gnostikové, i Klement opakuje, Ze vira, resp. poznani pravdy neni
pro v8echny.* Kritériem pro néj ovsem neni vyvolenost (jako pro gnostiky),
ale ochota pravdé ,pfitakat” a ji se ucit. S tim souvisi praxe nejen kfestant,
ale i mnohych dalsich, pythagorejcti, platonikd, stoikt a dokonce i epikurejct
a Aristotelovych zakt, pravdu pfed nezasvécenymi skryvat a zajistit, aby nebyla
predavana na potkani kdekomu.” I o pravdé viry plati, Ze ma byt odhalovana

Y Strom.1,38,4.

20 Strom.11,8,4; srv. 11,28,1.

2l Grv. Strom. 11,8,4.

2 Srv. Strom. 11,10nn.

3 Vice k pojeti viry u Klementa viz u V. CERNUSKOVE, , Pojem pistis ve Stromatech Klementa Ale-
xandrijského”, Studia Theologica 19 (2005) 1-13.

2 Gry. Strom. V,17,4nn. a 56nn.

% Sry. Strom. V,56-64.
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jen tomu, kdo o ni projevi opravdovy zdjem osvédceny vytrvalosti jak ve studiu
tak v zivoté. Oporu pro takové poc¢inani nachdzi Klement kromé Platéna také
v osobé proroka Izajase, ktery , musel nechat ocistit sviij jazyk ohném, aby mohl
vyli¢it své vidéni”, a nakonec i v samotném JeziSové vyroku ,nehazejte perly

svinim”.?

5. Enigmaticky charakter Stromat

Ptirozenym dtisledkem této snahy chranit kiestanské uceni pfed necistymi alias
nevzdélanymi lidmi je v Klementové podani enigmaticky styl psani, ktery ma
za cil odradit ndhodného ¢tendte, kterému chybi odhodlani pravdu hledat. Kle-
ment neni autorem, ktery by pravdu serviroval pohodlnym konzument&im. Na
zacatku ¢tvrté knihy upozoriiuje, Ze jeho ,poznamky (tj. Stromata) jsou kvali
tém ¢tenaitim, ktefi po nich sahnou jen tak bez jakychkoli zkusenosti, zamérné
rozptylené”.” V tivodu ke druhé knize zase s trochou nadsazky, a snad i trochu
gkodolibg, poznamenava: ,Rika se, Ze slepice maji nejkvalitn&jsi maso, kdyz se
jim nesype pfili§ mnoho krmeni a ony si potravu musi pracné nohama vyhra-
bavat a sbirat.”?® P¥irodnich metafor popisujicich charakter Stromat, uziva nas
autor vice (ovocny sad, rozkvetla pestra louka, sit s rybami, metafora lovu, aj.),
nékteré z nich jsou na rozdil od ,slepi¢i” metafory i docela poetické.”? Hledani
pravdy nicméné klade na hledajictho urcity narok, z néhoz ovSem neni nikdo a

priori vyloucen.

6. Dilezitost tradice

Z toho, co jsme az doposud uvedli, by nékdo mohl usoudit, Ze poznani pravdy,
resp. Boha Klement rezervuje pro jakousi intelektualni elitu a stara se o to, jak ji
utajit pfed obycejnym ¢lovékem. Tak jednoduché to oviem neni. V Klementoveé
dile je neustéle pfitomna dialektika: pravda sice ziistava skryta a jako takova je
¢lovéku nedostupna (pokud se sama dava poznat, pak pouze tém, kdo ji usilovné
hledaji), na druhou stranu vsak plati, Ze tato ,skryta pravda” chce byt hldséna.
Dobro, které kiestan od svého Boha ziskal, si nemtze nechavat pro sebe. Ten,
kdo ma tkol pravdu stiezit, ma zaroven také kol piedavat ji dal podle Jezisova
vyroku: ,,Co ode mne slysite v soukromi, hlasejte ze stfech”.*® Oporu pro tuto
dialektiku stfezit - hlasat Klement nachazi rovnéz v podobenstvi o hfivnach

% Srv. Mt 7,6 a Platén, Ep. 314a in Strom. 1,55,1-4; srv. také Mt 7,6 in 1,13,1-2.
27 Strom.1V,A4,1.

2 Strom. 11,3 4.

% Srv. napf. Strom. 1V 4,1,6,2; 7 4.

3% Mt 10,27 in Strom. 1,56,1-3.
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a mnohych slovech apostola Pavla, ktery je pro Klementa prototypem pravého
hlasatele.?

Dalsi otazkou, které se nas autor v této souvislosti vénuje, je forma, jiz se pte-
davani déje. Zda se, Ze Klement dava jednoznacné prednost astnimu predavani
poznani, kde je pravost imysld Zédka garantovana osobnim kontaktem, pfed jeho
zvefejnénim formou spisu, ktery se mtize dostat do ruky komukoliv.*> Pokud se
uz nékdo z néjakého diivodu rozhodne psat, mél by prijmout urcita opatteni,
jak nam nas autor nejedou pfipomina (viz vyse). Sim Klement se patrné setkal
s kiestanstvim prostfednictvim osobniho styku s nékolika uciteli, jejichZ jména
vSak zlstavaji zahalena rouskou tajemstvi. DtileZité je pro néj to, Ze tito ucitelé za-
chovali posvétné uceni v ryzi podobg, tak jak ho pfijali od samotnych apostold.®
Stfezeni pravdy pfed nahodnymi kolemjdoucimi ovSem nema nic spole¢ného
s gnostickym tajntistkafenim, snaZicim se zakryt vlastni moralni pokleslost, upo-
zorfiuje piilezitostné Klement.**

7. Dvoustupnové objevovani pravdy

Domnélou podobnost s gnostickymi skupinami by mohl Klementovi vytykat
i ten, kdo by si v8iml, jak ¢asto Klement hovoii o mysteriich, resp. zasvécovacich
obfadech.®® P¥i pozorné Cetbé je vsak patrné, Ze Klement nemd na mysli zadné
tajné zasvécovaci obfady néjaké konkrétni skupiny gnostikti, ale pouziva slova
»malad” a , velkd mystéria” jako metaforu.* Zatimco naplni , malych mystérii” je
studium (manthanein), ,velka mystéria” nabizeji bezprostiedni zfeni (epopteuein,
epopteia) samotné podstaty véci” Diavod, pro¢ Klement k této metafoie - kterd
je ostatné pfitomna jiz u Platéna - sahd, je upozornit ¢tenafe, zZe pravdy se nelze
zmocnit hned, ale Ze je tfeba byt na ni nalezité pfipraven. Kdo by tuto posloup-
nost nerespektoval, riskuje, Ze nepochopi nebo pochopi $patné. Aby Klement
nikoho nenechal na pochybéach, jaka Ze to mystéria ma na mysli, spojuje tuto
metaforu pfimo s osobou Jezise Krista.*

Motiv dvoustupiiového objevovani pravdy se u Klementa objevuje i v dalsich
rovinach: kfestan je povolan k tomu, aby z pozice Boziho sluzebnika, ktery se

S Mt 25,14-30 a 2Tm 2,1-2.15 in Strom. 1,3,1-3 a fada citaci z 1K, Zd, Ef, Ko a Ri ve Strom.
V,60-64 a 65,4nn.

%2 Srv. Strom. 1,1-13.

3 Srv. Strom. 1,11,1-3.

% Srv. napf. Strom.1V,162,3n., 171,2-3, aj.

% Srv. napf. Strom.1V,3,1-2.

% K tomu srv. H. G. MarsH, , The use of mystérion in the writings of Clement of Alexandria.
With special reference to his sacramental doctrine,” JThS 34 (1936) 64-80; K. PrRomm, ,, Mysterion
von Paulus bis Origenes,” Zeitschrift fiir katholische Theologie 61 (1937) 398-405; obecnéji téz Ch.
RiEDWEG, Mysterienterminologie bei Platon, Philon und Klement von Alexandrien, Berlin 1987.

% Srv. Strom. V,71,1-2 a VII,56,1-57,1.

% Srv. Strom.IV,162,3n. (text je uveden jako motto tohoto ¢lanku).

10
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Boha boji, postoupil vyse, na pozici ,Boziho piitele”, resp. syna, pro néhoz Bih
jiz neni Pdnem, ale Otcem;* jindy mluvi Klement o postupu od pouhé viry k vite
spojené s poznanim.* Kromé mysterijni terminologie spatfuje inspirativni pa-
ralelu rovnéz u pythagorejct, ktefi rozdélovali své zaky - adepty filozofického
poznani - na akiismatiky a mathématiky.*!

8. Motiv ukradeného poznani

Jako jakysi vedlejsi, nicméné pomérné atraktivni motiv se ve Stromatech objevuje
téma ukradeného poznani. V ramci tivah o pavodu fecké filozofie Klement zva-
Zuje moznost, Ze by filozofie byla darem padlych andélti, ktefi podle Gn 6,1-4
sestoupili k lidskym dceram a vyzradili jim nebeska tajemstvi. Tento dobové
rozsifeny vyklad Klement zminuje jiz v prvni knize a znovu se k nému vraci
v knize paté,*? nakonec se vSak zd4, Ze ddva pfednost umirnénéjsi Aristobtlové
hypotéze, podle niZ se Platén a dalsi feéti filozofové nechali inspirovat vybrany-
mi pasdzemi Mojzisovych knih.* Tuto historickou hypotézu Klement na zakladé
Jezisova evangelniho vyroku ,v8ichni, kdo pfisli pfede mnou, jsou zlodéji a lu-
pic¢i” rozviji do své vlastni podoby, podle niz jsou ,zlodéji a lupi¢i” praveé recti
filozofové.** Nas autor vénuje pomeérné rozsihlé pasaze prvni, paté a Sesté knihy
tomu, aby dolozil, co vechno Rekové, kteti »maji silny sklon pfisvojovat si cizi
vyroky a nauky”* prevzali od MojziSe a dal$ich , barbarskych filozoft” .*

9. Dvoji moudrost

Prestoze se fecti filozofové dobrali své moudrosti touto nekalou cestou a jejich
poznani Boha je nedokonalé,* leccos v jejich uceni je pravdivé a zaznamenani
hodné. Klement je posledni, kdo by tvrdil, Ze feckou filozofii je tfeba zavrh-
nout. Existuje tedy podle Klementa dvoji moudrost, moudrost Rek® a moudrost
barbart:

Filozofie, snad zpovzdali, ale pfece jen pomaha nalézt pravdu tim, Ze razny-
mi zpusoby usiluje o védéni, které se bezprostiedné dotyka této nasi pravdy.
Pomadha tedy tomu, kdo se snazi dosdhnout poznani rozumovym dsilim. Recka
pravda je vSak jina nez ta naSe, piestoze se také nazyva pravdou. Nase pravda

% Srv. Strom. 1,176,3; VII,5,6; 19,2; 21,2; 79,1 a 82,7.

4 Srv. napf. Strom. V,26,1n.

4 Gry. Strom. V,59,1.

4 Srv. Strom. 1,80,5; 81,4-5 a V,10,1-2; viz také R. BauckHAM, , The Fall of the Angels as the Sou-
rce of Philosophy in Hermias and Clement of Alexandria,” VigChr 39 (1985) 313-330.

3 Grv. Strom. 1,150,1-2.

#  Viz ] 10,8 in Strom. 1,84,7-87,2; 100,4-5; V,10,1; VI,15,1.

% Strom. VI, 15,1.

4 Grv. Strom. 1,101-182; V,89-141 a VI1,4-38.

47 Srv. Strom. V1,149-160.
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se lis1 hloubkou poznani, vétsi autoritou svych dtkazt, svou bozskou moci,
a podobné. My jsme ,vyuceni Bohem” (srv. 1Te 4,9), vychovani Bozim Synem
v Pismech skute¢né posvatnych; Rekové necviéi své duge timto zptisobem, nybrz
maji odlisnou vyuku.*®

Rozdil mezi feckym a ,barbarskym” mudrcem spoc¢ivd mimo jiné v tom, koho
kdo pokladé za svého ucitele: zatimco Rek vychézi ze znalosti odbornych véd
jako je geometrie ¢i astronomie, nebo dokonce samotné filozofie, a neché se vy-
ucovat odborniky na p¥islusnou ¢ast védy, gnostik - tedy opravdovy mudrc - vi,
Ze na zemi nema zadného jiného ucitele kromé BoZziho Syna, ktery je vtélenou
Moudrosti, promlouvajici kdysi skrze proroky a dnes prostrednictvim apostoli,
jejichz autentické u¢eni ndm bylo pfedano témi, kdo jim jsou (byli) nablizku.*
Protoze gnostik je vyucovan samotnym Bohem, jeho moudrost nabyva jakési
vyssi kvality a jsou mu odhalena i nékterd tajemstvi, kterd ostatnim zistavaji
skryta.*

10. Kvality gnostika jako ¢lovéka, ktery odhaluje pravdu

Gnostik, ¢lovek, ktery diky svému vynikajicimu uciteli odhaluje pravdu, neni
a nemuze byt jako ostatni. Napodobuje Boha, a tak se paradoxné sim stava
ucitelem:

Gnostik tedy do sebe nechédva vtisknout podobu Boha, ktera je mu nejblizsi, to-
tiz mysleni svého Ucitele, zptisob, kterym sam myslel a ktery svéfil rozumnym
a uméfenym lidem ve svych ptfikdzanich a radach. Gnostik rozumi tak, jak to
Ucitel zamyslel, a poté, co v soukromi pfijme tuto velkolepou mysl, vyucuje ,na
stfechach” vhodnymi vyroky ty, kdo mohou byt , vystavéni do vysin”. A ptikla-
dem svého zptisobu zZivota jako prvni uvadi ve skutek sva slova.”

Ctvefici zakladnich ctnosti - uméfenost, rozumnost, state¢nost a spravedInost -
jiz hravé zvladl, od bazné Bozi postoupil k lasce a diky vife sméfuje milovymi
kroky k poznani. Pfipodobiiuje se Bohu, nakolik je to mozné, a ma tcast na Bo-

LMz

zim spasném jednani. Modli se neustale a jeho modlitba pfinasi druhym spasu.

Zaveér
Motiv poznéani BoZich tajemstvi zaujimd v Klementovych Stromatech vyznam-
né misto, a to presto (nebo pravé proto), Ze zde neni pojedndn systematicky,

% Strom.1,98,3-4 (srv. také 1,38,4 a VI,54,1nn.).

¥ Srv. Strom. V1,58,1-2; V1,166,1-5.

50 Srv. Strom. V1,70,1-3.

5t Strom. VI, 115,1.

%2 Kvality gnostika jsou pfedmétem pojednani v Sesté a sedmé knize; srv. také piiklad modlit-
by gnostika ve Strom. IV,148,2.
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nybrz pouze piileZitostné zmitiovan. Klementova epistemologie je formulovana
v ramci polemiky s gnostickymi skupinami, se snahou zaclenit do vznikajictho
k¥estanského mysleni feckou filozofickou tradici a s dfirazem na neoddélitelnost
etického rozméru.

Mgr. Jana Platova, Ph.D.

Narodila se roku 1976. Po magisterském studiu klasické filologie na FF MU
v Brné (2000) pokracovala v doktorském studiu na téze fakulté (2007) a absol-
vovala také magisterské studium katolické teologie na CMTF UP v Olomouci
(2011). Od r. 1999 vyucuje latinu a novozakonni fe¢tinu na CMTF UP a védecky
pracuje v Centru pro préci s patristickymi, sttedovékymi a renesané¢nimi texty.
Zamétuje se na kiestanskou fecky psanou literaturu prvnich tif staleti, zvl. na
méné znama fragmentarné dochovana dila Klementa z Alexandrie, jehoZz spisy
rovnéz preklada do cestiny. V posledni dobé se vénuje také feckému prekladu
Bible.
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Hanna MARTYSEVICH

Dialogical Concepts of culture in Christian Theology
of the Second Part of the Twentieth to the Early Twenty-First Century

Abstract

Theoretical reconstruction of the dialogical concepts of culture in Christian
theology in the second part of the twentieth and the beginning of the twenty-
first century is conducted in the article. Concepts of culture are analysed among
prominent Christian theologians such as Protestant theologians Paul Tillich and
Lesslie Newbigin, Catholic theologians Jacques Maritain and Marko Rupnik, and
Orthodox theologians Paul Evdokimov and Christos Yannaras. Common and
distinct aspects of the concepts of culture are considered. It is affirmed that in
the second part of the twentieth and the beginning of the twenty-first century the
dialogical approach to culture existed in Protestant, Catholic, and Orthodox theol-
ogy. Central ideas of the dialogical concepts of culture are explored in this article.
Keywords: concept of culture, dialogical type of culture, monological type of
culture, recent Christian theology

Introduction

The idea of dialogism is presented in Christian theology in general, considering
the relationship “man - God” as “prayer - Testament.” At the same time this idea
manifested in Christian theology differently in the building of the other relation-
ships, e.g. between Christianity and other religions or between religion and cul-
ture, etc. In the general the first part of the twentieth century was characterised
by a monological understanding of such relationships as “Christianity - other
religions” and “Church - culture” in Orthodox, Catholic, and Protestant theol-
ogy. In this regard the initial theology of Catholic Modernism can be seen as a
typological counterpart of Cultural Protestantism and Renovationism movement
in Orthodoxy. Likewise, the theology of Catholic Anti-modernism can be seen as
a counterpart of Protestant Neo-orthodoxy and Orthodox Traditionalism. In all
these movements the relations between aforementioned binary components are
monological, with only one difference, namely that culture is given the priority
by “liberal” theology and religion is given the priority by “anti-liberal” theology.
We can state that at first the theological positions on culture were mostly di-
vided into two opposing views which can be called pro-cultural and anti-cultural
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approaches. For example, we can mention Cultural Protestantism of Adolf von
Harnack in Protestant theology from the one side and Neo-orthodoxy of the early
period of Karl Barth from the other side. But during researching the Christian
concepts of culture we have noted that theologians more and more often try to
find a middle position among those two poles in the second part of the twentieth
century. Culture began to be understood by some prominent Christian theolo-
gians through its relations with the religion as with its Another. Moreover culture
began to be understood as a dialogical phenomenon itself. In the paper we tried
to interpret this new phenomenon in Christian theology as a formation of a new
approach to culture. From our point of view such approach can be called dialogi-
cal approach to culture and in the article we will try to prove that this approach
is developed in Protestant, Catholic, and Orthodox theology in the second part of
the twentieth and the beginning of the twenty-first century.

The aim of the paper is to reconstruct the dialogical concepts of culture in Chris-
tian theology in the second part of the twentieth and the beginning of the twenty-
first century. In order to reach the aim of the research the methods of theoretical
reconstruction and comparative analysis are used.

The essential merits of our work are, firstly, offer to add to the typology of Chris-
tian approaches to culture (pro-cultural and anti-cultural) a new one which can
be called from our point of view dialogical approach to culture, secondly, proof
that dialogical approach to culture spread in Christian theology in the second
part of the twentieth and the beginning of the twenty-first century, and thirdly,
identifying the general and particular aspects of dialogical concepts of culture in
Protestant, Catholic, and Orthodox theology in the aforementioned period us-
ing the ideas of six prominent theologians as an example (two representatives
from each main Christian denomination). We offer to divide the development of
Christian dialogical concepts of culture into two periods. Hence in every Chris-
tian denomination one author belongs to the earlier period from 1950s till 1960s,
and the second one from 1960s till the beginning of the 20* century. Of course
this divide is approximate but still very indicative of transition. In 1960s we can
see the shift in the Christian theology. In Catholic theology we can mention the
Second Vatican Council which is very important and transitional event for the
Catholic theology and for the Christian theology as a whole. 1960s is a time of the
first postmodern challenge for the Christian theology as well that influenced on
the Christian concepts of culture.

15



VERBA THEOLOGICA 1/2015

The topicality of the paper can be seen in following. Christian concepts of culture
involve such important for contemporary globalizing world issues as intercul-
tural and interfaith dialogue. Moreover one of the central parts of any Christian
concept of culture is the question about the relationship between culture and
the Church. The question is an important one both for the Churches and for the
secular society. The way they interact with each other depends on the answer to
the question from both sides. At the same time the question is very important not
only for interrelations between Church and secular world but for the interfaith
communication as well. If Christian denominations cannot agree on the subject
of Pope, etc., may-be they can come to an agreement on the subject of culture...
In the article we prove that in Protestant, Catholic, and Orthodox theology in
the second part of the twentieth and the beginning of the twenty-first century
common approach to culture has formed by prominent theologians, namely by
Protestant theologians Paul Tillich and Lesslie Newbigin, Catholic theologians
Jacques Maritain and Marko Rupnik, Orthodox theologians Paul Evdokimov
and Christos Yannaras.

Ontological concept of culture by Paul Tillich!

Tillich is a theologian who was one of the first in Christian theology trying to
legitimise the investigation of culture as a theological topic. From the point of
view of Tillich, historical theology as a part of theology itself should be subdi-
vided into the church history and the history of religion and culture. Thus from
his point of view, culture must be an object of historical theology’s investigation.
The Lutheran pastor is sure that “there can be a radically theological interpreta-
tion of the history of religion and culture from the point of view of our ultimate
concern”? It is important to add that Tillich was the first Protestant theologian
who proposed dialogical understanding of culture. Dialectical thinking of Tillich
led him to the dialogical understanding of culture. We can say that before Til-
lich Protestant theologian Dietrich Bonheoffer had shown briefly the dialogical
nature of culture. Bonheoffer identified human interactions and emotional co-
experience of these interrelations as a core of culture and he knitted culture with
such feelings as friendship.? But Bonheoffer didn’t offer a developed concept of
culture in comparisone with Tillich.

! Paul Johannes Tillich (1886-1965) was a German-American Protestant theologian and exis-
tentialist philosopher. P. Tillich is widely regarded as one of the most influential theologians of
the 20 century.

2 Tillich, P., Systematic theology 1: Reason and Revelation, Being and God, London 1973, 29.

3 See Bonheoffer, D. Letters and Papers from Prison: Dietrich Bonhoeffer Works, in Dietrich Bonho-
effer Works, Volume 8, Augsburg Fortress Pub, 2010, 750 p.
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The concept of culture of Tillich was built not only on the basis of Christian theol-
ogy but also on the basis of Martin Heidegger’s philosophy. Following the ideas
of Heidegger, Tillich emphasizes the role of language in culture and considers in-
tersubjectivity as an attribute of culture. Tillich shows also that a person can own
language and culture only because of capability to meet Another, because “in the
encounter of self with self he experiences the limit which stops him in his unstructured
running from one here and now to the next and throws him back on himself and enables
him to look at the encountered reality as a world”.* Hence culture exists because
gathering between I and Another exists. In the encounter of self with self Tillich sees
the common root of morality and culture. Tillich also adds that culture includes cog-
nitive and esthetical acts which are based on the intention to overcome subject-
object dichotomy in cognition and in expression. Subject-object dichotomy char-
acterizes monological relations where subject (a person, etc.) considers the other
as an object, as a thing among other things and as It. Subject-subject dichotomy
characterizes dialogical relations where subject considers the other as another
subject, as You.

The important part of the Tillich’s dialogical concept of culture is that he analy-
ses culture considering ontological specificity of a human being. For example, in
the Tillich’s concept of culture the stages of the western culture are knitted with
kinds of anxiety. From his point of view, ontic anxiety (anxiety of fate and death)
prevailed in the Antique Culture. Moral anxiety (anxiety of guilt and condemna-
tion) dominated in the Middle Ages. Spiritual anxiety (anxiety of emptiness and
meaninglessness) characterized the end of the Modern Age. But for us another
typology of cultures even more interesting in his theology. Tillich picked out the
following types of culture which change each other in historical process: the-
onomy, autonomy and heteronomy. These types also rooted in the ontological
specificity of human being. To put it more precisely, these types differ in the
character of ultimate concern. Tillich preferred theonomy of cause. And we can
add that theonomy is a dialogical type of culture among these three types be-
cause it is the culture which is open to God, it is the culture without subject-object
dichotomy, and it is the culture where all manifestations of cultural forms are
related to something other beyond and above them. On the contrary, autonomy
and heteronomy are monological types of culture. For ex., heteronomy is a type
of culture where absolute Church or absolute state tries to impose alien order
(religious or secular one) on cultural life. Autonomy is a culture of autonomiza-
tion of people from each other, culture from religion, economics from ethics, etc.

¢ Tillich, P., Systematic theology 3: Life and the Spirit, History and the Kingdom of God, London
1984, 58.
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The idea of dialogism is manifested also in the method of correlation in the
concept of culture by Tillich. Correlation method means that culture generates
existential questions and religion gives theological answers to it. Thus it means
dialogical relations between culture and religion.

Missiological concept of culture by Lesslie Newbigin®

Protestant theologian and missiologist Newbigin also represents dialogical
approach to culture. Similarly to Tillich, Newbigin considers that we become
full-fledged persons only through meeting others. But unlike Tillich, Newbigin
emphasizes the diversity of cultures and the dialogical relations between them.
From his point of view, cultures are open to interactions and exist in permanent
changes and in an internal tension. For Tillich one of the most important ques-
tions was the question about culture as such and about relationship between cul-
ture as universal phenomenon and Christian religion. For Newbigin one of the
most important questions was the question about relationship between different
cultures and about relationship between Christian kerygma and “non-Christian
cultures”. This difference is not accidental. We can say that this shift exemplifies
the changes in the dialogical concepts of culture in the Protestant theology of the
1960s on the whole. Moreover, the shift can be called anti-Eurocentric. And of
course this shift exemplifies the strengthening of the dialogical position concern-
ing culture. As Christopher Duraisingh rightly notes: “The Eurocentric thinking
which tended to interpret the European expansion of that period as a sign of the
coming into being of a single universal history for all peoples everywhere would
characterize the ecumenical vision and ventures in mission even into the late
1950s.”¢

We can find the proof of the shift in the theology of Newbigin. The theologian
insists that we need witnesses of Christians from other cultures, we need a dia-
logue with them in order to correct our culturally caused understanding of New
Testament. Newbigin notes the relative nature of all cultural forms and argues
against of domination of European culture in the ecumenical movement. The
theologian says that believers should consider their faith as one of the possible
devotions to God during interfaith dialogue. The opposing position leads to the
assuredness that he or she has unique right to God. Newbigin continues: “Meet
the person simply as a witness, as one who has been laid hold of by Another

5 James Edward Lesslie Newbigin (1909-1998) was a British Protestant theologian, missionary
and missiologist. L. Newbigin became affiliated with the Church of South India and the United
Reformed Church, becoming one of the Church of South India’s first bishops.

¢ Duraisingh, C., Salvador: a signpost of the new in mission, in Called to one hope. The Gospel in
diverse cultures (ed. by C. Duraisingh), Geneva 1998, 192.
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and placed in a position where I can only point to Jesus as the one who can
make sense of the whole human situation that my partner and I share as fellow
human begins. This is the basis of our meeting.”” As Newbigin believes, such a
dialogue supposes openness and possibility to take the position of the interlocu-
tor; supposes the belief that dialogue will be used by Holy Spirit for the radical
conversion of both interlocutors; supposes need of kenosis and humility. Finally,
this dialogue can lead to the new confidence in your position, to its elaboration
and even to its change.

From the point of view of Newbigin, missionary movement in different cultures
should be also dialogical: “...Worship and word and witness of the local church
has to be developed in relationship to all these is such a way that it becomes
credible to the inhabitants of the local culture as a sign, instrument and foretaste
of that one universal reign of God that is the true origin and goal of this and every
human culture. It must communicate in the idiom of that culture both the divine
good that sustains it and the divine purpose that judges it and summons it to
become what it is not yet.”® Thus Newbigin is against having a preconceived no-
tion of how culture should look during the Christian mission hence he is against
such a monological attitude to other cultures.

Revealing soteriological issue, Newbigin shows that the aim of the salvation is
not to save separate individuals, souls as milliards of separate monads but cre-
ation as such, all culture, all people family®. And of course Newbigin continues
the Tillich’s and other’s topic of the need of dialogue between secular culture and
Christian kerygma. He stresses that the Greek rationalism cannot be the basis of
contemporary society anymore and that the values of the Western culture can
be saved only with the help of Christian faith. Firstly, Christian faith will allow
going beyond egoistic, monological interests of contemporary individualistic
culture without negation of the particular place of human being in the world.
Secondly, Christian faith will eradicate the alienation of culture from the holistic
view on life, from God and nature.

Existential concept of culture by Jacques Maritain®

The existential concept of culture by Maritain can be seen as a first dialogical
concept of culture in Catholic theology. Maritain was one of the founders of ex-
istential Thomism: Catholic theological and philosophical school which is close
both to the theology of Thomas Aquinas and to existential philosophy including

7 Newbigin, L. The Open Secret: An Introduction to the Theology of Mission, Revised, Wm. B.
Eerdmans Publishing Company 1995, 174.

8 Ibid., 150.

¢ Itis important to note that such view on soteriological question is similar to P. Tillich’s view.
10 Jacques Maritain (1882-1973) was a French Catholic theologian and philosopher, long-time
friend and mentor of Pope Paul VI.
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its deep interest in the topic of I and Another. The theologian thinks that the
sense of culture is in the possibility for a person to transcend beyond the world
of things (for ex., through a dialogue with God) and stresses the special role of
freedom in culture (freedom is one of the basics dialogical principles; speaking
in the terms of Erich Fromm, it is “freedom for” but not “freedom from”). Mari-
tain establishes linkage between the phenomenon of true freedom and the phe-
nomenon of order. And both these notions are central to his concept of culture.
Culture is connected with the embodiment of Truth, Beauty and Goodness in the
human activity which resonate in the world of people, establishing its harmony
and order. For the theologian, such an order is a spontaneous one but not forced.
It is an order of freedom and grace but not of determinism and nature. Hence it
is the dialogical order. From the point of view of Maritain, culture is the work of
spirit and freedom which join their effort with the nature.

Considering missiological issues, Maritain represents in his theology also dia-
logical principle of intercultural communication but with some limits. Priority in
this dialogue is given by him to European culture. The theologian considers that
it is necessary to escape from both devaluation and exaltation of other cultures.
Maritain writes that even the truly Christian civilization cannot avoid acciden-
tal faults but only Christian civilization can avoid essential faults. He supports
preservation of cultural diversity but thinks that it is possible with the spreading
of the locations of Christian culture and spirituality as a moral but not politic
unity. At the same time it is possible to rightfully affirm that the concept of cul-
ture by Maritain exerted influence upon the formation of official Roman Catholic
concept of culture, concept of inculturation and “incarnation” of Christian creed
into culture. The notion of incarnation has been used for the defining of relations
between Christian creed and cultures in the official documents of Roman Catho-
lic Church since 1977. Particularly, it is used in order to show the necessity of
cultural conversion which is small in form but essential in content." The thought
about evangelization as incarnation of Christianity into culture can be seen in the
following fragment written by Maritain: “We should seek not for destruction of
these cultures but for true service to them. I want to say, it is necessary to help
them to find what they have worthy of true admiration ..., purify from flaws, and
elicit cornerstones that herald ultimate truths.”*?

Similarly to aforementioned Protestant theologians Tillich and Newbigin, Mari-
tain affirms the necessity to restore the dialogue between culture and Christian

1 See Message of the Synod of Bishops on Catechesis, Oct. 1977, in The Christian faith: doctrinal
documents of the Catholic Church (ed. by J. Neuner, S.J. and J. Dupuis), N.Y. 1990, 368.

2. Mapwuren, X. Peaueus u kyasmypa, 8 Mapuren, XK. 3nanue u myopocms, Mocksa 1999, 61 (Ja-
cques Maritain, J. Religion and culture, in Science and wisdom, London 1931)
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religion because they need each other. The Catholic theologian is sure that culture
needs religion because religion gives to culture clear and rigorous values, order
and validity. Religion needs culture because culture gives to religion material
and form of expression. For Maritain, one of the main reasons of the deep rupture
between culture and religion is the rise of the philosophical idea of psychophysi-
cal dualism. Maritain also writes about the necessity of appearance of renovated
culture using the idea of dialogue. From his point of view, one of the indispens-
able conditions of the renovated culture is a development of evangelical self-
consciousness. Firstly, such a self-consciousness does not deny but transforms
irrational depths of human being and, secondly, it does not shade the faults of
history, does not take off dialectically, but it interacts with them dialogically.
Renovated culture is also a culture without object-oriented relations in interper-
sonal communication and attitude to God. From the point of view of Maritain,
Christianity should of course play the main role in the process of renovation of
anthropocentric contemporary culture.

Anti-narcissistic concept of culture by Marko Rupnik®

From the point of view of Rupnik, the source of culture and its creativity are in
the capability to focus on Another: “The beginning of culture then is in the appeal
of self to self...”". Moreover, Rupnik identifies spiritual in its entirety including
spiritual dimension of culture with dialogical dimension. He considers that spiri-
tual always refers to Another and leads to communication. Spiritual person and
spiritual, viable, continuously developing culture are the person and the culture
able to be in constant cultural dialogue. Based on the above, Rupnik concludes
that religion is a necessary foundation of any culture because it is religion that
aims to Another, so it aims to formation of the intersubjective space which is a
generator of any culture: “...The basis of culture then is a religious principle as
a recognition of an absolute existence of another.””> On one hand, this way the
theologian continues the tradition of Catholic theology (including Maritain’s the-
ology) to consider religion as a necessary ground of culture. On the other hand,
he adds something new as well. Before the Second Vatican Council, Catholic
theologians (including Maritain) took for granted that the necessary foundation
of culture is Christianity. Rupnik already tries to justify why Christianity is such
anecessary basis but not some other religions. He notes that culture has appeared

B Marko Ivan Rupnik (born 1954) is a Catholic theologian born in Slovenia, the director of the
Centro Aletti in Rome since September of 1991, a consultant for Pontifical Council for Culture
since 1999.

4 RUPNIK, M.I. Otdzka kultiiry, in Spiritualita, formdcia a kultira ; zb. Centro Aletti, (ed. by
T. SPIDLIK), Velehrad 1995, 168.

B Ibid, 168.
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from the orientation to Another generating shared cultural codes, hence it has
appeared from love. And the call for love is a core of Christianity more than of
any other religions. He insists that the capability to switch from a selfish focus on
your own person is one of the most important requirements of the existence of
cultures. And selfish view is denied by Christianity very strongly. The necessity
of such a justification of course is dictated by the changes of the cultural situ-
ation in the end of the twentieth century, the situation that can be called after
Jean-Francois Lyotard as a collapse of the “grand narrative”. Besides Rupnik,
John Paul II (Karol Wojtyla) and Mieczystaw Krapiec propose the reasoning that
Christianity should be the foundation of culture. They point out that only Chris-
tianity has particular anthropology that promotes the development of human
cultural creativity. For example, Polish theologian Krapiec observes that Christi-
anity has a deep rationale for the requirements of freedom which is “a necessary
precondition for a free, spontaneous cultural creativity.”**Rupnik stresses that
no culture is perfect in its concrete historical manifestation. He insists on cultural
equivalence though also writes about the need of Christian tutorship toward
non-Christian cultures. Rupnik uses the notion “culture of love” emphasizing
the mutual respect of cultures and races. The theologian also contradistinguishes
culture of love and a narcissistic culture that is not developable."”

From the point of view of Rupnik, the dialogical principle should also lay in the
foundation of attitude to the preceding historical stages of culture. He consid-
ers that cultural stages should be read spiritually (or dialogically) that means
without both nostalgia and total negation.’® It is interesting that in the middle of
the twenties century Catholic theologians (e.g., Maritain and Romano Guardini)
rather idealized the Middle Ages. After the Second Vatican Council, Catholic
theologians rather consider different cultural stages as both obstructing and
conducting ones for the Christian faith in their own way (besides Rupnik, Pope
Benedict XVI (Josef Ratzinger) also represents such approach).”

Iconic concept of culture by Paul Evdokimov®
Based on the idea of ontological oneness of beautiful and divine, Evdokimov
discerns divine plan in culture and the possibility to penetrate into the inner

16 KRAPIEC, M.A. U podstaw rozumenia kultury, Lublin 1991, 191.

7 See RUPNIK, M.I. Duchovny Zivot, in Spiritualita, formdcia a kultiira ; zb. Centro Aletti, (ed. by
T. SPIDLIK), Velehrad 1995, 141.

' Note the similarity of the idea to the aforementioned concept of an evangelical self-consci-
ousness proposed by J. Maritain.

¥ See Josef Cardinal Ratzinger, Introduction to Christianity, (Revised Edition), Ignatius Press,
2004, 300 p.

2 Paul Nikolaevich Evdokimov (1901-1970), Orthodox theologian of the “Paris” school of Rus-
sian emigration, lecturer in the St. Sergius Orthodox Theological Institute in Paris.
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meaning of the creation through culture (the best example for this is icons). The
dialogical principle which can be seen in his concept of culture comes out in the
statement about need for forthcoming of “culture in Church” (by the way, in
contrast with Catholic formula “Church in culture”). He insists that in such rela-
tions culture does not become a Church, but fulfills its own task in symphonic
consent with Church, without both mixing and separation. Evdokimov writes
about ethical dualism of consecrated and desecrated that can manifest itself in
every dimension of human life, instead of ontological dualism of Church and cul-
ture. Thus the theologian asserts the absence of the necessity for culture to adapt
to the Church or vice versa. Hence he asserts the non-monological interrelation
between them, and the necessity for both the Church and culture to aspire to
fulfill God’s plan with regards to creation. In such aspiration Church and culture
should be in dialogue with each other and with God.

Evdokimov matches also the notions of life and light. As he notes, one of char-
acteristics of both phenomena is “capability to see and to be seen, to live with
another and towards another...”? Hence a live, full of light culture should be
a dialogical one. It is interesting that Evdokimov interprets the perception by a
person of the aesthetic side of a cultural product also as a dialogical interrela-
tion: “We communicate with beauty... of poetical work in the same way as we
communicate with a friend, and the strange consonance with the reality appears
inside us that seems to us the part of our own soul, the part which we lost and
found again.”* Evdokimov notes that culture is also connected with the forming
of the genuine dialogue between a human being and God (speaking in the terms
of Martin Buber, the relationship “I-Thou” or “I-You” but not “I-It”). He stresses
that a human being is God’s another and friend, from whom God is waiting
for a free answer in love and in cultural creativity. By the way, the Romanian
Orthodox theologian Dumitru Staniloae shows a similar concept of culture. He
considers that grace is able to appear through the direct communicative response
of the human conscience, and the highest manifestation of communication is
culture/ cultus.?

The intersubjectivity of culture is stressed by Evdokimov through disclosure of
the soteriological purpose of culture. From the point of view of Evdokimov, the
religious impulse that lays in the basis of culture should be aimed at salvation of
the whole world in its creative transformation but not at personal salvation. The

2 Espmokmmos, I1. UckyccmBo ukonst. BoeocioBue xpacomst (tiep. ¢ dp. vepomoH. Jumurpust
(3axaposa) u E.JI. Mannanosna), Kime 2007, 10 (Evdokimov, P. The Art of the Icon: A Theology of
Beauty, Oakwood Pubns, 1989, 353 p.)

2 Ibid, 26.

#  See STANILOAE, D. Orthodox dogmatic theology: the experience of God, Vol. I: Revelation and
Knowledge of the Triune God, MA 2005, 79.
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theologian considers asceticism or freewill self-restraint as a source of culture.
Asceticism is opposed by Evdokimov to egoism hence it is a deep dialogical
phenomenon in his interpretation. Even freedom is understood by the Orthodox
theologian as humility, self-denial, the total giving of self to the Truth and to the
Other. Evdokimov is sure that people should escape the meta-anthropological
statement about the autonomy and separation of existences for the true under-
standing of culture. By the way, such an idea is close to the concept of culture of
Georges Florovsky who is also Orthodox theologian of Russian emigration of the
same historical period. As Florovsky writes, “The understanding of the human
soul as an autonomous microcosm inevitably leads to the denial of culture as a
collective creativity...”*

Communion-centered concept of culture by Christos Yannaras®

Yannaras contrasts two types of culture. The first one is contemporary culture
that was formed as a result of the spread of the western way of life. This type of
culture is strongly criticized by the theologian. The second one is the Byzantine
culture which Yannaras considers as a role model. From the point of view of
the theologian, the contemporary culture is an individualistic culture, based on
the values of the rights of the individual, assured self-sufficiency and individual
security. It is a culture of rationalism, capitalism and utilitarianism that was
formed under the influence of pietism over the last three centuries. It is a culture
of autonomization of people from each other, autonomization of work that is
divorced from actual needs to artificially contrived consumer greed. Similarly to
Evdokimov and Florovsky, Yannaras rejects the individualistic ontology and the
pietistic concept of individualized salvation. Moreover, Yannaras characterizes
the individualistic culture as a culture of objectification hence as a culture where
it is normal to regard Another as an object, It, but not You, a culture of imper-
sonal, mass coexistence. From the point of view of Yannaras, the main role in the
transformation of the individualistic culture should be played by the Church:
“...On the historical and social level, the life and unity of the Church operates as
a radical and direct rejection or subversion of the cultural system of individual-
ism and objectification.”? But the Church also should turn from the model of an
institute and a mediator between God and an individual into the real eucharistic
community. The second type of culture Yannaras associates with the Byzantine

2  ®JIOPOBCKUM, T. Cmbica ucmopuu, B Bepa u xyasmypa : usbpantsie mpyds. no 6020ci08uto u
¢puaocogpuu, Mocksa 2002, 69 (Florovsky, G. The meaning of history).

% Christos Yannaras (born 1935) is one of the most prominent contemporary Orthodox theolo-
gians and philosophers born in Greek.

% Yannaras, C. Chapter 8. Pietism as an Ecclesiological Heresy, in The Freedom of Morality, NY 1984,
130.
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culture. For the theologian it is a culture based on the ecclesial mode of existence
and on the self-transcending by the individual. It is a culture centered with the
communal ethos, “the ethos of personal life and relationship, the total exclu-
sion of any impersonal, rationalistic organization, which provides the basis for
all aspects of social life”#, “the dynamic realization of personal distinctiveness
and freedom in the context of the encounter between human effort and divine
grace.”? We can sure enough claim that Yannaras criticizes the monological cul-
ture and endorses the dialogical culture in these two types of culture.

Itis also interesting that Yannaras sees the characteristics of the types of culture in
the particularities of its art. He discloses the particularities of the aforementioned
types of culture comparing the Greek and Gothic architecture on one hand and
Byzantine architecture on the other hand. The theologian emphasizes that the
Byzantine architecture provides the deep respect for the building material hence
for the matter as a whole, for its inner principle, its “rational” potentialities. Yan-
naras continues that such a style of architecture represents a “dialogue” between
the architect and the material. On the contrary, in the Greek worldview, matter
is nonrational and formless till it is subdued by the reason. The same particular-
ity characterizes Gothic architecture as well as contemporary technocracy where
the material is also subdued and not “saved”. In these examples Yannaras sees
opposing solutions of the issue of relationship between a creator and creation in
two variants, namely between God and the world (the first type), and between a
human being and culture (the second type). The Greek culture and the contem-
porary culture that inherited from it represent monological solution to the issue,
the dividing boundary between the transcendent and the worldly. The theolo-
gian considers that on the contrary the Byzantine culture represents ontological
communion of created and uncreated.

Thus Yannaras sees the roots of cultural crises in the spread of monological cul-
ture and the only positive way out in the arising of the dialogical culture: “A
communion-centered version, based on the protection of the human existential
truth and authenticity might bear the arrival of a new cultural paradigm.”*

Conclusions

Thus the concepts of culture which can be called dialogical began to form in
the Protestant, Orthodox, and Catholic theology in the second part of the 20™
century. The concepts of culture of all theologians considered are distinctive

% Ibid, Chapter 11. The Historical and Social Dimensions of the Church’s Ethos, 223.

% Ibid, 229.

¥ Yannaras, C. Human Rights and the Orthodox Church (cit. October 4, 2002), URL: http:/ /jbbur-
nett.com/resources/yannaras/yannaras_rights&orth.pdf
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and original. The typology of cultures based on the different types of anxiety by
Tillich is unique, just as unique as the Yannaras’s distinction of Greek and Byz-
antine cultures on the example of difference in architecture styles, etc. But these
positions due to their uniqueness can in a sort enrich each other. For example,
Tillich, Maritain and Evdokimov paid more attention to the analysis of the dia-
logical dimension of culture as such®, while Newbigin and Rupnik offered the
deep analysis of intercultural and interfaith dialogue and Yannaras compared
so called eastern (Byzantine) and western (Greek) types of cultures. To be more
precisely we can say that one of the main contributions of Tillich’s concept of cul-
ture is proposed typology of cultures based on criteria of ultimate concern and
correlation method describing relations between culture and religion as such.
Maritain stressed dialogical understanding of freedom and order in culture. Ev-
dokimov pointed to the possibility to penetrate into the inner meaning of the
creation through culture and showed the dialogical ground of the perception
by a person of the aesthetic side of a cultural product. Yannaras elaborated the
notion of communal ethos as an opposition to individualistic ethos of contem-
porary culture. Newbigin paid great attention to the need of dialogue between
Christians from different cultural traditions. Rupnik emphasizes the importance
of intercultural dialogue and offered the explanation why Christianity is a best
basis for culture. Moreover, we can also see some differences between the West-
ern Christian dialogical concepts of culture and the Eastern Christian dialogical
concepts of culture. In the Protestant and Catholic concepts of culture (for the
Orthodox concepts it was not an inner problem) from the 1960s, the dynamic
toward arising of the dialogical principle can be seen which manifests itself in the
idea of anti-Eurocentrism and emphasis on the diversity of cultures and on the
dialogical relationship between them. Another distinction is that the Protestant
and Catholic theologians speak about the need of a dialogue between the Church
and culture (the principle “Church in the world”) and the Orthodox theologians
speak about the symphonic joint service of Church and culture (the principle
“world in the Church”). But at the same time all of the concepts of culture consid-
ered in the article are united by some very important ideas, namely the idea that
the source of culture is in the capability to focus on Another, to transcend oneself
in the dialogue with God and in the dialogue with other self and other culture;
the denial of the autonomization and objectivization in any culture; the negation
of the individualistic soteriology and individualistic ontology. All these allow
to conclude that there is a dialogical approach to culture that combines different

% On the one hand, the considering culture as such by the theologians allow to reveal the
intersubjectivity of the phenomenon, but on the other hand such position has its limits because it
leaves out the diversity of cultures.
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theological concepts of culture in the second part of the 20" and the beginning of
the 21% century in different Christian denominations.
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Helena ZBUDILOVA

HLEDANI DUCHOVNI CESTY SKRZE MYSTIKU ZIVOTA MODLITBY

SV. TEREZIE OD JEZISE (HRAD V NITRU), 1. éast

Abstract

The study offers a comprehensive perspective on The Interior Castle (1577),
a masterpiece of world mystical literature. In this distinctive essay about
spiritual path, a Spanish Saint Teresa of Jests places the accent on inner ex-
perience and so moves the history of Christian mysticism forward. Her opus
magnum is analysed in detail from four points of view: autobiographical,
symbolical, philosophical-theological, and psychological. The spiritual mes-
sage of the Spanish mystic brings wisdom which has made a deep impres-
sion on theologians and lay people even in the era of postmodern spirituality.
Keywords: Interior Castle, Saint Teresa of Jests, Spanish mysticism

Uvodem

Dilo Hrad v nitru (1577) piedstavuje jeden z vrcholti svétové mystickeé literatury,
1ze jej téZ vnimat jako esej o duchovnim zZivoté z pera Spanélské mysticky Terezie
z Avily (sv. Terezie od JeziSe, vl. jménem Teresa Sanchez de Cepeda Davila
y Ahumada, 1515-1582). Autorka zde popisuje sled rtznych stavti p¥i modlitbé,
vypravi viceméné ptibéh svého zivota.! Je to dilo extatické, psané ve vrcholném
nabozenském zapalu a majici vSechny rysy vrcholné inspirace. Autorka dilo na-
psala jednim tahem béhem pouhych dvou mésicti. V dile podava ty nejabstrakt-
ngjsi pravdy konkrétnim pfimérem a mnohdy strhujicim zptisobem s vyuZzitim
vytfibené, basnicky tcinné metaforiky.® Krok za krokem vede ¢tenéfe po cesté
duchovnim zivotem, upozortiuje ho na piekdzky a ukazuje mu kratsi, o to vsak
strmé&jsi cesty k prameni zivé vody, jimz je dokonald modlitba.* Modlitba se stava
hlavnim ndmeétem této knihy, kterou sepsala v 70. letech 16. stoleti.

! ELIADE, Mircea et al. Encyklopedie mystiky III. Praha: Argo, 2002, s. 179.

2 BORRIELLO, Luigi a kol. Slovnik krestanskyjch mystikii. Kostelni Vydii: Karmelitdnské nakla-
datelstvi, 2012, s. 731.

3 Slovnik spisovatelii Spanélska a Portugalska: baskickd literatura, galicijskd literatura, kataldnskd lite-
ratura, portugalskd literatura, Spanélskd literatura. Praha: Libri, 1999, s. 580.

4 TERESA DE JESUS. Cesta k dokonalosti. Vimperk: Nakladatelstvi Tiskarny Vimperk, 1991,
s.212.
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Autorka citila, Ze po 12 letech od sepsani Zivota ma mnohem vétsi zkusenosti,
které ji umoziiuji podivat se na problematiku téz z jiného thlu a komplexnéji
(dilo Zivot navic skonéilo v rukou inkvizice). V Zivoté sledovala vyrazné autobi-
ografickou linii, pod vlivem Jana od K¥iZe se ji tentokrat oteviral horizont bohat-
$tho symbolického vyjadfovani. Knihu o Hradu v nitru aneb Pribytky duse psala
v obdobi velmi nepfiznivé atmosféry. V té dobé byl napt. zatéen a véznén Jan
od Kf¥ize, probihal ostry boj proti jeji reformé. Rukopis této knihy ztistal nakonec
v rukou inkvizice, a tak jej brzy nahradil Hrad v nitru (Castillo interior). K jejimu
udivu a pfekvapeni dal$ich osob stard a nové verze ztracenych ¢ésti textu byly
naprosto stejné.> K sepsani knihy byla vyzvana svym zpovédnikem P. Gracia-
nem. Zadal ji, aby latku zpracovala vieobecné a kvili inkvizici nezmitiovala
svou osobu.¢ P. Gracian nakonec svéfil dilo prevorce sevillského klastera Matce
Marii od sv. Josefa, aby jej ukryla. Dnes toto dilo existuje ve ¢tyfech rukopisech-
toledském (1577), cordovském (1577), salamanském (1588) a v opisech Toméase
Akvinského.” V pribéhu vlastniho psani Terezii dilo ¢asto zcela ovladlo. Podle
Evelyn Underhill byla vzdy vytrzena pravé do toho stupné kontemplace, ktery
se snazila popsat, a psala v tomto ponofeni nebo uchvaceni nesmirné rychle, aby
jejimi slovy ,stihla zapsat vSechno, co ji Pan dava, dfive nez to zapomene.”® Jde
o vrcholny projev jejiho spisovatelského umeéni a mystickych ponauceni.

Kniha ¢tenafi nabizi ¢tyfi arovné ¢teni - autobiografickou, symbolickou, filo-
soficko-teologickou a psychologickou. Autobiografickd rovina sleduje pfibéh
autorc¢ina vnitfniho Zivota, byt vypravi o ,jisté osobé” v jistém klastete v nikdy
nejmenovaném mésté. Mluvi-li o své mystické zkusenosti Boha a milostech, voli
odkaz na tfeti osobu, tajemnou anonymni osobu se zahalenou tvafi“: ,Znadm
jednu osobu”. Prvni osobu pouZiva jen v pfipadé zdiiraznéni vlastni nedostatec-
nosti: s inteligenci tak hrubou jako je ma”, , mne, jez jsem tak Spatna”, , protoze
vSak jsem nevzdélana”, ,a co je Spatné, pochazi ode mne”. Jako Zivotopisné ¢teni
je kniha literarni rekonstrukci autorcina laskyplného setkavani s Bohem. Vzhle-
dem k tomu, Ze kniha je literdrnim vyjad¥enim mystickych zkuSenosti a tedy set-
kanim se svétem, ktery piekracuje lidskou logiku, text se neobejde bez symboli,
obrazi a paralel. Symbolicka droven ¢teni se vedle jiz zminéného klicového sym-
bolu hradu sousttedi na vyklad dalsich stézejnich literarnich symbold, obraza
a pfirovnani v kontextu literatury zasvéceni (inicia¢niho romanu). Interpretace
duchovni cesty v pojmech mystické teologie je soucésti teologického ¢teni dila.

°  UNDERHILL, Evelyn. Mystika: podstata a cesta duchovniho védomi. Praha: Dybbuk, 2004, s. 335.
¢ SVATA TEREZIE OD JEZISE, Hrad v nitru. Velehrad- Kfestanska akademie: Rim, 1986,
s. 208.

7 Tamtéz, s. 213.

8 UNDERHILL, Evelyn. Mystika: podstata a cesta duchovniho védomi, s. 334.
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Vedle rozboru vlastni struktury textu je potfeba v duchu hermeneutické teorie
(a stejné jako v ptipadé vykladu Bible) jit za samotny text. Terezie je autorka ins-
pirovand, jez , vstfebala slovo BoZzi a zpracovala ho vlastni du$i.”® V ptivodnim
tomismu se intelekt napéjel z hlubin tajemstvi a filosofie zila v ,konspirativni”
symbiéze s mystikou.® Psychologicka rovina sleduje text z pohledu psychologie
mystické zkuSenosti.

Koncepce a struktura dila

Autorka si dlouho lamala hlavu s koncepci dila. Dostalo se ji nakonec vidéni
konkrétniho a podrobného planu tvorby spolu s vizi velkolepé ktistalové koule
se sedmi komnatami.’* Hleddme-li pfedobraz zasadniho pouzitého symbolu, je
ztejmé, Ze jeji rodnd zemé Kastilie byla doslovné ,zemi hradd”, jeji rodné mésto
Avila vypadalo jako tvrz obehnand hradbami. S literarnim symbolem ,hradu
srdce” (castillo de corazén) se setkala v knize Frantiska z Osuny T7eti duchovni
abeceddr.

Na zacatku knihy Hrad v nitru autorka jednoznacné prohlasuje obraz hradu za
vysledek nahlého vnuknuti od Boha.”? Hrad pfedstavuje heraldickou figuru mys-
tické architektury duse: , duse jako hrad vytvofeny z jediného diamantu nebo
z prazra¢ného krystalu.”*® Autorka voli pfivlastky jako ,tchvatny, zativy” a pfi-
rovnava hrad k , vychodni perle; skrytému pokladu; stromu Zivota, zasazenému
do samych zivych vod Zivota, jimz je Bith.”* V hradu se dé&ji velmi tajné véci
mezi Bohem a dusi. Hrad jako chram zasvéceni symbolizuje vy$si svét,* obsahu-
je sedm komnat a v kazdé z nich je jesté mnoho pokojt: , Pfibytkl jsou miliény.
Duse do nich vstupuji mnoha zptisoby.”¢ Komnaty pfedstavuji jednotlivé stupné
modlitby, rfizné oblasti dusevniho Zivota a ty jsou rozdéleny podle aktivit duse.
Prvni tfi stupné modlitby zahrnuji aktivni neboli asketickou modlitbu. Prevlada
nemystickd vnitfni modlitba v podobé meditace. Prvni komnaty jsou spojeny
s modlitbou hlasitou, druhé komnaty s diskurzivnim rozjiménim a tfeti, které
predstavuji posledni stupeni pfirozené (ziskané) modlitby, pak tzv. modlitbu
nabytého soustiedéni. Posledni ¢tyfi stupné jsou spojeny s pasivni (mystickou)
modlitbou. Ctvrtym komnatdm odpovidd modlitba nabytého sousttedéni. Je
v nich realizovan pfechod od nemystické modlitby k mystické v podobé dvou

¢ SICARI, Antonio Maria. Poselstvi Jana od KriZe. Kostelni Vyd#i: Karmelitdnské nakladatelstvi,
2013, s. 190.

10 UNDERHILL, Evelyn. Mystika: podstata a cesta duchovniho védomi, s.15.

1 SVATA TEREZIE OD JEZISE, Hrad v nitru, s.209.

2 Tamtéz, Prvni komnaty, L. kap., s. 9.

13 Tamtéz.

4 Tamtéz, Prvni komnaty, II. kap., s. 15.

5 HODROVA, Daniela. Romin zasvéceni. 2.vydani. Praha: Malvern 2014, s. 73.

6 SVATA TEREZIE OD JEZISE, Hrad v nitru, s. 21.
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mezistupnd- modlitby pasivniho usebrani a modlitby klidu. Posledni tfi stup-
né jiz pfedstavuji pIné mystické formy vyhrazené kontemplaci, konkrétné paté
komnaty znamenaji modlitbu spojeni, Sesté modlitbu extatického spojeni a sed-
mé komnaty modlitbu dokonalé lasky."

Do autor¢ina hradniho schématu je télo zahrnuto jako vnéjsi hradebni zed'.** Pfed
obvodovou zdi je hradni pfikop jako soucést zevniho svéta. Vstupni branou do
hradu je na hranici vnéjsiho a vnitinitho prostoru vnitfni modlitba. Vnitini hrad
je koncentricky uspofadanou strukturou, skladajici se ze sedmi soustfednych
kruhd se stfedem, nejvnitingjsi komnatou. Tento centralni sedmy piibytek je
kralovskym pokojem (¢i paldcem), Bozi komnatou, sidlem Krale a Vladce: ,Bth
je jako néjaky obrovsky a nadherny pokoj nebo paléc a tento paléc je sam Btith.”»
Tento prostor je zaroven hlubokou podstatou duse, samotnou bytnosti duse.
Okolni sféry komnat, jez jsou nejbliZe sttedu, predstavuji vyssi ¢ast duse, vnitini
duchovni prostor; na periférii se nachazi vnéjsi smyslova ¢ast duge. Autorka v 1.
kapitole knihy uvadi: , Tento hrad ma mnoho pokojti, nékteré jsou polozeny vy-
soko, jiné nizko a opét na bocich. Ve stfedu, uprostfed vsech je hlavni pokoj, kde
se odehrévaji velmi skryté véci mezi Bohem a dusi.”»

Vnéjsi prostor je obydlim bytosti profanni, nezasvéceného adepta, smrtelného
hfisnika, ktery rozhodne-li se vydat na cestu do hradu, stava se poutnikem.
Nesmrtelné, dokonalé bytosti vnitfniho prostoru pfedstavuje bytost stiedu, sa-
motny Bth, a Kristus jako duchovni mistr, zasvétitel a spasitel. Jako poslové ze
zevniho svéta funguji vSechny stvofené véci, skrze néz k poutnikovi promlouvé
Bih - stvoritel. Mezi dalsi obyvatele hradu patii straZe a sluzebnici, ktefi v au-
torciné pojeti reprezentuji tzv. mohutnosti, tj. rozum, pamét, vali a predstavi-
vost, ovladajici smysly: ,Jak $patné vladnou mohutnosti, jeZ jsou jejich strazemi,
spravci a vrchnimi kuchafi!“# Obyvateli vnéjsich zdi jsou smysly- zrak, sluch,
hmat, ¢ich a chut. Okoli hradu obyvaji jedovati a nebezpec¢ni hadi a Selmy, zaby
a jestérky, které predstavuji negativni vlastnosti ¢lovéka, $patné naklonnosti,
neduchovni sklony a zvifeci vasné. Jednd se o negativni impulsy, které psycho-
logicky vychazeji z podvédomi a autorce se v této podobé projektovaly.? Témto
zvifatm se dafi pronikat i do hradu az do tfetich komnat. Do ¢tvrtych komnat se
jedovata zvifata dostanou jen zfidka, zato jestérkam jako drobnym myslenkam

7 AUMANN, Jordan: Kfestanskd spiritualita v katolické cirkvi. Praha: Karolinum, 2000, s. 179.

' PEROUTKA, David: Pramen (Vnitini Zivot podle Terezie z Avily). Kostelni Vyd¥i: Karmelitan-
ské nakladatelstvi, 2013, s. 106.

1 SVATA TEREZIE OD JEZISE. Hrad v nitru, 11 kap., s. 18.

2 Tamtéz, Prvni komnaty, I. kap., s. 10.

. Tamtéz, Prvni komnaty, II. kap., s. 16.

2 GALIK, Slavomir. Duchovnyj rozmer krizy sticasného cloveka. Bratislava: Iris, 2010, s. 50.
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pochéazejicim z predstavivosti se podafi vetfit dokonce az do patych komnat.>
Zvitata, kterd pronikla do hradu (duse) brani poutnikovi zpozorovat svétlo a
»je nemozné, aby jej dfive nebo pozdéji mezi tolika jedovatymi zvifaty nékteré
z nich nepokousalo.”>

Biith pfebyva ve stfedu hradu jako slunce; zavratné zarivé slunce, déavajici zivot;
jez vse prozafuje, prostupuje celym hradem (Biih je v dobrém ¢lovéku jako zdroj
milosti) a obklopuje ho (Bih je v ¢lovéku jako zdroj existence).” Jeho pronikavé
svétlo sala do v8ech komnat. Bih-Otec zosobnuje transcendentni Bozstvi véetné
tvlrdi sily; kosmicky, vSezahrnujici rozmér Bozi pfitomnosti v dusi. V dyna-
mickém vztahu mezi dusi (¢lovékem) a Bohem sehrava centralni roli Kristus, je
prostfedkem ke sjednoceni s Bohem. Kristus jako mysticky archetyp inicia¢niho
mysleni se stava svym Zivotem piikladnou mystickou cestou a vyzvou k nasle-
dovani pro kazdého kiestanského adepta.* Na duchovni cesté je Kristus vzdy
protagonistou, jehoZ lze postupné objevovat v rtiznych rolich - Zdk duchovni
stezky, asketik, adept, ucitel, Mistr, duchovni viidce, milovany Zenich, prostted-
nik uvadéjici do poznani Svaté Trojice, Spasitel. Je Pramenem Zivé vody milosti,
Piibytkem, Zivotem. Autorka poklada za zcela nezbytnou podminku dosazeni
centra vnitiniho hradu pfitomnost Kristova lidstvi. Vychazi z toho, ze ,nejsme
bytosti ¢isté duchovni, ale lidé. Proto je nds duchovni Zivot vzdy zpodobenim
Krista v jeho lidstvi.”” Jeho Zivotem, smrti a vzkfiSenim prochazi lidska duse na
cesté k Bohu. Dabel (satan) jako projev vieho nebozského, lidského ega nepia-
telského Bohu, je Istivy a zékeiny. Ve spojeni s dablem pouZziva autorka slovo
,tinieblas” a uvadi, ze ,dédbel je temnota sama.”” Do kazdého pokoje d'abel
rozestavuje legie sobé podobnych, aby zabréanil dusim pfijit do dal$i komnaty:
»Satan shromézdi celé peklo, aby dusi donutil vyjit z hradu.”» V patych kom-
natach d'ablova Istivost jesté zesiluje: ,Dabel klade své nastrahy a piedestird své
klamy pomoci predstavivosti.“* V Sestych komnatach ,, se satanovi naramné
libi, vidi-li, Ze duse je ztrapena a plna neklidu.”** Pro boj s dablem doporucuje
autorka vedle zesilené lasky k Bohu a k bliznim bdélost mysli a srdce- bdit, byt
ve stiehu, stéle na ¢ihané.» Déblovu ¢innost ptirovnava k ,hluchému pilniku,

B SVATA TEREZIE OD JEZISE. Hrad v nitru, 1. kap., s. 71.

% Tamtéz, Prvni komnaty, II. kap., s. 22.

»  HERBSTRITH, Waltraud. Prodlévini pred Bohem (S Terezii z Avily, s Janem od KfiZe a s Edith
Stein). Kostelni Vydfi: Karmelitanské nakladatelstvi, 1994, s. 54.

2% HODROVA, Daniela. Romin zasvécent, s. 38.

¥ PEROUTKA, David: Pramen (Vnitini Zivot podle Terezie z Avily), s. 67.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Prvni komnaty, IL kap., s. 15.
»  Tamtéz, Druhé komnaty, Jedina kap., s. 28.

% Tamtéz, Paté komnaty, III. kap., s. 89.

3 Tamtéz, Sesté komnaty, X. kap., s. 165.

2 Tamtéz, Prvni komnaty, II. kap., s. 24.
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ktery je tfeba pfistihnout hned na zacatku.”* A odstup je to, co sta¢i k odhaleni.
V pétych komnatach vyzyva autorka k obzvlastni ostrazitosti, nebot d'dbel se

miize Istivé proménit v andéla svétla.»

Putovani hradem aneb hledani podstaty duchovniho Zivota

Podstatou duchovniho Zivota je cesta smérem do vnittku hradu, béhem niz se
¢lovék védomé odpoutdva od vnéjsitho smyslového svéta a sméfuje do nitra,
k Bohu. Cestou, po niz jeho védomi putuje, je vnitini modlitba.* Kralovstvi ne-
beské je v ¢lovéku, prostor je hotovy, ¢ekd, az clovék vstoupi. Mnoho lidskych
dusi prebyva vné hradu a o jeho existenci nema ani ponéti. Rada dusi se zdrzuje
na obvodu hradu, pfeziva v hradnim pfikopu a do hradu vstoupit nechce. Vné
hradu je tma a hluk, plazi se zde ohyzdni tvorové. Zdej$i duse maji zmrzacené
nebo ochrnuté télo. Autorka uvadi: ,ProtoZe jsou tyto duse zvyklé na staly styk
s hady a zvifaty, jez ziji kolem hradu, staly se jim podobné a neumi se uz piemo-
ci, pfestoze maji vznesenou piirozenost a moznost jednat se samym Bohem.”s O
lidském pokoleni hovoii jako o ,,odpornych ¢erviccich jako jsme my”.” I obraz
hradu odpovida tomuto stavu. Lidské hfichy zanesly hrad zven¢i svou necisto-
tou a $pinou, takZe povrch hradu je pokryt ¢ernou smolou a lidé jsou jako slepi:
»Ach, lidska slepoto, jak dlouho budeme mit o¢i zamazané zemi?”“* Zevni, ve
smyslech a zlu si hovici ¢lovék se podle autorky jen ,syti Zradlem pro prasata.”*
Zatouzi-li clovék spatfit kréle hradu a je-li jeho rozhodnuti dobrovolné a svobod-
né, jeho touha opravdové a hlubokd, vydava se na cestu, jejimz cilem je audience
u samotného vladce. Je pozvan (biblickymi slovy ,povolan”), aby s nim oby-
val jeho paléc a sdilel jeho Zivot v nadhefe prostoru zaplaveného milosti. Jako
biblicky marnotratny syn vstupuje do hradni brany skrze modlitbu. Smyslem
putovani a jeho jednotlivych fazi je ,, podobeni s Kristem”, toto postupné ,pti-
podobnéni” je poutnikovym znovuzrozenim. Z autorcina textu jasné vyplyva
poznani, Ze k ¢emu se pfipodobnis, tim budes pfitazen. Nejprve se poutnik musi
ucinit bezpe¢néjsim sam pfed sebou a posilit svoji vili a viru, nabyt sebepoznani
a pokory. Bojuje s pfirodou vlastniho téla, se svymi smysly.

Prichod prvnimi tfemi komnatami pfedstavuje obdobi asketické - pro prvni

Zxz

komnaty je pfizna¢na konverze, pro druhou zapas a vytrvalost, tfeti pak pfinasi

3 Tamtéz, s.23.

#  Tamtéz, Paté komnaty, I. kap., s. 69.

*®  May, Gerald G. Noci duse ke svobodé. Kostelni Vydii: Karmelitanské nakladatelstvi, 2011, s.
40.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Prvni komnaty, L. kap., s. 12.

%7 Tamtéz, s. 10.

% Tamtéz, Sesté komnaty, IV. kap., s. 125.

¥ Tamtéz, Druhé komnaty, Jedina kap., s. 27.
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zkousgku a novou konverzi. Ctvrta komnata je etapou predmystickou (smigenou)
a poskytuje zkugenost milosti a daru zdarmadanosti. Posledni tfi faze patiijiz do
mystického obdobi. V patych komnatach dochazi k pfetvoreni kfestana a za¢iné
jeho novy Zzivot. Sesté komnaty jsou spojeny s duchovnimi zasnubami a mystic-
kymi milostmi. V sedmych komnatach se uzavira duchovni manzelstvi a adept
dosahuje dokonalé svatosti.® Ve je proménéno a prozafeno. Duchovni stiatek je
nejzazsim cilem modlitby, spojenim na podkladé podoby.

Béhem putovani se musi poutnikova duse ,disponovat vstoupit do dalsich
komnat”,% ,disponovat se k prfijeti milosti.”? Ma k dispozici vnitfni buzolu
smétujici jeji vili k Bohu a jakysi reflex, jenz ji poméha se po kazdém padu zved-
nout.” Podle autorky mé kazdy svoji vlastni osobitou trasu a ,nemusi projit vse-
mi komnatami, nebot Bih rozdéluje sva dobra, jak chce, kdy chce a komu chce,
aniz by nékomu kfivdil.“# A navic ,neni diileZité nosit nebo nenosit feholni $at,
nybrz cvicit se ve ctnosti a podfidit se ve viem Bozi vili.”* Zaklady hradu musi
byt zhotoveny z pevnych kvadri, jimiz jsou ctnosti, jinak se hrad zfiti. Clovék
se musi stale cvicit ve ctnostech, aby neztistal ,,duchovnim trpaslikem, nebot to,
co neroste, zakriuje.”* Zakladnim atributem poutnika (adepta) je pohyb, pohyb
duse jako nekone¢né spéni do hloubi vnitfniho prostoru. Pohyb na hradé za-
svéceni se zd4 byt uspofadany, mifi z obvodu do stfedu. Adept neni nikterak
omezovan, miZe se v komnatach prochazet zcela volné: ,Velmi na tom zaleZi,
aby modlici se dusi, at' dosahla jakéhokoli stupné, byl ponechan volny pohyb, jak
se ji zlibi, nahoru, dold, i na v8echny strany, aniZ by byla nucena choulit se v je-
diném pokoji.” P¥ibytkt jsou miliény, duse do nich vstupuji mnoha zptisoby. Je
potieba nespokojovat se s tim, kde se adept praveé nachazi, ale riskovat pfechod
pies stavy, které se jeho kontrole vymykaji.*

Esteticko-prostorové prvky textu zahrnuji pojmy jako jama, vstupni brana,
komnata (pfibytek), prah, dvefe, stfed, hlubina. Hlavnim smyslem pohybu je
otevirani prostoru pro Boha, nebot' Blth mtize naplnit jen , vyprazdnéné nado-
by”, kde vznikne prostor, v némz se miiZe rozeznit ozvéna Bozi viile.* Klicovym

4 CASTELLANO CERVERA, Jests. Cesta kfestana ve Vnitinim hradu sv. Terezie.Dostupné na
www .karmelitky.cz/admin/files/File/ .../ Castellano-uvod-kHradu.doc, s. 3-7, citovano dne
21.8.2014.

4 SVATA TEREZIE OD JEZISE. Hrad v nitru, Tieti komnaty, II. kap., s. 43.

42 Tamtéz, Paté komnaty, II. kap., s. 77.

# Stinissen, Wilfrid. Riist v modlitbé: putovini ve stopdch Terezie z Avily. Kostelni Vydfi: Karmeli-
tanské nakladatelstvi, 2006, s. 87.

“  SVATA TEREZIE OD JEZISE. Hrad v nitru, Ctvrté komnaty, L. kap., s. 48.

#  Tamtéz, Treti komnaty, II. kap., s. 41.

% Tamtéz, Sedmé komnaty, IV. kap., s. 197-8.

¥  Tamtéz, Prvni komnaty, II. kap., s. 18.

% Greal, Wilfrid. U Elidsova pramene. Kostelni Vydii: Karmelitanské nakladatelstvi, 2001, s. 51.
% Stinissen, Wilfrid. Riist v modlitbé: putovini ve stopdch Terezie z Avily, s. 90.

34



ZBUDILOVA / Hledani duchovni cesty skrze mystiku Zivota modlitby ...

autoré¢inym slovem je ,centro”- stfed, nitro, zcela uvnitf. Stted nelze chapat jako
bod, nybrz jako prostor vyplnény Bozi nekonec¢nosti. Autorka popisuje ptisobent
Boha v dusi takto: ,Zda se mi, Ze tyto tc¢inky nevznikaji v srdci, nybrz pochazeji
odnékud mnohem vic uvnitf, z mnohem vétsi hlubiny. Myslim, Ze je to asi stfed
duse, jak jsem pozdéji pochopila.”** V tomto sttedu duse l1ze jen tézko rozliSovat,
kde kon¢i duse a kde zacina Btih.s2 Autorka dodava: ,,Sotva za¢ne nebeska voda
vyvérat ze svého pramene, totiz z hlubiny v nas, zda se, Ze se nitro rozsituje a sta-
va se prostornéjsi.”s* Duse je laskou jako vzajemnou gravita¢ni silou pfitahovana
k nejhlubsimu Bozimu stfedu.* Tento ,nejvnitinéjsi stted”, ,nejhlubsi nitro”,
»+hlubina” je zdrojem a zarover cilem duchovniho Zivota.>* Kdyz duse dospéje do
stfedu sedmych komnat, odhaluje, Ze dospéla ke sttedu Boziho Zivota, sebe samé
i ke stfedu celého univerza.* Zde ¢lovék Zije v nekone¢né svobodé Bozi. Zivotné-
funkéni prvky textu pfedstavuji pojmy jako prinik, boj, pfekroceni, zvnitinéni,
sjednocenti a transcendence. Jsou spojeny s procesem zasvéceni. Cas vn&jsi, smr-

telny a pomijivy je konfrontovan s nesmrtelnym a vé¢nym ¢asem vnitfnim.

Interpretace putovani komnatami

V textu Prvnich komnat se vedle evangelijni paraboly o bdélosti, maridnského
prvku v podobé prosby k Matce Bozi objevuje tzv. tereziansky sokratismus.
Myslenka , Gnéthi sauton- Poznej sdm sebe” z fecké duchovni tradice, majici sviij
ptivod v orfickém mytu a delfském apollénském kultu,” se v ,Scito te ipsum”
ranéscholastického filozofa a teologa Petra Abélarda stava etickym konceptem.
Tereziino kategorické ,Poznej sdim sebe” navazuje na sokratovskou myslenku,
ale je svou podstatou vyjadifenim specificky kiestanské zkusenosti, formulované
v Abélardoveé etice originalnim spojenim antické etické tradice a kiestanské mo-
ralky. Terezie stanovuje poznani sebe sama jako specificky tikol prvnich komnat
s poukazem, Ze tento pozadavek musi nutné pretrvavat az do komnat sedmych:
,Je znamkou veliké tuposti, jestlize se nesnazime védét, kdo jsme, a zastavime
se jen u svého téla.”*® S odkazem na jiz zmifniovany heraldicky fyziolog citujeme
autoréin popis vstupu dusi do hradu: , Vstupuji do prvnich pokoja v pfizemi,

% HERBSTRITH, Waltraud. Prodlévini pred Bohem (S Terezii z Avily, s Janem od KfiZe a s Edith
Stein), s. 6.

51 SVATA TEREZIE OD JEZISE. Hrad v nitru, Ctvrté komnaty, II. kap., s. 56.

%2 Gélik, Slavomir. Filozofia a mystika: duchovny vyvoj cloveka z hladiska mystik svetovijch ndboZens-
tiev, s. 66.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Ctvrté komnaty, II. kap., s. 57.

% May, Gerald G. Noci duse ke svobode, s. 37.

®  PEROUTKA, David: Pramen (Vnitini Zivot podle Terezie z Avily), s. 18.

% BORRIELLO, Luigi a kol. Slovnik kfestanskych mystikii, s. 731.

5 KRATQCHVTL, Zdenék. Vyjchova, zfejmost, védomi. Herrmann & synové, 1995, s. 13.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Prvni komnaty, I. kap., s. 10.
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vz

ale pfinesou si s sebou nezmérné mnozstvi zvitatek, které jim brani nejen vidét
krasu hradu, nybrz jim nedovoluji zakouset pokoj.”* Pro postup do druhych
komnat je nezbytné opfit se o bozskou milost odevzdanou laskou k Bohu. Do
tfetich komnat nepostoupit ti, jimz chybi pokora. Nékteti lidé mohou byt zahrnuti
mystickymi dary milosti a zcela prosté piesko¢i prvni tfi sidla vnitinitho hradu
duse a za¢nou rovnou ¢tvrtym.® Ve ¢tvrtych komnatach dochédzi k duchovni-
mu zlomu, za¢inaji zde hlubsi duchovni zkuSenosti. Jak jsme jiz uvedli, autorka
zde popisuje tzv. rozsitovani srdce. Ctvrté komnaty, jeZ se nachazeji na trovni
srdce, jsou ve vsech svétovych naboZenstvich povazovany za centrum duchov-
niho byti. Toto centrum je v8ak podle Slavomira Galika hlubsi nez tdroven téla
a samotné ¢akrové drovné.® Autorka varuje pied moznymi dezinterpretacemi
stavl ve ¢tvrtych komnatach: ,Nékteré osoby maji takovou fantazii a tak slabou
hlavu- kolik jsem jich poznala!- Ze se jim zd4, Ze vidi vSechno, na¢ mysli. A to je
velmi nebezpec¢né.”

Patymi komnatami se zahajuje mysticka etapa. Vlastni podstatou téchto komnat
je vyrok: ,Neziji uz ja, ale zije ve mné Kristus.” (Gal 2,20). V modlitbé sjednoceni

7
1

dochézi k ,,zajeti vSech schopnosti”, k jejich vypojeni. Jak uvadi David Peroutka
ve studii Pramen, ,rozum je zde uzasly, omraceny a neodbytné mirce predstavi-
vosti se zde spalila kiidla.”®® Autorka pfislusny stav komentuje takto: ,Zde neni
zapottebi zadného usili, aby se vyloucilo mysleni. Miluje-li (duse), nevi jak, ani
koho, chce-li, nevi co: je jakoby mrtva pro svét, aby vic zila pro Boha.”** V pétych
komnatéch se uskutecriuje vlastni duchovni pfeména. K jejimu popisu pouziva
autorka velmi archaickou predstavu, totizZ pfeménu housenky v motyla, kon-
krétné housenky bource morusového v bilého motyla. Vedle symbolu hradu jde
v autorciné knize o druhy klicovy literarni obraz, ktery uvadi ¢tenédfe do tajem-
stvi ,smrti a vzkiieni”. Motyl ve starych kulturach predstavoval dusi a obraz
vnitfni promeény.® Velkd a oskliva housenka je obrazem duse ,, starého ¢lovéka”
(,starého Adama”), ktera v teple Ducha svatého za¢ne ozivat a syti se zboznymi
meditacemi, dokud nedoroste. KdyZ vyroste, za¢ina vyrabét hedvabi a budovat
si dim (spradat kuklu), ve kterém md uhynout. Timto domem je Kristus, on se

stane jejim pfibytkem, ve kterém se pod jeho vlivem postupné zbavuje sebelasky

5% Tamtéz, s. 13.

0 Stinissen, Wilfrid. Noc je mym svétlem, s. 28.

6t Galik, Slavomir. Filozofia a mystika: duchovny vijvoj cloveka z hladiska mystik svetovyjch niboZens-
tiev, s. 82.

2  SVATA TEREZIE OD JEZISE. Hrad v nitru, Ctvrté komnaty, III. kap., s. 68.

6 PEROUTKA, David: Pramen (Vnitini Zivot podle Terezie z Avily), s. 116.

%  SVATA TEREZIE OD JEZISE. Hrad v nitru, Paté komnaty, I. kap., s. 70.

6 Galik, Slavomir. Filozofia a mystika: duchovny vijvoj cloveka z hladiska mystik svetovyjch niboZens-
tiev, s. 83.
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a vlastni viile. Posléze se housenka proméni.*®® Skrze modlitbu sjednoceni se dusi
dostava sjednoceni viili- vile je zprosténa svych pout a oteviena pro vali Bozi.”
Narostou ji kfidla a proméni se v krasného motyla, ktery poprvé svobodné vzlét-
ne. Autorka ukazuje, jak principidlni smrt starého ja se pro transformaci vlastni
osobnosti musi stat existencialni zaleZitosti. Motyl dosahuje vnitfni svobody. Pi-
sobenfim modlitby sjednoceni dochézi k psychologické a etické proméneé ¢lovéka
a jeho vztahu k druhym lidem. Jestis Castellano Cervera povazuje text patych
komnat za jednu z nejkrasnéjsich a nejrealistictéjsich ¢asti knihy, kde autorka
nabizi teologii a pedagogiku Bozi vile v lasce k bliznimu se vsemi poZzadavky.
Je zde nejvyznamnéjsi pedagogicka lekce celé knihy- kralovska cesta dokonalosti
jako cesta lasky (caritd) a blizenecka laska (amore), obé zakotenéné v lasce k Bo-
hu.®® Pro pojeti mystiky Tereziiny doby tvofilo ramec li¢eni Pisné pisni a mystika
té doby byla mystikou nevésty (snubni mystikou).®’ V patych komnatéch autorka
v tomto duchu pojimé snubni vztah jako snoubeneckou lasku nabizenou Kris-
tem a opétovanou dusi ¢lovéka. Je potieba, aby se snoubenci dobfe poznali, nez
se spoji nerozluénym svazkem. Jde o setkani lasky: ,Jen na ni pohlédne a duse
v tom pohledu spatii- velmi tajemnym zptisobem - kdo je ten Snoubenec, kterého
si ma brat, poznd ho tak dtkladné, Ze by prostfednictvim svych smyslti a mohut-
nosti nedosdhla takového poznani ani za tisic let.””° V této etapé cesty ¢lovék Zije
zivot v Kristu. Btih se sjednocuje s esenci duse, otiskuje do ni sebe jako pecet do
vla¢ného vosku: ,Z4das jen jedno: nasi viili, totiz aby vosk nekladl odpor.””!

Sesté komnaty jsou zaméteny na téma mystickych zasnub a milosti, je sem zafta-
zen maly traktat mystické fenomenologie. P¥i zdsnubéch se snoubenka-duse jesté
uplné nesjednotila se Snoubencem. Je od ného oddélena, existuje dualita a odlis-
nost. Jak uvadi Antonio Maria Sicari ve studii Poselstvi Jana od K¥iZe, ,,0¢i duse se
upiraji téméf vyhradné na Boha v tryznivém ¢ekani na spojeni s nim. Po afektivni
strance je vile ¢lovéka sjednocena s vili Stvofitele.””> Motyl zrozeny v patych
komnatéach zde nenachazi trvaly odpocinek: ,Ach, ubohy motylku spoutany to-
lika fetézy, jez ti nedovoluji letét, kam bys chtél!“” V Sestych komnatach hovoii
autorka o smyslové a duchovni noci.” Noc smysla a noc ducha jsou dvéma eta-
pami temné noci duse. Mohou se pfekryvat, mnohdy se objevuji obé najednou.”

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Paté komnaty, II. kap., s. 78.

¢ PEROUTKA, David: Pramen (Vnitini Zivot podle Terezie z Avily), s. 118.

% CASTELLANO CERVERA, Jesus. Cesta krestana ve Vnitrnim hradu sv. Terezie, s. 6.
% STINISSEN, Wilfrid. Noc je mym svétlem, s.72.

7 SVATA TEREZIE OD JEZISE. Hrad v nitru, Paté komnaty, IV. kap., s. 93.

7t Tamtéz, Paté komnaty, II. kap., s. 83.

72 SICARI, Antonio Maria. Poselstvi Jana od KrizZe, s. 233.

7 SVATA TEREZIE OD JEZISE. Hrad v nitru, Sesté komnaty, VI. kap., s. 136.

7 SICARI, Antonio Maria. Poselstvi Jana od Krize, s. 380.

7% MAY, Gerald G. Noci duse ke svobodé, s. 58.
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V pfipadé autorc¢ina popisu noci smyslt, kterd osvobozuje dusi od naklonnosti
ke specifickym smyslovym uspokojenim a je mostem mezi meditaci a kontempla-
ci, zde neni zadny text, ktery by vyvysSoval duchovni vyprahlost. SpiSe se zde
setkavame se vzdechy a narky.” Jeji popis odpovidad noci ducha Jana od Ktize.
Zdtraznuje dileZitost posunu v oblasti sebepoznéni jako diisledek temné noci.
Clovéku se dostava osvobozeni od Ipéni na uréitych pravdach, zptisobech my3le-
ni a o¢ekavanich. Autorka v textu Sestych komnat (zejména v 1.-3. kapitole) zmi-
niuje depresi a jiné dusevni poruchy a snaZi se je odlisit od skute¢né duchovnich
zkuSenosti. Intelektudlni vize peclivé odlisuje od halucinaci. V Sestych komnatach
dle jejich zkuSenosti dochazi ¢asto k extatickym stavim. Tyto zvlastni mystické
fenomény véetné ocistné duchovni noci zahrnuji rznd vidéni (vize), slySeni (vni-
tfni hlas), vytrzeni, lety ducha. Autorka dokonce zminuje vidéni netusenych kra-
jin. Tyto skute¢nosti podle Slavomira Gélika zcela odpovidaji staviim i v jinych
mystikéch, které se vyznacuji hlubokym priinikem do nevédomi. Dochazi zde ke
komunikaci s duchy, bohy, nebo k cestovani mimo ¢as a prostor.”” Autorka ¢asto
zddraznuje, Ze se jedna o intelektualni vidéni, ne obrazné. Kdyz zacina vytrzeni,
»Zenich prikaze zaviit dvefe komnat i hradni branu.” Zastavi se dychani, ¢lovék
nema silu mluvit. Témito slovy popisuje autorka zahéjeni extazi. Ve 4. kapitole
Sestych komnat piirovnava vytrzeni duge k Zivotnimu cyklu ptéka Fénixe, béj-
ného ptéka staroegyptské mytologie, zasvéceného slunci: ,, Bih rozzhavi v nitru
duse jiskru, takZe duse uhoii v tom plameni, ale pak povstava k novému Zivotu
jako fénix, jsou ji odpustény vSechny viny.””® Ve 2. kapitole autorka popisuje
vyznamny raptus (mystické vytrzeni). Jedna se o Tereziino velké a slavné vidéni,
respektive prozitek , probodnuti”. Mysticka transverberace (proniknuti srdce) je
patrné nejslavnéjsi vizi rané novovéké evropské spirituality. Motiv erotického
zranéni je zndm uz z Pisné pisni, myslenka probodnuti srdce byla dlouho znamou
metaforou mystické zkusenosti.”” Autor¢in obraz zranéni Sipem lasky evokuje
prozitek vlastni bolesti, duSe je zranéna nanejvys blahodarnym zptisobem: , Tato
tryzen pronikd celé nitro, a kdyZ je vynat onen $ip, jimz byla zranéna, zda se ji,
ze pro velkou lasku, kterou Zhne, ji se §ipem rvou ven i nitro.”® Je vysostnou
milosti byt uchvacen laskou a zakouset utrpeni tohoto uchvéaceni. Tento paradox
je podle Josefa Sudbracka pfizna¢ny pro kazdou pravou mystiku. Autor zminuje

76 STINISSEN, Wilfrid. Noc je mym svétlem, s. 38.

7 GALIK, Slavomir. Filozofia a mystika: duchovny vijvoj cloveka z hladiska mystik svetovijch niboZen-
stiev, s. 83.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Sesté komnaty, IV. kap., s. 121.

7 KALINA, Pavel. Uméni a mystika: od Hildegardy z Bingen k abstraktnimu expresionismu, s. 215.
8 SVATA TEREZIE OD JEZISE. Hrad v nitru, Sesté komnaty, II. kap., s. 108.
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napf. paralelu s Rumiho sifismem.® V 7. kapitole autorka varuje pted skonce-
nim s rozjimanim o tajemstvich Kristova lidstvi. Toto rozjiméni je podminkou
pro vstup do poslednich komnat.®

V sedmych komnatach extatické stavy koncia dostavuje se klid a duchovni stabi-
lita. Autorka zde hovoii o duchovni svatbé se Zenichem. Pro vrcholnou zkugenost
Bozi blizkosti voli obraz manzelstvi. Sedmé komnaty nazyva noci spasonosnou.
Bih je tak silné svétlo, Ze ho z pocatku pocitujeme jako tmu. V sedmych komna-
tach se rusi dualni vnimani a nastava aplna jednota, ktera prekracuje i bozsko-
lidsky dialog.® Bih, ktery byl dosud objektem (Btith pro mne) se stava subjektem
(ja pro Boha). Duse zde vstupuje do ,nejsvétéjstho mista”, v némz dli archa
umluvy, Bah.* V sedmych komnatéch ,z bozskych prst, jimiz Bih, jak se zda,
stale zivi dusi, vyvéraji mlécné paprsky, jez posiluji véechny obyvatele hradu.”®
Duch ocisténé duse se spoji s Bohem, jenz je ¢iry duch a stane se s Nim jedno.®
Autorka pfiblizuje sjednoceni duse s Bohem (duchovni manZelstvi) na obraze
spojeni dvou voskovych svic, které hofi jednim plamenem; pfirovnava sjedno-
ceni k vodé padajici z nebe a misici se s vodou potoka, feky a mote; k velikému
svétlu, které pada do mistnosti dvéma okny a uvnitf se propojuje v jediné.*” V pl-
ném sjednoceni jde podle Antonia Maria Sicariho o efektivni (G¢innou) jednotu.®
Neni potfeba tsili, duse je s Kristem, i kdyZz podivuhodnym zptisobem, protoze
On je zaroveni Btih i ¢lovék. Clovék se stava dokonalym obrazem a podobou Bozi
v Kristu. Navraci se domt. Bude jiZ zit v Bohu jako ve svém skutecném ptibytku,
bude se dokonale sdilet s Bohem v troji¢nim tajemstvi.*’ Pro autorku je prostor
sedmych komnat uvedenim duse do trinitdrni modlitby, nabytim schopnosti
kontemplovat tzv. troji¢ni bozstvo: ,KdyZ je duse uvedena do této komnaty, zje-
vi se ji v intelektualnim vidéni t¥i Osoby Nejsvétéjsi Trojice, jako jakasi velebnd
reprezentace pravdy, uprostfed zaru, ktery je podoben zavratné rozzhavenému
mraku, jenz se blizi k jejimu duchu. Tfi Osoby je vidét oddélené a duse, jiz je
dano jakési tizasné chapani, poznani s naprostou jistotou, Ze vSechny tt¥i Osoby
jsou jediné podstaty, jedind moc, jedind moudrost a jediny Bah.”®® Autorka se
vraci k symbolu motyla. Ten , umira s velkou radosti, protozZe jeho Zivotem je

8 SUDBRACK, Josef. Mystika: kfestanskd orientace v naboZenském pluralismu. Kostelni Vydii: Kar-
melitanské nakladatelstvi, 1995, s. 48.

8  SVATA TEREZIE OD JEZISE. Hrad v nitru, Sesté komnaty, VIL kap., s. 144.

8 GALIK, Slavomir. Filozofia a mystika: duchovny vijvoj cloveka z hladiska mystik svetovijch niboZen-
stiev, s. 109.

8  STINISSEN, Wilfrid. Noc je mym svétlem, s.124.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Sedmé komnaty, II. kap., s. 184.

86 Tamtéz, Zavér, s. 210.

8 Tamtéz, Sedmé komnaty, II. kap., s. 184.

8  SICARI, Antonio Maria. Poselstvi Jana od K¥iZe, s.234.

8  CASTELLANO CERVERA, Jests. Krestanskd modlitba-pritelstvi s Bohem, s. 98.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Sedmé komnaty, 1. kap., s. 178.
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Kristus.”*! Jeji motyl Ziznici po lasce se vrha do jejich plamend. Toto klasické
pfirovnani pfebird autorka z mystiky safismu® a dodava: ,Motylek je mrtvy,
svrchované stasten, Ze nasel své odpocinuti a zZe Kristus Zije v ném.”** Myslenka
unio mystica, v niz je duse transformovana ve svétlo BozZstvi, znamend, ze ¢lovék
se spojil se svym stfedem, jimz je Bih a prochazi jakousi transsubstanciaci.’ Na
nejvyssim stupni duse Boha vic miluje, nez poznava.” V zavéru textu Sedmych
komnat umistuje autorka na vrchol celého putovani sluzbu bliznim: , Vase mod-
litba sice prospiva celému svétu, ale vy na to nemyslete, spokojte se s tim, aby
prospivala tém, jez Ziji s vami”® a cirkvi: ,, Abyste se modlily za vyvyseni Cirkve a
za obraceni luteranti (vyzva k feholnicim).”?” Byt opravdu duchovnim ¢lovékem

znamena ,stat se Bozim otrokem, poznacenym jeho Zelezem, totiz kiizem.”*

doc. PhDr. Helena Zbudilova, Ph.D.

Narodila se v roce 1971 v P¥ibrami (Ceska republika). V roce 1994 ukon¢ila ma-
gisterské studium uéitelstvi véeobecné vzdélavacich predmétéi pro SS (3panélsky
jazyk - ob¢anska vychova) na PF JU v Ceskych Bud&jovicich. V rokoch 1995-2001
absolvovala doktorandské sttidium na FF UK v Prahe v oboru Romanské literatury
se specializaci spanélsky psané literatury a v roku 2010 ukoncila habilita¢né konanie
na FF UP v Olomouci v odbore Teoria literatiiry.

V stcasnosti vyucuje na TF a PF JU v Ceskych Budejoviciach. Preferované ob-
lasti vyskumu: $panielska a hispanoamericka literatara a jej kulttrne, filozofické
anabozenské prieniky; didaktika literatary. Je ¢lenkou Mezindrodni asociace hispa-
nistil, Literdrnévédné spolecnosti pii AV CR a Cesko-slovenské asocidcie porovndvacej li-
terdrnej vedy; zakladatelkou a vykonnou redaktorkou odborného ¢asopisu Lingua
viva; autorka recenzentskych posudkov pre grantové agentiry GA CR a VEGA.

9% Tamtéz, Sedmé komnaty, II. kap., s. 184.

9 Sudbrack, Josef. Mystika: kfestanskd orientace v naboZenském pluralismu, s. 49.

% SVATA TEREZIE OD JEZISE. Hrad v nitru, Sedmé komnaty, III. kap., s. 188.

% Stinissen, Wilfrid. Noc je mym svétlem, s. 127.

% Kalina, Pavel. Uméni a mystika: od Hildegardy z Bingen k abstraktnimu expresionismu, s. 187.
%  SVATA TEREZIE OD JEZISE. Hrad v nitru, Sedmé komnaty, IV. kap., s. 200.

97 Tamtéz, Zavér- LH.S,, s. 204.

% Tamtéz, Sedmé komnaty, IV. kap., s. 197.

40



BURDA / René Girard’s Mimetic Theory of Culture

FrantiSek BURDA

René Girard’s Mimetic Theory of Culture

Abstract

The topic of this paper is the Mimetic Theory of Culture of René Girard, the
prominent French anthropologist, essayist, and scientist. The matter of mimetic
mechanism in culture is here taken as the sub-topic. The author scrutinizes it in
detail, especially in terms of anthropological meanings. Girard reads Christian-
ity as anthropology. His approach is strictly methodological-anthropological;
Christianity is critically conceived as a critical theory of culture sui generis.
Key words: Mimetism, theory of culture, René Girard, violence, rivalry.

The way we see, the way we interpret

Reflection of the issue of both individual and group liberty is the principal con-
tribution of modern western culture or Euro Atlantic civilization. Emancipation
of nations, cultural traditions and individual identity has been led in the spirit of
widening of the territory of liberty. Liberty has become the motto of the French
Revolution', modern national liberation revolutions, emancipation movements
for minority rights, for equality of races, for gay and lesbian rights, for equal
opportunities for people with special needs, for equality of gender etc. The lib-
eral frame of normative criteria gained control of normative territory of politics,
economics, ethics and religion. Man has never had so much space to satisfy his
individual needs, to develop his own creativity, to fulfill and realize personal
desires, wishes and dreams. Postmodern thought unmasked hidden violence
of great narratives and revealed ideological background of all tendencies that
wanted to appropriate the claim for possession of the truth.

Also great and ambitious theories that had aspired to clarify the very origin of
culture exhausted themselves with classical modernism. Marxist theory, the
theory of psychoanalysis, the theory of nihilism and also the theory of scien-
tific evolutionism tuned in positivistic tone showed themselves as insufficient
and they did so in the view first of all that of anthropology?. Reductionism and

! Considering the revolutionary terror, massacres in Vendée, September massacres 1792 and
other excesses we hesitate to write The Great French Revolution, whereas negative evaluation of
French Revolution does not automatically issue from this.

2 Comp. Frantisek BURDA: Clovék a jeho cesta ke svobodé na pozadi humanistickych teorii
dvacéatého stoleti, Hradec Kréalové 2010.
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aporia of particular theories led to scepticism in the issue of the possibility to
discern the origin of culture. Yet a new theory of culture occurs in the second half
of the twentieth century that has an ambition to solve the problem of the very
origin of culture. It is the mimetic theory by a French scientist and partly also
social philosopher, René Girard. It is just this theory of culture that became the
methodological fundament from which we emanated. Culture, in his conception,
is not something that would be carried biologically, what would be genetic or
instinctive, it is mimetically acquired. Nevertheless it is not cognizant learning,
it is an internal mechanism. Girard does not deny in himself starting points of
structuralism that presume “the unconscious character of cultural phenomena”®.
Man observes the world around him; he percepts facts and makes an effort to un-
derstand them. Either consciously or unconsciously, he arranges the facts that he
observes. Already the fact what reality he sees and what way he percepts it means
that he uses some theoretical coding key. Just at the moment when he starts trying
to reflect his way of sorting things, this theoretical coding key, he finds out that
he cannot do without some conceptual apparatus. Facts, perceived phenomena
can be reflected, sorted only with help of some theory; our witnessing of reality is
always an “interpretation of facts in the light of theories”*. Grasping, mediation, de-
scription of a fact necessarily depends upon a theory®. Observant approach of grasp-
ing the world is at the same time the theoretical approach, description of reality
is in principle not possible without the theoretical starting point®. The maxim is
valid here that “the way we see, the way we interpret””. The objective observance
and description of the observed without influence and burden of any theoretical
tool is principally unthinkable, it “simply does not exist”®. Thus we do not face the
option of theoretical or practical access to reality; we have to reflect our reception
of phenomenal fact and search for the proper critical tool for grasping it. We do
not have another tool for grasping reality than through theory’.

The understanding any culture does not lie in a list of outer signs, visible and
easily identifiable cultural elements; it is necessary to concentrate on the uncon-
scious base, cultural grammar that creates culture'®. Whereas we try in our work
to understand some of cultural phenomena, such as the issue of persecution, ex-
clusion, violence and diversity on the example of concrete historical facts, we, at

Comp. Claude LEVI-STRAUSS: Strukturdlna antropolégia, Bratislava 2000 p. 33.

Karl R. POPPER: Logika védeckého zkoumdni, Praha 2001, p. 497.

Paul Karl FEYERABEND: Rozprava proti metodé, Praha 2001, p. 43.

Comp. Paul Karl FEYERABEND: Rozprava proti metodé, Praha 2001, pp. 41, 247.

Ludwig WITTGENSTEIN: Filosoficki zkoumdni, Praha 1993, p. 246.

Karl R. POPPER: Vécné hleddni. Intelektudlni autobiografie, Praha 1995, p. 51.

Comp. Marek JAKOUBEK; Lenka BUDILOV A: Romové a Cikdni nezndmi a zndami. Interdiscipli-
ndrni pohled, Plzeni 2008, p. 236.

10 Comp. Terrence HAWKNESS: Strukturalismus a sémiotika, Brno 1999, p. 32.
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the same time, ask a question, on a base of which key we are able to understand
unconscious cultural grammar of these facts. If we want to understand cultural
phenomena, we fall into a “similar situation as a linguist who uncovers grammatical
principles of an unknown language”™. In our work we are concerned with a general-
ly widespread cultural element of using violence that unites the society, commu-
nity or group. In the case that mental structures in a dialectical relation respond
to those of social and cultural ones and vice versa, and if these structures all the
time influence themselves'?, then we are interested in examination of cultural and
mental grammar of violence inside cultures, not only as a part and expression of
biological nature of man. Man does not think and act only for himself; in his
thinking and acting the influence of social and cultural background rises above
the surface, the background which is literally the amniotic fluid from which his
thought and action arises®. And so it is the same with the case of cultural element
of violence and persecution.

The results of Girard’s research of nature and origin of violence caused that his
theory of culture became one of the most progressive theories whose importance
is still increasing.” Long ago Girard’s theory overstepped the frame of social and
cultural anthropology and entered the field of philosophy, sociology, psychol-
ogy, philosophy of religion, theological anthropology, fundamental theology, it
became a part of the world of literary interpretation as well as interpretation of
fine arts and at last but not least it occupied its place in the realm of philosophy
of history and pedagogy.

The contribution of Girard’s disclosure of the scapegoat mechanism, the mecha-
nism of mimetic rivalry does not lie entirely in defining terms such as e.g. scape-
goat; it is much more likely grasping the inner mechanisms and structures that
are hidden beyond the term. Terms never correspond with denominate reality,
the map of cultural locality about which we receive a report, is not the cultural
locality’s inherent territory; we must not identify the image of reality with the
reality itself”®. Sticking to the surface could lead us out of the way, towards the

1 Jan KELLER: Uvod do sociologie. Studijni texty, Praha 1992, p. 56.

2 Comp. Emile DURKHEIM: Elementdrni formy ndboZenského Zivota. Systém totemismu v Austri-
lii, Praha 2002, p. 164.

B Comp. Ludwig GUMPLOWICZ: The Outlines of Sociology, Philadelphia 1899, p. 156ff., in:
Leslie A. WHITE : The Science of Culture. A Study of Man and Civilisation, London, New York 1949,
p- 182, in: Marek JAKOUBEK : Romové - konec (ne)jednoho mijtu, Praha 2004, s. 177f.

4 It is necessary to mention that there are also authors who impugn the increasing influence
of Girard’s theory, but we can speak rather about transformation of this influence than about
its fading away. Girard’s thought has been incessantly developed in the works by his disciples
who elaborate it further creatively, very often on the background of a partial polemics with René
Girard. Comp. e.g. Joseph BOTTUM: Girard among the Girardians, available from: http://www.
firstthings.com/ article/2009/01/005-girard-among-the-girardians-34

> Comp. Gregory BATESON: Mysl a pfiroda. Nezbytnd jednota, Praha 2006, p. 35.
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equivocal certainty of classification labels. Things are not what they are; they are
such as we are getting to know them, which tool we use to their cognition®.

Conflictuality and Anthropology

However Girard’s theory is the center of lively attention and professional inter-
est, we definitely cannot say that it is generally accepted. For many, it is liter-
ally scandalous, since it fights with the great force against considerate amount
of intellectual prejudices. By its “intellectual promiscuity” (interdisciplinarity) it
responds to trends of postmodern atmosphere, it ambitiously claims the clarifica-
tion of phenomena that fall within the range of anthropology, psychology, theol-
ogy, literary theory etc., but at the same time it distinguishes from relativism of
postmodern thought and even explicitly expresses the loyalty to Christianity.
It is just what is for many representatives of the academic establishment outra-
geous and unacceptable."”

In 2003 the book After Theory' by Terry Eagleton was published, where the au-
thor speaks about general prudentialism related to each attempt to understand.
He calls such prudentialism holophoby (anxiousness, fear of wholeness)* and
the basic reason for such attitude Eagleton sees in the lack of a firm anthropologi-
cal and ethical fundament. It is just such fundament what Girard’s theory, which
refuses the status of theory, without dogmatic stiffness offers®.

We will be concerned with the mimetic theory as with hermeneutics, the method
of explanations of various texts, phenomena and facts with the aim to evoke
experience of “conversion”, experience of revealing of one’s own mimesis, imita-
tion. In this regard we percept Girard’s theory as the “destructor of systems”?'.
At the same time we percept the provocatively arousing appeal, by which this
hermeneutics drives us to the “life in truth” that always oversteps the frame of
any system. During reading and analyzing the important works of European
novel Girard noticed that each of the novelists had written some key work that
reproduced the same pattern, the pattern of death and resurrection, more pre-
cisely conversion and resurrection®. It is just this pattern that contributes sig-
nificantly to the size of the peaks of European prose fiction®; although it is quite

o Comp. Richard RORTY: Pragmatismus a filosofia, in: Emil VISNOVSKY, Frantiek MIHINA
(eds.): Mald antolégia filosofie 20. storocia. Pragmatismus, Bratislava 1998, pp. 506-541.

7 Comp. Michael KIRWAN: René Girard.Uvedeni do dila, Brno 2008, p. 100.

1 Comp. Terry EAGLETON: After theory, London 2003.

19 Terry EAGLETON: The Illusion of Postmodernism, Oxford 1996.

2 Comp. René GIRARD: Generative Scapegoating in: Robert HAMERTON-KELLY (ed.): Vi-
olent Origins, Stanford 1987, p.114.

2 Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 127.

2 Comp. René GIRARD: LeZ romantismu a pravda romdnu, Praha 1988, pp. 49; 329.

#  Comp. René GIRARD: A Theatre of Envy. William Shakespeare, Oxford 1991, p. 339.
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banal, it occurs regularly at the closure of significant works of European novel*.
For the time being let us leave aside what Girard means by the fact of conversion,
at present it is sufficient to attract attention to the fact that it is not primarily the
experience of religious conversion or existential experience and that he reads a
way of “revelation of man” in it, in which the premises reveal themselves that are
concerned with the human nature. For Girard, conversion is understood as a real
scientific (epistemological) premise. In the following text we will resume to this
theme to specify it closer.

Girard would study and analyze deeply the pattern of conversion or death and
resurrection; he would determine the hypothesis, whether this pattern is the
constitutive anthropological constant of man’s humanity. If it is so, then it will
reflect in everything what man creates, in the very essence of culture. The follow-
ing period of research in the realm of literature, mythology, cultural and social
anthropology will bring such results that it is not possible to throw off the table.
Girard’s examinations showed themselves a priceless tool for understanding,
especially in the issue of violence and the sacred, in the issue of human both
individual and collective conflictuality. It is just the issue of different forms of
both potential and actual conflictuality that we will in our work be interested in.

Mimetism in Culture

The mimetic theory of culture is one of few theories that try to explain cultural
phenomena, first of all violence, since the very beginning of culture. Culture is
perceived as succession of cohered and generatively dependant facts whose mo-
tive force is what Girard calls mimetism, imitation. Man desires to imitate desires
of someone else, who is regarded by him as a model. Desire is reclassified by
Girard from a biodeterministic code into the cultural one. Girard is not the first
and only one who speaks about mimetism in culture. Already Aristotle, who sees
in inclination of man to imitate the substantial difference between man and other
animal species, dissertates imitation as the source of creation®.

Community evolves on the base of mimetical mechanism, man as a desiring
subject vies for the object of his desire with his model whose object of desire he
himself desires; that situation is called rivalizing mimetism. The situation itself
is highly conflictual, but community establishes hierarchy between the desiring
subjects and their models, by which it ameliorates the conflict. The model is at the
same time a rival. Whenever community does not succeed to establish hierarchy
between the subjects and models, the potential conflict starts to develop, that can
gradually escalate and finally lead to open conflict with the elements of collective

% Comp. René GIRARD: Lez romantismu a pravda romdnu, Praha 1988, pp. 326; 340.
»  Comp. ARISTOTLE: Poetika, Praha 1948, pp. 25-28.
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violence. A man desires the object of his desire (acquisitive mimesis)®*, but never
by himself, and from this the fact follows that the acquisitive mimetism is at the
same time the rivalizing mimetism. With the growing rivalry the attention of
rivals increasingly concentrates to themselves and the original object of desire
becomes weaker as well as it leaves the center of interest. Imitation has the po-
tentially conflictual nature, inasmuch as imitation is the base of all the cultural
transfer, culture is hiding latent antagonism in itself*

But how shall a man deal with strengthening mimetic rivalry? According to Gi-
rard, man found a tool to manage the escalating antagonism in the mechanism of
a scapegoat.®® Within the frame of this mechanism the group violence’s redirec-
tion happens toward a particular object; the more the object is particular, the
better the mechanism works. The most effective redirection happens when the
object is a particular individual to him the responsibility for a crisis, conflictual
situation, failure or escalating tension in the community is diverted. In view of the
fact that community falls into crises, difficulties, famine, plague, social confusion
regularly, it is evident that the mechanism of the search for the object responsible
for the crisis gradually grounds, mechanizes and ritualizes, becomes a branched
structure where the social norms, taboos and institutions as well as symbolic
forms as language and rituals, have their origin. Without the invention of this
mechanism the community would be threatened with destruction. Girard that
way applies the evolutionary theory about natural selection to human sciences.?
The way how Girard verifies his hypothesis is very interesting. All anthropologi-
cal and ethnological data have crucial importance for him; in the first place these
are data about myths and rituals. To the significant extent he is interested also
in literature, first of all in prose narrative. Data mentioned above he considers
as “proving material” that brings proofs of “things hidden since the foundation of the
world”, first of all the proof of the fact that community stands upon ritualized kill-
ing of scapegoat. Analogically to criminology, also in culture the principle of the
murderer’s return to the crime scene works, the principle of his imitation of the
primary deed, while he leaves quite a number of trails and hints behind him?.

% The story of Adam and Eve’s original sin is situated just at the opening of biblical revelation;
the fruit of the tree of knowledge of good and evil becomes the object of acquisitive mimesis that
tempts to imitation. Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 91.

% Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jolem Cezarem
de Castro Rocha, Brno 2008, p. 8. The whole mechanism is elaborated thoroughly first of all in the
two essential studies by René Girard: La violence et le sacré, Paris 1972; Des Choses cachées depuis la
fondation du monde, Paris 1978.

% Comp. René GIRARD: Celui par qui le scandale arrive, Paris 2001.

% Comp. Michel SERRES: Atlas, Paris 1994, p. 220.

% René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a Jollem Cezarem de Castro
Rocha, Brno 2008, p. 11ff.
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Great works of literature and myths are those proving materials that devise as to
the real world; they are the testimony about passions and conflicts of real people.
We mentioned the term conversion which Girard deals with in wholly specific
way. Conversion for him has a character of an epistemological premise. Without
conversion, it is impossible to view the character of mimetic mechanism neither
the mechanism of mimesis itself. Girard sees the major importance of top works
of the world prose narrative first of all in the fact that it contains thorough de-
scription of the phenomenon of conversion (death and resurrection). But what
does Girard mean by conversion? To convert means to view the fact that our
independence on abundance of patterns is just imaginary; that we are benevolent
to our own mimetic behaviour and our own paranoid ideas, stereotypes, ritual-
ized prejudices. The autonomy of a modern subject is mere fiction, man in truth
finds himself in something like a mimetic cage. Thus conversion is an insight into
our own mimetism. Structuralism and hermeneutics also refuted the optimistic
enlightenment-romantic myth of modern subject’s autonomy, yet Girard goes on
much more further in his thought. The world in a modern liberal spirit pushes
all the stronger to confirm man in methodological individualism and simultane-
ously imprints him a tendency to think that he has freedom of choice and beliefs.
This tendency of thinking insufficiently or not at all admits that man is simulta-
neously an intersection of inner antagonisms. “To convert thus means here to fully
realize that we do not stop being in the drag of mimetic desire and that we do not have
such freedom of choice what we would like to imagine”*. We are both subjects and
objects of mimetic desire.

Girard’s interest in Christianity starts to form. He designs the perichoretic rela-
tionship of culture, religion and violence. Gradually, Girard’s persuasion starts
to form, that our desires are mainly mere imitations. Community tends to the
redirection of these desires generated by mimetic interaction through the mecha-
nism of scapegoat; this scapegoat that stands at the background of all religious
practices and worldly institutions as well; and that Christian revelation is the pri-
mary cause of people’s realization of the truth about hidden and hiding violence
and that it is at the same time the force that gives the possibility of the radical
alternative or transformation of human life*.

Religion and Culture
Girard through literature and myth demolishes the barrier between reality and
fiction; he does not dissolve reality in fiction, the depicted violence he connects to

3 René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p.13.
2 Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 10.
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reality and this way he obtains access to reality. The fact that scandalizes so much
is that Girard does not feel difficulties to point out that “ Christianity never stopped
to be the most fruitful humanities science”, he states that “Gospels are in fact a theory
about man, they are anthropology”, that “the nature of our culture is connected to the
victim”® Girard points out, in detail and very precisely, that there is a difference
between the ideological world of myth and ideological world of Gospels. We
will come back to this difference later. For now we get by with the statement that
“Christianity offers much better understanding of myths than any anthropologist.”**
Symbolical meanings of Gospels unmask with unusual penetration the mimetic
nature of culture. Girard came to this after studying of hundreds of literary
works and sacred texts. He was surprised by the fact, that what was revealed
to him drop by drop is in Gospels present with sheer obviousness in unrivalled
concentration. This opened the passage to development of the mimetic theory of
culture. Nevertheless Girard insists on that the starting point of scientific cogni-
tion must not be any a priori religious nor antireligious truth basis®.

The mimetic theory (hypothesis) of culture consists of three parts; towards each
of these academic circles take different attitudes. The first two parts of the hy-
pothesis of mimetism, the mimetic mechanism and the mechanism of scapegoat,
have been still acceptable for the scientific public, they even evoke considerable
reception and enthusiasm while the third part, where Girard pronounces that the
scapegoat mechanism is entirely unmasked in the New Testament®, has aroused certain
repulsion. The main cause of the repulsion is the facticity of so-called historical
Christianity. Girard concerns himself with it in detail in the book Things Hidden
since the Foundation of the World*. The French scientist in his work uncovers real-
ity and mechanisms of collective violence while he designates Gospels for the
primary text that reveals the substance of collective violence. Only it is just the
historical form of Christianity that commits very often this collective persecu-
tion violence unmasked in Gospels. Girard intensively reflects this reality; his
response evidently deconstructs any form of both ethical and aesthetical kitsch.
According to Girard, the Gospel text shows that those who allied against Jesus
were all, including disciples who ran away, denied him, what Girard assumes as
testimony of general mimesis. Unanimity is not renewed until resurrection. “It

% René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 14.

% René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 166.

% René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 153.

% Michael KIRWAN : René Girard. Uvedeni do dila, Brno 2008, p. 113.

% René GIRARD: Des Choses cachées depuis la fondation du monde, Paris 1978, pp. 224-262.
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is not possible to blame the Gospel text for later generations of Christians misinterpreted
its ideas and transformed them into an excuse for persecution of Jews. It is even possible
to say that such misinterpretation of Gospels was to be expected since it is a result of
the fact that destabilizing evangelical deconstruction of the violent sacred generates in a
relatively short time situations characterized by even larger extent of persecution.”*
Culture and religion are interfused as much that even the comparison to com-
municating vessels does not fit well since it puts yet too big symbolic differ-
ence. Perichoretic connection of culture and religion is even more closefitting, it
manifests itself first and foremost in the epistemological sense, there is an inter-
relationship between the possibility to comprehend culture through religion and
the possibility to comprehend religion through culture. Religion nevertheless is
of the paradoxical nature; on one hand it agglutinates the community, on the
other hand it causes strife, disruption and conflicts.* Preindustrial communi-
ties perceived rather its ability to fight; modern industrial communities regard
religion with trepidation. Girard’s theory is the first serious theory of its kind that
offers a critical way how to understand this paradox and also how to understand
generally deeply rooted conflictuality among cultures whether these are linger-
ing conflicts as in Northern Ireland, Palestine, conflicts in the Balkan Peninsula,
Ukraine and others or phenomena such as e.g. ostracism, bullying, stigmatiza-
tion, mechanisms of xenophobia, racism or undisguised persecution.

Mimetic Desire

As we have already mentioned above, for Girard his work on the analysis of five
European novelists” writings was of the essential meaning especially from the
reason that it unmasked the mechanism of mimetic desire. What is interesting
is the fact that at the beginning of his study Girard approached to the studied
theme in the air of the contemporary spirit of intellectual atheism with the cool
and destructive verve. However it at the moment when he was uncovering the
absence of the subject’s authenticity turned against him. Girard demystifies not
only other people but at the same time he demystifies himself. He comes through
his own experience of “death and resurrection”, “breakdown and recovery”, the
experience of intellectual-literary conversion that gradually grows into that of
religious conversion.”’ He discovers the structural evidence of the autonomous
object’s collapse, or better, the evidence of the fact, that it never existed, that
it ever had been volatile: “the individualistic directions being proclaimed so loudly

% Michael KIRWAN : René Girard. Uvedeni do dila, Brno 2008, p. 114.

¥ Comp. René GIRARD: La violence et le sacré, Paris 1972, p. 8.

4 Comp. Hugo ASSMANN (ed.): René Girard com Teologos da Libertagdo. Um didlogo sobre idolos e
sacrificios, Petrépolis 1991, p. 46.
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have only been concealing a new form of copying”.* To say it more exactly, it is “an
overturn in the spiritual and ethical regard... it means to uncover opinions of others
as alien opinions, it means to grasp that the process of mediation is awakening in us a
lively impression of autonomy and spontaneity at the very moment when we stop being
autonomous and spontaneous... it means to admit that we have always copied the Oth-
ers to seem in their eyes to be as original as in eyes of ourselves... it means to subdue at
least a little bit of our pride”.*? The analysis of desire that Girard thoroughly differs
from instinctiveness, lust and need revealed him man as a ceaselessly desiring
being. And if man by his activity and existence creates culture, it is necessary to
enunciate that desire is a function of culture. But what sort of desire it is, what
does Girard’s analysis tell us about the character of desire?

In contemporary thought that is oriented to extreme individualism desire is
perceived as a unique, individual and authentic factuality or is identical with
instincts. It is Girard who changes the sight at desire radically. On the basis of his
research he refuses the liberal celebration of desire per se, desire is of the mimetic
character, people from each other “learn what should they desire... they imitate each
other not only on the level of language, gesticulation or outer attributes but also on the
level of what they desire” ** Girard believes that he has discovered a very simple
and plain pattern that strikes essentially the way of conception of man in the
milieu of humanities. We can speak about an anthropological turnover; the mi-
metic theory is touching all realms of culture. It is not desire in the sense of zest
or sexual appetite, which has the biological fundament; it is desire of the object
which is desired or possessed by our model. In this sense desire is even humaniz-
ing, imitation makes possible to overcome the routine of animal longing - calling.
Due to it we become adaptable.

Girard presumes that psychology has not yet concerned enough with the imitat-
ing behaviour. Jean Piaget does concern with imitating behaviour, nevertheless
he situates it into the childhood and subsequently it is not much reckoned with it.
We, to wit, perceive imitation as something non-authentic, dishonoring. Sigmund
Freud concerns with imitation first of all as parental imitation.* Girard spreads
the category of model for imitation wider. Not only can a real person be a model.
This desire is mediated by two ways. The first mediation is of the outer character;
the subject and the model live each in a different ambience. The relation to medial
celebrities can be an example. This type of mediation does not cause a conflict.

4 René GIRARD: L.ez romantismu a pravda romdnu, Praha 1988, p. 25.

4 René GIRARD: LeZ romantismu a pravda romdnu, Praha 1988, p. 49.

# Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 19.

#  Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de
Castro Rocha, Brno 2008, pp. 49-51.
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The other way of mediation is of an inner nature, both the subject and model live
in the same ambience and this way the objects of shared desire are available to
both. That type causes the conflict. The so called doubling relation could arise,
when the subject becomes a model to his model, then it comes real that the object
of desire gradually disappears from the center of interest and the defeat of the
enemy becomes the aim. Mimetic rivalry occurs, which is featured by the crisis of
indistinguishability. Such a crisis is furthermore accompanied with the fact that
rivals become all the more similar to each other and at the same time they believe
in their essential differentiability.* Here so called mimetic theory is born which
we are going to concern with later. The object of desire can be also both open or
closed. The open object is accessible to all as, for example, a language; such an
object does not need cause the conflict. The object however can be closed to the
possibility of the common profit and benefit as e.g. a woman. Then the object of
desire leads to rivalizing conflict. Children’s quarrels over toys, chairs, plates or
mugs etc. are the typical examples.

Mimetic desire can make us closer to the others; on the other hand it divides us.
The attractive and repulsive force coexists next to each other. It is necessary to
be aware of both these forces; this enables us to be appreciative and sensitive to
the estranged side of desire which is of remarkable interpretative importance for
comprehension of social phenomena that enclose us. This is essentially the deeper
insight into the factuality of the structure and depth of human conflictuality that
is incomparable to any type of conflictuality known out of realm of animals. To
perceive human conflictuality as the consequence of distortion of man’s natural
authentic desire Girard does not find sufficiently persuasive, even he finds it na-
ive; he is not willing to accept the romanticists” propositions that it is possible to
prevent conflicts by obviating of those outer factors which inhibit us to express
our authentic desires. Saint Augustine, when proclaiming his proposition that
people in fact do not know what they want and that is why they imitate desires
of the others, much more persuasively influences Girard.*

In obstinate insisting on the authenticity of the inherent desires and in the refusal
of the mimetic theory of desire Girard sees a logical evidence of the mimetic argu-
ment. In the effort to confirm their own independence, people offer themselves
to the others as models and desire to be thus confirmed, the crash of both stands
is inevitable. The perfect hearing the call to the imitation brings about equality:
“Words as equality or similarity evoke the image of harmony in human relationships...

#  Comp. René GIRARD: Des Choses cachées depuis la fondation du monde, Paris 1978, pp. 398-406.
% Mimetic desire is, in substance, for a long time represented by the world of financial markets
and Tand in thi very double heorists of economy. Comp. Michael KIRWAN: René Girard. Uvedeni
do dila, Brno 2008, p. 25.

51



VERBA THEOLOGICA 1/2015

but what would happen when we would have the same desires? This form of rivalry was
partly comprehended and explored only by great dramatists and novelists”.*” This is the
very substance of jealous rivalry that is becoming the psychologically strongest
topos of novelistic and dramatic writings. And it is just the double function of
jealous rivalry of the inner mediation where Girard finds the key principle. The
more the distance of the rivals from the desired object becomes shorter, the more
the potential of perverted fascination and the potential of conflict, jealousy and
violence becomes greater as well.* Community, through norms, taboos and laws
puts hierarchical relationships between desiring subjects, such that create borders
between them. The growth of conflicts and their intensity in twentieth century is
connected, according to Girard, with breaking of the large amount of hierarchical
borders between desiring subjects. That way many outer ways of mediation of
desire happened to become the inner ones or inexplicit differentiation between
outer and inner ways of mediation happened to occur as it was already implied
by Hobbes when he was reasoning the competitive logic of the world.*

The Persecutory Mechanism

By the persecutory or victimizing mechanism or by the mechanism of a scapegoat
Girard captures the second phase of the mimetic mechanism.® One of the factici-
ties that Girard noticed while studying writings by five prominent novelists was,
when he was studying their biographies in parallel, that these authors simultane-
ously with their writing experienced a special kind of conversion. They expressed
this experience in their novels, while, in spite of the differences of their religious
attitudes, they expressed it through the use of religious language. Girard reads
literature on one hand as a literary scientist, on the other hand he all the more
realizes that the world of literature provides exhibits of anthropological facts;
that way Girard becomes more and more a cultural and social anthropologist,
who would even construct a very influential movement firmly rooted in the field
of cultural and social anthropology which however steps over its boundaries into
other fields.” Literature becomes for him much more “credible guidance on the way
to the truth about man than present humanitarian and social science.”>

4 René GIRARD: La violence et le sacré, Paris 1972, p. 146.

% Comp. René GIRARD: Lez romantismu a pravda romdnu, Praha 1988, p. 50 ff.

% Comp. Thomas HOBBES: Leviathan, Praha 2009, p. 87ff.

% Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 113.

1 Girard influenced a number of leading personalities of western thought, e.g. Jacques Derrida,
Gianni Vattimo, Leo Spitzer, Hans Urs von Balthasar, Paul Ricoeur, Michel Serres, Jean Paul
Dupuy, Raymond Schwager, Masao Jamaguchi, Terry Eagleton, Charles Taylor, Eric Gans, James
Alison and others.

%2 Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 47.
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Fascination, decoded by Girard in the mimetic rivalry, connected with the need
to distinguish oneself from the other by contempt, aversion, in the sense of “I am
not you” in fact ties and attracts the rivals towards themselves more and more
closely. The more they bring themselves closer, the more they become alike and
at the same time the more the conflict escalates. And they do that to the extent
where they at a certain time become indistinguishably alike, they are the same.
The question on which side the truth stands becomes more and more compli-
cated, even senseless. All serious conflicts start by mimetic rivalry over the object
of desire; however the more the conflict becomes sharper the more the inherent
object of mimetic desire retreats behind and the more the conflict becomes il-
legible, mimetic fascination grows to the extent until the subjects of the mimetic
conflict lock together and become indistinguishably alike.”® Nevertheless we do
not realize this “erosion of differences” > On the other hand, just because it is social,
we tend to explain this social conflictuality, social crisis “by social and mainly moral
reasons. ..instead of looking for the error in themselves, people tend to look for it either
in the whole society, which does not commit them to anything, or in the other people,
considered especially harmful from an easily identified reason. The suspects are accused of
crimes of a special type. Some of these accusations are so typical for collective persecutions
that modern observers just at the mere mention of them get the scent of some violence
and look for other trails that would confirm their suspicion, that is, other persecutory
stereotypes.”” Thus we enter the second phase of the mimetic mechanism, the
phase of the scapegoat mechanism.

At the very moment when the rivals lock themselves together they perceive
themselves as totally different from each other, their “ambience” sees them as
similar or even the same. Rivals perceive each other as a monster; during time it
often happens that both the arguing sides lose their ability to see the other as a
human being. In the middle of the mimetic crisis it is very demanding to keep the
top view, not to be drawn in, to remain able to differentiate the human from the
monstrous. At the moment when the object of the conflict disappears or becomes
less substantial, his acquisition loses sense, the straight clash of rivals occurs.
Paradoxically some perverse form of unity is established, the object of desire
does not separate anymore. The war of all against all could change into a war of

% Comp. René GIRARD: Obétni berinek, Praha 1997, p. 159. Homer’s description of conque-
ringTroy is a literary image of such making the locking of the mimetic rivals together illegible.
Shakespeare’s drama Troilus and Cressida describes the conflict of the Greeks and the Romans
about Helen; while Helen is withering away, the battles become ends in themselves. The reason
for what they are combating loses sense. The order crumbles away completely. William SHAKE-
SPEARE, Troilus a Kressida, Praha 1963, 1.3., pp. 101-124.

% Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 55.

®  René GIRARD: Obétni berinek, Praha 1997, p. 21 ff.
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all against one. The acquisitive mimesis of the model is not imitated anymore,
what is imitated is just mimetic violence. More and more often the imitation of
the stereotype of signification happens, those of “non-human” signs of the rival,
as well as violence on the signified. Situation of collective possession destabilizes
social order completely; the real threat impends that all will be thrown into the
conflict of war of all against all. According to Girard, realignment of aggressors
will happen on the basis of identification of “non-human” signs, and the redirec-
tion of violence against a small group or against an individual will happen as
well.* This structure of scapegoat mechanism is not own only to preindustrial
societies, it is present in collective rituals of the modern world too. For example,
the atmosphere of scandals which we are all a part of is mostly caused by the
move of mimetic desire towards the substitutive rivals. A collective medialized
scandal shows perfect elements of searching for a scapegoat.”” Even nowadays
manipulators dispose of mass manipulatable to a certain extent, “in other words
people willing to let themselves close into a system of persecutory images, people capable
to believe in a scapegoat.”>®

In such situation of social crisis only a little is needed to the launch of mechanism
of searching for a victim (victimizing mechanism), to the designation of the tres-
passer - a bearer of non-human signs - responsible for the occurred crisis. Girard
points out etymology of the word “crisis”: “crisis, crime, criterion and critique all
share a common root in the Greek verb krino, that means not only to judge, distinguish,
differentiate but also to accuse and condemn a victim” > “Non-human” signs that are
a part of stereotypical accusation point to a victim that is found guilty beforehand.®
The victim personifies all accumulated evil while the crowd, the group of signifi-
ers, truly believes that the signified victim is responsible for the arisen crisis. The
passage to the crisis solution is opened, nothing prevents sacrificing the scape-
goat. Girard speaks here about double mediation: on one hand, the responsibility
for the crisis is laid on the victim, on the other hand by its sacrificing and ritual-
ized repetition of the sacrificing the appeasement of the rivals would happen.®
Decision (decidere) to sacrifice the victim is unanimous. Here is a linguistic trail
of sacrificing mechanism, the word “de-cidere” stands also for “slit the throat” %
Victim that is judged about (another linguistic trail of a sacrificing mechanism)

% Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 45.

% Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jolem Cezarem de
Castro Rocha, Brno 2008, p. 65.

% René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 51.

% René GIRARD: Obétni berinek, Praha 1997, p. 30.

8 Comp. René GIRARD: Obétni berdnek, Praha 1997, p. 57.

6t Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 46.

2 René GIRARD: Obétni berinek, Praha 1997, p. 131.
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as the one who aroused the crisis has in the sacrifiers’ eyes also the ability to
solve it. This is the reason why the victim is, after his/her death, considered
as good, even he /she is sacralized. Thus, according to Girard, taboos, rituals,
myths are born,” the sacrificing mechanism foregoes all cultural systems, first
of all language: culture develops by ritual.* The process with a scapegoat stands
not only behind religious practices but also behind worldly institutions. Human
institutions are based on regular, intentional and planned repetition. The func-
tion of these phenomena is to prevent violence.

Myth versus Christianity

The third phase of mimetic mechanism is, according to Girard, connected to the
gradual cultural demystification of persecutory and the sacrificial mechanism
caused by Jewish and first and foremost Christian Revelation. There are many
similarities between myths and the Bible. However there is an essential, even dia-
metrical, distinction. The myth is an example of a scapegoat condemnation, while
the Bible disapproves with the scapegoat condemnation.® Myths originate in a
scapegoat sacrifice which they agree with in behalf of pursuers, while the Bible
differs in this regard from myths by expressing the affirmative reply towards
the victim; Christ even by his own acting without asking for revenge becomes
himself a victim. This way he implements God’s love of which the Eucharist is
the central expression and fundamental culture-generative form. “ The verdict over
Jesus is an act of man, not of God.”® The Gospels represent disruption of mythologi-
cal rationalizing. God of the biblical mission stands on the side of the innocent
victim; we can clearly see that the Gospels refuse persecution. “God’s disagreement
with sacrifice is an important anthropological trail.”*” This position of the Bible in the
relation to myths generates in the first place the opposite of the Gospel (the truth
of the novel) and the myth (the lie of romanticism). Man tends to the projection
and false transcendence (religiousness), that which stands at the origin of culture;
from this reason the biblical revelation is necessary, which decodes this false
transcendence springing from our conflictual desires.® The appeal for toppling
down the idols and living in truth, presented by the Bible, corresponds with
the rejection of the false transcendence and acceptation the victim’s innocence.

6 Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 46.

¢ Comp. René GIRARD: O pitvodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de
Castro Rocha, Brno 2008, p. 63.

% Itis necessary to understand Jesus’s attitude as a sort of strategy aimed against all appearan-
ces of generating scapegoats. Comp. René GIRARD: Des Choses cachées depuis la fondation du mon-
de, Paris 1978, p. 157ff.

6 Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 89.

7 Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 82. Further comp. pp. 81-89.

8 Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 79.
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Especially the Gospels are understood by Girard as universal revealing power
which deciphers and demythologizes religiousness of culture. The power of the
Gospel is gradually excluding the locomotion of persecutory mechanism out of
the game and at the same time it is disintegrating religions and cultures. Jesus
stands against religion. By recognition of the scapegoat mechanisms the symboli-
cal power of ignorance about the victim’s innocence is taken away.*® Before the
advent of Judaism and Christianity the persecutory mechanism was accepted,
was justifiable, most of all because it was not considered as a mechanism. “The
victim’s innocence is an essential gain and Christianity was what brought this gain.””

Girard’s theory is the radical critique of crowd. A manipulable mass needs scape-
goats. The mimetic fascination of crowd falls into collective obsession. At the
case of exorcising evil spirits in Gerasa in Mark’s Gospel we learn that there is, in
spite of the fact that they are speaking as an individual, a great amount of unclean
spirits there. The question, what the name of the unclean spirit that controls the
demon possessed person is, is responded by the unclean spirit: “Legion, for we are
many” (Mark 5:9). The word “legion” is referring to the hostile warlike horde,
the army led by one spirit, and at the same time to the executors of Christ’s Cru-
cifixion. When Girard clarifies the nature of evil, he remarks that in Gospels evil
always stands for the mass, crowd, and he cites Kierkegaard’'s words: “the crowd
is untruth” ™ This evil spirit (the mass, crowd) is in the text connected to the image
of the herd of swine that at the end rushed down the steep bank into an abyss. To
this herd of swine also Mathew’s text is referring, about those swine that trample
on the pearls under their feet, and turn and tear us to pieces (Matthew 7:6). “It
is the crowd mentality... that which makes the herd...precisely a herd -- in other words,
the irresistible tendency to mimeticism”, Girard speaks about the crowd mentality
as about “the fashion of rush into an abyss” of the persecutory mechanism.”? On
the contrary, the Gospels show Christ as a good shepherd who goes after the
lost sheep and leaves the ninety-nine in the open country, it is the opposite of
the mentality that prefers sacrifice of an individual in the interest of all. In the
parable of the vineyard the rejected stone (scandalon) becomes a cornerstone; in
the introduction of John’s Gospel the Word of truth is rejected by those to whom
it was sent as a scandalon. In both cases it is inversion of myth. God of Gospels is

% Comp. René GIRARD: Obétni berdnek, Praha 1997, p. 117.

7 René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 100.

7t Comp. René GIRARD: Obétni berdnek, Praha 1997, p. 197.

72 Comp. René GIRARD: Obétni berdnek, Praha 1997, p. 207.
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never one of the prosecutors; Jesus” death is an hour of glory, symbolical revela-
tion of God’s identity. God’s face reveals itself as the Lamb of God.”

Myths tell the story from the lynching winner’s perspective, from the crowd per-
spective. The biblical text is, according to Girard, true into such measure that “it
negates myths which...always approve the scapegoat mechanism.”” The biblical text
is a radical critique of the crowd, which means the collective mimesis and the
contagion by violence. The cause of Peter’s denial, Pilate’s behavior, the stand
point of a non-penitent criminal, the fear of disciples who scattered away is the
approval with the crowd. Christ becomes to be hated without reason when everybody
starts to imitate the crowd of his enemies.” Most explicitly this reality is unmasked
by Caiaphas’ sentence from John’s Gospel, “ You do not realize that it is better for you
that one man die for the people than that the whole nation perish.” (John 11:50) Other
priests hear through Caiaphas’ speech and tell each other something like “well it
is true that it is better that one man die for the people than that the whole nation perish.”
In John's Gospel text this implicit reality is revealed by the following sentence,
“Jesus would die for the nation and not only for that nation but also for the scattered chil-
dren of God, to bring them together and make them one. So from that day on they plotted
to take his life.” (John 11:53) Caiaphas’ reasoning is persuasive, it “entrances” and
mobilizes others, consequently the priests’ doubts disappear, and the effect of
unifying of the crowd and scapegoat effect are released.” This passage is, accord-
ing to Girard, the important disclosure or revelation of “the crisis of all persecutory
schemes. ..the Gospels do not emphasize the unanimity to bow to it and to submit to its
judgment as all mythological, political...texts do, but to signify it as an utter error, as an
untruth...usually the statutory authorities dominate the crowd; in the period of crisis it
is in the other way... the statutory authorities join the crowd.””

The anonymous, impersonal crowd is also related to the person who in the trial
with a scapegoat accuses. The crowd is false transcendence; it is a lie that leads
to the scapegoat mechanism. As the one, who in John’s Gospel is the liar and
murderer from the very beginning, the devil is described. In Hebrew, the word
Satan means accuser, incriminator, in Septuagint it is translated as epiboulos (the
one who consorts) and ho diabolos, (scandalmonger, calumniator).” The devil and

7 Comp. René GIRARD: Des Choses cachées depuis la fondation du monde, Paris 1978, p. 274.
Comp. also Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 92.

7 René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 84.

7 Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de
Castro Rocha, Brno 2008, p. 88; 92.

76 Comp. René GIRARD: Obétni berdnek, Praha 1997, pp. 129-131.

7 René GIRARD: Obétni berinek, Praha 1997, p. 132.

7 Comp. René GIRARD: Obétni berdnek, Praha 1997, p. 223, Comp. also René GIRARD: O piivo-
du kultury. Hovory s Pierpaolem Antonellem a s JoUlem Cezarem de Castro Rocha, Brno 2008, p. 80.
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the crowd overlap: “to be a devil’s adherent means to go with the crowd against the
innocent victim, no matter in what name”.”” According to Girard thus the crowd’s
real nature is unmasked; devil is a name for the unanimous crowd that unmer-
cifully chooses its victims, accuses them and kills them. Christianity unmasks
the mimetic character of man and culture. Mimetism is the innate, inseparable
feature of culture, but what matters is who it is to be followed. Girard’s position
is not pessimistic; it is rather characterized by uncompromised realism; it speaks
about the fact that “the escape from the mimetic capture is difficult and uncertain”, but
it is not impossible.® “Christianity should not believe in the devil...We never get rid
of the property of mimesis but it does not need to be of the satanic type...We do not need
to accuse our fellow; we can learn how to forgive him.”® We can accept the mimetic
nature of the Christian substitution of the sacrificing order: to love the fellow as
oneself. An individual is not given at mercy of mimetic desire. The possibility to
resist the mimetic mechanism depends on imitation of Christ or someone who
imitates Christ (1 Corinthians 4:16). We are free not for the reason that we have
authentic desires (the old myths were substituted by the myth of progress, of
modern superiority, by the myth about humanity that liberated itself by its own
power), but for the fact that we always have the possibility to convert, to confess
that we persecute someone, to realize that we always unconsciously imitated wrong,
models.® Conversion of Paul, who was an eager persecutor, who approved the
Stephen’s killing (Acts of Apostles 8:1), was caused by the awareness that he
persecuted unjustly. Both Christ and the devil call for imitation, for imitatio.®
Christ recommends that men imitate Him, not their fellows, by which they will
be rescued from mimetic rivalry and the scapegoat mechanism. In the relation of
mimetic rivalry, God and humanity are not.* The last one of the Ten Command-
ments summarizes the other commandments and forbids desiring what is the
other’s property; consequences of trespassing are crimes against the neighbour:
murder, adultery, stealth, false testimony (Exodus 20: 13-16). The Gospels say

7 René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 103.

8 Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 117.

8 René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de Castro
Rocha, Brno 2008, p. 106.

8 Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jolem Cezarem de
Castro Rocha, Brno 2008, pp. 103-105.

8 Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jolem Cezarem de
Castro Rocha, Brno 2008, p. 81. Comp. also René Girard: Je vois Satan tomber comme I'éclair, Paris
1999, p. 61.

8 Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jolem Cezarem de
Castro Rocha, Brno 2008, p. 57. Comp. also Michael KIRWAN: René Girard. Uvedeni do dila, Brno
2008, p. 80.
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the same with this distinction that they do not command but challenge to imitate
Christ.

Victims in history do not have only an accuser but also an advocate. The Gospels
use for denomination of the Holy Spirit’s role a legal term Paraklétos. Paraklétos
was called to the accused to speak on behalf of him. Paraklétos is in the Gospels
“a general advocate of all innocent victims, a destroyer of all persecutory ideas.” He is
the Spirit of truth (John 14:16-17), at the trial he speaks for the condemned (Mark
13:11), in this Spirit shall the disciples witness; they shall not let themselves to
be seduced by mimetic persecutory rivalry (John 15:23-27; John 16:1-4). This
Spirit intercessor is promised to disciples as the one who will gradually reveal
them realities that they do not see yet. Paraklétos is walking through history
and working on revelation of the hidden truth about the scapegoat mechanism.®
Although it is possible to define modern history as a succession of deeper and
deeper mimetic crises, for the whole time of this history the persecutory images
are weakening and collapsing. The point is that while in the past the demystifica-
tion of some persecutory stereotypes lasted a few centuries, today discrediting of
the persecutors takes only a few years.® In secret of the very fundaments of cul-
tures Paraklétos is working.®” “The Gospel message is able to successfully transform
the world and to rid it of the scapegoat ideology...” %

In Conclusion

Discovering of the persecutory and victimizing mechanism, the mimetic con-
tagion, the mimetic rivalry as a consequence of mimetism in the very core of
culture sheds quite new light on methodology and interpretation of social sci-
ences results. The mimetic theory of culture is after a long time the only one
theory which has courage to put the question of the beginning of culture and to
deal with it. Girard’s postulate of sacrificing as the originary scene® of culture,

8 Comp. René GIRARD: Obétni berinek, Praha 1997, pp. 233-238. A very interesting example of
the inner motion from the condemning to defence is offered by Jan Hojda in his interpretation of
Otakar Vavra’s film Kladivo na éarodéjnice. Comp. Jan HOJDA, Kladivo na clovéka: Teologicko-antro-
pologickd interpretace uméleckého ztvdrnéni inkvizice ve filmu Kladivo na éarodéjnice, IN: Salve 4/2011,
p. 122ff.

8 Comp. René GIRARD: O piivodu kultury. Hovory s Pierpaolem Antonellem a s Jollem Cezarem de
Castro Rocha, Brno 2008, p. 77. Comp. also René GIRARD: Obétni berdnek, Praha 1997, p. 227.

8 Comp. Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 115.

8 Michael KIRWAN: René Girard. Uvedeni do dila, Brno 2008, p. 125.

% Eric Gans was the one who elaborated the originary scene issues perhaps in the deepest way,
the one who actually built an autonomous anthropological school of generative anthropology on
them. It is just generative anthropology that detects fundamental and fatal impact and presence
of the originary scene on the continuity of culture, for example on the appearance and modulati-
on of language and language forms. Comp. GANS, Eric: The Origin of Language. A Formal Theory
of Representation, University of California Press 1981. Available from: http:/ /books.google.cz/
books?id=3kz95zV-b-sC&printsec=frontcover&hl=cs&source=gbs_ge_summary_r&cad=0#v=0
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which is always present and permeates all mechanisms of culture, spreads new
perspectives not only for humanities, but it is inspiring also for grasping the na-
ture of some theological positions that in the postmodern epoch started consider-
ably weakening. Girard’s way of anthropological reading Christianity opens a
new interpretative possibility also in the opposite direction. That means to grasp
Christianity as an anthropological tool. While classical humanities increase their
distance from Christianity on the basis of deconstruction of human naturalness
that flew into the refusal of essentialism, Girard provides a possibility of a trans-
dispositional view on an individual’s functioning in the frame of society that is
conditioned by structural influences of certain inner constructive mechanisms of
social reality. To be more exact, he points out that the structure of the dynamics
of constructing the world is conditioned by inner mimetism of the suspended
function of violence. This perspective casts new light also on understanding clas-
sical theological themes, such as, for example, on the matter of the original sin
as a constitutive lot of man. Girard widens the classical dogmatic essentialistic
conception of the original sin for its structurally constructed mechanisms of cul-
ture, into which man is irreducibly tied both inside and outside of his humanity.
Girard’s theory thus creates a bridge between theology and fundamental discov-
eries in the field of social psychology such as the discovery of so called Lucifer’s
effect in the frame of the Stanford prison experiment®, Asch’s conformity effect”,
Sherif’s research on influence of group function® or the research on the authority
influence by Stanley Milgram®.

It is not by chance that Girard’s approach called out an echo in the field of theo-
logical research. Girard’s discovery of unavoidable participation of individuals
in the persecutory mechanism and the revelation of conversion as admission of
their own mimetism and participation in the persecutory function of crowd ef-
fects, but also the discovery of the Paraclete mechanism of culture enters the
field of theology of grace, influences the salvation issues, eschatology, apoca-
lyptic reading signs of the times, the sin, forgiveness and spirituality in quite a

nepage&qé&f=false; Eric GANS: The Little Bang. The early Origin of Language, in: Anthropoetics V,
no. 1/1999, available from : http:/ /www.anthropoetics.ucla.edu/ap0501/ gans.htm; EricGANS:
Originary Narrative, in: Anthropoetics III, no. 2/1997, available from: http:/ /www.anthropoetics.
ucla.edu/ap0302/narrative.htm;

% Comp. ZIMBARDO, Philip: Luciferiiv efekt. Jak se z dobrijch lidi stdvaji lidé zIi, Praha, Academia
2014.

9 Comp. ASCH, Solomon Eliot: Studies of independence and conformity: A minority of one
against a unanimous majority, Psychological Monographs: General and Applied, Vol 70(9), 1956,
pp- 1-70.

9 Comp. SHERIF, Muzafer: A Study of Some Social Factors in Perception, Archives of Psychology
27 (1935), pp. 210-211.

% Comp. MILGRAME, Stanley: Obedience to Authority. An Experimental View, New York 2004.
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fundamental way.* In this spirit Girard’s thought was elaborated for theological
reflection by, for example, James Alison. He came out with the thesis that Gi-
rard provides a perspective, where both culture as a whole and single events are
viewed as partly realized (suspended) eschatology. It is needed to read presence
as presence of eschatological future.”

Raymund Schwager, the Swiss Jesuit, the professor of dogmatic theology, was
probably Girard’s most faithful and most outstanding follower, whose dramatic
theology, inspired by Girard’s originary scene and permanent presence of mimetic
contagion and rivalry flowing into escalating violence that literally draws man
into the desire for redemption, has been yet awaiting more significant discover-
ing and evaluating.”® Dramatic theology sees the mimetic drama of violence in
culture as a drama of redemption. It was also Hans Urs von Balhasar, one of the
most significant theologians of the twentieth century, who let himself be inspired
by spreading the originary scene into the drama of culture. His monumental
soteriological synthesis of worldly and spiritual culture called theodramatics
is directly inspired by the critical reflection of Girard’s reading culture. Yet at
the same time Balthasar criticises Girard for insufficient theological considering
of cross theology and for overemphasising of social dynamics at the expense of
the redemptive relationship between the Father and the Son. Girard, according
to him, perceives the event of the Cross merely psychologically and not sote-
riologically.” Robert Hamerton-Kelly, who concerns first of all with theological
hermeneutics of Girard’s approach, stands in the opposite to Balthasar’s critique,
when he defends the scientific realism of social dynamics built on anthropologi-
cal reading Gospels from the point of view given by rules of scientific verifica-

%  For example BAILIE, Gil in Violence Unveiled. Humanity at the Crossroads, New York, The
Crossroad Publishing Company 1996, concerns with developing Girard’s thought in the field of
apocalyptic and prophetic theological thought.

% Comp. HEFLING, Charles: A view from the stern: James Alison’s theology, Anglican The-
ological Review, Vol. 81, 4 /1999, p. 694ff. Alison elaborates Girard’s impact on eschatology for
example in: ALISON, James: Raising Abel. The Recovery of the Eschatological Imagination, New York,
The Crossroad Publishing Company 1996.

% Schwager concentrated his theory around the central soteriological theme of sacrifice. It was
him who helped Girard discover Jesus’ stepping out as a position utterly taking side of the victim
and not the side of any intention of the sacrificing crowd. In this spirit Schwager reinterprets
biblical texts that anthropomorphize God’s emotions of anger, revenge and such, and in this
light he elaborates Christology. Comp. SCWAGER, Raymond: Must There Be Scapegoats? Violence
and Redemption in the Bible, New York, The Crossroad Publishing Company 2000; SCWAGER,
Raymond: Banished from Eden: Original Sin and Evolutionary Theory in the Drama of Salvation, Lon-
don, Gracewing 2006; SCWAGER, Raymond: Jesus of Nazareth: How He Understood His Life, The
Crossroad Publishing Company 1998.

% Comp. BALTHASAR, Hans Urs von: Theo-Drama. Theological Dramatic Theory IV., San Fran-
cisco, Ignatius Press 1994, p. 309ff.
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tion.” Hamerton-Kelly even supposes that in this regard Girard’s hermeneutics
of the cross applied on social sciences is actually the most suitable interpretative
instrument for comprehension to events in the contemporary world as mimetic
restructuration of participation in generating a scapegoat.”

The extensive potential of mimetic theory of culture is far from being depleted,
rather we can agree with Girard’s assertion that we are standing at the beginning
yet, and that he awaits revelations both in the field of all conceivable humanities
and in the field of religion and theology. For example theological interpretation
in the frame of terminology of the ancestral sin due to reflection of mimetism
does not appear as incomprehensible and unacceptable as it could in the context
of the socially constructivist view on human naturalness at the first sight seem.'®
It even answers the fundamental questions related to the contexture between
religion and violence for which we up to now have not found answers. It is a
wonder that it has not been given such attention, with the exception of France
and the German language ambience, which it would in Europe cultural sur-
roundings deserve.

ThLic. Frantisek Burda, Th.D.
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% Comp. HAMERTON-KELLY, Robert: The Gospel and the Sacred: Poetics of Violence in Mark,
Minneapolis, Fortress Press 1994.

% Comp. HAMERTON-KELLY, Robert: Sacred Violence: Paul’s Hermeneutic of the Cross, Minne-
apolis, Fortress Press 1992, pp. 5-10.

%0 The work by the theologian James Alison, who in his writings elaborates Girard” postulates
in the frame of the issues of the original sin and its presence in culture, is especially significant.
Comp. ALISON, James: The Joy of Being Wrong. Original Sin Through Easter Eyes, New York, The
Crossroad Publishing Company 1998.
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Pavol HRABOVECKY

Konflikt naracii
Reflexia nad referendom o rodine 2015

Abstract

The study offers a philosophical-theological analysis of the family referendum
in Slovakia as seen through the perspective of John Milbank’s theory of nar-
ratives. It deals with two different narratives that were involved in the main
discussion before and during the referendum. The main thesis shows that the
narrator of the referendum, Aliancia za rodinu, refused to act as the narrator
of the Christian narrative and chose to fight for the non-existing neutral value
of traditional family instead. However, the medial analysis of the referendum
demonstrated that the Slovaks were more inclined to consider the Aliancia
as the fundamentalist Christians and not as the defenders of family. Ulti-
mately, advise is given on what the narrator of the Christian narrative should
be prepared for in the future confrontation with a non-Christian narrative.
Keywords: John Milbank, narrative, family referendum, narrator,

Nedavne netspesné referendum uz bolo komentované z mnohych r6znych uhlov
pohl'adu. Jedni ohodnotili vysledky pozitivne ako potvrdenie faktu, ze Sloven-
sko patri k modernej Eurépe; ini zasa hlasali, Ze tcast aZ jedného miliéna I'udi je
odrazom silnej podpory tradi¢nej rodiny. Hlasy z jedného ¢i druhého “tabora” uz
boli zhodnotené a obracané zo spolo¢enského, sociologického, politického poh-
adu, ale chybala filozoficko-teologicka analyza mozno toho najpodstatnejsieho:
ako je mozné, Ze vo vic¢sine predreferendovych debat sa zdalo, Ze jedni i druhi
hovoria o uplne inych veciach? Bola diskusia medzi dvoma stranami vedena na
tej istej argumentacnej Grovni, postavena na rovnakych principoch? Ulohou tejto
reflexie je predstavit' teériu naracii anglického teoléga a filozofa Johna Milbanka
(*1952) a vo svetle niektorych jej premis analyzovat argumentaciu, ktord prebie-
hala na Slovensku pred referendom o rodine.

Narativne tradicie

John Milbank, profesor ndboZenstva, politiky a etiky na University of Nottin-
gham, sa vo svojich pracach zaobera zdoéraziiovanim existencie rozdielnych
tradicii, v ktorych sa ¢lovek pohybuje a ktoré predchadzaja jeho rozumové
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konstrukty. Nosnou myslienkou v pozadi Milbankovych tivah je neustala kritika
idey o existencii autonémneho sekuldrneho rozumu, ktory by si chcel ndrokovat
vysvetlenie sveta v transcendetnom nezafarbenej neutralnej naracii. Takato na-
racia neutrdlnej rozumovej bazy by potom nasledne umoznila, Ze by sa v disku-
sii dvoch rozdielnych stran mohli diskutujiice stranky argumentac¢ne priblizit
k prijatiu principov druhej strany prave skrze autonémny rozumovy priestor.
Milbank vravi, ze takato tedria sekuldarneho priestoru je iba fabuldciou, ktoré
nema realny zaklad. Uz klasickou sa stala tvodna veta Milbankovho hlavného
diela Theology and Social Theory: Beyond Secular Reason (1990): “Once there was
no ‘secular’.”! Sekularny spdsob existencie, a teda ani autonémny, ni¢im nepod-
mieneny rozum, nikdy neexistoval. Existuje iba rozum vnutri nejakej konkrétnej
nardcie, ktora prichddza do styku s inou naraciou a jej prinaleziacim rozumom.
Ak je tato premisa prijatd, potom podla Milbanka nie je moznd neutralna ar-
gumentacia na rozumovej trovni, ale vzdy iba rétoricky podmieneny konflikt

medzi rozdielnymi naraciami.

Pre blizsie vysvetlenie kontextu Milbankovych myslienkok sa zastavme pri jeho
komentéri stc¢asného skoétského filozofa Alasdaira MacIntyrea (*1929).2 Milbank
podla svojich vyjadreni sihlasi s MacIntyrom v doéraze na navrat k rozumovo
spravnym postojom klasickych filozofov Platéna a Aristotela oproti relativiz-
mom prifarbenym ndzorom sofistov, ale nestihlasi, Ze by toto bolo dost. Milbank
kritizuje MacIntyrovu skeptickti metédu, ktord sa snazi docielit univerzalitu a
zachovanie ¢nosti na objektivnej tirovni tym, Ze sa pozmeni jedna tradicia a osvet-
li pravdivost druhej tradicie.? Nepriptsta totiz, Ze by sa dalo vratit k akejsi Cistej
forme filozofie, ktord by jednoduchou dialektickou argumentéaciou poukazala
na omyl narécie sofizmu.* Milbank sa snazi presvedcit, Ze akdkol'vek diskusia o
principoch moéze byt iba teologickou a nie neutrdlnou. Aplikujuc forméat Pavlo-
vej obrany na areopagu (Sk 25-26) Milbank poukazuje, Ze ani sticasna apoldgia
krestaskej viery nemoze mat za ciel neutralnu pravdu, ale vzdy iba zaujaty postoj
trojicnej kerygmy. Podl'a neho preto nesta¢i odvolavat sa na klasickeé filozofické
kategorie vysvetlenie ¢i pochopenie, ale prvotné postavenie by mala mat’ nardcia.
Iba prijatie nejakej konkrétnej naracie umozni ¢lovekovi porazit relativizmus ¢i
jeho casty dosledok - nihilizmus. A pre Milbanka je vzdy tou jedinou a spravnou
naraciou krestansky mytus (v tom najlepsom slova zmysle ako narécia pravdy).

! J. MILBANK, Theology and Social Theory: Beyond Secular Reason, 2nd ed. Oxford, Blackwell
2006, 9.

2 Alasdair MacIntyre je vyznamnym moralnym a politickym filozofom. Jeho najznamej$imi
dielami sa After Virtue (1981) a Whose Justice? Which Rationality? (1988)

3 Theology and Social Theory: Beyond Secular Reason, 329.

4 Tamtiez, 261-262.

64



HRABOVECKY / Konflikt naracii. Reflexia nad referendom o rodine 2015

Dosledky Milbankovych tvah st dolezité pre akiakol'vek diskusiu medzi kres-
tanstvom a inou naraciou reality. Ako sam vravi, diskutér sa musi vzdat ilazie, Ze
dial6gom docieli u oponenta prijatie svojich nabozenskych predstav. Neexistuje
neutralita pravdy, ku ktorej sa da dopatrat objektivnym sktiimanim, ako keby
pravda bola objekt, ktory mozeme nezaujato zvonku pozorovat.> Nejestvuja ani
vSeobecné racionalne kritéria pravdivosti, podl'a ktorych by si mohla jedna tra-
dicia uvedomit, ze sa myli a akceptovat’ pravdivost inej tradicie, ktora tak ¢i tak
ma svoje vlastné kritéria.® Pytanie sa a odpovedanie teda nemdézu docielit zmenu
zmyslania a akceptovanie pravdivosti druhej nardcie. Milbank sa stavia proti
dialektickym pokusom o presvedcenie skrze argument a nastoji na presvedceni
skrze rétoriku: jedna naracia porazi druha silou imaginativnej prezentacie svojho
pribehu. Podl'a neho, v takomto “strete rétorik”

naracia vskutku prestava byt iba oby¢ajnym priveskom, pretoze v tomto
pripade pribeh vyvinu tradicie - napr. v pripade krestanstva pribeh kazani,
reflexii, vizii, Spekulacii, ciest, zazrakov, mucenictiev, povolani, manZzels-
tiev, napisanych ikon a spievanych liturgii, tieZ aj intrig, hriechov a bojov
- skuto¢ne je argumentom pre tradiciu (...) a nie iba pribehom argumentov
vztahujtcich sa na nejaké X (...) a ktoré stoja mimo pribehu.’

Milbank takto odmieta diskusiu tradicii, ktoré chct argumentom presvedcit dru-
hého o odklone od nejakej vieobecnej pravdy, ku ktorej by sa dalo rozumovym
pochopenim prinavrétit. Ako jediny ciel diskusie vidi prijatie celej naracie, so
vSetkym, ¢o je jej vlastné, a teda, v prvom rade s koretiom, na ktorom stoji a od
ktorého sa cela naracia odvija. Ak je teda jednou z narécii v diskusii krestansky
mytus, potom tato nemoze v Ziadnom okamihu opustit’ troji¢na teolégiu ¢i blaz-
nostvo kriza a tvarit sa nezaujato, ako keby islo o ilaziu neutrdlneho dobra.

Referendovy duel

Nemusime stuhlasit so vSetkym, ¢o Milbankove tézy prezentuju (v istych kon-
krétnych momentoch sa priam ziada aj oponovat), ale niektoré jeho pozorovania
pontkaju spravnu optiku nahliadania na problematickd argumentacu v predre-
ferendovej diskusii na Slovensku.

V prvom rade, Milbankova hlavna téza o konflikte naracif je nepopieratelna. V
referende sa stretli dve odlisné naracie slovenskej reality so svojimi vlastnymi

5 J. MILBANK. The Future of Love: Essays in Political Theology. Eugene, OR, Cascade Books,
283-284.

¢ Theology and Social Theory: Beyond Secular Reason, 331.

7 Tamtiez, 349. Preklad autor.
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principmi, mantrovite sa opakujticimi a vystupujticimi v podobe odvodenych
doktrin v aplikdcii na vSetky referendové otdzky, pri¢om si ale narokovali - a tu
je problém, na ktory Milbank poukazuje - na univerzalnu platnost svojej naracie
a odchylku tej druhej naracie od rozumom vseobecne pozorovatelnej zakladne.

Vsimnime si, ako sa prezentovali obe strany: ako vysvetlovali svoj postoj k re-
ferendovym otazkam a aké principy vysttapili do popredia. Aliancia za rodinu
sa postavila svojimi otazkami za obranu budtcnosti deti: “Chceme chranit’ deti
a ich prava, chceme, aby rodina zostala najdélezitejsou hodnotou spolo¢nosti.
Zial, musime poukazovat na ohrozenia rodiny, pred ktorymi chceme branit
nase deti, rodinu a manZelstvo, chceme v referende dat 'udom moznost, aby
zobrali budicnost’ Slovenska do svojich rak.”® Uz na tychto vetach je viditelnd
$abléna argumentacie aliancie rotujtca okolo dvoch principov: budiicnost a deti.
Tieto dve slové ovladli aj konkrétne dovody, preco ist na referendum. K prvej
otazke aliancia ponukla svoje zdévodnenie takto: “Ak by sme pripustili vznik
homosexuélnych zvézkov a ich postavenie na rovert manzelstva (¢o sa moze stat
vdaka eurépskym sttdom), nebude existovat ziaden racionalny dévod neumoz-
nit rovnaké “prava’ alebo ‘sluzby’ akejkol'vek inej forme spoluZitia I'udi (zvazky

z

vnutri $irsich rodin, medzi troma osobami, styrmi osobami...).”® Slova “nebude

777

existovat” odzrkadl'uja princip budicnosti. V odpovedi na druht otazku sa zasa
objavuje princip deti: “ManZelstvo a rodina, dospeli sa tu pre deti. Nie deti pre
dospelych. Neexistuje pravo dospelého na dieta, ale existuje pravo dietata na
otca a mamu.”’’ Aj v zdovodneni poslednej otazky sa snazi aliancia varovat pred
moznou buddcou zmenou na Slovensku, stdiac podl'a zahrani¢nej situécie, kto-
rd uz je netinosna pre deti: “Sme presvedceni, Ze milujtci rodicia najlepsie vedia,
aké moralne hodnoty chct odovzdat svojim detom a v akom case.”'* Aliancia
argumentuje, Ze v zapadnych krajindch sa situdcia adajne radikélne vyhrotila
v neprospech rodicov, ktori sa stavali proti sexuélnej vychove svojich deti pre-
ferovanej skolou ¢i $tatnou instittciou.'”” Sumarne sa teda moze konstatovat, ze
aliancia nemala v primarnom dmysle riesit pritomnost slovenského obc¢ana, ale
budticnost slovenskych deti.

Oproti tymto principom aliancie sa snazila Iniciativa za inakost zvyraznit pri-
tomnost. UZ v ndzore na prva otazku iniciativa podskrtla fakt, zZe referendum
stcasny stav nevyriesi: “Referendum povazujeme za délezity nastroj tcasti ob-
¢anov na sprave veci verejnych. Obc¢iansky postoj sa da ale rovnako vyjadrit aj

8 http:/ /www.alianciazarodinu.sk/ preco-chranit-rodinu/ohrozenia/ (7.4.2015).
¢ http://www.alianciazarodinu.sk/ preco/ manzelstvo/ (7.4.2015).

10 http://www.alianciazarodinu.sk/preco/adopcia/ (7.4.2015).

T http:/ /www.alianciazarodinu.sk/ preco/sexualna-vychova/ (7.4.2015).

12 Tamtiez.
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netcastou, a to najma v pripade, ak otdzky referenda st nezmyselné a nemozu
ni¢ zmenit na sacasnom stave.”** Presne tymto spdsobom odpovedala iniciativa
aj na otazky dva a tri: “ Akykol'vek vysledok referenda nevyriesi Ziadny problém,
ktorému dnes rodiny na Slovensku celia.” a “Referendum nijakym sposobom
nemoZze zvysit pravnu ochranu sticasnych rodin, slovo rodina sa v otdzkach ani
nespomina, naopak len v stlade s dnesnym zdkonodarstvom urcuje, kto neméze
uzavriet manzelstvo a adoptovat si deti.”"* Hlavnym principom iniciativy bolo
teda slovo dnes a nepritomnost sticasnej hrozby pre rodinu.

Takto principialne rozdielne naracie sa teda stretli v diskusii na tému rodina bez
toho, aby si uvedomili, Ze ich argumentdcia pouZziva iné mechanizmy. A prave
tato argumentacnd komplexita moéze byt vyznamnou pri¢inou, pre ktorti nosné
téma referenda neziskala v diskusiach najvacsi podiel. Podl'a medialnej analyzy
predreferendovych diskusii, vypracovanej Teréziou Ron¢édkovou (februér 2015),
sa téma “problémy rodiny” ocitla azZ na 9. mieste (6 percentny podiel), ked’ naj-
nie homosexualov” (24 percentny podiel)." Do centra pozornosti sa tak namiesto
hlavnej témy dostal konflikt dvoch naréacii a rétoricky boj o to, kto dostane od
spolo¢nosti mandat uréovat mytus slovenskej reality. Podla porovnania argu-
mentac¢nych zdkladov textov Ron¢akovej analyzy jednoznacne vyhral argument
“homosexualita je ok” (26 percentny podiel vsetkych argumenta¢nych kategorii),
ktory je v stlade s presved¢enim Iniciativy inakost.’* Tymto sposobom sa tiez
potvrdzuje vitazstvo principu dnes nad principom zajtra, a teda aj neopodstatne-
nost’ sticasného zésahu do slovenskych zdkonov napriek moznému budicemu
ohrozeniu podla zahrani¢nych prikladov. Tento fakt si vo svojom komentari vsi-
mol aj Juraj Stst: “ Aliancia nebola schopna v kampani odkomunikovat vaznost
dévodov pre referendum. Ze na Zapade st niekde inde, je pravda, ale vnima to
viddsina spolo¢nosti ako vaznu hrozbu?”"

Pre blizsie $pecifikovanie rozdielu na trovni principov si vS§imnime, ako zaposo-
bila argumentacia iniciativy oproti argumentécii aliancie. Zatial'¢o faktické pou-
kazovanie iniciativy na sti¢asny pravny stav a neopodstatnenost referenda pre
budtcnost usilovalo o navodenie atmosféry upokojenia, naracia aliancie zaloze-
na na obavach a neddvere voci nebezpecenstvu prichadzajicemu na Slovensko
zo zahranicia navodila atmosféru nepohodlia a strachu. Je zjavné, Ze moznost

B http://www.nejdeme.sk (7.4.2015).

1“4 TamtieZ.

5 http:/ /www.postoy.sk/content/referendova-diskusia-bola-o-chapani-milosrdenstva-po-
krytectva-analyza-iv (7.4.2015).

16 TamtieZ.

7 J. SUST, “Uspesné referendum vyzera inak.” Impulz, Revue pre modernt katolicku kultaru
10/3-4 (2014), 13.
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volit medzi dvoma nardciami, z ktorych jedna pontika fakty a pokoj oproti
predpokladom a nepokoju, skon¢ila u va¢sinového pozorovatela odobrenim a
vyberom prvej moznosti.

Dalo by sa teda usudzovat, Ze referendum odstartovalo priamociare a jasné vi-
tazstvo jednej naracie nad druhou? Nie. V skuto¢nosti v referende neslo o vol'bu
medzi jasne vyhranenymi tradiciami, ale skér o tazbu po modifikacii jednej z
nich - tej, ktord bola za referendum a ktora sa doteraz javila ako oficidlna narécia
slovenskej reality. Otdzka nestala: ktorti naraciu si vybrat? ale Bude Slovensko
iné, ak sa v prave jednom ¢lanku pozmeni jeho sticasnd naracia? Referendum
ukdzalo, Ze neslo o test tradicie, ale o test jej rozpravaca, jeho presved¢ivosti.
Inymi slovami, referendum dost podstatne odhalilo, Ze sa Slovéci zamerali na
jedného konkrétneho rozpravaca a jeho faktickt a rétorickd pripravenost. Tym
rozprava¢om bolo slovenské krestanstvo.

Rola naratora

Ako Roncakovej studia ukazuje, téma krestanstva bola nezanedbatelna v cel-
kovom meradle, dokonca patrila medzi dve hlavné témy: “Celkovy pohlad na
predreferendovy medialny diskurz teda ukazal, Ze problematika sa tematizovala
najmaé 1. cez vztah spolo¢nosti i jednotlivcov k homosexualom a ich Zivotnému
$tylu; a 2. cez vztah k cirkvi na Slovensku, resp. krestanstvu vseobecne.”*® Sub-
stancidlny vyznam krestanstva pre prvu tradiciu nemohla ignorovat ani druha,
a preto neprekvapuje, Ze v poslednom tyzdni pred referendom sa objavila téma
“kto je to skuto¢ny krestan” v snahe poukazat na pokrytectvo prvej tradicie: Slo-
véci si neboli isti, ¢i krestanstvo papeza Frantiska (ktory podporil referendum) je
to isté ¢o slovenské krestanstvo a ¢i tomu naSmu typu neprislicha skor nélepka
fanatické a fundamentalistické.’ Netreba dodavat, Ze ani v tomto pripade sa Mil-
bank nemylil, ked'ze takéto ohodnotenie slovenskych krestanov prinaleziacich
do prvej tradicie nebolo v stlade so vseobecnymi kritériami krestanskej viery,
ale v zhode s racionalitou vnatornych kritérii naracie druhej tradicie.
Pravdepodobne sa da pochopit, preco aliancia nereflektovala tento silny ndboj
referendovych bojov a nadalej sa snazila ponechat’ v tizadi svoju rolu narétora
krestanskej tradicie a volila radSej vystupovat ako zastanca objektivneho boja
za neutrdlnu hodnotu rodiny. Akokolvek silno sa ale snazila preniest boj na
neutralnu pddu, teda nielen krestanskd, aj tak skonc¢ila s nalepkou “krestanski
fundamentalisti”. MoZno nie je spravne obvifiovat alianciu za ignoraciu tohto
faktu, ale hodnota tradi¢nej rodiny celkom urcite nepatri medzi univerzalne

¥ http:/ /www.postoy.sk/content/referendova-diskusia-bola-o-chapani-milosrdenstva-po-
krytectva-analyza-iv (7.4.2015).
¥ TamtieZ.
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hodnoty ob¢ianskej sekuldrnej spolo¢nosti - ak také neutrdlne hodnoty vébec
existuju. Hodnota tradi¢nej rodiny vzdy bola, je a aj bude hodnotou krestanskej
(ale aj inych, napr. zidovskej ¢i moslimskej) tradicie. Milbank by povedal, ze
samotna predstava aliancie odosobnit sa od svojej tradicie bola nespravna a kon-
traproduktivna. Od zaciatku bolo potrebné predstipit pred verejnost ako jasne
CitateIny narétor s jasne ¢itatelnou nardciou a dévodom, pre ktory tato naracia
ma byt (¢i ostat) tou pravou nardciou slovenskej reality.

Aliancia sa spravala prave tak, ako by sa spraval sekularny narator: ocakavala, ze
hodnota tradi¢nej rodiny uspeje bez pevného ukotvenia v prirodzenom prostre-
di, v ktorom bola vybudovand a podporovand a Ze taka hodnota dokéze oslovit
Sirokud verejnost skrze silu vlastného potencidlu pre dobro spolo¢nosti. Rodina
bez pddy krestanstva vSak prestava byt zrozumitel nou a stava sa nepochopenou,
samostatnou jednotkou, nevraviac o tom, Ze jej spdtost s celospolocenskym dob-
rom je v eSte vicsom nedohladne ako jej vyznam pre konkrétneho jednotlivca.
Krestania uznavajt rodinu ako obraz spoloc¢enstva, ktoré ma poévod v samotnej
Trojici, ale ¢o hovori rodina - otec, mama, dieta - l'udom preferujucim indivi-
dualizmus &i relativizmus vztahov? Co hovori rodina Tud'om, ktori preferuja
tvorbu vlastnych sikromnych vztahov pred prirodzenou institaciou? Alebo este
presnejsie a principialne stcasnej dobe zrozumitelnejsie: ¢o hovori slovo “pri-
rodzend” l'ud'om postmoderny, navyknutym na vytvaranie zivotného priestoru
podla dohod? Je predsa principom, Ze sekularna spolo¢nost md prdvo definovat
rodinu na zdklade celospolo¢enského konsenzu a toto prdvo je nenapadnutelné.
V kone¢nom désledku, je na naratorovi krestanskej tradicie, aby zddvodnoval
ani nie tak nésledky, a teda princip tradi¢nej rodiny, ako skor priciny: preco by
malo byt ¢okol'vek prirodzené preferované pred spolocenskou dohodou.

Tento rozdiel v pristupe k hodnote rodiny by mal mat kazdy jej obhajca na pa-
miéti. Ako uz bolo povedané, najprv by sa mal sam zidentifikovat dokonale s
tradiciou, ktorej naratorom sa stava, ale rovnako bezodkladne by mal spoznat,
ako sa k tejto hodnote stavia druhd tradicia: a to nielen tym, ¢o vravi, ale este skor
tym, ¢o nevravi, a teda tym, ¢o ju naozaj pohyna k danému postoju. Ako vhodny
priklad spoznania motivu kritikov rodiny moZzno uviest anglického spisovatel'a
G. K. Chestertona (1874-1936). V diskusii s l'ud'mi svojej doby Chesterton vycitil,
Ze ttok na rodinu bol principidlne varidciou na problematiku slobody, tazbou po
vymaneni sa z put institdacie a volbou prijemnosti: “Moderni spisovatelia, ktori
navrhli - viac ¢i menej otvorene - Ze rodina je zlou instittciou, sa vo vSeobec-
nosti vymedzili ostro, trpko, ¢i s patosom, Ze rodina nie je vzdy velmi prijemna.
Samozrejme, Ze rodina je dobra instittcia, pretoZe je neprijemna. Je prospesna,
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pretoze zahiiia tolko rozdielov a variacii.”® Stcasny apologéta rodiny, papez
Benedikt XVI. si zasa v8imol, Ze od ttzby po slobode sa postmoderny ¢lovek po-
sunul pri svojej kritike az k menej ¢i viac viditel'nej tizbe po redefinicii ¢loveka:
“ Ak sme doteraz pozorovali, Ze pri¢inou krizy rodiny je nepochopenie podstaty
I'udskej slobody, teraz je zrejmé, Ze v hre je chdpanie samotného I'udského by-
tia, teda to, ¢o v skuto¢nosti znamené byt Iud'mi.”?* Obdobnym spdsobom by
mal aj buddci slovensky narator obhajoby rodiny presktimat, ¢i argumentaciu
jej domacich odporcov tiez nepodmieniuje prave jeden z tychto dvoch variantov
a podla toho pripravit ¢i upravit aj svoje vlastné stanovisko. Ako totiz ukézalo
referendum, stic¢asny krestan na Slovensku by mal od svojho naratora o¢akédvat
viac pripravenosti obzvlast v poznani oponenta.

Zaverecéné pozorovania

Tato analyzu narativnych tradicii pocas referendového boja by sme mohli zhrnat

do troch bodov, ktoré by sa v budtcnosti mali viac zohl'adnit’

1. Aliancia za rodinu neuchopila rolu naratora krestanskej obrany rodiny a ne-
spravne sa zamerala na obranu neexistujicej vSeobecnej hodnoty tradi¢nej
rodiny;

2. Namiesto hrdého poukazovania na fakt, Ze slovensky pravny systém stivisiaci
s rodinou je dnes tam, kde je prave vdaka krestanskej podpore rodiny a man-
Zelstva, sa argumentdcia zajtra obracala na strach a predsudky z nie-krestan-
skej nardcie nasich susedov;

3. Naracia Slovenska uz nie je vo vd¢sinovej miere stotoZnend s naraciou krestan-
stva, ktoré Ziada okrem vyznania viery aj realitu zivota a mnohokréat aj obetu
svojho pohodlia a vysttipenie z tietia stkromného prezivania viery.

Referendum o rodine ukéazalo, ze v postmodernej dobe, ktora je plna stperiacich
nardcii, sa neda viest diskusia bez spravneho predpochopenia mechanizmov,
ktoré urcuju uz na zaciatku priebeh celého snazenia. Milbankove tézy st len jed-
nym z moznych zornych uhlov, ktorymi sa moze teolég pozriet na stcasny stav
slovenskej spoloc¢nosti, ale je vyznamné, Ze v zdkladnych rysoch tieto tézy kopi-
ruju slova samotného Benedikta XVI. - Ze nemozno v boji o ¢loveka zabudntt na
Boha, a preto by narécia o rodine nemala o Bohu mlcat: “V zapase o rodinu je

2 G. K. CHESTERTON, The Collected Works, Volume I: Heretics; Orthodoxy; The Blatchford Con-
troversies. San Francisco: Ignatius Press, 1986, 141. Preklad autor.

2 Prihovor Svitého Otca Benedikta XVI. k rimskej karii 21. decembra 2012. http:/ /www.kbs.
sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/ prihovor-svateho-ot-
ca-benedikta-xvi-k-rimskej-kurii (15.4.2015).
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teda v hre samotny ¢lovek. A je zrejmé, Ze tam, kde sa popiera Boh, tam sa straca
aj dostojnost ¢loveka. Kto teda brani Boha, bréni aj ¢loveka.”*

Dr. Pavol Hrabovecky, S.T.L.

Je kaplanom Univerzitného pastora¢ného centra Dr. Stefana Héseka v Presove.
Narodil sa v Presove (1984), stadium zakladnej teolégie absolvoval na Teolo-
gickej fakulte Katolickej univerzity v Ruzomberku (2008), licenciatne stadium
systematickej teologie na Catholic University of America vo Washingtone, DC,
v Spojenych Statoch Americkych (2011) a doktorandské $tadium dogmatickej
teoldgie na Pontificia Universita San Tommaso d’Aquino v Rime, kde obhdjil
svoju pracu “Uloha rozumu pri obhajobe viery: porovnanie Johna Milbanka a
Gilberta Keith Chestertona” (2014). V roku 2009 bol vysvéteny za knaza.

2 Tamtiez.

71



VERBA THEOLOGICA 1/2015

Ad

MISCIK, Peter: Trojica a cirkev. Komisia , Faith and Order” na ceste k trojicnému
chdapaniu cirkvi. In: VERBA THEOLOGICA 2/2014, ro¢nik XIII, s. 15-33.

I

Autor si vybral tému cirkev a jej definiciu predstavil tak, ako ju v procese zdoko-
nalovania chépali ¢lenovia Komisie Faith and Order. Zachytil tak ¢asovy tsek
jedného storocia, pretoze Komisia Faith and Order (dalej len FO) sa zaciatkom
20. storocia sformovala ako hnutie a od zaloZenia Ekumenickej rady cirkvi (v
roku 1948) posobi v ramci rady ako jej komisia. V predmetnom ¢lanku komisia
vyjadruje ekumenické chapanie cirkvi. Sledovat vyvoj v chapani cirkvi a po-
rozumiet jej ,kristologickd, pneumatologicku a trojiéntt epochu” mohol dobre
zvladnut len odbornik na ekleziolégiu, trinitolégiu a zaroven na ekumenizmus.
Nas autor prejavil svoju erudovanost v uvedenych oblastiach vedy.

Autor vystudoval teol6giu na UK v Bratislave, doktorat ziskal vo Frankfurte nad
Mohanom, je profesorom dogmatickej teol6gie v Rakusku, okrem toho posobiako
$piritudl kilazského semindra a je aj referentom teologickych kurzov vo Viedni.
Zije a posobi v prostredi, ktoré mu umoziiuje zbierat sktisenosti aj v praktickom
ekumenizme v kontakte s krestanmi r6znych konfesii, ale aj nabozenstiev. M4
teda predpoklady k tomu, aby odovzdaval vedu i skiisenosti z jednotlivych ob-
lasti dialégu.

II.

Obsah ¢lanku: Clanok otvéara dvere do pracovne Komisie FO, v ktorej vznikaja
cenné dokumenty z oblasti teologického ekumenizmu na svetovej trovni. A azda
prave preto, Ze ¢lanok je len parcidlnym nahliadnutim do sveta ekumény, vzbu-
dzuje v ¢itatelovi zaujem spoznévat stdle viac svet dialégu a zapojit sa dor.
Nadpisy subkapitol, ktoré ¢lenia tato sta ,kapitolu ¢lanku”, st jasnym vyjadre-
nim chronolégie prace Komisie Faith and Order a jej napredovanie.

Dlhy rad monografii na pracovnom stole Komisie FO nas autor rozdelil do
troch faz chapania cirkvi: 1. kristologicka epocha, 2. pneumatologicka epocha
a 3. trojicna epocha. Pozrime si ich najstru¢nej$iu charakteristiku:
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1. Kristologicka epocha

Zacala sa ekumenickou konferenciou v Lausanne 1927, pokroé¢ila v Lunde 1952
a trvala do konferencie v Montreale 1963. Jezi$ Kristus méa centralny vyznam pre
krestanov v cirkvach, cirkev je jeho Mystické telo.

V Lunde si konferencia uvedomila metodické pravidlo pre ekumenickad cestu:
,,Cim viac sa priblizime ku Kristovi, tym viac sa priblizime k sebe navzajom”
a dospela k poznaniu, Ze jednota cirkvi rastie na , BoZej iniciative a odpovedi
¢loveka na nu... Kristus je cestou k jednote” (porov. s. 19 a 20). KIu¢ovym vyjad-
renim v Lunde je veta: , Kristus je kral'om nového BoZieho I'udu”. Aj v tejto tivod-
nej fdze uz nasiel autor ¢lanku trojiény kontext, pretoZe uvazuje o Kristovom tele.
V Montreale konferencia skiimala vztahy vo svete, najmd vztah Vychod - Za-
pad. Vrcholi na konferencii v indickom Bangalore 1978. Na nej ticastnici dospeli
k zaveru: ,Jednota cirkvi ma slazit zjednoteniu sveta” (s. 21). V Montreale na-
zvali teolégovia cirkev ,troji¢nou koinoniou”, o cirkevnych spolocenstvach
konstatuja, ze zostavaja cez krst ,, vélenené do Krista” (s. 22).

2. Pneumatologicka epocha.

Sedemdesiate roky priniesli v radoch ekumenikov zaujem o vyjadrenie zéklad-
nych vyrokov viery a vyzvu pre krestanov k praci na spoloénom formulovani
viery. Tento zaujem vyjadril dokument komisie v Bangalore v Indii 1978 s naz-
vom ,Spolo¢na zodpovednost z nadeje”.

Spolo¢né vyznanie viery priniesol dokument z nérskeho Stavangeru v roku 1985.
Rokovanie dospelo ku konstatovaniu, ze Komisia FO ma budtcnost, lebo pracuje
pod vplyvom Ducha Svitého a stretnutia sti znakom moci Ducha Svétého. Cesta
k jednote cirkvi je aj cestou k jednote sveta, v ktorom treba prekonavat hrozbu
rasizmu a inych foriem zla. Spolo¢né formulovanie viery a zdoéraznenie tlohy
Ducha st charakteristickymi znakmi pneumatologickej epochy. Vrchol tejto eku-
menickej etapy je vyjadreny v dokumente , Filioque v ekumenickom pohlade”
zrokov 1978-9. Zohladnuje vztah medzi Kristom a Paraklétom. Duch vychadza
z Krista, je poslany Kristom... V istych momentoch dejin spasy Krista ,, predcha-
dza”, ako pri vteleni, tak aj pri zrode Cirkvi na Turice aj pri zrode Eucharistie
(porov. s. 24). Zohladnenie vztahu medzi Kristom a Duchom Svitym buduje
troji¢nt teolégiu a ekleziologiu.
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3. Trojiéna epocha

Zastavenia troji¢nej epochy:

1.Lima 1982

Dokument ,bol znamenim nadeje” pre coskord spolo¢na liturgiu. Pontkol
yVvlastny liturgicky formuldr z Limy” (s. 25). Recepcia dokumentu sa vidi ako
proces ,ekleziogenézy”. Vidi ,cirkevny charakter v spolocenstvach, ktoré ne-
mozno nazvat cirkvou v plnom zmysle alebo ich umoznuje vidiet ako cirkvi
iného typu”, st , cirkvou v procese rastu - ekleziogenézy” (porov. s. 26). Tie stale
vrastaji ,do hlbsej jednoty”. Cirkev je tu ,creatura verbi”, ale aj: ,cirkev je svia-
tost BoZej lasky pre svet a slovo BoZie a sviatosti si formy pravej a vykupujtcej
Bozej pritomnosti vo svete, cirkev je prvotina Bozieho kralovstva” (porov. s. 26).
2. Stavanger 1985

Dokument hovori o spolo¢nom vyznani viery, o sviatostiach, hlavne o krste,
Eucharistii a kilazstve, o nutnosti obratenia a cely proces ma viest k spolo¢nému
slaveniu Eucharistie a k spoloénému ekumenickému koncilu.

3. Budapest 1989

V 60. rokoch sa obnovil zaujem o svet, a to v perspektive sluzby v podobe ,sve-
dectva a obnovy”. ,Cirkev tu nie je sama pre seba, ale pre sluzbu svetu”.
Cirkvi videli, Ze v problémoch sveta: hlad, nddza, kolonializmus, rasizmus,
treba postupovat’ spolo¢ne. Tym sa stavali cirkvi vierohodnejsimi. Komisia FO
vytvorila k tomu v Budapesti r. 1989 dokument ,Cirkev a svet”. Tento doku-
ment postavil ekleziolégiu z Limy a Stavangeru do perspektivy sluzby svetu
(porov. s. 28).

4. Santiago de Compostela 1993

Konferencia sa usilovala zhrnat 30 ro¢nt teologicku préacu. Titul konferencie:
»Na ceste ku koinonii vo viere, v Zivote a vo svedectve”. Koinonia je aj novym
,modelom jednoty”. Koinonia sa vyjadruje v spolo¢nom vyznani apostolskej
viery, sviatostnom Zivote, v spolo¢nom Zivote krestanov a v ich plneni poslania
svedéit a sluzit stvoreniam. Skolou Zivota st vztahy v troji¢nom spolodenstve.
»Relaciondlna struktara cirkvi ako koinonia je zdkladom katolicity” (s. 29). ,Kl'a-
¢ovym momentom koinonie je skuto¢nost’ kriza”, pripomina autor ¢lanku a ¢i-
tatel l'ahko vyrozumie, Ze kriz sved¢i o Kristovej laske k l'ud'om az do krajnosti.
Ked dokument pripomina lasku os6b Trojice, hovori o perichoréze, o zivote
darovania sa a prijimania v Trojici. Tu je aj vyzva k budovaniu vztahov medzi
I'udmi a cirkvami. Koinonia sa tvori a rastie sluzbou kenézy, sebadarovanim
a sebavyprazdnenim. Koinonia si Ziada rozvoj vertikaly vztahu s Bohom aj ho-
rizontaly medzi 'ud'mi (porov. s. 30).
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Dokument ,cirkev chépe ako spolo¢enstvo miestnych cirkvi alebo v ekumenic-
kom kontexte, konfesiondlnych cirkvi: cirkev v cirkvéch a cirkev z cirkvi” (s. 31).
Zda sa, ze tu autor mohol do istej miery rozvinat myslienku jednoty v odlis-
nosti. Jednota si totiz Ziada vinculum symboli, vinculum liturgiae et vinculum
hierarchicum; ale re$pektuje odlisnosti v oblasti prava, tradicie a duchovnosti,
ako skusenost, ktora sa neprieci jednote, ale je obohatenim jednotnej cirkvi.
Citatelov uréite pote$i a povzbudi predstava ,troji¢nej jednoty v dokumente
FO”, pretoze je vel'mi blizka chapaniu cirkvi Druhého vatikanskeho koncilu (po-
rov. UR 2).

Verime, Ze cirkvi dospeja k jednote aj v chdpani tradu pépeza. Cesta nie je
Iahka. A ked dnes hovorime: , Bliz$ie k Ukrizovanému, blizsie k sebe navzdjom”,
uvedomujeme si, Ze len rast v laske k Bohu i k bratom a sestrdim je schodnou
cestou k jednote.

V Zavere ¢lanku vlieva nové nadeje fakt, ze v Komisii FO , ostdva nezmenend
vola cirkevnych spolocenstiev pokracovat v dialégu” (s. 32). Komisia nielen
chce, ale aj pracuje na novych ekumenickych dokumentoch.

III.

Clanok moze zaujat kazdého krestana, ved' vietci sme povolani k ekumenickej
praci. Obohati este viac poslucha¢ov ekumenizmu, a najmai tych, ktori nastapia
do farnosti a zborov krestanskych cirkvi a buda v nich vykonévat pedago-
gickd a katechetickti ¢innost. Je pou¢nym prispevkom pre Sirenie dialégu
v sti¢asnej spolo¢nosti. Je stavebnym materidlom dobra, pravdy a krasy cirkvi.
Ekumenizmus u nas by si ziadal , osvetu”; mnohi o fiom vedia len malo, ini ho
nechapu, ale predsa pribtida aj tych, ktori pochopili, Ze nemoézu byt len divakmi,
ale aktérmi dialogu.

Doba uzavretosti cirkvi a predsudkov je uz davno za nami. Koncil aj nas katoli-
kov naucil novému postoju k cirkvdm nekatolikov. V8etci - katolici i nekatolici -
sa musime obnovit a napredovat na ceste ku Kristovi. Konkrétnejsie: V oblasti
duchovného ekumenizmu sa najmé spolo¢ne modlit, v praktickom ekumenizme
napriklad spolo¢ne budovat chramy a spolo¢nymi podujatiami vnéasat kultaru
medzi I'udi a v oblasti doktrindlneho ekumenizmu vzdelavat sa v krestanskej
nauke. A prave tato teologickd oblast ekumenizmu obohatil na$ autor svojim
¢lankom.

Pavol Drab
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