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Philipp W. Rosemann

National University of Ireland, Maynooth

What is Philosophy?

Toward the beginning of the Symposium, we find Socrates and his friend Aristodemus
headed to a banquet at Agathon’s. Socrates is looking forward to the event. He had
avoided Agathon’s victory feast the day before because he was afraid of “the crowd” (tov
OyAov; 174a); the more intimate banquet, however, is important enough for him to take
a bath, oil himself, and even wear slippers. He wants to look beautiful, he says, “when
going to beauty” (174a).!

Despite Socrates’ eagerness to join the party, his conduct on the way is awkward.
Having encouraged the uninvited Aristodemus to come along, Socrates begins to lag be-
hind, so that his companion ends up arriving at Agathon’s house alone. Socrates comes
later, having “turned his mind toward himself” (tov 00V Zwkpdtn £a0Td TOC TPOGEYOVT
tov vobv; 174d).2 Even a slave who calls out to invite him in does not succeed in disrupt-
ing Soctates’ contemplation. He joins the party, but he does so on his own terms, when
he decides the time has come. At the very beginning of the Symposium, then, Socrates
appears as a figure who exists in two worlds—one could perhaps say, between them.® He
is an outsider who is quite happy to participate in the activities that occur inside the so-
ciety to which he belongs; or, conversely, he is an insider who is capable of transcending
the mainstream, without however despising it; or, yet again, Socrates is a marginal fig-
ure who is nevertheless at home in the center. The philosopher is not shown as an alien-
ated outsider—not in the opening pages of the Symposium.

The end of the dialogue returns to its initial characterization of Socrates, which
it reaffirms but also nuances. Thus, Alcibiades in his speech likens Socrates to Silenus
and the satyr Marsyas, beings half human, half beast who, close to the god Dionysus,
possessed fabulous gifts that raised them above regular human society. In the case of
Marsyas, however, these gifts proved to be very dangerous in the end: Apollo flayed him
alive for challenging him in a flute-playing contest. Here we get a first hint that the mar-
gins may not always be a comfortable place for the philosopher to dwell in.

* This is the revised version of a lecture that T delivered at Maynooth University on June 14, 2017, at the
invitation of Professor William Desmond of the Philosophy Department. I am grateful to Professor Desmond
and to all my future colleagues for their warm reception.

T am quoting R.E. Allen’s translation, unless otherwise indicated: The Dialogues of Plato, vol. 2: The
Symposium (New Haven and London: Yale University Press, 1991).

2 My translation.

3 The reader familiar with William Desmond’s philosophy of the “between” will notice considerable
common ground between his conception of philosophy and the ideas expressed in this essay. On the philoso-
pher as a figure existing “between,” see, for example, Desmond’s booklet Being Between: Conditions of Irish
Thought (Galway: Centre for Irish Studies; Inverin, Co. Galway: Leabhar Breac, 2008).
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Alcibiades’ eulogy to Socrates continues. The philosopher’s sirenic speech always
manages to seduce this handsome but superficial young man, despite the fact that he en-
tirely lacks a philosophic disposition: yet, in Socrates’ presence he feels shame that, in-
stead of turning to himself, he indulges in the honors bestowed upon him “by the mul-
titude” (bmd t@v moAA®YV; 216b). The tension is so terrible that Alcibiades has often
wished to see his beloved teacher dead—or, as he puts it more obliquely, to see him no
longer “being among humans” (adtov ur évta év avBpmmolg; 216c¢).* Thus, the space
that the philosopher occupies turns out to be precarious: the outsider at the inside fasci-
nates intensely, kindling fervent admiration and love—until that love turns into resent-
ment and hate.

Is it perhaps for this reason that Socrates makes sure his young admirers do not
come too close? At any rate, when Alcibiades offers himself to Socrates physically, the
latter discreetly declines. They sleep under the same blanket, but at the end of the night,
the experience was as though Alcibiades had “slept with a father or an elder brother”
(219d). No doubt there is also a pedagogical intention here on the part of the philoso-
pher, who endeavors to teach Alcibiades the ascent from merely physical beauty to high-
er forms, and even to Beauty itself.

Let us interrupt our reading of the Symposium here, even though we have certain-
ly not exhausted the motifs of Socrates’ liminal existence in the dialogue. I would like to
suggest that Plato’s characterization of the philosopher retains all its value, some 2,400
years after it was composed. Philosophy leads a precarious existence that oscillates be-
tween immanence and transcendence in relation to every field of human experience. In
this field, I distinguish four axes, namely (in addition to philosophy itself), the narrative,
the religious, and the political.’

1. Philosophy and Narrative

Historically, philosophy arose out of story, which the Greeks called ud0og. In particular,
ud0og is a significant story, one in which something is at stake for the speaker. Its truth is
guaranteed by the Muses.® Story—for which the preferred theoretical term now is “nar-
rative”—is closer to human experience than philosophy. While all human beings tell sto-
ries to understand themselves and their place in the world,” philosophy comes into ex-
istence only once such stories are subjected to critical examination. This happened in
ancient Greece in what Wilhelm Nestle influentially termed the movement “from pd6og
to Adyoc.”® Although Nestle’s account of progress from “myth” to “reason” has been

4 My translation.

3 One is entitled to hear an echo here of Hegel’s claim concerning the co-constitutionality of philosophy,
art, religion, and politics in the unfolding of Spirit. While not wishing to embrace the Hegelian metaphysics, |
believe Hegel was right in emphasizing the unity of the cultural field within which philosophy exists.

6 For this meaning of ud0og, see Robert L. Fowler, “Mythos and Logos,” The Journal of Hellenic Studies
131 (2011): 45-66, esp. 53.

7 This is due to the fact that consciousness has a narrative structure. On this point, see for example the
helpful discussion in Owen Flanagan, Consciousness Reconsidered (Cambridge, Mass.: MIT Press, 1992),
esp. 197-200 (“The Narrative Structure of Self-Representation”). Also see Richard Kearney, On Stories,
Thinking in Action (London and New York: Routledge, 2002), esp. chap. 1: “Where Do Stories Come From?”
(3-14).

8 See Wilhelm Nestle, Vom Mythos zum Logos. Die Selbstentfaltung des griechischen Denkens von Homer
bis auf die Sophistik und Sokrates, 2™ ed. (Stuttgart: Kroner, 1942; reprinred, New York: Arno Press, 1978).
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criticized as “simplistic’ (and scholarship on this question has undoubtedly made prog-
ress since his seminal work), Nestle did not intend to claim that the development of early
Greek thought was tantamount to some kind of final “overcoming” of myth. Rather, Nes-
tle spoke of a “gradual movement apart” in the relationship between pdbog and Aodyog,
despite their “manifold mutual interpenetration.”'® We can therefore say, in the spirit of
Nestle himself, that the movement in question is never complete: philosophy never final-
ly “emancipates” itself from story. Or, rather, if it does, it turns into science.

The Symposium testifies to the complicated relationship between pdfog and Aoyoc.
Plato approaches the question of love, €pwg, through a succession of speeches, most of
which are dominated by mythological elements. The central speech, Socrates’ own, even
relates a view of love that Socrates declares to have received directly from a priestess,
Diotima. The myth-based conceptions of love are, however, not accepted uncritically.
The succession of speeches itself suggests an ascent from more basic to more complete
accounts, which build on the ones preceding them. A remark from the beginning of Er-
yximachus’s speech illustrates Plato’s method: “Well, since Pausanias began his speech
beautifully but didn’t end it satisfactorily, it seems it’s up to me to try to bring the ac-
count to a conclusion” (185e—186a).

Not only is Plato’s “theory” of €pwg in the Symposium distilled from mythological
elements; Plato inscribes the dialogue explicitly—though fictionally—into a network of
oral transmission that is typical of myth. At the time when Apollodorus relates the story
of the banquet at Agathon’s, the event has already receded into such a distant past that
many of the accounts circulating about it have become nebulous. What we hear in the
Symposium is, we are told, a more reliable version of the story, although even its origins
are somewhat tangled. Apollodorus, who was not one of the guests that night, learned
the story from Aristodemus, and even confirmed its veracity with Socrates. Yet the story
we hear has an additional layer of mediation, for Plato makes us overhear a conversation
between Apollodorus and an unnamed companion in which Apollodorus tells the latter
of an account of the party that he recently gave to Glaucon. The element of confusion is
deliberate here. Rather than giving us a “theory” of love, Plato introduces us into a com-
plicated web of human relationships in which the story of Agathon’s banquet is transmit-
ted due to its existential interest and significance.

Philosophy is not always as entangled in story as in Plato’s case. Aristotle moved
away from the literary form of the dialogue. Whereas the early Aristotle composed many
writings—now lost apart from a few fragments—after the fashion of his teacher, the ma-
ture works that have come down to us are all treatises or lecture notes.!! Aristotle, how-
ever, gives up only one of the two central features of story, namely, chronological se-
quence. (The lectures of his Metaphysics, say, are not arranged in the order in which
things have come to be, but rather according to the structure of causal knowledge.) He

% The term “simplistic” occurs in the very first line of the abstract preceding Fowler’s essay, “Mythos and
Logos” (cited in note 6 above), 45.

10 Nestle, Vom Mythos zum Logos, 18—19: “Trotz dieser vielfachen gegenseitigen Durchdringung ist aber
doch ein allmédhliches Auseinandertreten von Mythos und Logos unverkennbar, seit einmal das
kritische Denken bei den Griechen erwacht ist, d.h. seit dem 6. Jahrhundert v. Chr.”

1 Anton-Hermann Chroust’s research has shed much light on Aristotle’s lost dialogues; see, in particular,
Aristotle: New Light on His Life and on Some of His Lost Works, vol. 2: Observations on Some of Aristotle s
Lost Works, Routledge Library Editions (London and New York: Routledge, 2016).
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retains the other, which is polysemy, at least in an attenuated form: his theory of focal
meaning. The most important instance of this theory concerns the meaning of “being.’
This may be said in many ways, but all of them are intelligible only in relation to one
privileged sense (mpog &v).!? Aristotle’s theory of focal meaning allows him to offer a
unified account of reality which nonetheless acknowledges irreducible difference. Thus,
none of the categories is reducible to any of the others; yet they are all said in relation
to—and they cannot exist without—the first, substance. Again, there are several kinds of
substances, which do not have a common source, but to account for their movement we
have to assume that they are oriented toward a first, the Unmoved Mover.

In addition to the structure of the mpog &v, the Stagirite recognizes the importance
of analogy in the texture of the world: “For in every category of Being the analogous (t0
avaloyov) is present—as the straight is in length, so is the level in surface, perhaps in
number the odd and in color the white.”"* TIpog &v and analogy are not the same, in that
the former requires two terms, the latter four; nonetheless both express a view of reali-
ty as a differentiated whole whose levels, while referring to each other, are not able to be
collapsed into each other. Since Aristotle regards analogy as the foundation of metaphor,'*
there is still a proximity in his thought between scientific knowledge (émotun) and story.

We can understand the movement that occurs within philosophy toward a more
scientific method as a movement toward univocity.'> Science does not tolerate polyse-
my. A syllogism does not allow valid conclusions if its terms carry different meanings
in the major and the minor premises. Even more so, quantitative science could not func-
tion if there were ambiguity within the numbers it employs. Put differently, there can be
good, more good, and perhaps even a highest Good, but there is no such thing as more
and most of the numbers 1 or 27. Narrative, on the other hand, thrives on the ambiguity
of metaphor. The fact that a single term can have different meanings opens the text up
to a multiplicity of interpretations that give it potential significance beyond the particu-
lar historical context in which it was composed. If we still read Plato’s Symposium, this
is because the dialogue expresses transcendent truths through images—even mytholog-
ical images, like Aristophanes’ story of the two halves. Philosophy, one could perhaps
say, oscillates between two poles: on the one hand, its ground in the polysemy of sto-
ry; on the other hand, the univocity of science. The sifting of story through the sieve of
critical inquiry as well as the translation of story into theory occupy the middle ground.

When philosophy tends toward the scientific mode, as it has in much of modern
thought, the price it pays for its precision is loss of existential significance. It sheds the
ability to tell a story to help structure human consciousness, and therefore establish a
sense of self. Understood scientifically, philosophy is no longer a way of life that en-

>

12 For a classical treatment of mpdg &v equivocity, see Joseph Owens, The Doctrine of Being in the Aris-
totelian “Metaphysics”: A Study in the Greek Background of Mediaeval Thought, 3" ed. (Toronto: Pontifical
Institute of Mediaeval Studies, 1978), 107-35, esp. 118-23. The term “focal meaning” was coined by G. E. L.
Owen, “Logic and Metaphysics in Some Earlier Works of Aristotle,” in Aristotle and Plato in the Mid-Fourth
Century, ed. Ingemar Diiring and G. E. L. Owen, Studia Graeca et Latina Gothoburgensia 11 (Gothenburg:
Almgqvist & Wiksell, 1960), 163-90.

13 Met. N6, 1093b18-21; the translation is borrowed from Owens, Doctrine of Being, 123.

14 For references, see Owens, Doctrine of Being, 123 n. 67.

15 To point again to parallels between William Desmond’s thinking and mine, univocity is one of the four
senses of being that Desmond distinguishes in his metaphysics. See Being and the Between, SUNY Series in
Philosophy (Albany, N.Y.: State University of New York Press, 1995), esp. 47-83.
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deavors to make sense of “it all,” but becomes a discipline among many.'® It is for this
reason that Heidegger speaks of the “end of philosophy” while emphasizing that a “task
of thinking” remains, a task guided by a poetic attitude toward language.'” Scientific phi-
losophy also, like all science, loses its ability to reach for truth that transcends history.
There is a reason why a contemporary physician no longer studies Avicenna’s Canon: the
progress of medicine has superseded earlier forms of medical knowledge in a decisive
manner. The insights about love in the Symposium will never be left behind in this way.

Christian thought remains inextricably tied to story, unless it misunderstands it-
self fundamentally. Just as Adyog arose from the ground of ubOog in ancient Greece, so
in the Christian era of thought theology and philosophy (which were at first indistin-
guishable) came to be as an attempt to clarify the richly ambiguous biblical text. For a
long time, biblical commentaries typified the nature of Christian reflection; that is to say,
such reflection remained tied to the narrative logic of the biblical text. A decisive rup-
ture occurred only in the thirteenth century, when—among other factors—the introduc-
tion of Aristotelian metaphysics into the Christian West led to the ideal of theology as
a “science.” At that point we encounter texts such as Aquinas’s great Summa theologi-
ae, in which the rigor of reasoning and system creates the edifice of a scientia divina."
This edifice is as impressive as it is dry: Aquinas’s scientific language, which carefully
distinguishes meanings and deploys analogies in a tightly controlled manner, cannot be
as enjoyable and edifying to read as, for example, the rhetorically brilliant narrative of
Augustine’s Confessions. The Summa is about as far as Christian thought can go toward
science without losing itself.

2. Philosophy and the Divine

The stories upon which philosophy builds are not just fairy tales. We have already seen
that the Greeks endowed pndBog with a particular authority, that of the Muses. ““Avdpa
pot évvene, Movaoa,” the text of the Odyssey famously begins: “Of a man sing me, o
Muse ....” The notion that the poet relays a voice, or lends his or her voice to a message
received from a higher authority, is by no means obsolete. In one of his last songs, “Go-
ing Home,” the late Leonard Cohen audaciously wrote of himself in the third person, as
someone addressed by a higher power:

He wants to write a love song

An anthem of forgiving

A manual for living with defeat

A cry above the suffering

A sacrifice recovering

But that isn’t what I need him

To complete

16 On the topic of philosophy as a way of life, I refer to the well-known book by Pierre Hadot, Philosophy
as a Way of Life: Spiritual Exercises from Socrates to Foucault, ed. Arnold Davidson, trans. Michael Chase
(Malden, Mass.: Blackwell Publishing, 1995).

17 See Heidegger, “The End of Philosophy and the Task of Thinking,” trans. Joan Stambaugh, in Basic
Writings, ed. David Farrell Krell (San Francisco: Harper, 1977), 373-92.

18 T have explored this topic in my 2003 Aquinas Lecture at Maynooth; see “Sacra pagina or scientia
divina? Peter Lombard, Thomas Aquinas and the Nature of the Theological Project,” in Thomas Aquinas,
Teacher and Scholar: The Aquinas Lectures at Maynooth, volume 2: 2002-2010, ed. James McEvoy, Michael
W. Dunne, and Julia Hynes (Dublin: Four Courts Press, 2012), 50-70.
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I want him to be certain

That he doesn’t have a burden

That he doesn’t need a vision

That he only has permission

To do my instant bidding

Which is to say what I have told him

To repeat!’
All the poet must do is say what he or she has been told to repeat. There is no burden to
be original, to have what we call a “vision.” All that comes from elsewhere.

The insight that the poet expresses here concerns the radical heteronomy of hu-
man existence. Not only have we been “thrown” into a world not of our own choos-
ing, as Heidegger would say; the stories that make sense of it all come to us from
elsewhere: from the depths of history, like the Homeric myths, or from on high, like
biblical revelation—and perhaps these two types of origin are in fact the same.?® These
stories constitute the ground on which we stand, even if we choose to question or re-
pudiate them.

Poetry, then, is close to prophecy. In some cases, they even coincide, as we can
see in some books of the Old Testament, like the Song of Songs and Ecclesiastes. One
of the differences between poetry and prophecy no doubt concerns the explicit divine
authority that the prophet claims, as well as the specifically religious message he or she
conveys.

If what I have just said is true, then philosophy stands in a necessary relationship
with the divine. It is a reflection on the meaning of human existence within the horizon
of authoritative stories associated with a divine source.?! In the case of much of Western
philosophy, these stories have been the biblical ones that talk about God’s relationship
with his people, and his life among men aimed to bring back home a humanity that has
departed and deviated from its source.

For a philosopher wishing to distance him- or herself from the religious tradition,
there are two ways to attempt to shake off the influence of its stories: one, which we have
already touched upon, is the insistence on univocal language. Thus, Wittgenstein in his
justly famous “Lecture on Ethics” declares that ethics, understood as a science of abso-
lute value, is an impossible endeavor. For we cannot know anything like a good in it-

19T have previously commented on this Cohen song in my essay, “Vernacularity and Alienation,” Exis-
tentia 23 (2013): 139-54.

20 The idea according to which Christian revelation is the pleroma of a more general revelation in which
God spoke to all human beings at the beginning of history is Augustinian. In the Retractationes (Book 1,
chapter 12) the Bishop of Hippo declared: “for the thing itself that is now called the ‘Christian’ religion
existed also among the ancients and was not absent from the beginning of the human race, until Christ came
in the flesh, from which point true religion, which already existed, began to be called ‘Christian’”—nam res
ipsa, quae nunc Christiana religio nuncupatur, erat et apud antiquos nec defuit ab initio generis humani,
quousque Christus ueniret in carne, unde uera religio, quae iam erat, coepit appellari Christiana (Sancti
Aureli Augustini Retractationum libri duo, ed. Pius Knoll, Corpus scriptorum ecclesiasticorum latinorum
36 [Vienna: Tempsky; Leipzig: Freytag, 1902], 58; my translation). On this Augustinian assumption, since
divine inspiration comes from the depths of history, treating the biblical texts as historical documents is not
fundamentally opposed to regarding Scripture as divinely inspired.

21 This is a claim Josef Pieper makes in his book, Tradition: Concept and Claim, trans. E. Christian
Kopff (South Bend, Ind.: St. Augustine’s Press, 2010), esp. 63: “After and insofar as I as a person am actually
participating in a tradition or, to put it another way, insofar as I actually accept the tradita of sacred tradition
as truth for whatever reasons (but of course not uncritically or arbitrarily), then and only then do I have the
capacity to practice philosophy seriously ....”
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self, which does not correspond to an empirical state of affairs; all we know is particu-
lar goods, especially if they are measurable quantitatively: “This man is a good runner,”
Wittgenstein explains, “simply means that he runs a certain number of miles in a certain
number of minutes ....”* If we are always limited to such empirically verifiable state-
ments, then, Wittgenstein continues, “we cannot write a scientific book, the subject mat-
ter of which could be intrinsically sublime, and above all other subject matters.”” In his
very disciplined insistence on empirically based, univocal, scientific language Wittgen-
stein reduces philosophy to inquiry regarding the proper usage of terms. He realizes that
this conception constitutes a narrowing of the scope of philosophical questioning, but he
believes his asceticism is necessary to safeguard the intellectual integrity of the philo-
sophical enterprise. Furthermore, Wittgenstein sees with great clarity what the problem
is regarding ethical and religious language: it is metaphorical. He writes:
Now all religious terms seem in this sense to be used as similes or allegorically. For when we
speak of God and that he sees everything and when we kneel and pray to him all our terms and
actions seem to be parts of a great and elaborate allegory which represents him as a human be-
ing of great power whose grace we try to win etc.*

For Wittgenstein, the polysemy of religious language is sufficient reason to elim-
inate it from the field of philosophic inquiry. There simply cannot be any scientifical-
ly responsible discourse regarding the absolute. The Austrian philosopher arrives at this
conclusion with regret, perhaps even with pain. His “Lecture on Ethics” ends with the
words:

Ethics, so far as it springs from the desire to say something about the ultimate meaning of life,
the absolute good, the absolute valuable can be no science. What it says does not add to our
knowledge in any sense. But it is a document of a tendency in the human mind which I per-
sonally cannot help respecting deeply and I would not for my life ridicule it.>®

The second way for a philosopher to try to step outside the religious tradition is to
combat narrative with narrative. This is Nietzsche’s strategy. Since Nietzsche believes
that all language is metaphorical, accusing Christianity of using unscientific language is
not a viable strategy. Nietzsche does not maintain that there is no possibility of speaking
about the meaning of life, but rather that the Christian story has promoted counter-val-
ues. To undermine its slavish loser morality, the early Nietzsche draws on Greek mythol-
ogy, as in his description of the Apollonnian and Dionysian forces in The Birth of Trage-
dy. The later Nietzsche, by contrast, constructs his own counter-narrative in Thus Spake
Zarathustra. He invents a mythology of the prophet Zarathustra’s attempts to convert hu-
manity —not to God, however, but to the idea that God is dead. Thus Spake Zarathustra is
a parody of a sacred book, even mirroring the language of the Bible, but with a radically
anti-Christian message. For Nietzsche, the point is not to get rid of religious stories, but
to tell the right ones—namely, those that will hasten the birth of the overman.

My claim, then, is that philosophy, if it wants to remain meaningful, cannot shake
off its religious roots. This does of course not mean that every philosopher is condemned

22 Wittgenstein, Lecture on Ethics, ed. Edoardo Zamuner, Ermelinda Valentina Di Lascio, and D. K. Levy
(Malden, Mass.: Wiley-Blackwell, 2014), 45.

23 Tbid., 46. The comma after “book” is obviously a mistake. Wittgenstein does not want to say that we
cannot write a scientific book; thus, the relative clause that follows “book™ must be restrictive.

24 Tbid., 48.

2 Tbid., 51.
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to be a theist. It may be impossible, however, at least at this point in the development of
the Western philosophic tradition, to philosophize outside an ultimately religious hori-
zon. Thus, for example, Marx’s dream of an absolutely just social and economic order
draws its force from the transposition, onto secular terrain, of the religious longing for
the healing of the world’s wounds in an eschatological future.? Heidegger’s radical “de-
struction” of Western metaphysics has been shown to constitute a philosophical adapta-
tion of a key concept in Lutheran theology.”’

3. Philosophy as Critique

One of the most important functions of philosophy in relation to religion is critical. Witt-
genstein is correct that religion has the tendency to represent God or the gods by means
of metaphors that are anthropomorphic. From the point of view of a critical examination
of the stories of religion, which the believer considers to be divine revelations, it is easy
to accuse these metaphors of being naive projections of human hopes and fears. None-
theless, the asceticism with regard to metaphorical language that we find in Wittgenstein
is not foreign to the religious tradition itself. “Whereof one cannot speak, thereof one
must be silent,” the philosopher famously declares in the last line of the Tractatus Log-
ico-Philosophicus. The mystical overtones of this statement have not escaped scholarly
attention.® It is reminiscent of Pseudo-Dionysius the Areopagite, whose Mystical The-
ology culminates in a denial of the applicability of every human concept to that which
transcends all speech. Shockingly, even key terms of the Christian faith such as divini-
ty, godhead, goodness, fatherhood, and sonship fall under Dionysius’s censure of inade-
quate conceptions. Yet the radical critique of the Mystical Theology is not meant as a de-
nial of the reality of God, but rather as an affirmation of the hyper-reality of that which
the soul encounters in the cloud of unknowing. The Pseudo-Dionysius wants to guide his
readers in an ascent that requires a radical purging of the mind to free it for the ineffable.

When Kant writes, in the preface to the second edition of the Critique of Pure Rea-
son, that he “had to deny knowledge in order to make room for faith” (B xxx), his philo-
sophical strategy in addressing the claims of religion still bears a certain resemblance to
the tradition of negative theology in which the Pseudo-Dionysius was such a central fig-
ure. Kant, admittedly, was no mystic who wanted to guide his readers toward God. None-
theless, the philosopher from Konigsberg also regarded his rigorous delimitation of the
rightful use of reason as a necessary precondition for a properly understood religious life.

The origins of negative theology, of course, lie in the celebrated passage from
Book VI of the Republic where Socrates declares the Form of the Good to belong in a
realm “beyond being” (énékeva tiig ovoiog; 509b). It follows that the Good eludes any
attempt to capture it in direct, univocal knowledge, so that Socrates has to approach its
nature by means of the Simile of the Sun. According to this understanding of the limits

26 Karl Lowith describes Marx’s transformation of biblical eschatology in less charitable terms, speaking
of a “pseudo-morphosis of Jewish-Christian messianism” (Meaning in History [Chicago and London: Uni-
versity of Chicago Press, 1949], 46).

27 One of the most detailed treatments of Heidegger’s indebtedness to Luther’s notion of destructio is
Benjamin D. Crowe, Heidegger's Religious Origins: Destruction and Authenticity (Bloomington and India-
napolis: Indiana University Press, 2006), 44—66.

28 See Russell Nieli, Wittgenstein: From Mysticism to Ordinary Language (Albany, N.Y.: State Uni-
versity of New York Press, 1987), as well as the same author’s “Mysticism, Morality, and the Wittgenstein
Problem,” Archiv fiir Religionsgeschichte 9 (2007): 83—141.
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of philosophic inquiry, philosophy operates within a space that is opened up by the erot-
ic quest for Beauty and the Good, but delimited by the impossibility of ever reaching that
which is highest—or at least of grasping it intellectually. Another way to formulate this
idea is to say that philosophy is propelled toward the Absolute by stories that place the
human being in relation to the divine, but that its critical functions show these stories to
be what they are: metaphorical language attempting to speak of the unspeakable. Philos-
ophy, then, confronts us with our finitude, but it cannot promise us salvation.

4. Philosophy and Society

Alcibiades’ love for Socrates places him, as we have seen, in a tension-filled space be-
tween his teacher and the multitude. The multitude prevents him from turning toward
himself, instead showering him with superficial and distracting honors. Alcibiades expe-
riences the conflict as so painful that he imagines Socrates’ death as a possible solution.
Philosophy is a dangerous enterprise.

The Allegory of the Cave in Book VII of the Republic confirms this impression.
When the person who has managed to break free from the shackles inside the cave and to
emerge into the daylight of reality rejoins his former fellow prisoners, they mock him or
her for the inability to function in the cave-world. More than that, should the freed indi-
vidual who has seen the light attempt to unshackle the cave-dwellers, they will resist to
the point of attempting to kill their liberator.

Does the picture Plato paints in these passages provide a convincing representation
of the relationship between the philosopher and the “crowd” (or, as we would say, soci-
ety)? Does the philosopher stand in danger of being shunned and persecuted for his or
her generous attempts to draw others toward Beauty and Goodness?

In the twentieth century, there is one philosopher who has made the conflict be-
tween the philosopher and society the center of his thought. I am referring to Leo Strauss,
the author of “Persecution and the Art of Writing,” who argues that the only way for the
philosopher to escape persecution—and possibly death—is to write between the lines, as
Plato himself did.” To divulge the truth to the masses—to those who have no idea what
the philosopher is talking about when he returns from the light to the cave—is both futile
and dangerous. Strauss suggests that all the major philosophers in the Western tradition
have practiced this art of writing, which includes not only the ability to bury sophisticat-
ed hints at deeper meanings in superficially straightforward passages, but also the will-
ingness to tell Platonic “noble lies” when this is necessary.

One of the assumptions underpinning Strauss’s position—and Plato’s as well—is
that the philosopher stands totally outside the crowd, being able to separate him- or her-
self entirely from the prejudices of the many and to rise to transcendent levels of insight.
This is a claim difficult to uphold in the wake of Hegel, one of whose achievements was
to bring to consciousness the inextricable connection between being, truth, and history.
For Hegel, the philosopher is not the one who rises above the conditions of his time but,
quite the opposite, the one who is capable of articulating the level of self-consciousness
that Spirit has reached at a particular stage of its historical unfolding. Truth, rather than

29 Strauss incisively articulates his method of reading in “Persecution and the Art of Writing,” Social
Research 8, no. 4 (Winter 1941): 488-504. This seminal essay was reprinted in Persecution and the Art of
Writing (New York: The Free Press, 1952), 22-37.
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standing above time, realizes itself historically since being itself does.

Rather than constituting a modern innovation that must ultimately undermine tran-
scendent truth, Hegel’s “historicism™ (as Strauss termed this most abominable of phil-
osophical positions) has deep roots in Christian revelation. For Christianity is not—or,
rather, it is not only—the belief in an utterly other and transcendent God, but it also af-
firms that this ineffable God has become man; that is to say, that this God has become im-
manent, assuming the human condition in all its particularity and brokenness. The Father
in heaven has granted salvation through the Cross of his Son on earth, through whom
he has spoken to his people: “I am the way, and the truth, and the life. No man cometh
to the Father, but by me” (John 14:6; Douay-Rheims). Since Jesus was a particular in-
dividual born into the particular conditions of a male body, a Jewish religious tradition,
an Aramaic language, a Roman regime, and so o and so forth, the path to understand-
ing his message—God’s message—is a path that leads through historical particularity. Put
differently, the Truth is accessible only in time. This aspect of Hegel’s philosophy is not,
it seems to me, a mere “counterfeit double” of the Christian conception but a legitimate
philosophical articulation of it.*

Nevertheless, there are no objective criteria to decide which of these conceptions
is true, the Platonic or the Christian/Hegelian. They are however less totally in contradic-
tion than it might appear at first sight. Surely, the Hegelian philosopher is not someone
who is simply carried along by the everyday assumptions of the average subjects of his-
tory; rather, the philosopher is an exceptional individual through whom Spirit utters it-
self—comparable to the world-historical figure who, in the arena not of theory but of ac-
tion, enables the violent transition from one historical epoch to the next, higher one. Note
that the world-historical figure tragically falls prey to the ruse of Reason, like Caesar and
Napoleon, who sacrificed themselves in facilitating the unfolding of a higher form of po-
litical order. Thus, interestingly, both in Plato and in Hegel the philosopher faces a peril-
ous destiny. But the main point here is that, for Hegel as for Plato, the philosopher stands
at a level of insight which by far transcends the everyday consciousness of the masses.

What, then, of Strauss’s claim according to which the philosopher must hide his or
her insights from the masses? The point we just made about the fate of the world-histor-
ical individual—and, therefore, perhaps of the philosopher—seems to validate this claim.
Strauss is in fact right in drawing attention to a tradition of esoteric writing that was for
a long time part of Western thought—including even Christian thought. For example, in
his Mystical Theology the Pseudo-Dionysius warns the fictional addressee of the treatise:
“But see to it that none of this comes to the hearing of the uninitiated (t®v dpovntev), that
is to say, to those caught up with the things of the world, who imagine that there is noth-
ing beyond instances of individual being ....”*! It is not Gnosticism to suppose that few
believers possesses the capacity to penetrate to the deepest mysteries of the faith. This
reality does not mean, however, that the Christian thinker has to tell noble lies, withhold

30 William Desmond makes this claim in relation to Hegel’s understanding of God, which he rightly
considers incompatible with an orthodox view of divine transcendence. See Hegels God: A Counterfeit
Double?, Ashgate Studies in the History of Philosophical Theology (Aldershot, Hants and Burlington, Vt.:
Ashgate, 2003).

31 Pseudo-Dionysius, The Mystical Theology, chap. 1, # 2, in The Complete Works, trans. Colm Luib-
heid, The Classics of Western Spirituality (Mahwah, N.J.: Paulist Press, 1987), 133-41, at 136. Translation
amended.
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knowledge, or write between the lines. Some of these strategies have indeed been de-
ployed in the history of Christianity—one only has to think of the Church’s erstwhile re-
luctance to place the Bible in the hands of the ordinary faithful —but the most fundamen-
tal way of communicating insights to an audience that is composed of minds of greater
and lesser capacity is much simpler. It consists in composing stories.

The stories of the Bible, just like the story of Augustine’s life in the Confessions
and, indeed, just like the Platonic dialogues, can be read at different levels, according to
the capacity of the reader. At the most basic level, a story is just a narrative of events, en-
tertaining but not necessarily very deep. Thus, in the Symposium a group of men get to-
gether to give speeches regarding love. The speeches, some full of mythological detail,
are enjoyable to listen to. But is there a particular logic to the order in which the speech-
es are given? Why is it that Socrates lags behind Aristodemus in joining the party? Why
does he relay an account received from the priestess Diotima? Such questions lead to a
more complete understanding of the story. Finally, the story may even have an apophat-
ic level. Thus, perhaps Socrates’ refusal to have sex with Alcibiades is not merely meant
to teach the latter the need to transcend physical desire; maybe it indicates the ultimate
elusiveness of Beauty and Goodness themselves. That certainly is the point of the Simi-
le of the Sun in the Republic.

5. Conclusion

So what is philosophy? Interpreting some key passages in the Symposium that portray
the figure of Socrates, I have suggested that philosophy is of a hybrid nature. To adapt
an image from Nietzsche’s Zarathustra, the philosopher walks a tightrope between his
or her unified self, which is concentrated in contemplation of Goodness and Beauty, and
the dispersed masses, who are attached to their dim cave-world with its superficial attrac-
tions. For the sake of souls like Alcibiades, Socrates has to attempt the tightrope walk,
even at the risk of falling.

Similarly, in relation to its narrative roots, philosophy performs a balancing act.
Philosophy arises from story, whether this is Greek myth or Christian revelation, but its
function in this regard is one of critique. We have said that, grounded in the polysemy
of story, philosophy moves toward the univocity of science. Among the Greeks, Plato
and Aristotle embody opposed attitudes toward story. Plato embraces narrative, though
the fictions he creates in his dialogues deploy narrative elements in the service of a phil-
osophical project.’? Aristotle, on the other hand, opts for a presentation that is largely
stripped of myth, save for the occasional quotation of a proverb.

In the Christian period, Augustine exemplifies a thinker who remains close to his
faith understood as story. We witness this approach in his biblical commentaries, but also
in the Confessions, an opus sui generis that attempts to place the reader on the path to
salvation by drawing him or her into the gripping story of Augustine’s own conversion.
The Bishop of Hippo’s more doctrinal works all focus on particular aspects of Christian
teaching, such as the Trinity or question of free will and grace. Augustine never sets out
to develop something like a “system,” in which the order of story is replaced by the log-
ic of the “discipline” of theology. In this regard, Thomas Aquinas is his diametrical op-

32 On Plato’s use of myth, see the wide-ranging contributions in Plato and Myth: Studies on the Use and
Status of Platonic Myths, ed. Catherine Collobert, Pierre Destrée, and Francisco J. Gonzalez, Mnemosyne
Supplements 337 (Leiden: Brill, 2012).
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posite. To be sure, Thomas composes biblical commentaries, but his oeuvre culminates
in the Summa, which sets out to articulate the Christian faith as a tightly argued system
which even claims to be a science in the Aristotelian sense.

In our own day, philosophy is characterized by the division into the analytic and
Continental traditions. This division, too, can be understood as reflecting different con-
ceptions of the relationship between philosophy and narrative. Nietzsche, undoubtedly
one of the founding figures of Continental thought, regarded philosophy as inextricably
connected with story. Wittgenstein, on the other hand, strove to rid philosophy of allego-
ry and metaphor, which he considered unscientific attempts to speak of that whereof we
cannot speak. The mystical streak in Wittgenstein’s thought is remarkable, however, in
that it points to limitations that he understood only too well —unfortunately unlike some
of his successors in the analytic school.

“Whereof one cannot speak, thereof one must be silent”: Wittgenstein’s phrase can
be taken to point to the hybrid nature of philosophy in relation to the gods, and to God.
Its rootedness in stories that tell of the divine as it were drags philosophy into a quest
for the Absolute; yet its recognition of metaphor as metaphor brings philosophy to the
sobering insight that there is something for which we long that we cannot know, some-
thing extremely important of which we cannot speak, except in images. Since philoso-
phy is not faith, it cannot—qua philosophy—assent to the metaphors of myth or revela-
tion, nor does it engage in mysticism. Philosophy can either be a preparation for faith,
as in Thomas Aquinas, or it can insist that the space of the Absolute must remain emp-
ty, as in Nietzsche.

In relation to society or, more broadly, to the historical conditions of its existence,
philosophy has a similarly ambiguous status. That the philosopher stands somewhat out-
side of society is not only what Plato’s depiction of Socrates suggests; it is also evident
from the tension that exists in our own time between philosophy as an academic disci-
pline and the demand that universities provide a “useful” education leading to well-pay-
ing jobs. It is easy for medicine and chemistry to meet that demand—although even they
need a space for disinterested research—anWd even certain humanities, like modern lan-
guages, can easily argue for their so-called “relevance.” Philosophy must however, if it
does not want to lose itself, keep its critical distance from society, just as it cannot allow
itself to be absorbed into story and religion. Yet this critical distance, this element of tran-
scendence, does not mean that philosophy is irrelevant. A society cannot function with-
out critical distance to itself.

Take the example of Heidegger’s critique of technology. What the philosopher dis-
cusses in “The Question Concerning Technology” will not help us resolve any of the
particular technological problems we face, such as the massive collection of personal
data or the way in which digital media are increasingly taking the place of reality in peo-
ple’s lives. Heidegger’s analysis of the ontological status of technology does something
else: it challenges the idea that the sophisticated and pervasive use of advanced technol-
ogy will establish humanity as the “lord of the earth”; in fact, if we so delude ourselves,
technology might end up making us into a “human resource” to promote its relentless
drive toward efficiency and profit. We need to understand our finitude: at the ontological
level, technology is not a set of man-made tools, but it is Gestell, the way in which be-
ing is “sent” in our age. This is structurally an apophatic move: as Heidegger challeng-
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es our certainty regarding our understanding and “mastery” of technology, we are con-
fronted with the elusiveness of the ground, namely, with the enigmatic Ereignis. There is
no “solution” to this situation; only Heidegger’s recommendation that we approach the
question of technology through art, in particular through poetry. For “all ways of think-
ing, more or less perceptibly, lead through language in a manner that is extraordinary.”

Thus, philosophy certainly rises above the level of “average everydayness” to an
understanding of the conditions for the possibility of our contemporary world, indeed of
being itself. These conditions, however, do not open themselves to the intellectual grasp
of the philosopher, but remain a mystery. This means that, in the end, one of the funda-
mental functions of philosophy in our contemporary society is to teach not knowledge,
but the limits of knowledge; not confidence in our ability to progress relentlessly, but hu-
mility in the face of finitude.

33 Heidegger, “The Question Concerning Technology,” trans. William Lovitt, in Basic Writings, 30741,
at 307.
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Das genealogisch-ursprungsmythische Denken als
das erste systematische und geschichtliche Denken

In der Ubergangsperiode von einem noch erschlieBbaren bildhaften mythischen Erken-
nen hin zu einem begrifflichen und geschichtlichen Denken, also in der relativ kurzen
myth-historischen Epoche, die in den Hochkulturen der Alten Welt zu verschiedenen
Zeiten stattgefunden hat, treffen wir auf das genealogisch-ursprungsmythische Denken'.
Dieses ist der Quellgrund fiir das Denken, in dem wir uns heute noch befinden. Es fragt
nach den Ursachen, genauer nach dem Urgrund der Erscheinungswelt mit Einschluss
des fragenden Menschen. Als die Menschheit zu sich selbst erwacht war, also als der
Einzelne aus der unio magica oder mythica mit dem Makrokosmos und auch aus der
Einbettung in sein Kollektiv herausgetreten war und sich nach und nach mehr als Sub-
jekt und die Erscheinungswelt mehr als Objekt erlebt hat, verstand er sich vornehmlich
als Fragender. Der Inhalt seines Fragens bezog sich auf Grund und Ursache, griechisch
aitia, und damit zugleich auf den Anfang, apyn, der kaum iibersehbaren Erscheinungen
der Welt und zwar der einzelnen Erscheinungen mit Einschluss seiner selbst und der Ge-
samtheit der Erscheinungen, also des Universums. Deshalb konnte der Philosoph Georg
Christoph Lichtenberg (1742—1799) in seinen Aphorismen den Menschen folgenderma-
Ben beschreiben: ,,.Der Mensch ist ein ursachensuchendes Wesen; der Ursachensucher
wiirde er im System der Geister genannt werden kdnnen. Andere Geister denken sich
vielleicht die Dinge unter anderen uns unbegreiflichen Verhéltnissen?.

Dass der Mensch vornehmlich ein ursachensuchendes Wesen ist, ergibt sich aus
den éltesten Mythen der Volker; denn viele Mythen beantworten die Frage, wie es zu
dieser Welt, in der wir leben, {iberhaupt gekommen und wodurch das Geheimnis von Le-
ben und Tod entstanden sei. Derartiges ursprungsmythisches Denken gibt die Ursachen
fiir den Zustand an, der das Jetzt und Hier betrifft’. Damit ist dieses Denken von hochs-
ter Bedeutung fiir das seelische Gleichgewicht in den vorgeschichtlichen Epochen, da es
eine stabilisierende Aufgabe besitzt. Es deutet die Gegenwart als Folge von Ereignissen
in der Vergangenheit, aber eben nicht rein zeitlicher, rein geschichtlicher, sondern arch-
etypischer Ereignisse, die im Anfang von allem stattgefunden haben. Damit wirkt dieses

! K. HEINRICH, Parmenides und Jona. Vier Studien iiber das Verhiltnis von Philosophie und Mythologie
(Frankfurt a. M. 1966) 9-28: ,Die Funktion der Genealogie im Mythos‘; W. SPEYER, Art. Genealogie:
Reallexikon fiir Antike und Christentum (= RAC) 9 (1976) 1145-1268, bes. 1146 f.

2 G. Ch. Lichtenberg, hrsg. von A. MESSNER (0. Jahr, um 1920) 170.

3 Zu den aitiologischen Mythen M. P. NiLssoN, Geschichte der griechischen Religion, Bd. 1 = Handbuch
der Altertumswissenschaft 5, 2, 1 *(Miinchen 1976) Reg.: ,Aitien‘; K. RAHNER, Art. Atiologie: Lexikon fiir
Theologie und Kirche 1 (1957) 1011 f.
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Denken auf die Seele der Menschen mit Auswirkung auf die Zukunft. Es vermittelt zwi-
schen Jenseits und Diesseits und deutet den Menschen als Wesen, das zwischen diesen
beiden Ebenen der Wirklichkeit steht. Die antiken Mythen vom Ursprung der Welt und
vom Menschen entfernen sich nicht sehr weit von der jiidisch-christlichen Offenbarung;
denn auch in ihr gilt die Vergangenheit, genauer die Urzeit, in principio, als die grofie
Bedingung fiir das Hier und Heute und auch fiir die Zukunft der Welt und des Menschen*.

Damit treten der Mythos und die Zeitdimension mit ihren drei Stufen von Vergan-
genheit, Gegenwart und Zukunft und von Anfang und Ende in ein ganz nahes Verhéltnis;
denn im Mythos ist das Thema von der Herkunft und der Zukunft von Welt und Mensch
zentral. Hier zeigt sich, dass der Mythos der genuine frithe Ausdruck der Seele ist; denn
die Zeit in ihren drei Erscheinungsformen ist tief mit der Seele verbunden. Die Gegen-
wart driickt die Zeitlosigkeit der Seele aus, ihre Mitte, die zwischen der Vergangenheit
mit ihrem erschlieBbaren Anfang und der Zukunft mit ihrem erschlieBbaren Ende ver-
mittelt. So entsprechen die Mythen iiber den Ursprung von Kosmos und Mensch, die
kosmo- und anthropogonischen Mythen, den eschatologischen®. Die Ursache der Ursa-
chen und das Griindende von jedem Anfang und Ende, also das Ddmonisch-Gottliche, ist
deshalb das zentrale Thema dieser Art von Mythos, der in erster Linie die Entsprechung
von Welt und Mensch beleuchtet. Entsprechendes gilt auch fiir den eschatologischen
Mythos von Welt, Menschheit und den einzelnen Menschen. Deshalb enthilt das Buch
Genesis auch Mythisches; denn es spricht {iber die Urspriinge und Anfinge von Welt
und Mensch und sucht sie im Uberweltlichen. Das Géttliche als das Geheime-Macht-
voll-Schopferisch-Gestaltende erscheint so im ursprungsmythischen Denken als die Be-
dingung fiir den Anfang der Welt.

Das Ordnungsprinzip fiir die kosmo- und anthropogonischen Mythen ist die Ge-
nealogie®. Fiir das urspriingliche Erfahren bilden alle Erscheinungen dieser Welt ein Ge-
flecht von Verwandtem. Alles steht mit allem in Verbindung und zwar in der Weise der
Sympathie und der Antipathie, also eines Gegensatzes’. Dieser Gegensatz tragt wie alle
tibrigen dazu bei, das groe Lebewesen zu bilden, das diese Welt ist. Die genealogischen
Mythen der Griechen, die auf die Frage nach dem Anfang antworten, deuten diese All-
verwandtschaft. Sie weisen zugleich auf die Einheit, die Gestalt und das Kontinuum des
Wirklichkeitsganzen hin und bilden so die dlteste und erste systematische Ordnung, die
sich spéter verwandelt in den systematischen Wissenschaften wiederfinden wird. Auch
bei dieser Betrachtung wird wiederum erkennbar, dass Logisches im Mythischen und
Mythisches im Logischen anzutreffen ist.

4 W. SPEYER, Zwischen Traum und Wirklichkeit, Zeit und Ewigkeit. Der Mensch als das Wesen des
,Zwischen‘ = Salzburger Theologische Studien 51 (Innsbruck 2014) 73-105: ,Anfang und Ende, theologisch/
philosophisch und religionsgeschichtlich betrachtet’.

3 K. THRAEDE, Art. Eschatologie: RAC 6 (1966) 559-564, wo aber eschatologische Mythen, wie sie bei
den Griechen begegnen (Aischylos, Prometheus 908-926. 947 f.; vgl. Pindar, Isthmische Lieder 8, 27-35),
iibergangen sind.

¢ SPEYER, Genealogie a. O. (s. 0. Anm. 1).

7 J. ROHR, Der okkulte Kraftbegriff im Altertum = Philologus, Suppl.-Bd. 17, 1 (Leipzig 1923) 34-76; K.
REINHARDT, Kosmos und Sympathie. Neue Untersuchungen iiber Poseidonios (Miinchen 1926); Der Mensch
und die Sympathie aller Dinge = Eranos-Jahrbuch 24 (1955); H. HERTER, Kleine Schriften (Miinchen 1975)
249-258: ,Allverwandtschaft bei Platon‘; F. OHLy, Ausgewdhlte und neue Schriften zur Literaturgeschichte
und zur Bedeutungsforschung (Stuttgart 1995) 599-678; M. Kranz / P. PROBST, Art. Sympathie: Historisches
Worterbuch der Philosophie 10 (1998) 751-756.
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Wie das Wort ,Ursache‘ bereits andeutet, ist damit der Anfang mitgemeint. In bei-
den Begriffen liegt etwas Macht- und Bedeutungsvolles®. Aller Anfang ist méchtig, da
in ihm alles Folgende eingeschlossen zu liegen scheint’. Das, was von seinem Ende her
als eine Steigerung erlebt werden kann, auch dies scheint bereits virtuell, seiner Kraft
nach, im Anfang vorhanden oder angelegt zu sein. Die erschlie8bare geheimnisvolle Ur-
sprungsmacht muss damit jede Polaritit und die Vielheit der sich differenzierenden Er-
scheinungen in sich enthalten. Daraus folgten im myth-historischen und weithin noch im
geschichtlichen Zeitalter die magisch-religiose Beachtung und die Verehrung der Anfén-
ge. Die Geschichte der antiken Religionen enthélt dazu zahlreiche Zeugnisse!'?. Hier ist
besonders an die drei bestimmenden Anfange im menschlichen Leben zu erinnern, an
die Geburt als den Eintritt ins Diesseits, an die Hochzeit als den Eintritt in die Kette der
zeugenden und gebdrenden Wesen und an den Tod als den Eintritt in die Welt des Jen-
seits''. So wurden diese und andere vergleichbare Anfinge als heilig und machtvoll er-
fahren und deshalb mit einer magisch-religiosen Scheu umgeben. Der Beginn des Ta-
ges, des Monats und vor allem des Jahres, aber auch die Einfithrung in die Mysterien,
alle diese zeitlichen Anféinge galten als auf die Zukunft vorausweisend und sie bestim-
mend'?. Deshalb hat man sie mit magisch-religiosen Wiinschen fiir Segen und Heil, also
fiir das Leben, ausgezeichnet und sie so als ,Heilige Zeiten® gewertet. Entsprechend ha-
ben griechische und romische Dichter von Beginn an die Anfange ihrer Werke mit einer
Anrufung von Zeus oder der Inspirationsgottheit, wie der Musen, eingeleitet und sie da-
mit unter den Schutz der heiligen Ursprungsmacht gestellt!®. Auch Handlungen, die den

8 Das griechische Wort fiir Anfang, dpyy, bedeutet auch ,Herrschaft‘; H. GORGEMANNS, Art. Anfang:
RAC Suppl.-Bd. 1 (2001) 401-448.

? Plato, de re publica 377 a/b: “So weifit du, dass der Anfang das GroBte eines jeden Werkes ist”;
Jamblich, vita Pyth. 8, 37 belegt mit Beispielen aus der Natur, wie dem Sonnenaufgang gegeniiber dem
Sonnenuntergang, wie dem Morgen gegeniiber dem Abend, wie dem Werden gegeniiber dem Vergehen, die
hohere Wertschétzung des Anfangs.

19 Ovid, fast. 1, 178-180: omina principiis, inquit [der Gott Tanus, der Gott des Jahresanfangs, spricht]
inesse solent. / ad primam vocem timidas advertitis aures, / et visam primum consulit augur avem. / templa
patent auresque deum, nec linqua caducas / concipit ulla preces, dictaque pondus habent. An den Anfangen
von Kriegen, bei Griindungen und gleichfalls beim Tode von Herrschern, der als Anfang erfahren wurde,
erfolgten in archaischer Zeit blutige Opfer, ja Menschenopfer; V. HEnN, Kulturpflanzen und Haustiere in
ihrem Ubergang aus Asien nach Griechenland und Italien sowie in das iibrige Europa. Historisch-linguistische
Studien, hrsg. von O. SCHRADER, mit botanischen Beitrdgen von A. ENGLER und F. Pax ¥(Berlin 1911, Ndr.
Darmstadt 1963) 536 f.; W. SPEYER, Frithes Christentum im antiken Strahlungsfeld, Bd. 2 = Wissenschaftliche
Untersuchungen zum Neuen Testament 116 (Tiibingen 1999) 36 f. zum Bauopfer.

I E. SAMTER, Geburt, Hochzeit und Tod. Beitriige zur vergleichenden Volkskunde (Leipzig 1911); W.
SPEYER, Die Unterwelt in der Vorstellung und im Denken der Griechen und Romer: TH. HABERSATTER / A.
DuckEe / G. GROSCHNER (Hrsg.), einmal unterwelt und zuriick. die erfindung des jenseits, Ausstellungskatalog
Residenzgalerie Salzburg 21. 7. — 4. 11. 2012 (Salzburg 2012) 29-42.

12 Zum Neujahrsfest P. SARTORI, Art. Neujahr: Handworterbuch des deutschen Aberglaubens 6 (1934/35)
1020-1045; E. MERKELBACH, Art. Drache: RAC 4 (1959) 226-250, bes. 233-235; K. MEeuLI, Gesammelte
Schriften, Bd. 1 / 2 (Basel, Stuttgart 1975) Reg. 1215: ,Feste, Neujahr. — Zu den Schwierigkeiten der
Bedeutung von initia (Ubergang, Aufnahme, aber auch Anfang: Cic. leg. 2, 14, 36), und teket| (Ende) im
Hinblick auf die Mysterien R. TUrcAN, Art. Initia: RAC 18 (1998) 87-159, bes. 87-90; ferner vgl. J.-O.
KRONER, Art. initium: Thes.Ling.Lat. 7, 1 (1934/64) 1653-1663, bes. 1662, 33-58. — In diesen Zusammenhang
gehort auch das Opfer der Erstlinge der Gaben der Natur mit Einschluss des Menschen; K. HECKSCHER, Art.
Erstling: Handworterbuch des deutschen Aberglaubens 2 (1929/30) 976-981; S. ScHATEN, Art. Oblation I
(Personen): RAC 26 (2015) 31-47, bes. 32-36.

13 Xenophanes: Vorsokratiker 14 B 1, 13 (D1ELS/KRANZ); Alcman frg. 29 PAGE / DavIES; J. MARTIN in
seiner Ausgabe zu Arati Phaenomena V. 1-18 (Firenze 1956) 3-11; Valerius Maximus, 1 praef.: nam si prisci
oratores ab love optimo maximo bene orsi sunt, si eccellentissimi vates a numine aliquo principia traxerunt...
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Beginn einer entscheidenden Periode, wie den Anfang eines Krieges, einleiteten, wurden
als magisch-religioser Ritus vollzogen, so in Rom der erste Speerwurf, der den Krieg
einleitete und den die Fetialen vollzogen haben'*.

Das ursprungsmythische Denken, das als eine Art mythischer Aitiologie bezeich-
net werden kann, ist das fiir uns élteste und fritheste Fragen nach dem Anfang und dem
Ursprung von allem'®. Wir finden dieses Denken bei Nomaden und Wandervélkern und
bei den frithen sesshaften Volkern und so auch bei den Griechen der archaischen Zeit.
Wabhrscheinlich war die Frage nach der eigenen Herkunft der Ausgangspunkt des aitio-
logischen Fragens und wurde sodann auf die einzelnen Erscheinungen des Kosmos und
zuletzt auf diesen iibertragen. Der Kult der Toten, die Verehrung einer Geschlechts- und
Stammesgottheit, ferner die rituellen und profanen Uberlieferungen der Familien, Sip-
pen, Geschlechter und Stdmme sind mit dem nach den Anfiangen und Urspriingen fra-
genden Denken eng verbunden. Indem sich die Menschen der archaischen Epoche der
Anfinge zu versichern versuchten, gewannen sie fiir die eigene Gegenwart und fiir ihre
Zukunft Festigkeit. Dieses Denken erweist den Menschen zugleich als das Wesen einer
Gegenwart, die in sich selbst steht und zeitlos ist, aber doch Zeit und Zeitlichkeit zu er-
fahren vermag, im Gegensatz zum Tier, das nicht iiber der Zeit steht, sondern in ihr ginz-
lich aufgeht!s.

Da der Mensch allein iiber sein eigenes Ende in der Zukunft weif3, fordert ihn die
Frage tiber den Anfang zugleich dazu auf, iiber das Ende seiner selbst und dariiber hinaus
der Erscheinungen der Welt nachzusinnen. Erst dieses Denken iiber Anfang und Ende
vermag den Menschen in seine wahre Identitéit zu fithren, vermag ihn iiber seine Auf-
gabe in dieser Welt der entstehenden und vergehenden Erscheinungen aufzukléren. Die
Menschen der archaischen Epoche versicherten sich ihres Daseins, indem sie die Gegen-
wart ihrer selbst und ihrer Gemeinschaft iiber eine Kette, also {iber ein Kontinuum, von
Generationen mit ihrem Stammvater oder Archegeten in einen ursédchlichen Zusammen-
hang gesetzt haben!’.

Fiir die Menschen der Ubergangsperiode vom mythischen zum geschichtlichen
Zeitalter gehorten die Anfange von Mensch und Welt einer iibermenschlichen Sphére an.
Wir kdnnen sie die mythische, die magisch-religiose oder die ddmonisch-gottliche Spha-
re nennen. Das friihe Empfinden und Denken ist von einer urspriinglichen Einheit des
Positiv-Gottlichen, das Leben schafft, mit dem Negativ-Dédmonischen, das Leben ver-
nichtet, ausgegangen. Erst im Laufe der Entfaltung des menschlichen Geistes hat sich
der Gott vom Damon getrennt. Entsprechend waren im Anfang alles Erfahrens und Um-

14°S. Errrem: Gnomon 4 (1928) 196; K. LaTTE, romische Religionsgeschichte = Handbuch der
Altertumswissenschaft 5, 4 (1960) 121 f.

15 K. BETH, Art. Atiologie: Handworterbuch des deutschen Aberglaubens 1 (1927) 647-666; K. RAHNER,
Art. Atiologie: Lexikon fiir Theologie und Kirche 1 (1957) 1011 f.; HeinricH a. O. (s. 0. Anm. 1); M. P.
NiLssoN, Geschichte der griechischen Religion, Bd. 1° = Handbuch der Altertumswissenschaft 5, 2, 1
(Miinchen 1967, Ndr. ebd. 1976) 26-35.

16 A. WLosoK, Laktanz und die philosophische Gnosis = Abhandlungen der Heidelberger Akademie
der Wissenschaften, Phil.-hist. K1. 1960, 2 (Heidelberg 1969) 8-47: ,Rectus status und contemplatio coeli in
der philosophischen Anthropologie‘; TH. K&VES-ZULAUF, Romische Geburtsriten = Zetemata 87 (Miinchen
1990) 145-179, bes. 176-178; W. SPEYER, Art. Kopf: RAC 21 (2006) 509-535, bes. 525.

7' W. FautH, Catena aurea. Zu den Bedeutungsvarianten eines kosmischen Sinnbildes: Archiv fiir
Kulturgeschichte 56 (1974) 270-295; F. OnLy, Zur Goldenen Kette Homers: DERs., Ausgewihlte und neue
Schriften zur Literaturgeschichte und zur Bedeutungsforschung (Stuttgart, Leipzig 1955) 599-678.
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gehens mit den Welterscheinungen Religion und Magie eins'®. Ebenso hat sich das Sitt-
liche wie das Asthetische erst nach und nach aus dem urspriinglich einheitlichen ma-
gisch-religidsen Zusammenhang herausgeldst.

Wie Adam in der Genealogie Jesu, genauer seines Néhrvaters Joseph, beim Evan-
gelisten Lukas zum Sohne Gottes erklart wird', so finden wir auBer in Israel in allen
Hochkulturen des antiken Mittelmeerbeckens zu Beginn Gotter und Goéttinnen sowie
ihre Sohne und Tochter als Ahnherren und Ahnherrinnen von Geschlechtern, Stimmen,
Vélkern und Konigen®. Bei diesen Uberlegungen gingen die Menschen von sich selbst
aus, ndmlich von ihrem Gezeugt- und Geboren-Sein. Diese geschlechtlich bestimmte
Abfolge von Altem und Neuem, die mit Zeugen und Gebdren verbunden ist, steht im
Gegensatz zum Schaffen?!. Da die Gottheiten der antiken Mittelmeerkulturen aber inn-
erkosmische Méchte und Gewalten sind, stellte sich dann weiter die Frage nach deren
Verwandtschaft und deren Stammbaum und deren Stammviter und -miitter. Dieses ur-
sprungsmythische Fragen gelangte auf diese Weise iiber die Genealogie der Menschen
zur Genealogie der Gottheiten und der ddmonischen Méachte und damit der Krifte, wel-
che die Welt ausmachen; denn die Gottheiten und Didmonen waren nach dem frithen Er-
leben die Erscheinungen der einzelnen Bereiche des Kosmos. Der Weg des Suchens
nach dem Anfang fiihrte so von den Vorstellungen des Werdens der Menschen, der Anth-
ropogonie, zu denen der kosmischen Michte, also zu Theogonie und Kosmogonie.

Die Denkform der Genealogie enthilt formal bereits die beiden Denkformen, die
bis heute fiir das wissenschaftliche Denken ausschlaggebend sind: die systematische
und die geschichtliche Betrachtungsweise. In diesem myth-historischen Erkennen und
Denken ist demnach bereits das philosophische und wissenschaftliche Denken des ge-
schichtlichen Zeitalters angelegt. Demnach liegt im ursprungsmythischen Denken, wie
es die griechischen Mythologen und Mythographen ausgebildet haben, die dabei aber
auch im Einflussbereich entsprechender vorderorientalischer Mythen standen, wie de-
nen der Hurriter und Hethiter, der Anfang unseres heutigen philosophischen und wissen-
schaftlichen Fragens und Forschens?.

Das frithe mythische Erkennen und Bilden lassen sich von seinen unmittelbaren
Erben her beschreiben, dem dichterischen Erkennen und Gestalten. Dieses haben die
griechischen Dichter seit Homer als eine Verbindung von géttlicher Offenbarung und In-
spiration und von menschlicher techne, von ingenium und ars, verstanden. Die Inspirati-
onsgottheiten Apollon und die Musen sowie die ihnen eng verwandten Nymphen, ferner
Dionysos und Hermes bezeugen den Glauben, dass alles wahre Erkennen der Wirklich-
keit und seine Wiedergabe im sprachlichen Kunstwerk ein Zusammenspiel von Gottheit
und Mensch sei, also von Offenbarung und ihrer Verarbeitung durch den Menschen®.

18 C. H. RarscHOW, Magie und Religion (Giitersloh 1947, Ndr. ebd. 1955); L. PErzoLDT (Hrsg.), Religion und
Magie = Wege der Forschung 337 (Darmstadt 1978). M. FRENSCHKOWSKI, Art. Magie: RAC 23 (2010) 857-957.

19 1¢. 3, 23- 38, bes. 38.

20 SpEYER, Genealogie a. O. (s. 0. Anm. 1) 1156-1160: ,Archegeten der Adelsgeschlechter, Stimme und
Volker; 1175-1177: ,Konigsstammbéume*.

21 So heifit es im Apostolischen Glaubensbekenntnis der Kirche von Jesus Christus: ,,gezeugt, nicht
geschaffen® d.h. von Gott).

22 A. LEsky, Gesammelte Schriften (Bern 1966) 356-371: ,Hethitische Texte und griechischer Mythos*.

23W. SPEYER, Friihes Christentum im antiken Strahlungsfeld, Bd. 3 = Wissenschaftliche Untersuchungen
zum Neuen Testament 213 (Tiibingen 2007) 75-88: ,Die Offenbarungsiibermittlung und ihre Formen als
mythische und geschichtliche Anschauung‘; 89-101: ,Gottheit und Mensch, die Eltern des Kunstwerkes®.



Das genealogisch-ursprungsmythische Denken als das erste systematische und geschichtliche Denken 23

Deshalb konnen wir das ursprungsmythische Vorstellen, Erkennen und Denken selber
als ein gott-menschlich Gewirktes deuten®*. Dabei erscheint der Mensch selbst entspre-
chend zum griechischen Kosmos oder zur jiidischen und christlichen Schopfung als eine
Zusammenfiigung von Irdischem und Himmlischem. Damit stehen die Einheit und die
Zweiheit oder der Gegensatz von Leib und Seele / Geist in Ubereinstimmung und eben-
so die Einheit und Zweiheit oder der Gegensatz von Immanenz und Transzendenz des
Déamonisch-Géttlichen.

Was charakterisiert die genealogische Denkform weiter? Sie geht von der Einheit
und Ganzheit aus, die in diesem Denken als Urgestalt und als Bedingung fiir den Anfang
des Vielen erscheint. Das Leben beginnt fiir dieses frithe Denken auch nicht, wie fiir uns,
erst auf einer zeitlich spiteren Stufe. Vielmehr erscheint der gesamte Kosmos den ur-
spriinglich empfindenden Menschen als mit Leben erfiillt, da dieser mit dem stets leben-
digen und wirkenden Damonisch-Géttlichen auf das engste verbunden ist. So konnten
die Orphiker den gottlichen Kosmos mit Zeus, dem ,,Vater der Gotter und Menschen®,
gleichsetzen und in dhnlicher Weise auch einen Stein, einen Felsen, einen Berg fiir ein
lebendiges ddmonisch-gottliches Wesen ansehen®.

Geht das Denken bei der Frage nach dem Anfang von den einzelnen Erscheinungen
des Kosmos aus, dann konnen diese genealogisch wie die Generationenfolge der Men-
schen aufgefasst werden. So hat das ursprungsmythische Denken der Griechen auf dem
Hintergrund der Vorstellung von Leben und damit von Zeugen, Empfangen und Gebéaren
alle Welterscheinungen auf einen letzten Ursprung oder Grund zuriickgefiihrt. So nennt
Hesiod den dem menschlichen Denken unzuginglichen geheimnisvollen Anfang von al-
lem das ,Chaos‘, den ,gdhnenden Abgrund‘. Das Chaos erscheint hier als der geheim-
nisvolle Schofl des Damonisch-Géttlichen?®. Das Anfang-Gebende erscheint hier als das
iibermenschliche und iiber allen Erscheinungen dieser Wirklichkeit stehende Ur-Eine jen-
seits der Vielheit der Erscheinungswelt. Ein anderes Modell fiir den Anfang von allem
bietet die mythisch-philosophische Schrift ,Timaios‘ von Platon. In diesem Entwurf ist
eine gewisse Ndhe zum Schopferglauben der jiidisch-christlichen Offenbarung erkenn-
bar. Der hier genannte Schopfer, der hier ,Demiurgos‘, ,Handwerker*, heif3t, handelt aber
nicht ginzlich weltunabhéngig und schafft nicht aus sich selbst, sondern im Aufblick zum
Himmel der ,gottlichen Ideen‘, die aber letztlich zum Ganzen dieser Welt gehoren?’.

Das ursprungsmythische Denken konnte den Uranfang auch als die Einheit der in
einem gewissen Gefille zueinander stehenden Grundgegensitze begreifen. Diese Grund-

24 DERs., Zwischen Traum und Wirklichkeit a. O. (s. 0. Anm. 4) 152-154: ,Der gewachsene Mythos als
Ausdruck des Gottlich-Menschlichen®.

25 Dies bezeugt die antike Vorstellung von der Steingeburt der Menschen, von der der Mythos von
Deukalion und Pyrrha berichtet (Ovid, metamorph.; vgl. Statius, Thebais 3, 560; 4, 340; SPEYER, Genealogie
a. O. (s. 0. Anm. 1) 1160. — Auch Mithras galt als ,der Gott aus dem Stein‘; Firmicus Maternus, error. 20, 1;
Hieronymus adversus lovin. 1, 7 (Patr. Lat. 23, 219); E. WUsT, Art. Mithras: Pauly/Wissowa 15, 2 (1932)
2131-2155, bes. 2138; R. L. GorDON, Art. Mithras: RAC 24 (2012) 964-1009, bes. 977. 983. — Die Gottheit
wohnt im Stein; E. NORDEN, Agnostos Theos *(Leipzig 1923, Ndr. Darmstadt 1974) 18. 82 f. Anm. 1; H. G.
EvEirs, Tod, Macht und Raum als Bereiche der Architektur 2(Miinchen 1970) 63.-70: ,Petra Genitrix‘; M.
ELIADE, Schmiede und Alchemisten, deutsche Ubers. 2(Stuttgart 1980) 202: ,Petra Genitrix” mit Literatur.

26 Hesiod. theog. 116; L. A. CorpO, XAOZ: Zur Ursprungsvorstellung bei den Griechen = Beitriige
zur Philosophie 101 (Idstein 1989); ferner vgl. A. A. BArB, Diva matrix. A Faked Gnostic Intaglio in the
Possession of P. P. Rubens and the Iconology of a Symbol: Journal of the Warburg and Courtauld Institutes
16 (1953) 193-238.

2TW. THEILER, Art. Demiurg: RAC 3 (1957) 694-711.



24 WOLFGANG SPEYER

gegensitze, welche die sichtbare Wirklichkeit ebenso kennzeichnen und bestimmen wie
das seelische und geistige Leben des Menschen — man denke an das sittliche Gute und
Bose, an Liebe und Hass oder Tugend und Laster! —, weisen auf eine iibergreifende Ein-
heit zuriick, die vor dieser Zweiheit der Grundgegensétze im Anfang war, ja den Grund
und Ursprung dieser Grundgegensitze und aller Erscheinungen bildet. Auf diese Wei-
se wird auch der Volkergedanke vom doppelten Geschlecht der Urgottheit ,im Anfang*
verstandlich?®. Die frithen Griechen haben so auch die Erde, Gaia, und die dieser G6t-
tin verwandten geschichtlichen Auspragungen als Ursprungsgottheit mit doppeltem Ge-
schlecht angesehen®. Ahnlich wie die heutige Theorie der Physik vom Urknall spricht,
nahm das ursprungsmythische Denken eine gewalttéitige Trennung an, welche die Ein-
heit vor aller Differenzierung und vor allen Gegensdtzen ,im Anfang* aufgesprengt habe.
Durch eine gewaltsame Trennung sei dieser auf den Gegensétzen beruhende und aus ih-
nen bestehende Erscheinungskosmos des Vielen aus der Einheit des Anfangs hervorge-
gangen. Nach einer frithen Vorstellung soll eine Gottheit das Werden dieser Welt des
geordneten Vielen, also des Kosmos, durch eine gewaltsame Trennung im Anfang von
Allem herbeigefiihrt haben. So berichtet der babylonische Mythos, dass der Gott Marduk
den Drachen des uranfanglichen Chaos, Tiamat, geteilt und daraus Himmel und Erde,
also ein erstes Gegensatzpaar, gebildet habe. Der in den antiken Kulturen weit verbreite-
te Erde-Himmel-Trennungsmythos und die daraus weiterentwickelten abstrakteren Dia-
krisis-Kosmogonien sowie der Mythos vom Urmenschen und dem aus ihm gewordenen
Universum gehoren in diesen Zusammenhang?*.

Die Grundanschauung, dass sich die Beziehung von Welt und Mensch so verhélt
wie der Makrokosmos zum Mikrokosmos, beherrscht die Kulturen der Alten Welt. In-
sofern erhellen sich das Kosmomorphe und das Anthropomorphe. Wenn in der Kultur-
geschichte der Moderne der Begriff des Anthropomorphen, genauer der Begriff der Per-
sonifikation verwendet wird und wenn von anthropomorphen Vorstellungen gesprochen
wird, so kann man damit das Empfinden und Vorstellen der Menschen der frithen Kul-
turen nicht richtig beschreiben. Hier schlidgt der neuzeitliche Subjektivismus durch und
verfalscht das Verstehen der Frithkulturen; denn diese gingen von einer weitgehenden
Identitit und Identifikation von betrachtetem Objekt und betrachtendem Subjekt aus und
dies nicht zuletzt auf dem Hintergrund der Lebensvorstellung. Fiir dieses Denken ent-
sprach die angenommene Weltseele der menschlichen Seele, das Organon der Welt dem
Organon des Menschen. Deshalb gab es fiir das archaische Weltverstehen auch nicht ei-
nen Hiatus zwischen den belebten organischen Wesen und der leblosen Materie, wie

28 H. BAuMANN, Das doppelte Geschlecht. Ethnologische Studien zur Bisexualitiit in Ritus und Mythos
(Berlin 1955, Ndr. ebd. 1980); M. DELcourT / K. HOHEISEL, Art. Hermaphrodit: RAC 14 (1988) 649-682.

29 BAUMANN a. O. Reg.: ,Erdgottheit*.

30 BAUMANN a. O. (s. 0. Anm. 28) Reg.: ,Himmel-Erde-Trennung‘; H. ScHWABL, Art. Weltschopfung:
Pauly/Wissowa, Suppl.-Bd. 9 (1962) 1433-1582, bes. 1468-1474. 1508-1510; W. SPOERRI, Spithellenistische
Berichte iiber Welt, Kultur und Goétter = Schweizerische Beitrdge zur Altertumswissenschaft 9 (Basel
1959) Reg.: ,dwkpiverv, dwbkpioig’. F. LAMMLI, Vom Chaos zum Kosmos = Schweizerische Beitrdge zur
Altertumswissenschaft 10 (Basel 1962) 29-44: | Trennung aus der Einen Gestalt (Orientalische Urspriinge)*;
zu Philo, der die logische zur kosmologischen Teilung in Bezichung setzt, U. FRUCHTEL, Die kosmologischen
Vorstellungen bei Philo von Alexandrien (Leiden 1968) 41-52. — Der deutsche Idealismus wird dann das
damit zusammenhéngende Thema der ,Entzweiung* beriicksichtigen; J. RITTER, Art. Entzweiung, entzweien:
Historisches Worterbuch der Philosophie 2 (1972) 565-572. — SPEYER, Frithes Christentum, Bd. 3 a. O. (o.
Anm. 23) 61-74: ,Gewalt und Weltbild‘. — Zum Mythos vom Urmenschen BAUMANN a. O. (s. 0. Anm. 28)
Reg.: ,Urmensch; SPEYER, Kopf a. O. (s. 0. Anm. 16) 513 f.
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Fels, Stein oder Erz, wie dies in der Neuzeit der Fall ist’!. Damit war fiir das archaische
Weltverstehen eine Spiegelung, eine Identitdt und Identifikation von Welt und Mensch
gegeben. Deshalb mussten sich auch Kosmogonie und Anthropogonie entsprechen.

Der kosmogonische Mythos von der Trennung im Anfang spiegelt sich wider in
der Geschichte des menschlichen Bewusstseins. Vor der in der geschichtlichen Epo-
che allméihlich deutlicher erfahrenen Subjekt-Objekt-Beziehung des Menschen war das
menschliche Bewusstsein ,im Anfang® stirker in die Welt eingebunden, so dass wir in
der Friihzeit der Menschheit geradezu von einer unio magica oder mythica von Mensch
und Welt sprechen kdnnen. Der Einzelne ist als Einzelner erst nach unbestimmbar lan-
gen Zeiten innerhalb der Menschheitsgeschichte aus dem Kollektivbewusstsein seiner
Gruppe, seiner Familie und Sippe sowie seines Stammes herausgetreten. Wann das Den-
ken sich erstmals in Bildgestalten geduBert hat, kann nicht mehr festgestellt werden. Je-
denfalls wurden diese Bildgestalten, die durch die seelische und geistige Begegnung mit
der sinnenhaften Wirklichkeit und ihrer seelischen und geistigen Verarbeitung entstan-
den sind, weitgehend als ddmonisch-gottliche Méchte erlebt. Dieses urtiimliche mythi-
sche Denken in Bildern und Gestalten ist wie seine Ausdrucksformen in den magisch-re-
ligidsen Vorstellungen von ddmonisch-gottlichen Mischwesen und menschengestaltigen
Gottheiten, vom anikonischen Bild, dem Fetisch, und dem Kultbild dhnlich spontan ent-
standen wie das Denken und die Sprache*.

Alle diese geistigen Ausdrucksformen diirften nicht ohne die ddmonisch-gottliche
Dimension zustande gekommen sein, in welcher der Erscheinungskosmos ebenso griin-
det wie der Mensch. Wir konnen hier geradezu von einer Ur-Offenbarung des Ddmo-
nisch-Gottlichen im Menschen sprechen. Dieses echte, weil im Menschen gewachsene,
mythische Denken weist auf das spitere ganzheitlich eingestellte, also auf das synthe-
tisierende Denken voraus. Andererseits erscheint auch das unterscheidende, trennende
oder analytische Denken im ursprungsmythischen Denken bereits vorweggenommen,
wie der zuvor erwiahnte Mythos von der Trennung von Himmel und Erde beweist®*.

Wenn eine gottliche Gestalt in den echten gewachsenen Mythen aus dem Gehei-
men und Verborgenen auftaucht, wie im babylonischen Mythos das gottliche Offenba-
rungswesen Oannes, das aus dem Meer, dieser Chiffre fiir das Unbewusste, aber auch
fur das Géttliche, erscheint und die Menschen die Kultur lehrt*, oder im etruskischen
Mythos der Offenbarer Tages® oder im orphischen Mythos der Urgott Phanes, der aus
dem Unendlichen ,erscheint‘*, oder Aphrodite, die Gestalt der Schonheit, die aus dem

3 ELIADE a. O. (s. 0. Anm. 25) 10 f. und 0. Anm. 25.

32 H. FUNkE, Art. Gotterbild: RAC 11 (1981) 659-828; W. SPEYER, Art. Mischwesen: RAC 24 (2012)
864-925.

38, 0. Anm. 30.

34 Beros(s)os: FGrHist 680 f. 1, 4; J. OELSNER, Art. Oannes: Der Neue Pauly 8 (2000) 1079.

35 Cic.div. 2, 50 Pease; Ovid. met. 15, 552—559; Censorin. de die nat. 4, 13 (7 SALLMANN mit den antiken
Parallelen): in agro Tarquenniensi puer dicitur divinitus exaratus nomine Tages, qui disciplinam cecinerit
extispicii, quam lucumones tum Etruriae potentes exscripserunt. — Die Uberlieferungen iiber Oannes und
Tages diirften in einem geschichtlichen Zusammenhang stehen und auf die vorderorientalischen Wurzeln der
etruskischen Uberlieferung hinweisen. Zu Tages W. SPEYER, Religionsgeschichtliche Studien = Collectanea
15 (Hildesheim 1995) 74-95. 193, bes. 83—85: ,Das Horen einer gottlichen Stimme. Zur Offenbarung und zu
Heiligen Schriften im friihen Rom*; ebd. Reg.: ,Tages*; J. TER VRUGT-LENZ, Art. Haruspex: RAC 13 (1986)
651-662; bes 657; M. LUGINBUHL, Menschenschopfungsmythen. Ein Vergleich zwischen Griechenland und
dem Alten Orient (Bern, Frankfurt a. M. 1992) 166—168.

36 Lact. div. inst. 1, 5, 4 (CSEL 19, 1, 13 f.): eundem etiam ®4vnta nominat (sc. Orpheus), quod cum
adhuc nihil esset, primus ex infinito apparuerit et extiterit. cuius originem atque naturam quia concipere
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Meer geboren wird®’, so wird in einer derartigen Gestalt zugleich auch das mythische
Gestalt- und Bilddenken offenbar. Dieses Gestalt- und Bilddenken gehort wohl zu den
friihesten AuBerungen des Denkens und stand der Welt des Traumes noch recht nahe.
Zugleich kann dieses Auftauchen der Ur-Bilder, die mit den Elementargedanken Adolf
Bastians, den Archetypen Carl Gustav Jungs, dem Urphédnomen Johann Wolfgang Go-
ethes, aber auch den Ideen / Gestalten Platons verwandt sind, als Werk derjenigen Macht
oder Méchte verstanden werden, von der oder von denen der Anfang der Welt und alle
Anfange in dieser Welt herzuleiten sind?®.

Die Anlage zu einem geschichtlichen Geschehen und damit zugleich zur Ge-
schichte und zur Erfassung der drei Zeitstufen Vergangenheit, Gegenwart und Zukunft,
weist der Mythos bereits in Ansitzen auf und beweist, dass es ihm &hnlich wie dem aus
ihm hervorgegangenen Logos oder logisch-geschichtlichen Denkens um Deutung und
Erkenntnis der Gesamtwirklichkeit mit Einschluss des schopferischen und gestaltenden
Menschen geht. Im echten Mythos zeigt sich bereits die Erkenntnis, dass die Gegen-
wart nur im Licht der Vergangenheit, ndmlich einer griindenden Vergangenheit, deutbar
wird. Damit war der Weg gedffnet, nach den Anfingen zu fragen und zwar nach den An-
fangen der Welt, des Menschen und seiner von ihm gestalteten geistigen Welt, der Kul-
tur®. Das, was der echte gewachsene Mythos vor allem bezeugt, ist der Tatbestand, dass
der Mensch abhéngig ist, und zwar sowohl in seinem duBleren leiblichen als auch in sei-
nem geistig-seelischen Dasein. Ein derartiger Mythos deutet die schrittweise gewonne-
ne Selbstbestimmung des Menschen, ja dessen gesamtes Denken, Fiihlen und Wollen auf
dem bleibenden Hintergrund der tibermenschlichen numinosen Macht, die als Anfangs-
und Schopfungsmacht begriffen wurde. Der auf die Urspriinge von Welt und Mensch
eingehende und antwortende Mythos deutet so den Menschen als das Geschopf, das in
seiner leiblichen und in seiner geistigen und seelischen Ausstattung zunéchst der Emp-
fangende ist. Nur auf dem Hintergrund des Vorgedachtseins des Menschen vermag die-
ser sich selbst zu denken und nur auf dem Hintergrund seines Geschaffenseins vermag
der Mensch sich selbst und seine Umwelt zu gestalten*. Das ursprungsmythische Den-
ken offenbart so Grundsétzliches iiber die Stellung des Menschen in der Welt und weist
auf die Gegensatzstruktur als die das Wirklichkeitsganze bestimmende Struktur hin. Der
Mensch verbringt und gestaltet im Paradox seines Vorgedachtsein, also seines Vorge-
gebenseins, und im Aufbau seiner selbst sein Leben, wobei er sich mit seinem Anfang
und seinem Ende in die Zeit und in seinem Tagesbewusstsein aufgrund seines aufrech-

animo non poterat, ex aere inmenso natum esse dixit...; zu Phanes, dem monogenes oder primogenitus,
Poetae Epici Graeci 2, 1 (2004) frg. 120-137 BERNABE; ebd. zu seinem Namen: frg. 138-143.
37TF. Schiller, ,Das Gliick‘. Die Schlussverse lauten:

Aber das Gliickliche siehest du nicht, das Schone nicht werden,
Fertig von Ewigkeit her steht es vollendet vor dir.
Jede irdische Venus ersteht, wie die erste des Himmels,
Eine dunkle Geburt, aus dem unendlichen Meer;
Wie die erste Minerva, so tritt mit der Agis geriistet,
Aus des Donnerers Haupt jeder Gedanke des Lichts.
38 J. HULLEN, Art. Archetypos: Historisches Worterbuch der Philosophie 1 (1071) 497-500.
39 H. GORGEMANNS, Art. Anfang: RAC Suppl.-Bd. 1 (2001) 401-448.
40 Dem cogito ergo sum René Descartes’ stellt Franz von Baader mit Recht das cogitor ergo sum entgegen;
S. PEeTZ, Die Wiederkehr im Unterschied. Ernst von Lasaulx (Freiburg, Miinchen 1989) 141-143; W. LAMBERT,
Franz von Baader (1765-1841): E. CoRETH/ W. M. NEIDL / G. PFLIGERSDORFFER (Hrsg.), Christliche Philosophie
im katholischen Denken des 19. und 20. Jahrhunderts, Bd. 1 (Graz 1987) 150-173, bes. 157 f.
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ten Ganges mit Oben und Unten in den Raum von Erde und Himmel eingebettet sieht*'.
Deshalb kreist der echte gewachsene Mythos der Vélker auch um Anfang und Ende von
Welt und Mensch, wie die kosmo- und anthropogonischen Mythen kundtun. So sprechen
das erste Buch der Heiligen Schrift des Alten Testamentes, das ,Buch Genesis‘, und das
letzte Buch der Heiligen Schrift des Neuen Testamentes, die ,Apokalypse des Johannes®,
iiber Anfang und Ende sowie liber hervorgehobene griindende Anfinge innerhalb der
Zeit. Diese Anfange betreffen im ,Buch Genesis® die sichtbare und sinnenhafte Wirk-
lichkeit. In der friihjiidischen Uberlieferung héren wir aber auch etwas iiber die Anfin-
ge des Negativen in der jenseitigen Welt; denn die Engel Lucifer und Michael verweisen
auf einen Kampf im Jenseits, und zwar schon vor der Schopfung dieser Welt. der fiir die
Schopfung und ihr Schwanken zwischen Ordnung und Chaos, zwischen Eintracht und
Zwietracht sowie zwischen Gut und Bose bestimmend ist*2. Der auf Gegensatz beruhen-
de Kampf und die Gewalt zu trennen sind Hauptinhalte des echten Mythos der Volker
und auch der Offenbarung.

Das zuvor Ausgefiihrte regt zu folgender Uberlegung an: Die Einheit stand am
Anfang aller Erscheinungen der raum-zeitlichen Wirklichkeit und ihrer Spiegelung im
seelischen und geistigen Bewusstsein des Menschen. Diese Einheit ,im Anfang® fiihr-
te zu einer ersten Trennung, aus welcher der erste Gegensatz hervorgegangen ist. Nach
dem Buche Genesis war dies der Gegensatz von Himmel und Erde®; weitere Gegen-
sdtze folgten, wie der von Finsternis und Licht*. Wie die Einheit bei der Kosmogonie,
bei der Weltwerdung, ,im Anfang‘ bestand, so auch beim Anfang des menschlichen Be-
wusstseins. Die Unterscheidung zwischen systematischer und geschichtlicher Betrach-
tungsweise setzt bereits andere vorgeordnete Differenzierungen und Unterscheidungen
voraus, wie die zwischen mythischem Bilddenken und abstraktem Begriffsdenken. Be-
deutsam ist die Ubereinstimmung zwischen dem Entstehen und Werden der Welt und
dem Entstehen und Werden des menschlichen Bewusstseins.

41'S. 0. Anm. 16.

42 J. MicHL, Art. Engel II (jiddisch): RAC 5 (1962) 60-97, bes. 80-82; DERrs., Art. Engel IV (christlich):
ebd. 188-193; J. DocHHORN, The Motif of the Angels® Fall in Early Judaism: F. V. REITERER / T. NickLas / K.
ScHOPFLIN (Hrsg.), Angels = Deuterocanonical and Cognate Literature, Yearbook 2007 (Berlin 2007) 477-495.

3 Gen. 1, 1.

4 Gen. 1, 2-4.
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Wenn Engel, dann solche!

Warum es sich lohnt, iiber Engel theologisch nachzudenken?

1. Zuviele Engel?

Es ist noch nicht lange her, da war es um die Engel in Europa ziemlich schlecht bestellt,
sie galten als eine bedrohte Art.” Die moderne Welt, szientistisch und technokratisch er-
folgreich, schien ihnen den Garaus zu machen, wie manchen Schmetterlingsarten. Man-
che Christen trauerten ihnen nach, viele aber sprachen von Engeln blof3 konventionell
oder ganz unbestimmt metaphorisch. Gab es sie iiberhaupt? In der DDR war es verpont,
das fromme Wort ,,Engel* zu gebrauchen — die im Erzgebirge geschnitzten Figuren hie-
Ben, fast schon wieder lustig, ,,gefliigelte Jahresendfiguren®. Das ist vorbei, die Engel
sind wieder dar, in Scharen. Jetzt ist fast schon wieder schwierig, Engeln auszuweichen,
nicht blof in lédndlich-katholischen Gegenden wie bei Thnen in der Slowakei, auch bei
uns im sdkularen Westen. Im Weihnachtsgeschéft lacheln sei einen unentwegt holdselig
an, die kleinen und gro3en Engel. Aber auch iibers Jahr sind sie sind dekorativ omnipra-
sent, und geschnitzte Schutzengel verkaufen sich in jeder Preislage bestens. Wenn Raffa-
el (nicht der Erzengel, ich meine den Maler der berithmten Dresdener Madonna!) mitan-
sehen miisste, wie seine beiden vertraumt-kecken Kerlchen am unteren Rand des Bildes
in abertausend Drucken fiir alle mdglichen Botschaften herhalten miissen! Wie gut sich
doch unverbesserliche Sentimentalitdt und verbesserter Kommerz vertragen — im Sturz-
flug der Engel von Kunst zu Kitsch...

Die letzten Dekaden haben uns nicht nur diesen Sturzflug beschert, sondern auch
einen astralen Steilflug, wenn ich so sagen darf, den theosophischen und esoterischen
Engel-Boom, der mit dem Ingenieur Emanuel Swedenborg seinen Anfang in Europa
nahm. Was man jetzt alles iiber Engel erfahren kann, iiberbietet selbst die Visionen al-
ter Mystiker wie Pseudo-Areopagita oder Hildegard von Bingen. Die wussten schon viel
iiber die Erscheinung und die Gestalt von Engeln, iiber Kleidung, Stimme, Gesang, Far-
be, Duft und Tanz in wohlgeordneten Hierarchien. Jetzt kann man sich in den remythi-
sierten Engelkosmos einklinken, wenn man sich in gewisse Offenbarungen einweihen
lasst; dann liegen die Irrungen und Wirrungen des Weltlaufs tief unter einem. Ja, heut-
zutage kann man sich als Reinkarnation eines Erzengels ausgeben, und auch dafiir fin-
det sich eine gldubige Gemeinde. Auch Psychotherapeuten und Sterbeforscher halten die
Begegnung mit Engeln, von denen ihre Klienten berichten, nicht fiir pathologisch. Blaue
oder schwarze Engel bevolkern ohnedies die Kultur- und Freizeitindustrie, wie die ,,Ca-
lifornia Angels* oder die ,,Hell‘s Angels®. Sie fligen dem Kitsch das lustvolle Spiel mit

* Vortrag vor den Pfarrern der lutherischen Kriche in der Slowakei (Bardejovské Kipele, 20. Oktober
2017)
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gefdhrlichen Assoziationen hinzu. An die Hollenengel glaubt man angeblich nicht wirk-
lich, aber sie verstirken den {iberall verbreiteten, vermeintlich harmlosen Aberglauben,
und der schldgt nicht ganz selten in finsteren Ddmonismus um. Zu viele Engel? Falsche
Engel?!

2. Bildersturm?

Man ist versucht, nicht nur die oberflichliche und geschéftstiichtige Instrumentalisie-
rung von Engeln zu verdammen, sondern auch den Engelglauben selber, von dessen
einstigem Ernst noch diese Instrumentalisierung zehrt. Aber ein puristischer Bildersturm
wire die falsche Losung. Schon deshalb, weil er ansehnliche Teile der européischen
Dichtung, der Malerei und der Musik mit verurteilen und aus unserem kulturellen Ge-
déchtnis und Gebrauch verbannen miisste. Das betréfe keineswegs nur die reiche kirch-
liche Kunst und die weltliche Literatur seit Dante und John Milton, sondern auch die
moderne Asthetik. Die Rede von Engeln gehért zu J.W. Goethe und zu Franz Kafka, ge-
hort zu den Gedichten von Paul Celan oder Nelly Sachs, ausdriicklich ,,nach Auschwitz.
Bilder von Engeln finden sich in Fiille bei William Blake, Paul Klee oder Marc Chagall,
der, wie auch Kafka, selbst eine Engelvision erlebte. Auch im Film treten wieder Engel
auf, sogar als Hauptpersonen, gut erkennbar nicht nur an ihren Fliigeln, sondern auch an
ihren Namen — Damiel und Cassiel heifien sie in dem grofartigen Film von Wim Wen-
ders und Peter Handke ,,Himmel tiber Berlin® (1986). Dieser Film wurde von Gedich-
ten R.M. Rilkes und von den Engelbildern P. Klees inspiriert (dessen ,,Angelus novus*
inspirierte auch Walter Benjamins epochale Thesen iiber die messianische Geschichte).
Wenn Sie den Film noch nicht gesehen haben — holen Sie es nach! Auch deshalb, weil
diese Engel das seinerzeit in Berlin Unmdgliche tun, ndmlich die Grenze zwischen Ost
und West iiberschreiten — und so vorweg zeigten, was drei Jahre spater Wirklichkeit wer-
den sollte: dass uniiberwindliche Mauern fallen. Dass sich auch die Himmel 6ffnen kon-
nen, spielt Damiel vor: Er verliebt sich in eine Menschenfrau und lernt, ,,was kein Engel
weil}*“: Weder das bloB3e, zeitlose Herabschauen vom Himmel noch auch der blof3 irdi-
sche Blick aufs Zweckméfige machen das Lebensgliick aus, sondern der plotzliche An-
blick, der atemberaubende Augenblick der Begegnung von Himmel und Erde...

Wenn Sie einige der in der Moderne auftretenden Engel kennen, dann wissen Sie,
dass diese Engel nicht kitschig sind, will heilen: sie ligen nicht. Sie kaschieren nicht
etwa, sondern pointieren das schmerzliche Bewusstsein, dass die Moderne den Himmel
leergefegt hat und niemand mehr die Weltharmonie zelebriert; G.W.F. Hegel oder auch
Goethe, in dessen ,,Faust” ja sogar Erzengel auftreten, haben das klar gesehen Trotz-
dem: Engel. Noch halb ironische, halb melancholische Engel-Karikaturen leben von ei-
ner merkwiirdigen inneren Plausibilitit der Engel-Figur. Diese innere Plausibilitdt haben
auch moderne Theologen nicht aus der Welt geschafft, die wie D.E.F. Schleiermacher
meinten, dass ,,Offenbarungen ihres Daseins nicht mehr zu erwarten” seien. Engel seien
der wundergldubigen Vergangenheit und der schlichten Volksfrommigkeit zuzubilligen,
aber der christliche Glaube sei moglichst freizuhalten von ,,metaphysischen Flederméu-
sen”, wie K. von Haase die Engel nannte. In der Tat hatte die neuzeitliche Kosmolo-
gie keinen Platz mehr fiir Engel, und die nachkantische Philosophie lieferte kein Wis-
sen iiber rein geistige Substanzen mehr. Und die liberale Theologie hatte und hat ja auch
theologisch nicht unrecht mit der Meinung, dass der christliche Glaube es nicht mit ei-
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nem marchenhaften Jenseits zu tun hat, sondern mit dem Diesseits des Jenseits, mit der
Gegenwart des Gottlichen im Irdischen. Sogar Karl Barth, der einzige neuere evange-
lische Theologe, der eine Angelologie geschrieben hat, war hierin mit Schleiermacher,
dem er sonst nach Kréften widersprach, ganz einig. Freilich konnte die Entmythologisie-
rung der Engel im Kampf gegen Aberglauben und Magie auch tiberheblich und humor-
los werden und mit einem unkritischen Glauben an den Rationalitdtsfortschritt der Mo-
derne zusammengehen. Das Ergebnis war religiose Magersucht.

3. Und die Bibelleser?

Spétestens in einer dieser Situation sollten wir Theologen und Theologinnen uns unserer
hermeneutischen Verpflichtung erinnern, der christlichen Auslegung der Bibel kritisch
und konstruktiv zu dienen. Wie sollte man jetzt die Bibel lesen und verstehen, in der En-
gel alliiberall auftreten, als Heerscharen des Hofstaates Gottes, als himmlische Lobsén-
ger und vor allem als Boten Gottes, die Menschen in verschiedensten Gestalten anspre-
chen, ihnen helfen und sie schiitzen — sogar vor sich selbst, wie in der Geschichte von
Bileams Esel (4. Mose 22,1-35). Erst recht war Jesus allen Evangelien zufolge in den
wichtigsten Situationen seines Lebens von Engeln begleitet, in Zeiten der Ungewissheit
und der ,,Versuchung™ in den Grenzsituationen seines Lebens zu Beginn seines 6ffent-
lichen Auftretens und an dessen Ende in Gethsemane. Nur seinen Tod musste er ohne
Engel sterben — die Engel, die auf manchen Bildern die Marterwerkzeuge tragen, sym-
bolisieren den Willen Gottes zu genau diesem einsamen, aber heilsamen Tod. Im Hoh-
lengrab begegneten Engel den Frauen sichtbar und horbar: Jesu Auferweckung erneuer-
te seine Vollmacht, den Menschen die wichtigste Engelbotschaft zuzusprechen: ,,Fiirchte
dich nicht!* Schon zu Lebzeiten hatte Jesus den von irdischer Macht abhéngigen Men-
schen, den Kindern zum Beispiel, den Schutz durch Engel zugesprochen: ,,Sehet zu, dass
ihr nicht einen dieser Kleinen verachtet. Denn ich sage euch: Thre Engel im Himmel se-
hen allzeit das Angesicht meines Vaters® (Mt 18,10). Sollten diese Engel blofl Wegwerf-
hiille fiir existenzielle Gehalte sein? Diese Art von Entmythologisierung wiirde unserem
reformatorischen Schriftprinzip fast den Abschied geben.

Vor Thnen muss ich nicht betonen, dass man das angelologische Defizit der neue-
ren protestantischen Theologie nicht der Reformation in die Schuhe schieben kann. Die
Reformatoren kritisierten zwar die iiberlieferten Engel-Spekulationen mehr oder weni-
ger scharf, aber sie alle lebten im Glauben, von Engeln umgeben, gefiihrt und lebens-
tiichtig gemacht zu werden. Sie alle feierten Gottesdienst als gemeinsame Liturgie der
Christen auf Erden und der Engel und Seligen im Himmel. Noch bis ins 18. Jahrhun-
dert bringen das die Kirchenlieder zum Ausdruck — manche werden bis heute gesungen,
gewiss auch in der slowakischen lutherischen Kirche. Von Luther selbst gibt es ja scho-
ne Michaelispredigten, die schlicht feststellen: ,,Die Engel sind dem Menschen zugute
geschaffen®, oder: ,,Ebenderselbe Engel muss mich empfangen und halten, wenn ich in
den Schlaf sinke, der mich empfangt und hélt, wenn ich sterbe” (WA 43 11, 276). Ken-
nen Sie die Michaelis-Kantate von J.S. Bach: ,,Bleibt ihr Engel, bleibt bei mir* (BWV
19)? Wenn nicht, unbedingt anhéren! Weniger bei Bach, aber umso deutlicher jedoch
bei Luther verblieb die existenzielle Konzentration des Engelglaubens im Rahmen des
heilsgeschichtlichen Weltdramas zwischen Himmel und Hélle: ,,Wo zwanzig Teufel sind,
da sind auch hundert Engel; wenn das nicht so wire, dann wéren wir schon ldngst zu-
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grunde gegangen* (WA 40 II, 512). Zum apokalyptischen Drama gehorten daher auch
»Satans Engel” (2.Kor 12,7, 11,14) — fiir Luther standen die bosen Engel allerdings kei-
neswegs symmetrisch den guten Engeln gegeniiber, sondern waren eine vergehende Be-
drohung wie der Satan selbst. Das ist anders geworden im modernen mythologischen
Dualismus, der vor allem die Science Fiction-Fantasie befliigelt und das kulturelle Kli-
ma stirker préagt als uns lieb sein kann. Diesen modernen wie den alten gnostischen Du-
alismus zu entmythologisieren, ist Aufgabe des christlichen Engelglaubens, also der im
Christusglauben mitgegebenen Moglichkeit, dass uns Engel als Boten und Helfer Got-
tes begegnen.

4. Theologische Arbeit an unseren Engelbildern

Die Moglichkeit, dass Engel uns begegnen (oder wir ihnen), erfordert die nachdenkli-
che Arbeit an unseren Vorstellungen von Engeln und unsere Erwartungen an Engel; eine
Arbeit, die nicht auf wissenschaftliche Theologie beschrénkt ist. Notig ist diese Arbeit,
weil unsere Vorstellungen und Erwartung in der Regel einen kaum durchschaubaren Mix
unterschiedlichster kultureller, religioser, familidrer und individueller Faktoren darstel-
len. Aber das ist schon der Bibel so! Denn Engel sind schon in der Bibel ein religioser
Import aus dem Osten, der nach den Kriterien des sich herausbildenden Jahweglaubens
umgestaltet wurde. Engel sind nicht nur dlter, sondern auch weiter verbreitet als die mo-
notheistischen Religionen — und sie sind zéh. Sie haben schon viele Disziplinierungen
iiberstanden, religidse, pseudoreligiose und antireligiose Sie wurden zwar der jeweiligen
Weltanschauung und Glaubenswelt angepasst, aber die vollige Einpassung ist nirgend-
wo ganzlich gelungen, schon weil sie auch au3erhalb des jeweiligen Gehduses wirksam
sind. Auch das Christentum hat nie definitiv festlegen und vorschreiben konnen, was ein
,wirklicher, ordentlicher Engel* sei, wie Karl Barth formulierte. Nur so viel war ihm ge-
wiss, dass ein Engel, der von Christen als solcher angesehen werden soll, keine Kon-
kurrenz zu Gott darstellen kann, vielmehr ein wahrhaft gottliches ,,Fiirchte dich nicht!*
verkorpert; wahrhaft gottlich ist dieser Zuspruch, insofern er in der Analogie zu Jesus
Christus steht, dem fundamentalen Zuspruch Gottes fiir uns. Deshalb darf ein Christ auf
gute Engel hoffen und insofern an sie glauben, aber er kann und braucht nicht an bose
Engel oder Ddmonen glauben. Wir haben in unserem Kleinglauben Anlass, die bosen
Michte dieser Welt zu fiirchten; aber an sie zu glauben, wiirde dem Christusglauben di-
rekt widersprechen. Mit Christus und seinen Engeln an unserer Seite sind sie eine Be-
drohung, die eigentlich schon tiberwunden ist. Wire unser Christusglaube stark genug,
wiirden wir Satan und seine Engel auslachen...

Nur soviel muss und kann man als Christin und Christ tiber die Engel wissen.
Wo man iiber die Engel aber allzu genau Bescheid weil3, da begegnen sie iiberraschend
und ganz anders - mit Fliigeln oder ohne Fliigel, weill oder bunt gewandet, mannlich
oder weiblich (oder keines von beiden), sanft oder streng, trostlich-mild oder schreck-
lich-schon. Und wo man sie glaubt abgeschafft zu haben, da erzeugt die iibrigbleiben-
de Leerstelle in unserem seelischen Haushalt wieder eine Figur, die unsere Lebenserfah-
rung im Kern, in Fiille und Mangel, als Gliick und als Zerbrechlichkeit, vor uns bringt;
den ,,Vogel der Seele®, wie Rilke den Engel genannt hat. Vor allem unsere Endlichkeit
macht den Engel notwendig. Keiner kann hinter die Lebensgrenze blicken und muss es
doch tun, um diesseits ihrer sich finden zu kdnnen. Nun, Engel arbeiten als Grenzgédnger
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zwischen Jenseits und Diesseits, Himmel und Erde, Geheimnis und Alltag. Gott sei Dank
darf sich unsere Arbeit an der Zeitmauer der Engelfiguren bedienen, die uns religios-kul-
turell iiberliefert sind oder neu zuwachsen. Aber alle unsere Engelbilder sind Uberma-
lungen, synkretistische oder bloB fragmentarische Modifikationen eines archetypischen
Symbols. Auch die biblischen Engelgeschichten kénnen nur in divinatorischer, poeti-
scher Fantasie angemessen nacherzihlt, weitererzahlt und weitergemalt werden. Das
konnen Sie sogar bei Karl Barth nachlesen. Nur das Christuskriterium grenzt unsere re-
ligiose Fantasie, unsere Bildkraft ein — sonst ist alles moglich.

Natiirlich gibt es sehr unterschiedliche Engelbilder in uns, wie schon in der christ-
lichen Kultur. Das ist so wie auch bei den christlichen Bildern vom Himmel, dessen Biir-
ger wir ja im Glauben schon sind, den aber noch niemand zu Lebzeiten real von innen
gesehen hat, nur in ekstatischen Visionen. Vom Himmel und seinen angelischen Bewoh-
nern gibt es auch heutzutage sinnreiche und banale, stimmige und skurrile, ausdrucks-
starke und verlogene Vorstellungen; es gibt christliche und unchristliche, aus der ana-
logia fidei Jesu Christi herausgefallene Vorstellungen. Aber Engel sind zdh, wie scho
gesagt, auch unsern mehr oder weniger gelungene Bilder werden sie {iberstehen. Selbst
wo sie marktkonform iiberpinselt und kosmetisch pripariert werden, sind sie noch be-
deutsame Zeichen, die nie ganz nichtssagend werden. Auch solche Engel, die eine von
Menschen zugewiesene Funktion, erfiillen sollen, geben doch zu verstehen, vielleicht
augenzwinkernd, dass sie auch eine eigene Botschaft eingeschmuggelt haben. In Niirn-
berg tritt beim Christkindlesmarkt ein lebensgrofer, von einem jungen Midchen dar-
gestellter Rauschgoldengel auf. Er ist ein perfekt gestylter Werbetrdger, aber zugleich
biirstet er sich sozusagen gegen den Strich. Angesichts der Fiille des kduflichen Waren-
angebotes auf dem Markt sagt er uns heimlich: He du, da gibt es doch noch Wiinsche,
die nicht kauflich sind!

Warum aber konnen die Engel alle die &dsthetischen Produktionen und psychischen
Projektionen unbeschédigt tiberstehen, in denen wir mit ihnen umgehen? Auf eine the-
oretische Antwort sollte man da nicht viel Miihe verschwenden; die theoretische Fra-
ge: ,,Gibt es Engel?* ist eine Frage, die zu so etwas wie Engeln einfach nicht passt (lei-
der fallen Theologen auf diese und dhnliche falsche Fragen immer wieder herein!). Nur
in lebenspraktischen Situationen kann man sich iiber die wirklichen Engel verstindi-
gen. Die gestellte Frage beantworten richtiger die Praktiker; das sind die Kinder und die
Kiinstler und die Beter. Kinder sind wir nicht mehr (oder doch auch?). Kiinstler sind wir
auch nicht (nein, nur keine professionellen!), aber Beter sind wir doch bestimmt alle.
Doch auch denjenigen, die den ,,stereoskopischen Blick® (Ernst Jiinger) fiir die Mehrar-
tigkeit der Welt einstweilen verloren haben, diirfte einsichtig sein: Wirklich ist ein En-
gel dadurch und darin, dass er begegnet. Begegnungen mit ihm kann man vielleicht ein
bisschen vorbereiten, a la ,,Gib deinem Schutzengel eine Chance!*, aber nicht prognos-
tizieren und erst recht nicht simulieren. Wo, wann, in welcher Gestalt und mit welcher
Wirkung auf unsern Blick und Atem und Gang ein Engel Gottes uns begegnet — das hat
eine Eigendynamik, die alles Wollen und Koénnen unterlduft. Ein Engel kann der nach-
traglich identifizierte menschliche Gast sein, von dem Heb 13,2 spricht. Es kann aber
auch —und abschlielend will ich Sie auf diesen besonders heiklen Aspekt hinweisen — es
kann auch ein Herausforderer sein, der uns in einen Engelkampf verwickelt. So schreibt
ein zeitgenossischer Atheist:



Wenn Engel, dann solche! Warum es sich lohnt, iiber Engel theologisch nachzudenken? 33

Als ich aufsah von meinem leeren Blatt, / stand der Engel im Zimmer. / Ein ganz
gemeiner Engel, / vermutlich unterste Charge. / Sie konnen sich gar nicht vorstellen, /
sagte er, wie entbehrlich Sie sind. / Eine einzige unter fiinfzehntausend Schattierungen
/ der Farbe Blau, sagte er, / Fillt mehr ins Gewicht der Welt / als alles, was Sie tun oder
lassen, / Gar nicht zu reden vom Feldspat / und von der Gro3en Maghellanschen Wolke.
/ Sogar der gemeine Froschloffel, unscheinbar wie er ist, / hinterlieBe eine Liicke, Sie
nicht. / Ich sah es an seinen hellen Augen, er hoffte / auf Widerspruch, auf ein langes
Ringen. / Ich riihrte mich nicht. Ich wartete, / bis er verschwunden war.“ Das ist ein Ge-
dicht von Hans M. Enzensberger aus dem Jahr 1995.

Aber wenn Sie trotzdem glauben, Begegnungen mit Engel seien immer etwas Net-
tes, dann erinnern Sie sich doch bitte an diese Geschichte: ,,Er stand auf in der Nacht /
und nahm seine zwei Frauen und die zwei Mégde und seine elf Kinder / und zog an die
Furt des Jabbok, / Nahm sie und fiihrte sie iiber das Wasser, / dass hiniiberkam, was er
hatte, und blieb allein. / Da rang einer mit ihm, bis die Morgenrdte anbrach. / Und da er
sah, dass er ihn nicht {ibermochte, schlug er / auf das Gelenk seiner Hiifte, und das Ge-
lenk der Hiifte Jakobs / ward iiber dem Ringen verrenkt. / Und er sprach: Lass mich ge-
hen, denn die Morgenréte bricht an. / Er aber antwortete: Ich lasse dich nicht, du segnest
mich denn.” (1. Mose 32,23-27).

Ob es nun eine sanfte Berithrung oder eine verrenkte Hiifte ist — ich wiinsche Ih-
nen, dass alle Thre Engelsbegegnungen in den géttlichen Segen miinden!
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Abstract: Building on the Christian and far-eastern understanding of evil, the author points out that

evil that affects us can have a positive meaning. Troubles and suffering that we experience serve
as a means of our purification from sin or are trials through which we gain the winning crown.
God’s punishment, which primarily has an educational role, is nuanced. The guilt of an individual
for violations of the divine moral order depends on the level of their consciousness, life circum-
stances and their social position. Since God is love, His mercy prevails over justice. God does not
allow evil if good does not flow from it. Awareness that the meaning of evil that strikes us is to
tear us away from a superficial, hedonistic lifestyle and turn us to God, contributes to an attitude
deprived of hatred towards the enemy and those who harm us. If we understand that the enemy is
merely a tool used for our moral improvement and spiritual transformation, we will focus primar-
ily on fighting against the evil within ourselves.
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The existence of evil in the world has always been given as one of the strongest argu-
ments for denying the existence of God. It is claimed, namely, that evil in the world,
which is otherwise obvious, in itself proves that God is either not good or not omnipotent,
whereas both these properties would have to be contained in the concept of God. The ar-
gument is as follows: assuming that God is absolutely good, the existence of evil would
deny His omnipotence, because, according to His nature, He certainly does not condone
evil, but is simply not able to prevent it. On the other hand, if God is omnipotent, he
could prevent evil in the world. The very fact that evil still exists, proves that God, al-
legedly, does not want to prevent evil, i.e. that He is not absolutely good. As much as it
may seem to a rationalism-oriented person that this logical argument disproves the ex-
istence of God, the interest in it has mainly been shown by philosophers and theolo-
gians, and not by believers.! Its serious shortcoming is that on the one hand it immodest-
ly claims to be able to understand the one that is beyond human cognitive powers, while
on the other hand it observes the problem of evil exclusively from the perspective of this
world thus ignoring the sphere of the world beyond, thus hampering complete insight
into God’s mercy and justice.

!'The problem of theodicy for an ordinary man appears in moments of great suffering, both individual and
collective. While for the individual suffering, as much as it seems undeserved, some “higher” reasons may
be offered, the crimes such as the Holocaust make a man simply dumbstruck. Is it possible that God allows
something like this? Is he good and just at all if he does nothing to prevent it? Facing an incomprehensible
horror there have been those like Primo Levi who would come to the following conclusion: “If there is Aus-
chwitz, there is no God” (Svenson 2006, p. 38). Of course, there are no fewer of those who even and in such
extreme situations do not lose faith in the fairness of God.
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Although the secret of evil undoubtedly inspires thought, religions have always put
more emphasis on the practical way of dealing with evil than theoretical reasoning about
its origin and meaning. Of course, the answer to these issues has usually not been over-
looked. Although primarily focused on fighting with evil, religions have offered their in-
terpretation of the meaning of evil in the world, either regarding the experience of a spir-
itual trial or a revelation. Regardless of what an enlightened man may think about the
credibility of these interpretations, it is still worth considering several justifications of
evil in the world.

However, before we expose these, it should be pointed out that in religious ques-
tions, in contrast to the modern science, which insists on causality, teleological observa-
tion has always been prevalent. In correspondence with this way of experiencing and in-
terpreting reality, the existence of evil in the world has been assigned a certain place in
God’s plan and providence. Those who would immediately discredit such an approach
as unscientific, and thus false, should be reminded that in the meantime the teleological
or holistic way of observation has penetrated even exact science, replacing the once in-
violable deterministic, causal-mechanical approach.” As for alternative medicine, since
a human body is not seen as a mere mechanism, disease is not viewed as a mechanical
malfunction, but as a symptom of a deeper, existential illness. According to the holistic
model, a disease develops gradually, due to the long-lasting disturbance of a harmoni-
ous energy flow in the body. A disease itself is a witness to a wrong, or sinful, way of life.

The holistic approach to health reveals that what is usually seen as evil, pain and
suffering, in fact have the purpose of healing the man. Pain is certainly something un-
pleasant, something to be avoided, but the function of pain is to warn us that something
is wrong with our health, to encourage us to find its cause and not to allow the disease to
develop. Without the warning signal of pain a man would proceed to an uncurable state.
In the same way, a disease itself has its own role. It testifies to the wrong, unbalanced
way of life. Being inclined to competition and acquisition, tied to the material, exposed
to stress, we have lost not only inner peace and harmony but also a balanced relation-
ship with our environment. A disease makes us examine our way of life, to distinguish
between the important and the unimportant, and to perceive the value of the spiritual
sphere. If we want to be healed, i.e. to remove the causes of a disease, we have to change
our hitherto lifestyle radically. That is why for some a disease represents a possible turn-
ing point, an impetus to seek meaning of our lives, the road towards religious faith. Even
though alternative medicine is primarily aimed at physical health, it acknowledges that
this is impossible without spiritual health. Experience shows that spiritual healing is usu-
ally followed by an improvement in physical health.® As for the religious approach to
health, the primary goal is in fact not physical health but spiritual.

However, returning to the religious interpretation of the meaning of evil in the
world, it is important to point out that almost all religions believe that the aim of God,
i.e. of the a-personal divine order, is human salvation. The whole world has been estab-
lished in such a way as to make a person turn to this aim, which, otherwise, he often for-

2 Contemporary science, in contrast to the modern one, which has been significantly constituted in oppo-
sition to theology, is revealing more and more contact points with the religious approach to reality. For the
similarity between quantum physics and taoism see: Capra 1976.

3 For the alternative approach to health, not only consistent with ancient experience, repressed by modern
medicine, but also with modern holistic approach to reality, see: Brennan 1988 and Capra 1982.
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gets, especially when is able to live a comfortable, carefree life. Even when a person is
not conscious of God’s providence and his own spiritual task, he is not given life simply
for enjoyment and leasure, but for self-perfection, which reaches its climax in illumina-
tion and divinization. If a person forgets this aim, a fine spiritual mechanism will give
him opportunities, very often through the evil that strikes him, to reconsider his previous
wrong behavior and eventually to turn to God. We can rightfully say that life’s circum-
stances have a cognitive-nurturing role.

A typical religious belief is that all that mankind experiences as evil, be it wars,
dieseases, erthquakes, droughts, or floods, are not caused by chance, but definitely have
a deeper meaning, even if we are not able to comprehend it at the moment. One of the
most common ways of interpreting reasons for evil that affects us certainly is seeing it
as the expression of God’s punishment for violations of his commandments. In agnos-
tic religions or in those which put the emphasis on a-personal cosmic moral order, the
punishment is interpreted as the automatic result of disturbing this order.* Although the
punishment in religion may also be interpreted in a juridical sense, the emphasis is still
on the nurturing function of the punishment. Just as a caring parent, with pain in his or
her heart, resorts to punishing the misbehaving child to divert him from evil and direct
him to good, so God does the same. This insight is expressed in the Biblical saying “the
Lord disciplines those he loves® (Heb 12:6). Although in some religions there are im-
ages of furious, or even capricious deities, who cruelly punish culprits, developed reli-
gions departed from such ideas, which matched the former spiritual level of mankind’s
consciousness, and they insist on passionless justice of God, or on the automatic action
of the cosmic mechanism of justice.’ Since God is love, even when he imposes punish-
ment, he actually does it out of love. The famous saying that a man reaps what he sows,
despite variations in its interpretation, is universally accepted in religions and undoubt-
edly expresses the spiritual experience of mankind.

However, no matter how universal it is, this insight has not been left without objec-
tions. The disturbing fact that sometimes righteous people suffer whereas sinners enjoy
themselves, seeks an answer. If such a state is short-term, it is not hard to find a satisfac-

4No matter whether it is the Vedas or the Upanishads, the evil that affects an individual is interpreted as a
consequence of their impingement on the universal cosmic moral order. This divine order, whether it is called
rta or dharma, is superior to deities who protect it. The all-seeing Vedic god Varuna, from whom no offense
can remain hidden, is “the highest representative of the world order, and therefore it is his duty to measure and
punish human transgressions. But he is just an executor, not the one who adjudicates suffering. It is the man
who bears responsibility for it; he is the only creator of his fortune as well as misfortune, as it is expressed in
the Upanishads in the idea of karma” (Hoheisel, in Kochanek (Ed) 2002, p. 37).

3 Anthropomorphic representations of an angry, jealous God, who severely punishes individuals and
nations for their transgressions, are characteristic of the Old Testament. It is true, though, that Yahweh is
also “the compassionate and gracious God, slow to anger, abounding in love and faithfulness” (Ex 34:6) to
those who are faithful to him. For advanced consciousness “God is love” (1Jn 4:8), and therefore nothing
bad can arise from Him. Commenting on the artistically successful description of Zeus’s character, which is
undoubtedly the result of the artist’s extraordinary feeling for the divinity, Father Porphyry notes that the de-
scribed god “throws lightning at people, but his face is calm.” “He’s not angry, he is passionless”, concludes
Elder Porphyry, and according to his spiritual experience he emphasizes that “God has no passion even when
he gives punishment” (Porfirije 2005, p. 140). If it is only punishment that is seen as something bad, and
therefore alien to God’s goodness and love, it is possible to give a theological interpretation according to
which God only allows punishment but does not execute it. Pointing out that the notion of God who punishes
corresponds to a lower level of religious consciousness, Macukas claims: “Punishment is a purely human
invention — it does not exist in divine love.” According to him, “the more one experiences God as the punisher,
the more one moves away from divine love” (2005, p. 138).
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tory answer: God, who is not only just but also merciful, waits patiently for sinners to re-
pent, or tests the strength and spiritual zeal of the righteous. The problem arises if the giv-
en situation, which conflicts with man’s experience of God’s justice, is too long extended,
if the sinner, at least in old age, does not experience punishment, and the righteous is not
rewarded. The only satisfactory answer is provided by belief in the afterlife. Only if in
the sphere beyond there is a reward awaiting the righteous, and a punishment awaiting
the sinner, can God’s justice be preserved. And indeed, in many religions there is a notion
of the righteous enjoying heavenly bliss while sinners are being tortured in hell.

The suffering of the innocent, especially young children, is certainly a big problem
for those who believe in cosmic justice. Namely, if God is just, and if there is any cos-
mic justice, it seems illogical that the innocent should suffer. The possibility of a quite
satisfactory answer to the question of why this happens is offered by far-eastern reli-
gions, referring to their teaching of karma and reincarnation. Provided that this teaching
is true, the person who apparently suffers unduly and unjustly, is in fact not innocent as
it seems at first sight. The doctrine of karma and reincarnation claims that a soul which
moves from body to body in the next life pays off its karmic debt from previous lives.
Accordingly, even a child who has just been born, and who has not had an opportunity to
commit sin, is actually not absolutely innocent, but it expiates the sins of previous lives.
All this happens automatically, according to the inexorably cruel cosmic law. However,
since the structure of the world is teleologically directed, the purpose of cosmic justice is
not mere retaliation or reestablishing the cosmic balance that has been violeted, but pri-
marily has an educational function.

Sometimes, even during his lifetime, a man experiences the wrongness of his be-
havior’, thanks to the radical change of position in which he is. However, sometimes this
does not happen. Nevertheless, according to the teaching of reincarnation the cosmic law
of sowing and reaping is inexorably achieved, if not in this, then in the next life. It is nec-
essary that the oppressor experiences on his own skin, even if it is in the next incarnation,
how the victim feels, in order to comprehend the wrongness of violent behavior. Mov-
ing from body to body, collecting different experiences from many lives, the soul learns
from its own example how to be better and nobler. It experiences the same or similar situ-
ations until it learns the necessary lesson, i. e. until it realizes what it has been doing. Af-
ter many wrong choices, punishment that a man endures, or suffering that he experienc-
es, not only leads him to the final choice of good but also directs him to salvation, which
cannot be achieved without burning one’s ego. So, all the painful and unpleasant experi-
ences that one experiences throughout life are needed in order to repay karma and to de-
velop spiritually. The teaching of karma concludes that no one suffers unjustly.

Regarding the disturbing question of why young children suffer, religions that re-
ject the doctrine of reincarnation often respond by claiming that the sins and merits of

¢ Tt would be more accurate to say that what moves from body to body, and what remains identical is
self, atman or divine spark, rather than soul, but since the term “migration of soul” has been long established,
and we do not want to discuss different Indian schools’ interpretations of this problem, we have retained the
usual term.

7 The Bible refers to the example of Nebuchadnezzar, who, because of his vanity, suffered a fall from his
position as the most powerful ruler to the level of a mindless creature. The meaning of punishment was to
teach the vain ruler not to glorify himself but the Almighty, who is able to humble “those who walk in pride”
(Da 4:37).
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our ancestors pass to their offspring. It depends on their behavior whether their children
will be affected by God’s blessing or curse. The Bible says that God “punishes the chil-
dren and their children for the sin of the fathers to the third and fourth generation* (Ex
34:7). This response is based on the belief that neighbours, whether they are alive or
dead, are inextricably linked, so that the behavior of one affects the others. Our energy,
be it positive or negative, affects our neighbours, the same way as theirs affects us. Ev-
erything we think, speak, and especially do, with our energy, in accordance with the sub-
tle cosmic mechanism, causes consequences to the whole world, and especially to our
fellow men.® No matter how strange it seems to the modern individualist view, religions
offer teachings not only about individual but also about collective responsibility. How-
ever, although individual responsibility is undoubtedly primary, collective responsibil-
ity should not be neglected.’” Religious emphasis on the importance of community, mu-
tual ties of fellow men, from family and friends, compatriots, to all mankind, and even
the whole being, inevitably leads to deep spiritual insight about both personal responsi-
bility for sin that someone else has committed and the desirability of joint efforts for sal-
vation.'® Unlike far-eastern religions, which emphasize the individual path to salvation,
Christianity is characterized by the teaching that the Church is an ark on which people
are saved together.

No matter whether they teach the doctrine of reincarnation or not, religions have
very subtle teachings on divine justice. God, or the cosmic moral order, takes into ac-
count the level of consciousness of the perpetrator, his situation, social status, and ac-
cordingly weighs the punishment. Certainly, the effects of wrongdoings will be greater
for those who know that what they do is wrong, than for those who do not know. The one
who steals something out of necessity commits a lesser offense than the one who does
it without lacking anything. The higher the position one has in social and ecclesiastical
hierarchy, the worse one’s offense is.!! And yet, even ignorance of the divine law does

8 Referring to the universal connection of everything existing, on which the same seal of God is embed-
ded, Father Tadei gives a word of warning: “Our thoughts do not just affect us and reasonable beings, animal
and plant world, but they also affect the eternity. With our (bad) thoughts we not only disturb the peace on
the earth, but we multiply evil in the universe” (Tadej 2005, p. 118). If, on the other hand, we have peace and
love within us present, the radiation of our positive energy will spread out all around us.

° In the Bible, thanks to the centuries in which Jewish people spiritually matured, the conviction that
individual responsibility has the primacy gradually grows. Referring to the ancestral proverb “The fathers
eat sour grapes, and the children’s teeth are set on edge” (Eze 18:2), after the Babylonian captivity God says:

“The soul who sins is the one who will die. The son will not share the guilt of the father, nor will the father
share the guilt of the son. The righteousness of the righteous man will be credited to him, and the wickedness
of the wicked will be charged against him” (Eze 18:20).

10 Referring to the teachings of St. Silouan, Archimandrite Sophrony writes: “For most people, justice is
a juridical term. They dismiss taking responsibility for somebody else’s guilt as something that is not just.”
However, it is in the spirit of Christ’s love “to bear the responsibility for the guilt of the one we love, what is
more, take upon oneself all the responsibility.” Contrary to those who do not want to take the responsibility
for evil in the world, inspired by the mystical experience of the being of the whole mankind permeating his
own, St. Silouan says: “It is through taking responsibility for someone else’s sin that true love comes to the
fore” (Sofronije 1998, p. 117). Great spiritual fathers have always felt personal responsibility for people’s
sins and evil in the world. Thus Elder Paisius says: “We are responsible for everything that happens, do you
understand it? When someone tries to be better, he makes an impact on those around him and on the whole
world. If T were a saint, I would help a lot with a prayer” (Pajsije 2005, p. 364).

11 About the proportion of the divine gifts and responsibility, Jesus Christ says: “The servant who knows
his master’s will and does not get ready or does not do what his master wants will be beaten with many blows.
But the one who does not know and does things deserving punishment will be beaten with few blows. From
everyone who has been given much, much will be demanded; and from the one who has been entrusted with
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not quite justify the violator. For bad, wicked behavior even very small children as well
as animals are punished by higher justice.!? The reason may be found in the fact that the
punishment for them is actually a potential means of learning.

It is characteristic for humans to qualify as evil whatever threatens or causes dam-
age to them. Although people have always tried to avoid suffering and problems, wise
men from ancient times realized that evil can have a positive side, because it often makes
aradical break with the former unspiritual or non-authentic lifestyle. As long as a person
feels comfortable as he immerses himself in enjoyment, his thoughts are, almost invari-
ably aimed at the material and not the spiritual sphere. Well-being, wealth, health, and
worldly success usually entice him to forget God. Rather than thank the Supreme for the
gifts and well-being that surrounds him, an individual often thinks that this is something
quite natural and understandable in itself, achieved with his own effort. Or, in spite of his
enviable state, he may still feel dissatisfied because of a series of unfulfilled wishes. Only
when he gets into trouble, usually because of his sins, might a person remember God and
cry out for help. The proverb “where there’s no trouble, there’s no prayer” testifies to
the deep spiritual experience that the evil striking us can often be a blessing in disguise.

Of course, a person does not have to experience suffering personally, on his own
skin. It is sufficient that he, like the Buddha, becomes aware that it is an integral part of
life. As long as Siddhartha Gautama, protected from meeting the dark side of life, en-
joyed the comforts of life, surrounded by well-being and beauty, his thoughts were far
away from the spiritual sphere. However, facing the inexorable fact of disease, old age,
and death seemed a shock to him and aroused him from the sleepy state of clinging to
this empirical world. But for this first awakening, induced by the experience of what we
usually try to avoid, and which we would prefer not to think about because it spoils our
pleasant mood, Gautama would never have started his search for the life-saving medi-
cine, he would never have really awakened and become a Buddha.

Therefore, in God’s plan of salvation evil is used to separate humans from an un-
conscious, inert state of being. As long as our lives are immersed in the material world,
and we are preoccupied with enjoyment and trivial problems, we actually waste our
valuable time, given to us as preparation for eternal life. Since the level of one’s con-
sciousness at the time of death determines one’s afterlife position, it is important that one
makes an effort to purify the soul and achieve the highest possible level of conscious-
ness. If we bear this in mind, things thought of as good (wealth, power, fame, health) are
actually often bad for us, because they focus on our own ego rather than on God.!* On
the other hand, the physical harm that affects someone may prove to be for his spiritu-
al good. The crisis and suffering experienced are certainly uncomfortable states, from
which people try to emerge. After unsuccessful attempts to do so in one’s own power,
feeling one’s own weakness, one may finally turn to God for help. This is when a spiri-

much, much more will be asked” (Lk 12:47-48). Refinement and subtlety of God’s justice is reviewed by St.
Nicolai of Serbia in his writings “Nomologija” (5-90) and “Rat i Biblija” (139-230), published in: Nikolaj
1996.

12 Father Paisius noted that “when animals will not listen to what they are told, it is seen later that they
have paid for their disobedience” (Pajsije 2005, p. 270).

13 Christ’s famous words “It is easier for a camel to go through the eye of a needle than for a rich man to
enter the kingdom of God” (Mt 19:24) show that our so-called goods often tie us to the sphere of this world
and become an obstacle to us fully directing ourselves towards the divine. Of course, if we are not tied to what
we have, if we use it for the benefit of loved ones, this wealth does not necessarily need to be seen as evil.
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tual adventure can begin, a search for the saving way out from the maze of this empiri-
cal world. Even evil in a person himself, or more precisely, awareness of it, may have a
stimulating role. While the lukewarm, who are neither hot nor cold, spend their lives la-
zily and inertly, neither outstanding in good nor evil, it is often those who have greatly
defiled themselves, who are even immersed in evil, that experience a moment of disgust
with their own evil filth, and with deep repentance, crave for purity and turn to God. In-
stead of worldly pleasures and human vanity, they direct their passion towards purify-
ing spiritual asceticism. God, who is love, who wants everyone to be saved, including
demons, provides for all the conditions to leave evil and choose good. Of course, God
does not force anyone into this, as he respects everyone’s freedom.'* With deep repen-
tance and a changed mind, a fallen person can be transformed with God’s help. The ex-
perience of many saints, who were great sinners before their conversion and repentance,
proves that this is possible.

Although the law of sowing and reaping is universal, this does not mean that the
one who suffers really deserves it. We are warned about the danger of such conclusions
by the biblical story of Job, whose friends rather than comfort him, demand that he ad-
mit that his actions deserve such a fate. The evil that affects a person need not be a con-
sequence of deserved punishment, although this is usually the case, but rather the means
through which he improves himself with patience. Generally, people are neither very
good nor very bad, although one of the two prevails in them. While the bad pay off their
debts by suffering, the meaning of suffering for the innocent is to make them even better,
to cleanse them from any trace of inner darkness through the purifying flame of calami-
ty, until they shine like pure gold."

God, as the source of all good, does not allow evil if good does not flow from it,
whether for an individual or for the community. If we recall righteous Joseph, undoubt-
edly one of the most positive Biblical characters, we see that it is definitely due to afflic-
tions that he not only spiritually perfected himself but also plays a crucial role in saving
his family from starvation. From his dreams it can be concluded that even young Joseph,
although good-natured, had an ego. These dreams testify to both his high opinion of
himself and to his wish, albeit unconscious, to be acknowledged by the others, by hav-
ing his brothers and parents bow before him (Ge 37:5-10). The afflictions helped to de-
flate his ego, and after being put to numerous spiritual tests Joseph shone with the splen-
dour of the righteous one. Therefore he was able to easily forgive his brothers for having
wronged him. Moreover, he realized that the wickedness and envy of his brothers were

14 God wants to save everyone, even fallen angels. A prerequisite for this to happen is free consent, man-
ifested as repentance, i.c. understanding that the previous choice of evil was wrong and opting for good this
time. However, demons persist in their decision. Elder Paisius had an insight into this while, with pain in
his heart, he prayed for the salvation of demons, feeling the universal love for the whole creation: “And as |
uttered it with pain I saw a dog’s head next to me which was mocking me, with its tongue stuck out. Perhaps
God allowed this in order to show me that He wants to save them, but they do not repent” (Pajsije 2005, p.
105).

15 Purifying fire, gold and light are symbols characteristic of many religions. All mystical traditions
speak about illumination by supernatural light. According to religious belief, “the birth or illumination of the
great saviours and sages is announced by a profusion of supernatural light” (Eliade 1976, p. 96). Gold being
a symbol of superior spirituality and immortality, the goal of alchemists and yogis is to “cleanse” “impure
substances” (outside and in themselves) and, after improvement, convert them into “gold” (Eliade 1982, p.
141). The reason why so many relics do not decay is to be found in the cleansing fire of divine grace. Imbued
and filled with supernatural light, the body resists the natural law of decay.
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mere tools for the general good that would result later, thanks to his status in Egypt.'®
As for Job’s testing, this is certainly a borderline case, as there are no signs in the
Bible that there was anything bad in him at all, unlike Joseph’s case. As it goes, God, at
the heavenly council, praises his exceptional righteousness. However, it is not impossi-
ble to assume that even Job made some tiny mistake, “for there is no-one who does not
sin” (1 Ki 8:46). On the other hand, since the essential nature of sin is not a small mis-
take or transgression, but a fundamental failure, i.e. turning one’s back on God and for-
getting one’s own self, it can rightfully be assumed that Job was really perfect.!” But his
original perfection, the one that God praises at the beginning of the story, cannot be mea-
sured with that which characterized Job after he successfully overcame a series of tri-
als, after he had passed a multitude of spiritual tests. In addition, these tests grew hard-
er and harder, because God allowed Satan to deprive Job first of his material wealth,
then his children, and finally, without any guilt on his part, he was afflicted with painful
sores, subjected to pressure from his wife to renounce God and that of his friends to ad-
mit the fairness of his state.'® Without considering the ultimate reasons for Job’s suffer-
ing', since they seem to be beyond our comprehension, it can be said that at the begin-
ning Job was perfect in human sense, whereas at the end he reached a state of perfection
in the divine sense.?’ In fact, there are levels of righteousness and holiness, just as there

16 We can see this in Joseph’s words to his brothers who were fearfully expecting well-deserved revenge,
“And now, do not be distressed and do not be angry with yourselves for selling me here, because it was to
save lives that God sent me ahead of you. ... So then, it was not you who sent me here, but God” (Ge 45:5, 8).
17 The Hebrew word hata’, which is commonly used to refer to sin, indicates that the essence of sin is
miss or shortfall. This word, according to Adalbert Rebi¢, “means miss the target, go astray, get lost, turn
off the right way”. Therefore, rightly pointing out the inferiority of juridical approach to sin and guilt, the
quoted theologian states: “If we keep in mind the fact that the aim of man is to find God and get together with
him, then the truest meaning of human life is to seek and find God and be united with him forever. To miss
means to sin” (1996, p. 193). If every violation by a creature is seen as a manifestation of violence, as Jains
believe, then man is inevitably guilty, because in the physical world it is impossible not to hurt anybody. In
the material world, man is directed to action for self-preservation, and, willingly or unwillingly, by his very
existence, he wrongs somebody. He has to eat something, take space at the expense of somebody else, etc.
However, much more important than taking care not to step on an ant is the effort to become godlike, because
with one’s spiritual self-realization the whole creation rises to a higher level.

18 Although God lets the righteous suffer, which is unjustified according to human measure, he did not
completely leave Job in the lurch. Job’s words “as long as | have life within me, the breath of God in my
nostrils” (Job 27:3) testify to divine grace, i.e. the presence of God in Job even at the moment when he seems
to have abandoned him completely. According to the interpretation of St. Seraphim of Sarov, Job’s feeling
of divine grace is the best answer to the charge of blasphemy against God: “How could it be, when I feel the
breath of the Almighty in my nostrils? That is, how could I blaspheme God, when the Holy Spirit abides with
me? If I blasphemed God, the Holy Spirit would depart from me, but, behold, I feel His breath in my nostrils”
(Levitski 1998, p. 456).

19 Some authors believe that the problem can be solved by attributing responsibility for innocent Job’s
suffering to El, and exempting Yahweh from it. Old Testament scholars have observed that El and Yahweh
are the two main Jewish names for God. Relying on Girard’s book Violence and the Sacred, Baudler insists
that El is characterized by unrestrained strength, willfulness, violence and cruelty, while Yahweh as a God of
justice and protector of the covenant, is characterized by the protection of moral order. As God with whom the
Jewish people made a covenant at Sinai, Yahweh is careful to ensure the welfare and salvation of his chosen
people, and he manifests force only against his enemies, and those Jews who violate contractual obligations.
Just as he subjects Job to unjustified suffering, El also demands of Abraham to sacrifice Isaac. The execution
of'this irrational act is prevented at the last moment by Yahweh’s angel. According to Baudler, El hides traces
of the oldest biblical layer, which match the spiritual level of the Jewish people at that time, whereas Yahweh
is an expression of more developed religious consciousness. See: Baudler 2005, pp. 77-82. Of course, the
question is whether such a rational approach can deal successfully with what transcends the human mind.

20 There have been a lot of righteous people in history, but probably none has reached Job’s level. As a
synonym for the suffering of the righteous, Job is a pre-image of the later suffering of Christ.
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are many different “rooms” in heaven. Some righteous people enjoy more, and some less
bliss, according to their perfection. The more perfect one is and therefore more godlike,
the closer one is to God.

The Holy Fathers emphasized the importance of temptation for an individual, be-
cause it brings him closer to God. Thus Abba Evagrius, opposing the common human
desire for comfort, says: “Remove temptations and no one will be saved” (Pajsije 2003,
p- 69). Since nothing great is achieved without effort, the challenge of temptation is re-
quired so that man can actualize his potential. The winning crown, as is known, is not
achieved without a hard and grave struggle. While most of us want to avoid temptations
or have them as small as possible, there are those who bravely face them, opting for as-
ceticism. They know that the greater the temptation, the greater the prize.?! Their convic-
tion could be formulated in the form of a saying: the worse it is (in this world), the better
it will be (in the world beyond).

When it comes to the difficulty of temptations, we should keep in mind that they
are always in accordance with one’s capacity for endurance. St. Paul points out that
the Almighty undoubtedly takes care about this: “God is faithful; he will not let you be
tempted beyond what you can bear” (1 Co 10:13). By God’s providence, therefore, ev-
eryone is tested in proportion to their spiritual power. For those spiritually advanced
temptations are greater, for beginners, they are smaller. As one is cleansed from the con-
sequences of sin and spiritually develops through the fire of temptations, if these are too
easy, the development will be slowed down, while if they were too difficult, one would
be crushed, because one would not be able to deal with them. Therefore it should be left
to the Almighty, who is omniscient, to determine the optimal degree of our temptations.
Most importantly, we should not trust in ourselves but in God. Whatever we are assigned
we should bear patiently, without protest, and not flippantly attempt spiritual feats which
are beyond our present capability.”? Taking the middle path is recommended not only by
Buddhism and Christianity but other religions, too. Of course, the so-called middle path
differs from person to person. Actually, the most important thing is to use the conditions
God’s providence has prepared for each individual, to destroy the ego, because it is the
toughest stronghold of evil. Just as Satan fell from his high position because of vanity,
our ego, even when we try to be good, subtly conceals our selfishness, while trying to
rise above others.

People usually want to change their given environmental conditions, with the justi-
fication that they would advance more spiritually in different circumstances. Those who
are sick often justify their cry for healing by saying that if they were healthy, they would

21 Concerning joy in temptation, the Apostle James the Just wrote in his epistle: “Consider it pure joy, my
brothers, when you face trials of various kinds, knowing that the testing of your faith produces patience, and
patience must finish its work, so that you may be perfect and complete without any defect. ... Blessed is the
man that endureth temptation, for when it is tested will receive the crown of life which the Lord promised to
those who love him” (Jas 1: 2-4, 12).

22 Although the New Testament commends those who help their neighbours to bear their burdens (“Car-
ry one another’s burdens and so fulfill the law of Christ”, Gal. 6.2), the Holy Fathers nevertheless remind
us that we should not flippantly and voluntarily expose ourselves to temptations which are too heavy. The
experienced spiritual guide is present to assess someone’s current strength for the appropriate spiritual feat.
Exposure to excessive asceticism is not only dangerous but also testifies to vanity. The goal of a spiritual
feat is to destroy the ego, while a selfish feat, hidden and disguised by a godly mask, actually feeds it. The
Evil one himself helps disobedient novices to bear harsh asceticism in order to sow in their consciences high
thoughts of themselves.
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be readier for a spiritual feat.?* Others, on the other hand, call for a disease, because they
believe that they can be cleansed best through this kind of suffering. However, it is im-
portant to know that no matter how hard it is for us, the very situation in which we are
in at the moment is the best for us, and therefore we should not grumble at God about
it, but we should rather use it to mature spiritually. Striving to overcome the temptation
which is best suited for our current strength, we show that we respect the one by whose
permission it has been given to us.

Theologians would say that God is not the one who leads us into temptation, or ex-
poses us to evil, but that it is the devil, who takes advantage of our passions for this pur-
pose. As a basis for such a theological interpretation the words of St. Apostle James the
Just may be used: “When tempted, no-one should say, ‘God is tempting me.” For God
cannot be tempted by evil, nor does he tempt anyone; but each one is tempted when, by
his own evil desire, he is dragged away and enticed” (Jas 1:13-14). According to apocry-
phal writings and the Koran, Satan fell, plunging from celestial heights into Hell, or rath-
er below heaven, not only because he outrageously wanted to ascend to God’s level, but
also because he showed disobedience to God’s demand to revere man. Since then, Sa-
tan has hated mankind. The devil, according to his evil nature, desires to inflict as much
evil as possible upon man, to drag him down to hell, whereas God only allows people to
be subjected to temptations for the purification of sins and for spiritual progress. God is
there to help when people turn to him. He actually uses the devil as an unconscious tool
to advance good. As the Venerable Elder Paisius said, “The Devil plows, but Christ sows
(Pajsije 2005, p. 390).2* Demonic attacks are allowed to the extent that man, if not com-
pletely fallen into evil, can bear them. While small demons descend upon spiritual begin-
ners, Satan himself attacks spiritual giants.® This was not only so with the temptation of
Christ but for other great saints as well. According to Buddhist tradition, before his illu-
mination, Buddha endured a three-day temptation by Mara and his demonic troops. Only
after having been tempered in the battle against demonic forces in which they perfected
themselves, did spiritual giants start their mission.

From everything that has been said here so far we may conclude that God trans-
forms short-term and partial evil that affects an individual or a community into a long-
term common good. Of course, this transformation does not happen automatically, with-
out a person’s free consent. The way we respond to trouble influences what turn it will
take — for better or for worse. Those who, in spite of God’s patience, warnings and op-
portunities for repentance, stubbornly persist in evil, defiantly refusing to improve them-
selves, are on the path to inevitable disaster. Since man does not take many opportunities
to divert from evil given to him by God’s mercy, only the enforcement of divine justice

23 Regarding the meaning of illness, which is usually the result of sin, St. Seraphim of Sarov said, “The
body is the servant of the soul, while the soul is queen. Therefore the destruction of the body by disease is a
mercy of the Lord, because passion weakens and the man comes to himself. ... Bearing disease with patience
and thanksgiving is equal to a spiritual feat, or is even greater” (Levitski 1998, pp. 422-3).

24 According to his followers, this Mt Athos monk claimed not only that “God does not allow evil to
happen if it will not produce some good, or at least prevent a greater evil”, but that “God plans to use even
evil created by Satan for good” (Pajsije 2005, p. 390 & 312).

25 Paisius the Elder states: “Satan does not arise against lukewarm people, but against saints, to tempt and
destroy them. ... He sends a devil beginner after a beginner” (Pajsije 2004, p. 114). Just as Satan does not
waste time on those who have already fallen into sin and are thus in his power, but tries deviously to entice
the ascetics, so God ensures that the strength of the enemy and the weight of a temptation are proportionate
to one’s power to endure.
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remains. No matter how difficult or even cruel it may sometimes seem to us, especially if
it affects us, it is certainly not more severe than we have deserved. After all, the most pro-
found definition of God is not righteousness. Since the essence of God is actually love,
he is more characterized by grace than by justice.?

When speaking of God’s justice, it is worth emphasizing the proportionality and
compliance of sin and punishment. The evil that a man has done usually comes back to
him in a similar way so that he can see the wrongness of his actions. “If you observe how
men die, you will see that the death of a men usually resembles his sin”, notes St. Nich-
olai of Serbia. Recalling the words of Christ, “all who draw the sword, will die by the
sword” (Mt 26:52), he says: “Every sin is a knife and men usually are slain by that sin
which they most readily commit”. As an example, St. Nicholai speaks about the death
of Salome, the daughter of Herodias, who, having enchanted Herod with her dance, at
the instigation of her mother, received the head of St. John the Baptist on a platter, as a
gift that she asked Herod for. During her exile in Spain, “Salome set out one day across
the frozen river Sikaris. The ice broke and she fell into the water up her neck. Icebergs
squeezed around her neck and she wiggled, dancing with her feet in the water as she
once danced at the court of Herod. However, she was unable either to raise herself up or
to drown until a sharp piece of ice severed her head. The water carried her body away
and her head was brought to Herodias on a platter as was the head of John the Baptist at
one time” (Velimirovich 1986, pp. 620-621).%

Even if we have not committed a sin, but we judge our neighbour who has, thus
rising vainly above him, we may easily succumb to the same temptation.?® The purpose
of our fall is to become aware by abasement, to learn how illusory our smugness at our
moral stainlessness is. With a self-awakening blow to our vanity, this experience makes
us realize how false it is to condemn others, and how necessary it is to focus self-critical-
ly on ourselves instead of judging others.

As for the punishment for the impingement of the divine moral order, experience
shows that this happens very quickly for a smaller offense, whereas for a great sin is usu-
ally postponed for a long time. God, who does not want to ruin the sinner but desires his
conversion,? gives a lot of time to repent both to an individual and to nations. If they do
not, the punishment is usually detrimental. On the eve of the punishment God sometimes
allows the sinner to rise to a very high position, probably in order to make the fall more
dramatic in the eye of observers.

26 St. Siluan says: “We cannot say that God is unjust, or that there is injustice in Him, but we cannot say
either that he is just in the way we understand justice.” Recalling the words of St Isaac of Syria “Do not dare
to call God just. For, what kind of justice is that — when we have sinned, and He gave His Only Begotten son
on the cross?”, St. Siluan shows that God did not only provide angels in the salvation of fallen man, but that
the whole of nature was submitted to decay due to the sin of the firstborn. God’s approach to man “is not the
law of justice, but is the law of love” (Sofronije 1998, p. 118). is one and only Sonehis On

27 As a punishment for the sins committed in secret, adultery with Bathsheba and guilt for the death of her
husband, King David had to experience not only the death of his child — the fruit of adultery, the rebellion of
his much-loved son Absalom and exile, but also his son had sexual intercourse in public with this concubines
(2Sa 16:21-23).

28 Based on his own experience, Paisius the Elder warns: “You should be careful when it comes to the
condemnation of other people, because God will allow you to commit the same sins that you condemn” (Pa-
jsije 2005, p. 213).

2 In the Old Testament, God through the prophet says “I take no pleasure in the death of the wicked, but
rather am pleased when they turn from their wicked ways and live” (Eze 18:23).



Religious Interpretation of the Meaning of Evil 45

The usual attitude, typical of most of us, which expects and even demands God
to punish enemies that do us injustice, but to be gracious and have long-standing toler-
ance towards us, proves unspiritual. This kind of attitude overlooks the fact that our ene-
mies are actually an unconscious tool in the hands of God for our cleansing, conversion
and spiritual growth. Although they can genuinely be very evil and unjust in themselves,
their attitude towards us is justified from the standpoint of God’s plan for our salvation.
If we can overcome, within ourselves, the natural tendency to hate an enemy, especial-
ly if he is evil incarnate, we will surely gain spiritually. Evil, namely, is not defeated by
evil, but by good. Managing external evil by responding to it in the same way, using bad
means, would mean that we have suffered a spiritual defeat, since in this way, the cos-
mic evil would triumph.

Spiritual insight into the potential benefits of the evil which we are exposed to,
contributes, to a large extent, to the suppression of negative emotions of people who
cause injustice to us. Elder Porphyry says: “When injustice is inflicted on us, — by slan-
der, insults, or something else — we should think that it is our brother behind it who has
been taken by the adversary. ... We should feel the malice of another man like a disease
that torments him, from which he suffers and from which he cannot be delivered” (Por-
firije 2005, pp. 387-8).% Instead of anger and hatred for the enemy, a spiritual man cul-
tivates feelings of pity. Like God himself, he also hates the sin but not the sinner. Of
course, treating the enemy in this way remains an elusive ethical ideal, if not accom-
panied by mystical experience of the ontological unity of our own personality with the
whole being.’!

Those who have personally experienced the involvement of the being of the man-
kind in their own self, may be expected to take “all the evil that happens in the world not
like something alien, but as their own” (Sofronije 1998, p. 118). Even those who only
have intellectual knowledge about it, are able to understand that the struggle with the
cosmic evil begins by fighting the evil in oneself. A saying, which occurs in several an-
cient cultures, that a greater winner is the one who wins himself than the one who wins
a fortified city, testifies to the graveness and decisiveness of this struggle. “The nature of
every human being implies that man, suppressing evil in himself, strikes a strong blow
to the cosmic evil, the consequences of which have a beneficial effect on the fate of the
whole world” (Sofronije 1998, p. 198). The same way the purpose of the external evil is
to encourage man to face the evil within himself and overpower it, so cleansing of evil
within a person, especially if he or she takes the quality of holiness, contributes to the re-
duction of evil in the world.

As a conclusion to the previous discussion about evil, it can be said that the exis-
tence of evil in the world does not question the existence of God. Suffering experienced
by man is either a result of his unrepented sins or of a temptation, thanks to which a righ-
teous man is being spiritually perfected. While we can be certain that God measures the

30 In a poetic way, St Nikolai of Serbia states with inspiration: “Bless my Enemies Oh Lord. And I bless
them and do not curse them. My enemies have turned me towards You more than my friends. My friends have
bound me to earth, enemies have lifted me from the earth and destroyed all my hopes in the earth ... Enemies
have taught me to know — what only few know — that man does not have an enemy in this world apart from
himself” (Nikolaj 1993, pp. 114-5).

31 According to Siluan the Elder, “where ‘enemies are’, there is a rejection. By rejecting, however, a man
unavoidably falls from God’s fullness and is thus no longer in God” (Sofronije 1998, p. 113).
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level of temptation we can bear, and allows only evil that can turn to good, it would be
too presumptuous to expect that, in each individual case, we can understand the meaning
of the evil which we are exposed to. Regarding humility in the interpretation of God’s
justice and His plan of salvation, we are guided by the words of warning pronounced
by God through the prophet Isaiah: “For my thoughts are not your thoughts, neither are
your ways my ways, ... as the heavens are higher than the earth, so are my ways high-
er than your ways and my thoughts higher than your thoughts” (Isa 55:8-9). Refraining
from frivolous claims to interpret God’s justice with the confidence of Job’s advisors, we
still know from experience that a struggle between good and evil is taking place both in
the world and within ourselves. Although we are exposed to enticement and seduction
by demonic powers, it is up to us whether we will opt for good or for evil. The whole
world is like a stage on which our existential drama is being played. It is for us to over-
come our old, sinful, inert personality, and accept the hand that God, respecting our free-
dom of choice, graciously offers.
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Emotions and their role in Theology
(Being emotion-full in an emotionless age)

What has driven me to write this article is not only a particular interest in a theoretical
apprehension of emotions, and their role in theology, but also an empirical observation
which seems to suggest, that the human being is becoming increasingly emotionless or
in other words human beings seem to be losing the ability to “feel” physically and also
spiritually. This led me to consider, whether being a theologian also means being emo-
tional. If we consider love to be an emotion or feeling one must imply, that a theologian
must experience emotions or feelings if his or her theology is authentic that is, it is based
on love. Thus being emotional means being a theologian. But theology as a revelatory
religion appears especially suspicious of emotions, since generally these have been relat-
ed to the often complex history of passions. But at the outset I will formulate one prop-
osition. Revelation from God is unpredictable, since it is linked to love which cannot be
defined and all the more so it cannot be expected or predetermined. Similarly, theology
which is linked to revelation seemingly also has to deal with this unpredictability if it is
to be true to itself. Theology is not a logical construction or system, it cannot deduce and
produce theories based on for example causality because just as love is unpredictable
and devoid of logic and causality so is theology. Thus an emotionless theology is no the-
ology at all, since this theology is therefore non-revelatory in its nature. However, what
seems to be the case is that especially todays theology is living a life of its own and there
is a chasm between love, emotion, feeling and theory. This chasm is discrediting theolo-
gy and theology is merely a theory devoid of content.

Emotion as such seems to have been predetermined to oblivion by the very the-
ology of the Impassibility of God. A strong traditional doctrine of Gods impassibility
seems to lower down any emotions, passions, feelings as something not reflecting per-
fection. This is understandable, since the human being naturally feels or views any form
of change or fluctuation as imperfection. On this level emotion in God and passion in
God could be viewed as implying, that God loves differently or that his love decreas-
es or increases. Thus emotion or change in God is something threatening true love or its
constancy. Whatever the case, what is sure is that we cannot know Gods substance but
we know or experience his love. His love is perfect but our experience of it is liable to
change since we are sinners and our sin clouds this love.

The idea of the impassable, changeless, and perfect/incomprehensible God was a
great axiom for many ancient theologians and of course the seeming tension between im-
manence and transcendence of God proved to be a great problem in theology. Even the
later ideas associated with Palamism are in certain respects footnotes to the issues relat-
ed to immanence and transcendence. The seeming tension between the notion of the im-
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passibility of God and his action of love was sometimes in a more indirect way allevi-
ated by for example, the concept of Act and Potency related to the thought of Aristotle.
This seems to neatly bridge the idea of Gods unapproachable essence and his expression.
Similarly in his third definition of passions (pati), Thomas Aquinas states, that “passion”
can refer to any change, positive or negative, from act to potency. Thus if we state that
God is “without passions” means that he cannot undergo any kind of change.! God in
fact offers perfect love, but due to sin, the human being is incapable of seeing this.

In any event the Old Testament is certainly a book which portrays God in an an-
thropomorphic and emotional way. The Christian Platonic tradition seems to have moved
away radically from this Old Testament image of a highly emotional God, a God, which
loves you even more than your own mother (Psalm 27:10).

We can argue, that when God starts giving names he becomes emotional. Giving a
name to someone is equivalent to forming an emotional relationship with this particular
person. Interestingly, this is the task of the first couple, that is to give names and conse-
quently to form an emotional relationship with that which is given a name. Further, Gods
son-Jesus Christ has a concrete name, a name confirmed by his role and relationship to
humanity. Sometimes the well-known sentence “I Am that I Am” (Exod.3:14) is inter-
preted as an expression of Gods unchanging essence and also its expression in the form
of “existence”.

Anthropomorphic expressions in the Old Testament are too numerous to count.

“He who planted the ear, shall He not hear? He who formed the eye, shall He not see?”
(Psalm 94:9). However, it is also true that the Old Testament is full of expressions stress-
ing the radical difference between God and the human being.

One of the most important aspects of God is that, which is related to his mercy. He
seems to “change his mind” when asked for mercy. It is as if the human being has the
power to change Gods decisions by supplication. God has compassion, which presum-
ably implies some kind of movement or change. On the other hand the human being is
incapable of mercy and is changeless. This is a great irony, since modern culture and sci-
ence sometimes portrays God as an abstract principle devoid of feeling. However often
the opposite seems to be true and it is the human being which is devoid of feeling.

Calvin stressed that the human being cannot imitated the greatness of Gods love.

“By speaking in this manner, he declares the incomparable love which God bears toward

his people. In order to move us more powerfully and draw us to himself, the Lord accom-
modates himself to the manner of men, by attributing to himself all the affection, love,
and compassion (cvunddeia) which a father can have. And yet, in human affairs it is im-
possible to conceive of any sort of kindness or benevolence, which he does not immea-
surably surpass.”

In the history of patristic theology there are many terms which have a relation to
what we may call emotion or feeling, but none seem to dominate or have an unambig-
uous meaning. Unsurprisingly, the term pathos is related to emotion. ITd8og is a noto-

I RENNIE, J. C., “Analogy and the Doctrine of Divine Impassibility”, 47-81, in Confessing the Impassible
God, The Biblical, classcial and Confessional Doctrine of Divine Impassibility, Edited, R. S. Baines, R. C.
Barcellos, J. P. Butler, S. T. Lindblad, J. M. Renihan, RBAP, Palmdale, Ca., 2015, 53.

2 GARRICK, S., BUTLER J. P., RENNIE, C. J., “The Old Testament on the Doctrine of Divine Impassibility”,
135-177, in Confessing the Impassible God, The Biblical, classcial and Confessional Doctrine of Divine
Impassibility, Edited, R. S. Baines, R. C. Barcellos, J. P. Butler, S. T. Lindblad, J. M. Renihan, RBAP,
Palmdale, Ca., 2015, 169.
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riously difficult term to analyse. Some terms associated with emotions do not seem to
have modern equivalents at all. Thus Akédia translates as “flagging” and “lethargy in
the quest for God, accompanied by despair”. Further Katanuxis.* Other terms such as
phthonos (envy) and mnésikakia (resentment) seem to have had a more important role
than their modern usage.* Of course, in our analysis another problem emerges as to what
kind of definition of “emotion” we use, since even modern classifications of “emotion”
are full of ambiguities and unclearness. In this article, we employ the term emotion in a
more general sense of the word, as something related to the general capacity of the hu-
man being to feel, to be able to respond to love and give love. To designate the ability
to experience empathy both physically and spiritually. On the other hand in terms of to-
day’s thinking passions could be associated with what we would understand as “drives”.

In terms of the word “pathos”, given its overwhelmingly negative connotations
that it has especially in Orthodox theology and spirituality, it seems to have its mean-
ing a- priori defined. However, given the complexities of this term any easy and quick
definitions can be premature. The kind of negative connotations of the word pathos are
stressed even more so, by the Church Slavonic and Old Slavonic translations as crpacTs.

In any event “Pathos” is associated with movement-kivnoig and similar terms such
as incidence, change etc. Generally of course, the complexities regarding passions and
where they are located and exactly what they represent are enormous. Further, often pas-
sions are not considered sins in themselves, but are associated with sin. They could be
diseases of the mind®. Generally, the association with pleasure could also be explored.
Interestingly enough, Clement of Alexandria begins his Protrepticos with an exhorta-
tion on the silly myths of pagans especially attacking the use of music by various pagan
characters. Clement goes on to state, that it is necessary to abandon all of these things
for Christ. Whether Clement attacks music itself or its use in pagan worship is one is-
sue, but generally stated, it implies a borderline situation where a question emerges: “is
everything related to the emotions (music) bad?”” The patristic tradition obviously faced
the issue as to what to accept from the culture of the time and what to reject as being in-
compatible with Christianity. The Hellenistic Homeric culture generally portrayed the
gods as passionate anthropomorphic figures a portrayal which to an extent forms a kind
of contrast with the Platonic and Aristotelean traditions. The Christian tradition rejected
the anthropomorphic passionate and childish Greek gods. However it did accept the Hel-
lenistic philosophical ideas of god or gods.

In terms of the Greek philosophical tradition and its Christian Metamorphosis we
can state, that God seems to be the opposite of a passionate being, often having the desig-
nation of being apathés. John of Damascene reminds us that after Christ was resurrected
from the dead he laid aside such passions as hunger or thirst or sleepiness (Exposition of
Orthodox faith, book 4, chapter one). Again our discussion centres on what do we under-
stand as passion/pathos or emotion. Even if according to Aristotle, John of Damascene
or others, God does not suffer from these kinds of passions, the central problem is that if
God is love, love does imply movement or kinisis to the object loved and vice versa and
to this basic degree God is in a way passionate.

3 HINTERBERGER M., “Emotions in Byzantium”, pgs. 123-135. In: A Companion to Byzantium, Edited by
Liz James, Wiley-Blackwell, 2010. Pg. 124.

4 Tbid.

3 See Clement of Alexandria, and his Protrepticos, Exhortation to the Heathens, chapter 11.
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Related to this, is one of the central issues of theology regarding passions and that
is whether they are in fact altogether evil or there is some hope for “passions”. If the pas-
sions (whatever they mean) are an inborn and truly human characteristic and therefore
something which reflects the Image of God how can they be bad? Some theologians such
as Abbas Isaias and Theodoret of Cyrrhus regarded passions as something inherent in the
human being and only rejected that, which could be termed as bad passions.

John of Damascene states, that evil passions should be as it were redirected. Thus
in his definition of eight passions, he indicates that gluttony should be destroyed by self-
control. Avarice by compassion for the poor. Anger by goodwill and love for all men. Etc.
(See Exposition of the Orthdox Faith). In any case goodwill, love, etc, are things which
would imply on a broader scale a certain form of passion even if understood within the
context of movement.

The issue of passions is an important one for Maximus the Confessor. Passion is
an impulse of the soul contrary to nature (See Maximus the Confessor Four hundred
texts on love Second century, 16). In any event Maximus does not reject sensible things
or the Intellect and other elements as such, but rejects attachment. However, one may
ask, whether his understanding is in fact also a rejection of any behaviour which we
would understand as being “human”. This apophatic journey also seems to raise ques-
tions about the validity of emotions as such. With his emphasis on love however, Max-
imus may have avoided some pitfalls of this kind of theology. With love he begins his
Four Hundred Chapters on Love.®

Maximus uses the term philautia just as similarly Augustine uses the term concu-
piscentia. The problem with the world is self-love. If we understand love as linked with
emotion (of course the issues whether love is an emotion etc., is a subject in itself) we
can argue that Maximus does not reject love etc, emotions etc, but he rejects the goal of
love that is self-love. This is testified by the fact that Maximus does view the love of God
as makariston pathos, (De Carit. I11.71).

We can argue, that the central issue here is “movement”. Movement will always be
part of love or emotion as its natural characteristic. For Fathers such as Maximus emo-
tion or love is not the problem, but its potential goal is the problem. But this is not always
clear. At first glance when we read the writings of these fathers one may be excused for
seeing a certain dichotomy, when on the one hand there is a rejection of anything to do
with passions but on the other hand an extreme emphasis on all-encompassing love. In-
terestingly enough, Thomas Aquinas also looked at emotions in a more positive sense.®
Already in the ancient world the Stoic concept of Apatheia was criticised as unrealistic
and inhuman. Some recommended a term more moderate such as metriopatheia.’

Related to this central problem is the problem of direction. Does emotion or pas-
sion need a goal or is it simply a natural inherent disposition of the human being. If pas-

6 Ayamn pév dott 5140e01C Woyiig Gy, kab fiv oddsv v Sviev Tig Tod Ocod yvhosme TpoTiud:
advvatov 6¢ gig EEv EMDEIV TG TG AydmnG, TOV TPOg TL TdV Emyeimv Eyovta Tpoomadelay.

1.2 Ayomy pév tiktet dmédeto dnddetoay 88, 1) eig @cov EATIIE: v 88 éAntida, dmopovi kai pakpodupio
Ta0TaG €, 1) TEPLEKTIKT EYKPATELRL: EYKPATELL OE, O TOD Ogod POfog: OV 8¢ ofov, 1 gig Tov Kvprov Tiotic.

7 HINTERBERGER M., “Emotions in Byzantium”, 123-135 in: A Companion to Byzantium, Edited by Liz
James, Wiley-Blackwell, 2010. Pg. 128. )

8 AQuINAS T., ITI, 26, Summa Theologiae, vol. 19, The Emotions, Dric DArcy.

% Simo KNUUTILA, Juha StHvoLA, How the Philosophical Analysis of Emotions was Introduced, in: The
Emotions in Hellenistic Philosophy, Edited by Juha Sihvola, Troels Engberg-Pedersen, Kluwer Academic
publishers, Dordrecht, Boston, London, 1-21: 17.
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sion is kinisis or movement it necessarily needs a goal for this kinisis. The English term
“Emotion” itself is surprisingly related to “motion”.

The question which needs to be asked is whether any form of a passionless state
implies an emotionless state also (even if we leave emotion here as undefined). As we
have stated, the issues are related to the development of the term “emotion”. There are
suggestions that the English term “emotion” and its connotations are more the result of
a modern development in personalist studies and that earlier on the term passion in its
Christian context was preferred. Thus the language of emotion is more or less a modern
secularist development.'® To be sure and we do not have space to analyse this issue the
problem whether passions where good or not was an important problem in ancient phi-
losophy.!!

Hinterberger believes, that emotions in historiography are increasingly apparent
from the ninth century onwards.!? In his article Hinterberger lists some emotions of spe-
cial interest. These include Penthos (mourning), which could lead to a spiritual cleansing
(charmolupé), joyful sorrow. Thus for example, a certain Nikolaos Kataskapenos writes
how a monk cried himself to death, through excessive mourning (VCyril 42, 9-11); Envy
(phthonos, or baskania, or rarely z€los) defined as “sorrow over the well-being of some-
body else” (Basil of Caesarea, Hom.11, 1 (372A); John of Damascus, Espo.fid.28). As
Hinterberger importantly notices, the devil was associated with envy, using envy to en-
tice Adam and Eve from God. Alazoneia arrogance and pride uperéfania. It was the dev-
il who was at the origin of these passions and their inventor (Photios, Hom.12, 123, 34-
124,5). This as Hinterberger notes, was connected to the probably common problem of
envy in Byzantium (envy during the election of an abbot see Symeon the New Theolo-
gian, Katech.18,21-3); Z&lotupia, jealousy connected to Phthonos, more specifically re-
lated to jealousy among siblings or spouses; Anger orgé and thumos). Gods anger proved
a problem to interpret for the Byzantines. As Hinterberger notes in ancient Greek, the
meaning of the word thumos was narrowed down from “a power that lends energy and
propels to action” to “rage,anger/wrath” (Blosser 1998). In Byzantine texts, one can find
both meanings. '

Hinterberger concludes that “Compared to today, it is noticeable that the contra-
diction of reason and emotion was less pronounced then. To the Byzantines, it was more
important whether emotions were good or bad.”"*

In this regard there are other terms associated with movement. For example, 6
mapappmiopds — meaning disturbance, sudden inexpressible longing, tossing and turn-
ing.'s Similarly, there is a term called pre-passion of Stoic ordinance (propatheia). In Je-

19 DixoN T., From Passions to Emotions, The Creation of a Secular Psychological Category, Cambridge
University press, 2003.

' The literature for this issue is extensive. For example, The Emotions in Hellenistic Philosophy, edited
by Juha Sihvola and Troels Engberg-Pedersen, Kluwer Academic Publishers, 1998 or Emotions in Ancient
and Medieval Philosophy, Simo Knuuttila, Oxford, 2004.

12 HINTERBERGER M., “Emotions in Byzantium”, in 4 Companion to Byzantium, Edited by Liz James,
Wiley-Blackwell, 123-135: Martin Hinterberger, 129.

13 Ibid., pgs. 129-133.

14 Ibid.133.

15 See Marcus Eremita, opuscula, 5.7., Sophronius Hierosolymitanus, de peccatorum confessione,
Joannes Climacus, Scala paradise.Marcus Eremita, Opuscula, Graecé Cum Nikolao et, Hesychio Presbytero,
Svo. Parisiis, apud Morellum, 1563.
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romes Latin propassio (antepassio). This is found in Origen, Didymus the Blind and Phi-
lo.'® This idea of initial shocks or movements is very important since it is related to our
issue of emotions. Seneca was not yet clear whether pre-passions where yet emotions.!’

The most notoriously well-known Greek scheme is that which is related to Pla-
to’s doctrine in the Republic where the soul could have three elements or forces (dunam-
eis), the reasonable (logistikon); the thymic/spiritual (thumoeides); and the covetous part
(thus logikon, thumikon and epithumétikon. See 4.435a-441c; 9.580d-583a)."® It is im-
portant to stress, that according to Plato the reasoning part is capable of loving, i.e. wis-
dom and the good. However emotions are related to the other parts of the soul as well.
In Plato, the emotions outside the reasoning part are viewed as irrational and as move-
ments of the body."

In the Nicomachean Ethics, (I.13) Aristotle divides the soul into a rational part (fo
logon echon) and a non-rational part (fo alogon).?® Aristotle has obviously some issues
with Plato. However, regardless of the criticism he does agree with Plato, that there are
three types of desire (orexis), in the psuché, that is boulésis, epithumia, and thumos. Ar-
istotle is more suspicious of Plato’s, logistikon, epithumétikon and thumikon. The stoics
were reluctant to divide the soul into the rational and non-rational parts. Unsurprisingly,
in Stoic thought the emotions are seen as mistakes in the reasoning of the rational soul.

The Platonic tradition as well as for example later authors such as Plotinus re-
ject the notion that “change” is positive or good. Thus passions or emotions as chang-
ing things present certain dangers. Further the issue presents itself whether the soul un-
dergoes emotions or passions at all. Are they limited to the body? Emilsson in his article
in relation to Plotinus asks himself this fundamental question. Emillsson notes that for
Plotinus as for others, there is a problem of how to reconcile the fact that the soul is pas-
sionless while at the same time it appears to suffer passions. He writes: Plotinus has to
fight views that are deeply ingrained in his language and philosophical tradition. Impas-
sivity is in Greek apatheia, and to ascribe apatheia to the soul is of course to imply that
the soul does not paschein, is not affected, and does not undergo pathe, affections. But
the very expression for the emotions in Plotinus, Greek, ta pathe tes psuches (the affec-
tions of the soul), says that the emotions are indeed affections of the soul And the tra-
dition concurs: Plato leaves little doubt that fears, desires and the like are affections of
the soul (cf. Phd. 83c/d; cf. Ti. 42a-b; 69c¢). Aristotle speaks of affections as one of three
types of phenomena in the soul (eth. Nic. 2.5.1105b20), and the Stoics define the pas-
sions as an irrational movement or excessive impulse in the soul, contrary to nature’
(Stob. 2.88.8/9).

16 https://www.giffordlectures.org/books/emotion-and-peace-mind/22-first-movements-bad-thoughts-
origen-and-his-legacy

17 Ibid.

18 Basil of Cesarea, Against Anger 5, 365D-368D; John Chrysostom, De inani gloria 65; Evagrios Pontikos,
De cogit.17; John of Damascus, Expo.fid.26). HINTERBERGER Martin, “Emotions in Byzantium”, Pg.127.
See also in this context interesting ideas in Philo, who seems to use a bipartite and tripartite understanding
of the soul. Special Laws IV 92 and Leg. All II 6, Spec. Leg I 33. The Afterlife of the Platonic Soul, ed.
Maha-Elkaisy-Friemuth John. M. Dillon. Brill 2009.18. John DiLLON, Philo of Alexandria and the Platonist
Psychology, 17-25. See also Evagrius Kephalaia Gnostika, A New Translation of the Unreformed Text from
the Syriac, 2015, SBL Press. Ilaria L.E.Ramelli.

19 See also Plato Book 4.

20 See also Giles PEARSON, Aristotle on Desire, Cambridge Classical studies, 2012. See also Emotions
and Peace of Mind, Richard Sorasii, Oxford University press.
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For our purposes what deserves greater reflection is the issue of to what extent
were emotions the source of cognitive information in Plato, Aristotle and other thinkers.
Generally stated the relocation of the passions to the spiritual or bodily part does not il-
luminate the central problem of the role of passions or emotions. While it is agreed that
in ancient thought emotions where associated with cognition this area deserves greater
attention in relation to our question at hand. Aristotle in his Rhetoric does see the rela-
tionship between emotion and the development of the opinion of the audience of the or-
ator. Thus emotions can be used by the orator for his purposes.

“We can be frightened and bold and have desires and feel anger and pity and in gen-
eral pleasure and pain both too much and too little, and in both cases not well, but hav-
ing these feelings at the right time, on the right occasions, towards the right people, with
the right aim and in the right way, is the mean and the best thing, and this is characteris-
tic of virtue” (Eth. Nic. 2.6.1106b18/23).

These terms appear over and over again in Greek thought. Aristotle writes in Nico-
mechean Ethics 3.12 for example: “The temperate man epithumei for the things he ought,
as he ought, and when he ought, and this is what reason directs” (1119b16-18).

In the De Anima, Aristotle searches for a principle to guide or rule over the orek-
tikon, the threptikon, and aisthetikon which he assumes to lie in the logikon. Various au-
thors could have localised these parts of the soul in the body. The logikon could be locat-
ed in the chest by the Epicureans.?! The rational soul could be viewed as being located in
the chest since this is the region of the emotions.?”> Dorotheos of Gaza saw the epithumé-
tikon in the liver, the thumikon in the heart and the logikon in the chest.”® Thumikon and
epithumétikon both can be seen as representing the passionate element of the soul, which
is also shared by other living beings such as animals. The various fathers of the church
saw the logikon as a guiding principle of the soul.** Gregory of Nyssa calls man a ratio-
nal animal logikos (8). In (3) he states that he admits it to be true that the intellectual part
of the soul is often disturbed by prevalence of passions (pathema) and that the reason is
blunted by some bodily accident so as to hinder its natural operation (energia); and that
the heart is sort of source of the fiery element in the body, and is moved in correspon-
dence with the impulses of passion (thumodes)... In his work on the Creation of Man,
Gregory of Nyssa speculates about the passions, seeing them as something which neces-
sarily had to have some relation with the “evilness” of procreation. He struggles on how
to answer the question of how would people procreate before the fall if at all, and only
is able to answer this question in a rather superficial way that God foresaw the fall and
implanted an inherent sexuality-passion in the human beings for them to be able to pro-
create. However he does rather pointedly ponder the question whether passions such as
anger etc., are in fact “In the Image and Likeness of God” (Chapter 18). Reason is the
one element that can control passions according to Gregory, and we may only ask wheth-
er reason can feel “passion” or feeling. Already in the ancient world the Stoic concept

2L ANNAs I., Hellenistic Philosophy of Mind, University of California press, 1992, 144.

22 Schol. In Ep.Herod.66, (Usener 311), Lucr. 3.140-142. Tbid. Annas J., 145.

23 Dorotheos of Gaza, Instr. X VII paragraph 176, Martin HINTERBERGER, “Emotions in Byzantium”, in 4
Companion to Byzantium, Edited by Liz James, Wiley-Blackwell, 123-135, pg. 127.

24 See Gregory of Nyssa, De creat.hom. 14, 2-4; Basil of Casarea, Hom. 10.5, 365A-B. Martin Hinterberger..
ibid.128. For further divisions of the passions see Niketas Stethatos De Anima, 56, John of Damascus Espo.
fid. 27-30, 80-82; Nemesios, De nat.hom.17-21).
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of Apatheia was criticised as unrealistic and inhuman. Some recommended a term more
moderate such as metriopatheia.?

It is not our main concern to map the issue of the genesis and development of pas-
sions and their theology, but to draw attention to a broader understanding of emotions-
feelings-passions and their relation to reason. Love is obviously a concept which can be
easily applied to God and to the human being. Whether we believe love to be an emo-
tion in the modern sense of the word is one question, but what is surely the case is the
fact that love implies an emotional disposition or at least on the basic level “feeling”. It
implies the ability to “feel”. Further, what needs to be stressed here is the fact that the-
ology as a science of love that is the loving communication of God to the human being
implies the ability to love that is to “feel” or to be emotional. Love implies movement
and therefore theology is hardly an emotionless science because if it is governed by the
principle of love, it implies the ability to feel. If we believe that there is a passionate
love for God a certain eros towards God, we also believe that in this sense theology pre-
sumes passion in the good sense of the word. Thus knowledge implies love and emo-
tion. While this proposition seems at first glance to be nothing new it is relevant given
what we perceive as the development of an emotionless society and therefore a society
without knowledge.

To draw on a practical example. If we observe television or other forms of me-
dia, such as the internet and so on, one is constantly informed about catastrophe’s about
tragedies about problems etc. But the irony is, that the more information one gets about
tragedies, problems and other issues the lesser he or she seems to be able to emotion-
ally respond and therefore to be lovingly/emotionally interested in the news or events
portrayed. Thus while one does receive information this information is only some kind
of data but not really information in the Divine-human perspective of salvation history.
Because this information is devoid of emotion and therefore cannot be true information.

There are various reasons why contemporary society or contemporary human be-
ings seem to be losing the ability to feel and to understand what is emotion. But certainly
one of the reasons for this development is the mistaken notion that knowledge automati-
cally leads to emotion or feeling, whereas the opposite is true. It is as if the human being
presumes that the more information he or she will have and absorb the more emotional
or passionate they will become in the good sense of the terms. But quite the opposite is
true. The more emotional one is the more knowledgeable one is.

The natural question which follows this, is whether the human being can be emo-
tional in the positive sense of the word without God. We are obviously seeing the belief
in contemporary society in that the more knowledge one receives the more loving, car-
ing and concerning one is. That somehow the endless supply of information and knowl-
edge will somehow change us into better human beings. Obviously this is one of the cen-
tral mistakes of secular humanism.

On the other hand the rather ambiguous Hellenistic discussions about the impas-
sible God seem to add an element of irony into this discussion. On one level we may ar-
gue that it is not God who is apathetic towards the human being or to his or her suffer-
ing as is often portrayed in non-theist strands of thought, but on the contrary it is God

25 Simo KNUUTILA, Juha SmvoLa, 1-21 How the Philosophical Analysis of Emotions was Introduced, in
The Emotions in Hellenistic Philosophy, Edited bz Juha Sihvola, Troels Engberg-Pedersen, Kluwer Academic
publishers, Dordrecht, Boston, London, 17.
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who is loving and “pathetic” whereas the human being is apathetic. This in a way is
beautifully portrayed in the account of the prophet Jonah. As is well known, Jonah in
the account does not listen to Gods command and ends up in the fish. What is striking
about Jonah is not that he ignores Gods command, but the fact that he is generally an-
gry with God and feels little compassion for the suffering Ninevites. In this story, Jonah
is the one merciless. Jonah is the one incapable of feeling. God is the one who shows
mercy and is the one with all the merciful and compassionate dispositions. Jonah is in-
capable of showing pity towards the sinners and towards the sinners which further re-
pented. On the other hand God is capable of mercy. In the story of Jonah the irony is
that God far from being some kind of apathetic deity is in fact the one highly compas-
sionate, whereas the human being Jonah is the one suffering from apatheia in the neg-
ative sense of the word.

However the pedagogical process of Jonahs learning continues further. While Jo-
nah does appear to be merciless and apathetic towards others, he does show some emo-
tion after all, which is occasioned by the fact that he grows attached to a gourd. God
makes a gourd spring forth shading Jonah. Jonah consequently discovers feelings and
emotions since he gets attached to the gourd. Thus Jonah is emotional after all. Howev-
er his emotions are egoistical and deranged because as God explains to him, his love or
effort did not produce the gourd, but it was the product of God’s love or providence. Jo-
nahs love of the gourd is thus the result of self-love. This is shown by the fact that the
gourd dries up and Jonah gets angry. Here is the climax of the story. God then tells Jo-
nah that he is sorrowful and angry about a gourd which is not the product of his love or
care and yet he is surprised that God shows mercy towards sinners in Israel. Israel which
he developed.

The story of Jonah just as other similar stories in the Old Testament can be used
to prove that God is the one who teaches human beings how to feel, how to be emotion-
al and passionate in the good sense. The human being thus has to learn to be emotional.
It is not a given. Fathers such as Symeon the New Theologian seem to suggest that the
sinner is devoid of emotion precisely because of his or her sins. The sins of the human
being seem to destroy our potential for emotionality. The God who is overflowing with
love has to illuminate the empty vessel of the human being. He has to teach the human
being how to be emotional. Whether the fathers such as Symeon the New Theologian or
others in fact saw the human being as essentially emotionless due to sin, of course re-
mains a subject for discussion but the fact remains, that in some respects this seems to
be the case.?® The concentration seems to lay solely on God and his Divine Eros. Further
this Divine love if accepted seems to lead to some form of passionless state which means
that one does not have any thought or feeling for earthly things and matters. Terms such
as epithumia, eros, ponos endotatos, theios pothos (the love of God), chara, hédoné-joy-
over the experience of divine light, are also employed by Symeon the New Theologian,
Katech. 16,13, 24-8.78-82).%7

26 See Rom. 7:18. “For I know that in me (that is in my flesh), dwelleth no good thing: for to will is
present with me; but zow to perform that which is good I find not.” Cited in Symeon the New Theologian Of
Charity 1, parag. 30, Symeon the New Theologian, the Discourses, Paulist press, 1980, pg. 42.

27 HINTERBERGER M., Emotions in Byzantium, 123-135. A Companion to Byzantium, Edited by Liz
James, Wiley-Blackwell, 2010. Pg. 125. See also emotions in the eleventh century in Patmos florilegium,
Sargologos 1990: 35-48).
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Conclusion

In theological terms emotions-passions-feelings even if left undefined are concepts
which presume movement-kinisis. In Christian terms knowledge is linked to love and
love presumes movement. The very fact that today’s society seems emotionless means
that it lacks knowledge which is ironic, given the fact that all are convinced that we live
in an age of available information. Society also lacks movement and is static.

Emotions are to an extent uncontrollable as they are a response to something.
However, they thus reveal a dimension which could not be limited to causality or to ra-
tional construction or logic. Feelings, emotions and passions are events which happen
unexpectedly, are unpredictable and irrational in that they cannot be causally or in other
ways determined. In this regard they resemble the unpredictability and richness of Gods
love, which defies logic and rationality.

The relatively ambiguous theological development of emotions-passion etc., is
partly to blame for the irrelevance emotion has in society and partly in theology. The re-
lation between theology and emotion and cognition is more or less undefined often to the
detriment of theology. Our account drew attention to the fact that emotions in the broader
sense of the word are linked to theology and govern theology. Expecting information or
knowledge to produce emotions and love on their own is an illusion of our age.
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Aristotelian Influences on Plotinus’ Concept of the Intellect

Plotinus would probably not have understood the term “Neoplatonist”. He did not con-
sider that he was adding something radically original to the philosophy of the great mas-
ter, Plato; all he was doing was to offer an authentic interpretation of it. Would then
Plotinus ever admit that in this process of interpretation he was in fact assuming crucial
elements from the philosopher who had once distinguished truth as opposed to Plato, and
had indeed preferred it as a more beloved companion than him? Apart from such a hypo-
thetical question of historical character, the important philosophical question is why an
interpretation of Platonism actually needed an adaptation of Aristotelian views about the
Intellect. What were the philosophical demands which only a combination of both Pla-
tonic and Aristotelian philosophy of Intellect could satisfy?

In trying to answer this question I will examine some crucial passages about the
Intellect taken from Aristotle’s Metaphysics A and De Anima and from Plotinus’ Enne-
ads. I will firstly try to investigate the similarities between the broader Aristotelian and
Plotinian way of thinking, especially the tendency of both to shape unified hierarchical
systems in order to explain Being. I will then discuss the role that such systems attribute
to Intellect as principle of actualization, inwardness and identity. However, an assess-
ment of the extent of Aristotelian influence on Plotinus can be attained only after equal-
ly surveying Plotinus’ divergences from the most characteristic Aristotelian doctrines. I
will thus appreciate how Plotinus had finally achieved an original synthesis of diverse el-
ements from different sources in order to solve peculiar philosophical problems that he
himself had raised in a very original fashion.

1. Influences
a) Hierarchies of Being

Aristotle concludes the famous Metaphysics A with a criticism of previous philosophi-
cal systems, among them Platonism!. He emphasizes that their main flaw has been the
failure to account for a unified vision of the universe in which good as a cosmic reality
would be predominant. His main objection against his contemporary Platonists is that:
“They make the substance of the universe incoherent and give us a great many govern-
ing principles”(Met A 10, 1076a1-2). What is very striking about this objection is that it

! According (among others) to David Sedley, Aristotle is particularly alluding to Speusippus; however
many of his remarks would hold good for classical Platonism in general. See Sedley, David, Metaphysics
A10. In: Frede, Michael, and Charles, David, eds., Aristotle s Metaphysics Lambda, Oxford: Clarendon Press,
2000, p. 349.
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could be said to coincide with a fundamental demand of the Plotinian system, namely a
monistic rather than dualistic approach to being in which an optimistic lay of stress on
the ubiquitous presence of cosmic goodness would substitute for a pessimistic splitting
of Being in two opposed “spheres”. Moreover, Aristotle’s accusations can be summed
up in the expression “€neicodumong” which means a rendering of Being as “uncoordinat-
ed™. The ending of book A is a homeric quote which would be very appealing to Ploti-
nus: “The rule of many is not good; let one be the ruler” (Met. A 10,1076a5).

Does this mean that Aristotelianism was in some ways more successful than clas-
sical Platonism to assert what has later been the main goal of Plotinus’ metaphysical
“agenda”? It would be premature to give an affirmative answer. However one could re-
mark some open problems of classical Platonism: a) It postulated different metaphysical
principles (Forms, matter, the Form of Good) without placing them in a coherent unified
hierarchy. b) In the Timaeus, Plato seemed to have described the Forms as an indepen-
dent paradigm exterior to a sort of divine mind (“demiurge’) who acted rather as creator
and artisan. For Aristotle, this “demiurge” would seem as an artificial deus ex machi-
na, which put into question the effortless and spontaneous manner of natural creativity,
as well as an unnecessary assumption of heterogeneous ontological principles. What is
more important is that Aristotle had indeed managed to shape such a unified hierarchy of
being. This was achieved thanks to a theory of Intellect based on the metaphysical dis-
tinction of actuality and potentiality. It is very interesting to observe to what extent Ploti-
nus had followed him in that solution.

b) The Intellect as principle of actualization

Unlike Plato, Aristotle’s goal was to explain the world of becoming as such, and he
explained it as motion. His way of accounting for motion was the distinction between
“dovopug” and “évépyeln”. Thanks to these concepts, Aristotle achieved to express a uni-
fied vision of the universe due to a definition of metaphysical connections between actu-
alization, motion and thinking. Motion was seen as a transition from potentiality to actu-
ality. And similarly, thinking was seen, in J.M. Rist’s expression, as an “actualization of
the mind of the thinker which in this very act of thinking becomes characterized by its
object’. Thus, a very coherent hierarchical system was shaped: Each being could be seen
both as an actuality of a lower reality and as a potentiality for a higher one; both as a mov-
er of a lower reality and as moved by a higher one; and correspondingly, both as a formal
goal of a lower reality and as itself actualized by the intellection of a higher one. Thus,
Intellect as the culmination of this process would be at the same time an absolute prin-
ciple of actualization, movement and thinking. This meant that it was as a Prime Mover
the final cause of the movement of other beings, without being itself moved (A7,1072a-
1072b). It was an absolute actuality having no more potentiality for further actualization.
And as an Intellect it was an object of intellectual love for anything else, being in itself a
thinking that did not have anything else as an object of thought except itself.

A first presupposition for Intellect as actuality is its immateriality and simplicity.
In this Aristotle and Plotinus could not agree more. In De Anima (3,4,429,015-25) Ar-
istotle refers to this characteristic even when referring to a “recipient” kind of intellect:

2 Ibid. p. 350.
3 Rist, . M., Plotinus, the Road to Reality, Cambridge: Cambridge University Press, 1967, p. 38.
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“The mind must be receptive of the form of an object, i.e., it must be potentially the same
as its object.[...] It is necessary then that mind is uncontaminated. [...] For the intrusion
of anything foreign hinders and obstructs it. Hence the mind can have no characteristic
except its capacity to receive. [...] So it is unreasonable to suppose that it is mixed with
the body; for in that case it would become somehow qualitative”. The theory of the im-
materiality of intellect is here based on its character of “pure capacity”. The meaning is
that if the intellect was “somehow qualitative” it would actually possess some forms. So
at each time it would have some qualities actually and the others only potentially*. Thus,
its role as a receiver of all forms and “knower of all things™ can be guaranteed only if it
is separate and unmixed to the body. Thus, the intellect, even in its “recipient” type, is
defined as a “locus”, which can receive all forms actually, in contrast to bodily nature.
The reason is that, in L. Gerson’s expression, “since a form is itself an actuality, the fur-
ther actuality that is knowledge would have to occur “outside” of the first actuality™®. If
intellect was bodily, then the reception of the actuality would happen in a concrete part
which would be thus informed in remaining different from the part that would be aware
of the receiving. Very interestingly, Plotinus implies the same idea in V,3,1,6-12: “That
which is said to think itself because it is composite, just because it thinks the rest with
one of its constituents, as in sense-perception [...], would not have true self-intellection;
for it would not be the whole which was known in these circumstances, [...] but it would
be one thing thinking another.” And Plotinus concludes that intellection can occur only
in simple entities (V,3,1,6-12 and V,3,6,6-8).
Moreover, the contrast between actualization and potentiality is applied in De
Anima 3,5,430a14-16, in order to distinguish between two different kinds of intellect:
“Mind in the passive sense is such because it becomes all things, but mind has another
aspect in that it makes all things; this is a kind of positive state like light. For in a sense
light makes potential into actual colors. Mind in this sense [...] is essentially an activi-
ty; for the agent is always superior to the patient, and the originating cause to the matter.”
Here, the “passive” type of intellect is contrasted to a non-“recipient” one, which is an
ultimate actuality. It is a principle of all thinking, and Aristotle will here use a quite Pla-
tonic comparison to light. Not surprisingly, a similar contrast between such an Intellect
of full actuality and an intermittent, transitory and potential one will reappear in Ennead
V,9,5,1-9: “We must take the Intellect to be not that in potentiality or that which passes
from stupidity to intelligence- otherwise we shall have to look for another intellect be-
fore it- but that which is actually and always Intellect. [...] For if its substance was oth-
er than its thinking and the things which it thought were other than itself, its substance
would be unintellectual and potential, not actual”. A very peculiar Aristotelian element
in the Plotinian text is a sort of argument by rejection of a regressio ad infinitum: We
should attribute absolute actuality to this Intellect, or else, we have to search for anoth-
er one beyond it. This means that Plotinus completely shared the Aristotelian vision of
a hierarchy of Being from potentialities to increasingly higher actualities until an abso-
lute actuality at its crest.

4 Gerson, Lloyd P., “The Unity of Intellect in Aristotle’s De Anima”, in Phronesis XLIX/4, Leiden: Brill,
2004,. p. 357.

3 Politis, Vasilis, “Aristotle’s Account of the Intellect as Pure Capacity”. In: Ancient Philosophy, Vol XXT
No 1, Duquesne University, 2001, p. 388.

6 Gerson, op. cit., p. 358.
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c¢) The Intellect as principle of inwardness

One should however note that even when coinciding with Aristotle, Plotinus has differ-
ent priorities. While Aristotle’s primary goal is to explain becoming in itself as motion,
Plotinus would rather explain it by reducing its multiplicity to increasingly more simpli-
fied principles. The transition from potentiality to actuality is regarded in Plotinus’ sys-
tem more as a transition from multitude to simplicity and correspondingly from exterior-
ity to inwardness. Similarly to Aristotle’s hierarchical structures, each ontological grade
could be regarded both as a unification and “interiorization” of a lower reality and as
subject to further simplification by a higher one. And the principle of this unification and
“interiorization” is precisely thinking. According to Plotinus, by thinking something one
traces its intelligible unitary source and the interconnectedness of the latter with all the
intelligible realities. Thus, Intellect is a principle of actualization (VI1,8,16,16-18), but
it is also a “locus” of this interconnectedness of unitary intelligible realities, an “interi-
orization” of the objects of thinking so ultimate that they cannot but be identified with
its subject. This Plotinian mentality is revealed in V,6,1,1-10. “There is a difference be-
tween one thing thinking another and something thinking itself. [..] The former wants to
escape being two and think itself, but is less capable of it. [...] But the latter is not sub-
stantially distinct from its object”. Thinking is here presented like some “universal want”
of all beings to become more simple and united.

However, there is an Aristotelian element which can be seen as a forerunner of
Plotinian inwardness. It is the typically Aristotelian idea that the object of thought deter-
mines the subject. This, according to the familiar hierarchical schema, leads to the idea
that there must be one Being, which does not have a more actualized and “honourable”
thought-object by which to be defined. Thus, in A. Kosman’s expression, “if thought is
to be considered as divine, this must be by virtue of the nature of thinking itself, not by
virtue of anything that is thought of’”’. Indeed, “to think of some particular thing would
be to surrender the authority of thought to something thought of”®. The substitution of
self-reflexivity for intentionality is the only way for divine thinking not to have some
sort of potential and therefore deficient knowledge: “If the Intellect thinks, but some-
thing else determines its thinking, then since that, which is its essence, is not thinking,
but potentiality, it cannot be the best reality” (Met. A9,1074a19-1074b27). And: “If the
thinking is of what is outside, the thought will be deficient, and not thought in the prop-
er sense” (Enn.V,3,13,16-17). Similarly in V,3,7,18-19.

The richness of the Plotinian Intellect’s inwardness is usually contrasted to the
“bare” Aristotelian “thinking of thinking”. However, Plotinus may have owed even his
peculiar concept of Intellect as a “Unity-in-Plurality” to an Aristotelian, namely to Alex-
ander of Aphrodisias’. The Aristotelian doctrine of a plurality of unmoved Movers, had
lead Alexander to the idea that these Movers, as Robert Sharples puts it, “might each be
thinking of the others and thus, given the identity of thought and its object where immate-
rial beings are concerned, form a Unity-in-Plurality anticipating Neoplatonic Intellect™'.

7 Kosman, Aryeh, “Metaphysics A9: Divine Thought”. In: Frede, Michael, and Charles, David, eds.,
Aristotle s Metaphysics Lambda, Oxford: Clarendon Press, 2000, p. 317.

8 Ibid. p. 314.

% Henry, P., “Une Comparaison chez Aristote, Alexandre et Plotin”. In: Les Sources de Plotin, Geneve:
Fondation Hardt, 1960, p. 439-440.

10 Sharples, Robert W., Alexander of Aphrodisias: Scholasticism and Innovation. In: ANRW, vol. I1.36.2,
Berlin: 1987, p. 1210.
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d) The Intellect as identity of subject, object and act of intellection

We can now approach the core of the meeting between Aristotle and Plotinus:

Thinking in itself is concerned with that which is in itself best[...]. And thought thinks itself
through participation in the object of thought; for it becomes an object of thought by the act
of apprehension and thinking so that thought and the object of thought are the same. Because
that which is receptive of the object of thought, i.e. essence, is thought. (Mezr. A7,1072b18-23)
Mind thinks itself, if it is that which is best. And its thinking is a thinking of thinking. (Met.
A9,1074b33-35)

For this Intellect is not potential, nor is it one and its intellection another: for in this way again
its substantiality would be potential. If then it is actuality and its substance is actuality, it is one
and the same with its actuality; but being and the intelligible are also one with the actuality. All
together are one, Intellect, intellection, the intelligible. (Enn. V,3,5,39-45).

If, according to Aristotle, thinking is the procedure by which a “vo@®v” is deter-
mined by a “voodpevov”, and if divine Intellect “cannot think™ of a “vooduevov’” more ac-
tualized and perfect than itself, then the “vo®v” is somehow “already” the “voodpuevov”.
And since “vonoig” cannot have an object, it is directed to itself as a “vonoig vonoemg”,
an eternally actualized principle of intellection, that everlastingly guarantees the intelli-
gibility of the universe.

“Nomoic vonoemg” is a concept that has been very much debated. It is therefore
useful to examine some of the approaches to it. According to Richard Norman!!, “vénoig
vonocews” is not self-contemplation. The former means an identity between the subject
and the object as the thought which the thinking thinks, while self-contemplation de-
notes an identity between the subject and the object as that about which the thinking
thinks!'?. Thus, divine Intellect does not run the moral risk of becoming a “heavenly Nar-
cissus”’, It is rather a way of describing pure abstract thought, which is “intermittent-
ly” accessible by human minds as well'*. A. Kosman argues that “vénoig vojcemg” sig-
nifies the internal self-presence that must characterize any act of cognition (whatever its
object) in so far as it is simultaneously an act of awareness'. Thus Kosman argues that
Aristotle’s effort to establish a non-objective mode of self-awareness places him in di-
alogue with modern philosophers such as Descartes, Kant, Hegel and Sartre. For C.H.
Kahn, “vonoig voncews”, as “the self-awareness of vodg, is the formal structure of the
universe become aware of itself”!¢. This is again perfectly accessible by human minds
as long as they involve in “Oswpia”, according to the Aristotelian ascertainment that
we enjoy intermittently what God enjoys incessantly. Aristotle gives us himself a hint
to understand him in a similar way: “The mind is also itself thinkable, just like other
subjects of thought. For in the case of things without matter that which thinks and that
which is thought are the same; for speculative knowledge is the same as its object”. (DA
3,4,430a3-6). And: “In the speculative sciences the formula or the act of thinking is the

1 Norman, Richard, Aristotle’s Philosopher-God. /n: Barnes, Jonathan, Schofield, Malcolm, Sorabji,
Richard, eds., Articles on Aristotle, 4. Psychology and Aesthetics, London: Duckworth, 1979.

12 1bid. p. 100.

13 Ibid. p. 93.

14 Ibid. p. 96.

13 Kosman, op. cit., p. 323.

16 Kahn, Charles H., “Aristotle on Thinking”. In: Nussbaum, Martha C., and Rorty, Amélie Oksenberg,
eds, Essays on Aristotle’s De Anima, Oxford: Clarendon Press, 1992, p. 375.
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object” (Met. A9,1075°3-4). Thinking consists of intellectual structures that are actual-
ized in and are identical with the very act of thinking, just as in the speculative scienc-
es, like mathematics.

Plotinus makes extensive use of the Aristotelian concept of “vonocig vonoews”. For
him also, the knowledge of Intellect is an “instantaneous” grasp of the intelligible reali-
ty in the fullness of its actuality. However, he complements this notion with the Platon-
ic insistence on the interdependence of intellection and Being: “Each [being] is Intel-
lect and Being, and the whole is universal Intellect and Being, intellect making Being
exist in thinking it, and Being giving Intellect thinking and existence by being thought.”
(V,1,4,26-29). He develops the Aristotelian concept of identity between thinker, thinking
and thought into the view that Intellect forms an identity with the fundamental genera
of being!’, which he hypostasizes by thinking them (V,1,4,33-37). But this leads to the
question: What does the Intellect think by being identical with itself?

2. Divergences

a) What exactly does the Intellect think?

Plotinian accounts of the Intellect such as in V1,2,21,27-30: “Nothing is left out of all
the things of which there are intelligible forming principles (A6yot), but Intellect is like
a great complete intelligible principle embracing them all.”, do take us far away from
the Aristotelian concept. (The whole chapter V,5 is treating the existence of Forms in-
side the Intellect).

We should anyway note that there is a great debate about what constitutes the
object of the Aristotelian Intellect as well. According to Robert Sharples, there are
three different interpretations: 1) Intellect thinks only of himself, as pure self-thinking
thought. 2) It also thinks timeless and unchanging truths, the theorems of mathematics,
and perhaps also the forms of the sublunary living creatures. 3) The supreme Unmoved
Mover thinks of the subordinate Unmoved Movers only!s.

However, it is evident that Plotinus has a different starting point. His Intellect per-
forms a double act: On the one hand by being a primary awareness of the transcenden-
tal One, it constitutes Being. And on the other, when thinking itself, its intellection com-
prises all the Platonic Forms “starting” from the five genera of the Platonic “Sophist™".
Peculiar Platonic problems are involved: On the one hand the grounding of Forms in the
Intellect guarantees the existence of eternal truth. And on the other, they act as “proto-
types” of wisdom?®, available for participation by the lower realities.

Plotinus had actually merged four different elements, two of Platonic and two of
Aristotelian origin: a) the “demiurge” in the 7Timaeus (28a,29b), b) the intelligible world
of the Forms, c¢) the Active Intellect of the De Anima, d) the divine Intellect as “think-
ing of thinking” of Metaphysics A. For this act of syncretism he was based on: a) A Mid-

17 Merlan, P., “Greek Philosophy from Plato to Plotinus”. In: Armstrong, A.H., ed., The Cambridge
History of Later Greek and Early Medieval Philosophy, Cambridge: Cambridge University Press, 1967.

18 Sharples, Robert, “Aristotelian Theology after Aristotle”. In: Frede Dorothea and Laks, André, eds.,
Traditions of Theology, Leiden: Brill, 2002, p.9.

19 Blumenthal, Henry J., “On Soul and Intellect”. In: Gerson, Lloyd P., ed., The Cambridge Companion
to Plotinus, Cambridge: Cambridge University Press, 1996, p. 93.

20 O’Meara, Dominic J., Plotinus: An Introduction to the Enneads, Oxford: Clarendon Press,1993, p. 36.
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dle-Platonist tradition (Atticus among others) that “made the Forms in the 7imaeus the
plan in the mind of a Divine Architect™! (see Enn. V,9,3 and 11,3,18). b) Alexander of
Aphrodisias who identified the active Intellect with the Prime Mover. ¢) Alcinous??, who
made a synthesis between the Middle-Platonist doctrine of the Ideas as the thoughts of
God (Didaskalikos chapters 9-10) and the Aristotelian doctrine of the identity of thought
and its object in the case of immaterial reality. This meant that when God is thinking
Himself in an Aristotelian fashion of “vénoig vonoems”, he is in fact thinking the whole
intelligible world of the Platonic Forms?.

b) Is Intellect simple enough? Is it the ultimate reality?

As we have seen, Plotinus’ hierarchical system is based on a progressive unification and
simplification which should culminate in the absolutely simple being. Aristotle would
regard Intellect as simple enough, since it evades any dualism of form and matter or act
and potency?. Moreover, as Richard Sorabji remarks, Aristotle regarded definitions as
identity statements which do not involve complexity as predications do. In predications
there is both a distinction and a connection between subject and predicate and therefore
there can be a mistake?. On the contrary, in definitions one cannot be mistaken but either
“touch” (“Ouyydvew”) or not. But Plotinus asserts that identity statements involve com-
plexity as well (V,3,10,36-39). He was searching for the “ndvtn amhodv” (V,3,11,28) and
would not compromise with the Aristotelian solutions.

Plotinus’ point of departure was the Platonic Form of Good, which is “beyond es-
sence” (“énékewva tod 6vtog” in V,5,6,11). Thus Intellect is a primary awareness of the
One which constitutes Being. But then, “évépyeia” in the more absolute sense would be-
long to the One (VIL,8,20), and thought would somehow have a deficient character. It can-
not evade the primary duality between a subject and an object, even if the two are iden-
tical; the logical distinction always remains. This view is summarized in V,3,10,40-47:
“The thinker must apprehend one thing different from another and the object of thought
in being thought must contain variety; [...] The thinker must not itself remain simple, es-
pecially in so far as it thinks itself: for it will duplicate itself, even if it gives an under-
standing which is silent”.

Conclusion

Consequently, the Aristotelian theory of Intellect had a great influence on how Plotinus
viewed intellection. He abandoned the characteristically Platonic definition of thinking
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as a “xivnoig vod”, in order to adopt a more Aristotelian one as “€vépyeia vod . Plotinus
applies consistently the general metaphysical distinction of “dvvopuc” and “évépyeia”,
in order not only to define Intellect as an absolute principle of actualization, but also to

2l Armstrong, A.H., “The Background of the Doctrine “That the Intelligibles are not Outside the
Intellect”™”. In: Les Sources de Plotin, Geneve: Fondation Hardt, 1960.

22 Alcinous however does not appear in Porphyry’s list of philosophers read in Plotinus’ school (in
contrast to Gaius who is mentioned). /bid, p. 405.

23 Ibid., p. 404.

24 O’Meara, op. cit. p.47.

25 Sorabji, Richard, “Myths about Non-Propositional Thought”. In: Time, Creation and the Continuum,
London: Duckworth, 1983, p.141.

26 Gerson, Lloyd P., Plotinus, London: Routledge, 1994, p. 61.
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shape a general hierarchical schema of Being. In this schema each grade of Being has
both a proper actuality and a second actuality by which it influences lower realities, with-
out being in itself altered; this is partly influenced by the Aristotelian idea that the Intel-
lect gives actuality and motion to all other beings without being itself moved or modified.
Plotinus thus solves the Platonic problems of the “artificiality” of the Demiurge and the
externality of Forms as an independent exemplar. Most importantly, thanks to Aristot-
le, he arrives at a concept of God as self-thinking Intellect, where “vo@®v”, “voovuevov”
and “vonoig” are identified.

However, the extensive Aristotelian influence does not turn the Plotinian system
into an imitation of Aristotelianism. The reason is that Plotinus just assumes the Aristo-
telian doctrines in order to answer his own peculiar questions and satisfy his own phil-
osophical concerns. He takes a step further than Aristotle: While the latter produced a
unified vision of the universe based on a fundamental duality of material beings and the
Intellect, which we have to presuppose as their origin of motion, Plotinus forms a tru-
ly monistic system based on the rich and all-including inwardness of the self-thinking
Intellect. But then the Intellect is intrinsically linked to Being (by which it is “mutual-
ly” defined) and its genera. By thinking itself, the Intellect does not only act as a princi-
ple of intellection, but also as an exemplar of the whole universe in its intelligible aspect.
And, more importantly, it constitutes a unification and “interiorization” of this universe.
But this simplification has nevertheless to transcend the Intellect. Because, contrary to
Aristotelianism, thinking is an inescapable duality, a deficient turning towards an ob-
ject, even if that Object is, as in the case of the Plotinian One, beyond being and thought.
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A Contribution to the Understanding of the Mutual Definition
of the Aeon and Time in Ambigua 10

Abstract: In this paper, I will propose an interpretation of the mutual definition of acon and time
from St. Maximus’ Amb. 10 based on its conceptual and contextual proximity to another one that
we find in Ad Thalassium 61 and which deals with the concepts of monad and myriad. I will try to
show in which way, through these definitions of aeon and time and monad and myriad, St. Max-
imus gives us a logical device and frame for his christologicaly founded doctrine of the diviniza-
tion of man.

Key words: aeon, time, monad, myriad, movement, repose.

In St. Maximus the Confessor’s Ambigua 10, in a row of allegorical contemplations con-
cerning the Gospel’s account of the event of the Transfiguration', we find a mutual defi-
nition of aeon and time. Namely, St. Maximus says that
the aeon is time, when its motion ceases, and time is the aeon, when it is measured in its mo-
tion. So the aeon, to formulate a definition, is time deprived of motion, and time is the acon
when it is measured while in motion?.
Among scholars there is a basic agreement concerning the interpretation of this defini-
tion®. Namely, time and the aeon are two modes or forms of temporality, of that which is
after God*; further on, their distinction is explained, in accordance with St. Maximus, so
that the aecon represents a higher form of temporality, the one attached to the intellectu-
al world, while time is attached to the domain of what is sensible’. If we consider what

Mt 17.1-9, Mk 9.2-9, Lk 9.28-36.

2 Aildv yap gotv 6 ypdvoc, dtav oTij Tig KIvioeme, Kai xpdvog £otiv 6 aidv, dtav petpiTol KIviost
PEPOLEVOG, MG EIVOL TOV HéV oidva, Tva dg &v Spm TephaBdv einm, xpodvov EoTepnpévon KIvAGEmG, TOV 88
¥poOvov aidva Kvioet petpovpevovs, Amb. 10, PG 91, 1164AC.

3 See: Paul PrLass, “Transcendent Time in Maximus the Confessor”, The Thomist 44/2, 261-262 (n. 5);
Hans Urs VON BALTHASAR, The Cosmic Liturgy: The Universe According to Maximus the Confessor, trans. by
Brian E. Daley, S.J, San Francisco: A Communio Book, Ignatius Press, 2003, 141; Pascal MUELLER-JOURDAN,
Typologie spatio-temporelle de ’Ecclesia byzantine. La Mystagogie de Maxime le Confesseur dans la culture
philosophique de |’Antiquite tardive, Supplements to Vigiliae Christianae 74, Leiden: Brill, 2005, 51-51; 170-
172; 176-177. Sotiris MITRALEXIS, Ever-Moving Repose: The Notion of Time in Maximus the Confessors
Philosophy Through the Perspective of a Relational Ontology, Berlin: Freie Universitdt, 2014, 190-195; “A
Note on the Definition of ypdvog and aiov in St. Maximus the Confessor through Aristotle”, Knowing the
purpose of creation through the resurrection: proceedings of the Symposium on St. Maximus the Confessor,
Belgrade, October 18 - 21, 2012, ed. Maxim Vasiljevi¢, California: Sebastian Press, 2013, 419-426.

4 .uetd Ogov..., Amb. 10, PG 91, 1164A. Aeon is under temporal category (...6 0idV 8¢ GUVETIVOOLPEVIY
Exov T vrap&el ™v mote Katnyopiav...) and is affected by diastasis (...mGoyel didotacy...), it is not
dimensionless, nor without beginning (...apy1v Tod slvar AaPadv... ypévog kai aidv ovk dvapya. ..). Therefore,
it can’t be coeternal to God (...008¢év avtd [Oe@®] 16 Tapdmay €€ didiov cuvhewpeital kot ovGiay ddPopov:
00K aimv, 00 xpovog), cf. Cap.Theol et Oec. 1.5-6, PG 90, 1085AB.

5 Cf. Amb. 10, PG 91, 1153AC.
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St. Maximus says elsewhere about the acon, about its created nature, it becomes clear
that this approach is the only plausible one. But, this still doesn’t mean that there are no
further questions to be raised. Among them, the fundamental one would be why such a
distinction is necessary at all and where we should seek an internal reason, within the
framework of St. Maximus’ system, to its existence?

Therefore, what I want to do in this paper is to propose an interpretation of this
definition based on its conceptual and contextual proximity to another one which we find
in St. Maximus’ Ad Thalassium 61. In doing this, my starting point, obvious from both
texts, is that the aim of this mutual method of defining is to affirm the identity of realities
defined in such a way. Therefore, I find that the right way to understand aeon-time defi-
nition would be to see them not even as two forms of temporality, but even more close,
as two mutually inseparable aspects of the one and same temporal reality®.

Further on, the importance of the way of interpretation of mutual acon-time defini-
tion stems from the fact that concepts of movement (kivnoig) and repose (otdo1g), used
in it as means of differentiation, as is well known, play a central role in St. Maximus’
ontology. Movement towards an end, which is the eschatological repose of every God’s
creature in Him, is how St. Maximus describes the very being of created reality. There-
fore, one of the questions that follow is whether the repose of time which is acon may be
understood as the eschatological one? But, if that is correct, how can we speak about the
aeon as an aspect of temporal reality?

Concerning this same issue, we can hardly overlook that Maximus’ definition may
be perceived as an echo of the one which we find in Plato’s Timaeus’. This is important
because definition of time that we find in 7imaeus is a description of relation between
the Absolute and generated reality. If we translate the concepts of the absolute and gen-
erated into the frame of Maximus’ thought where Christian doctrine of creation plays a
fundamental role, we may say that this definition may be understood as if it speaks about
the relation between the uncreated and created. Therefore, it’s maximian echo has to be
understood in the same way; nevertheless, this conclusion would be, regarding reasons
mentioned above, a misleading one.

But, let us now go back to the definition that we find in Ad Thalassium 61. As 1 al-
ready said, this definition, in dealing with the concepts of monad and myriad, uses exact-
ly the same logic as the mutual acon-time definition.

...namely, the myriad is the end of the monad, and the beginning of the myriad is the monad.
Or, even more directly. the monad in movement is the myriad, while the unmoved myriad is the
monad [italics by V. M.]. In the same way, every general virtue has, as its beginning and end,
the divine and unspeakable monad, and that is God, since in Him it has its arche and telos, be-
cause it starts from Him and ends in Him, and since it is therefore identical to Him, and since
only in thought it is possible to differentiate it from the Logos, from Whom and in Whom and
for Whom, it is perfectly clear, every virtue originates®.

6 Cf. “En fait, I’enti¢re formule semble témoigner d’une adéquation du temps et de I’aién puisque 1’un
est I’autre et vice versa et ceci simultanément. Leur liaison (par la copule £éotwv) confirme qu’ils ne sont pas
une chose et ’autre mais bien la méme sous deux rapports different”, P. M. JOURDAN, Typologie spatio-
temporelle, 172.

7 Timaeus 37d. Cf. Andrew LoutH, Maximus the Confessor, London and New York: University of
Durham, Routledge, 19992 207 (n.85).

8 ...1éhog yap povadoc oTiv 1) Luptag Kad Gpyr) Huptadog £6Tiv 1) LOVEG, §, KupLdTEPOV Eimely, KIvOupéVN
HOVAG £6TV 1] HUPLAG Kol GKIVITOG LVpLag E6TWV 1) LoVAG —, 00T® Kol mdoo TV yevik@v apetn v Oelav kot
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What we see from this is that in both definitions we face three key concepts. In the
first one we have the aeon, time and movement, while in the second we have the monad,
the myriad and movement too. The concept of movement plays the same role in both
definitions, namely, it is the way of explaining how realities of monad and myriad, on the
one side, and acon and time, on the other, are identical. Although it is not possible simply
to identify the monad with the aecon and the myriad with time, these concepts, neverthe-
less, stand in a very close connection to one another, and this needs further explanation.

Now, this close connection is even more obvious if we consider that the second
definition is directly associated with the problem of time, too. What St. Maximus is ex-
plaining here is how limits of time and space (nature) are overcome in souls striving to-
wards God, namely, in an ecstasy from generated reality to the Absolute’. As H. U. von
Balthasar has already shown, what is signified by the idea of movement from the monad
to the myriad, back to its original use directly attested in Philo of Alexandria, is God’s
creative act, or the way in which the absolute reality, and that is God or Logos, is pres-
ent in the generated or created reality of movement and therefore plurality'?, — as its be-
ginning and end, i.e. as its original and final cause simultaneously. Since the reality of
movement is from both sides determined by the Absolute and, therefore, the unmovable
reality of its unique cause, it forms by virtue of this one whole. Taking into consideration
this aspect of its wholeness or oneness, we can say that the reality of movement, in virtue
of uniqueness of its original and final principle, may be thought of as in a particular way
unmovable too. This is, I find, how we come to the concept of the acon which is at the
issue in the first definition. The aeon of which the first definition speaks, therefore, is the
unified and, in that way, the unmovable aspect of temporal reality. Of course, here we do
not speak about an absolute immobility in terms of ontology — that kind of immobility is
not conceivable apart from the singularity of the Absolute!'; namely, the wholeness and
oneness of which we speak here does not exist apart from movement from the beginning
to the end of which it is wholeness and oneness. But, vice versa, movement too is not
conceivable apart from its original and final wholeness and oneness, since every move-
ment can exist and be perceivable in a relation to something unmovable'2.

Gppnrov povada, et Tov Oeodv, apyny Exel Kol TEA0G, MG £€ aTOD Kol €1 AOTOV ApYopEVN Kol Ajyovoa, Kot
TAOTOV DIAPYOVGH TH Oed, Kot LOVOV TG Emvoiag Stapépovca Tov Adyov, map” ob ko &v @ koi £i¢ OV mdoa
YEVED1G ApeThc TpodnAmg vVeiotkev, Ad Thal. 61, PG 90, 541BC.

? Ibid. 537CD.

19 Original, because Philo uses this Pythagorean motif first in order to explain God’s creative act, saying
that limited being completes its run from monad to myriad, both of which are God, De Plant. 75-77, quotation
according to: H. U. vON BALTHASAR, The Cosmic Liturgy, 107.

1 Movig 8¢ povn xupiog dxiviroc..., Amb. 10, PG 91, 1185B.

12 As is well known, the key concepts for Maximus’ theory of time and his ontology of created reality
are originally stoic notions of diastema and diastasis. Without diastema movement is not conceivable. But,
here we must note that for late neoplatonic authors, whose influence on Maximus’ is out of question in this
matter, diastema may have both static and dynamic character. Namely, movement per se is inconceivable,
since every movement is in relation to something unmovable. Therefore, within the structure of reality in
which movement occurs, there must be something unmovable, but nevertheless, diastemic, i.e. something
that corresponds to the movement. Otherwise, movement would be not only imperceptible, but impossible.
This unmovable structure within the reality of movement is what makes movement measurable, and, in
accordance with both Plato and Aristotle, movement measured in accordance with number is time. What we
must bear in mind here is that this kind of immobility has nothing to do with the eschatological stasis, the
state of unity with the Absolute. Namely, stasis within created reality corresponds to the movement; they are
both diastemic and, in that way, mutually limited realities. We may rightly say that through mutually limited
and inseparable realities of movement and repose the fundamental duality (the dyad) that determines the
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It is substantially important to notice that in the second definition movement of the
monad is identified with the movement of virtue which at the end, and that end is myr-
iad, finds its identity with the Logos. Now, here we must remember again that the sec-
ond definition is directly associated with the problem of time and its overcoming. What
we can conclude from this is that the overcoming of time and space, i.e. the limits of the
created nature, is in a particular way intrinsic to that limited reality itself. This is obvious
from the fact at which I already pointed, namely, that the whole of the movement or lim-
ited reality is on both sides determined or limited by the unlimited one. The principle or
the original and final Logos of the limited, manifested in the movement of virtue, is the
unlimited, in the same way as the principle of a number series, whose fullness is myriad,
is monad which itself is not a number, nor numerable'.

As is already said, the movement from monad to myriad is directly identified with
God’s creation. On the other side, we can see that St. Maximus does not hesitate to iden-

generated world becomes visible. What I think is that this is precisely why St. Maximus’, in elaborating his
eschatological doctrines, introduces, following in this directly St. Gregory of Nyssa (which is observable
through Maximus’ own words: ...tépag pév Spopov To1obeVog TV EnEKTacty, Kai Adyov v Eni tov Adyov
aewivntov Gvodov..., Ad Marinum, PG 91, 228B-229B), the concepts of dewivntog otéolg and otdopog
kivnoig. Namely, when adiastatic union with the Absolute occurs, since there will be no diastema, the duality
of movement and repose, together with every other duality, let us just recall five great divisions from 4Amb. 41,
will disappear too, and that is why this state of being is described by just mentioned concepts. For diastema,
in short, see: “...in Greek the terms didoryua (extension) and didoracis (dimension) have the same root; also,
their meaning has an inner connection; didozaoic (dimension) is definitely a ideational didotnua (extension)
alongside which life is moving on®, P. TzamaLIKOs, Origen: Cosmology and Ontology of Time, Supplements
to Vigiliae Christianae, Leiden-Boston: Brill, 2006, 219. For mutual inseparability of movement and repose
within the generated world see what e.g. Proclus says: ...tdv KivoOpevov Kivettat Kotd Tt pévov 0vtod To0
£yov... (Samuel SAMBURSKY & S. PINES, The Concept of Time in Late Neoplatonism: texts with translation,
introduction and notes, Israel Academy of Sciences and Humanities, Section of Humanities, 1971, 50).
Following this, he introduces the interesting concept of the immovable 100 ypoévov povac. I do not have
enough space here to elaborate this concept and problem attached to it further on; therefore, I will just say
that differences in terminology produced by extremely elaborate concepts of hierarchy in late neoplatonic
authors do not question what I said about their common logic on which their systems were founded, which
pertains to St. Maximus, too. For didotnpa... o0 povng kiviioewg aAra kai npepiog (Damascius) see, Ibid. 36;
64. Structural duality of generated reality of which I have spoken is very well observable in this Damascius’
sentence: ““...00 yap Kivnolg HOVOV £6TIV 1) YEVESIS, AALL Kol 6TAOIS, Bomep Kol £v 00Ol Kiviolg Gua Kot
oTAo1G. 0V Yap Tf] 1d10TNTL Kivnolg, GAAL TQ HEPIOUD TOD YPOVOV, OG 0VAE 1) oVGia Tf] 1510 TL oTdoIS, GAAY
1} cuvoyd] Tod aidvog”, Ibid. 92. On this subject see also: Paul PLass, ,, Timeless Time in Neoplatonism®, The
Modern Schoolman LV (November 1977), 1-19. In favor of intepretation of the concepts in relation to the
duality of movement and repose within the limited (diastemic) reality, see: ...uetd TV LGV TOD ¥POVOL
Kol TV aidvov SiiPacty &v @ Oed Eotal T Kath UGV &Vi, i) Sexopévn TEPaC &V @ TAVIEADS OVK EGTL
S166TAGIG,.... dmnvika 8¢ cuvaEdf] T Ady® Kotd YEpv 1| PUGIC, 0VK E6TAL TO «OV 0VK HveEL», THG TV PUGEL
KIVOUUEVOV GALOLOTHG GIOYEVOUEVIC KIVAGEMC. AET YO THV TEMEPAGLEVIY GTAGLY, &v 7] YivecHal Tépukey
€€ avaykng kot aALoiwoy TOV KVoupEVMV 1) Kiviolg, dé&aabat TEAOG T Tapovsig THg AmEPAVTOL GTAGEMG,
v ) mavecBot TEQUKE TOV KIVoLpEVmY 1| kiviolc. Ev @ yap mépoc kotd UGy £0Tiv, Kod GALOIOTH TAVTMG
1) TV &v adtd kobiotnke Kivolc &v @ 08 mépag Kotd PUGLY OVK EoTLV, 0VdEUi0, TAVTELMG GANOLOTY TdV &V
avT® yvootnoetat kiviolg. OOKODV O pPEV KOGUOG TOTOG £6TL TEMEPAGUEVOS KOl GTAGIG TEPLYEYPULLLEVT], O
3¢ ypovog Teptypapopévn kabéotnke Kivnols 60ev Kot GALOIOTY TOV &V avTd KabEotKey 1) Kot TV Lonv
kivnotc. Omvika 88 OV Tomov S1eAbodca Kol TOV ¥pdvov Kat' EvEPYELEY T& Kod Evvolo 1| gUGILS, Hyouy To «OV
0VK Jvev», TOUTEGTL TIV TEMEPUGHEVNV GTAGLY Kol Kivnow, Apécms cuvapbii Tf) Tpovoig, Adyov ebpioket TV
TPOVOLOY KATA VGV ATAODV Kol 6Tactov kol undepiov Eyovta mavtn teptypaeny Kol 510 ToDTo ToVTEADS
obte Kivnow. Aomep £V eV T KOGU® DTAPYOVGO YPOVIKDS 1 PVGLG AALOIOTIY Exel TV Kivow S1d THV ToD
KOO0V TEMEPAGUEVIV GTAGLY Kol TV Ko £tepoimaty ToD povov Qopav, &v 8¢ @ Oe@d yvopévn, i TV
QLG TOD &v @ Yéyove Lovada, GTaGtY detkivijtov EE6L Kal GTAGILOV TOnTOKIVNGIoW, TEp TO TOMTOV Kol Ev
Kol LOVOV didiog yvousvny, fiv oldev 6 Adyoc Gecov elval Tepl TO TPATOV 0iTIoV TV £ adTOD TEMOMUEVOVY
povyov idpuowv, Ad Thal. 65, PG 90, 757C-760A.
B mte apBpdc o1, pmte apduntov fj apdpovusvov. .. Amb. 10, PG 91, 1185B.
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tify acon with the cosmos, i.e. created universe'®. Therefore, we can say that the whole-
ness of the series of numbers from monad to myriad is aeon or created universe as a
whole, while movement which fulfils it is time, and that is why this movement is mea-
sured or is, to say it in directly platonic terms, according to number. Also, although acon,
as St. Maximus says, is not measured or counted, this still does not mean that it has noth-
ing to do with numbers'.

Again, what St. Maximus says is that the movement which is time is the movement
of virtue, and that this virtue, conceivable from our perspective in its plurality, from the
perspective of its beginning and end is one and identical to its original and final princi-
ple — Logos. This original and final identification of virtue with the Logos plays one of
the key roles in St. Maximus’s system,; it is by means of it that St. Maximus can construct
some of his most important christological and anthropological concepts. Namely, from
the perspective of creation, virtue is an act of participation, it is not produced by created
reality, but it is a work of God, which has no beginning, nor will it have an end'®. Virtue
is, we can rightly say, God’s uncreated energy and participation in that energy is the way
by which his creation exists, i.e. participates in Him.

Therefore, temporal reality together with both of its aspects may be defined as lim-
ited or finite way of participating in the infinite and unlimited reality. Nevertheless, when
that which participates in this way achieves its fulfilment'’, which is at the same time the
end or completion of this mode or way of participation apart from which the reality of
limited participation is inconceivable, participation itself will not cease, since the end in
itself is an endless reality. The only thing that will be lost is finitude of the present way
of participation, and that is, present way of being. It is important to note that this has to
be understood literally. Namely, since the endless end, as is already said, is the cause and
the beginning of the reality which participates, and since this beginning is beginningless,

14 1odg 800 kdopovg fiyouv aidvac... Ad Thal. 63, PG 90, 688A. This is not unusual; we can find
examples of this identification already in NT writings, e.g. Mt 13.22 or Mk 4.19.

15 Speaking about monad, as we have just seen, Maximus says that it is not number (Gp1Oudc), or
numerable (dpOuntdv) and that it is not being counted (dpiOpovpevov). Therefore, since time is what is
actually being counted (petpovpévny €xwv mv kivnow, Cap.Theol et Oec. 1.5, PG 90, 1085A), what I find
plausible is to think, by analogy, about numerical character of the aeon in reference to other two numerical
designations, namely, as of somethmg which is Gp1Bpog and apBpnTov, but not dpiBpodpevov.

16 Cf. @g0d 85 ¢ epy(x n)xov oVK npyugva oD glvat Xpovu«ng, T4 dvta pebektd, OV Katd yhpv uarsxoum
76 Svia petéyovia olov, 1 ayafome, kai miv &1 Tt dyadotrog Eumepiéyetol Adye. Kol anhdg miica {on,kai
afavacio kai amhotg kai atpeyio koi dnepio, Kol dco mepi avTOV 0Vo1WODG Dewpeitat.... Avapyog yop
TG0 APET, W EXOVGA TOV YpOVOV E0VTRG TPEGPHTEPOV' Ola TOV OdY EYovGa TOD Elval HOVAOTOTOV Aidimg
yevvntopa.... Kai td pév npypéva ypovikdg, T HETOYT] TOV 00K NPYUEVOV XPOVIKAG £lot Kol Aéyovtol To0’
Omep kai giot kai Aéyovrat... Cap.Theol et Oec. 1.48-49, PG 90.1100C-1101B.

17 1t might be useful here to recall what St. Gregory of Nyssa says, namely, that time is invented by
God in order to make it possible for human nature to achieve its godlikeness which will be realized when
every human being comes into existence. Following his line of argument, we may come to the interesting
conclusion: since human way of reproduction is, according to Gregory (and Maximus), determined by
sin which God had foreknown, and since because of it the existence of human nature is being fulfilled in
successive manner, we may say that the invention of time itself is in a way determined by sin too. Namely,

“...010 T0DTO Kol TOV GOUUETPOV TH] KATAGKELT] TOV AvOpdT®V XpOVoV TpoKatevoncey: HoTe Ti Tapddm Tdv
neploptofelcdv Yuydv cuvamapticdijvar v tod xpdvov TopdTacty, Kol TOTe GTivaL TV Poddn 10D ypovov
Kivnow, dtav pnkéTt pumtot 61" adTod 10 AvOpdTIvov: TeEkecBeiong O¢ Tiig TV AvOpOTOV YeEVEGEMS, TM TEAEL
Ta0TNg cLYKaTaAfiEat TOV ¥povov, Kai oVt TNV 10D Tavtog avactoyeioow yevésbarl, kai ti] petafolri] Tod
SLov cuvopElPdTval kai T avOpdTvoy, 4md Tod @OpTod Kol YedSoug £mi O dmabéc kai didov”, De hom.
op. PG 44.205BC; cf. Ibid. 189AB, Amb. 41, PG 91.1309A.
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that which participates will become not only endless but beginningless too, and that is
what St. Maximus directly and firmly stresses!®.

In this way, we can say that, through his definitions of the acon and time and the
monad and the myriad, St. Maximus gives us a logical device and frame for his christo-
logicaly founded doctrine of the divinization of man.

18 In Amb. 10 we read that Melchizedek has become ...yéyove kai @vapyog koi drehevmnroc..., PG

91.1144C. Cf. ...moodvto 100G Apynv EYovtas Katd UGV Kai TEA0G AvapXovg KoTd xaptv Kol dTteAevTnTONG,
Ad Thal. 59, PG 90.617D.
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Abstract: In this study, focusing our attention on Gregory Palamas’ treatise under the title /7epi
Oeiag evooews kot daxpioewg, we attempt to investigate, first of all, the volitional nature and the
polymorphism of the divine energies and their relation to the divine essence. We also attempt to
approach the divine distinction as a good “procession” and to prove, relying exclusively on the
Christian thinker’s text, the inconsistencies according to his view that arise from the positions sup-
ported by Barlaam and Akindynos regarding the fact that the (divine) distinction is a creature. Re-
garding the matter on distinction, we conclude that it is a concept with a clearly different meaning
when it comes to divine matters from the meaning that it gets when it concerns the created reality.
From the gnoseological point of view, we focus our attention on the fact that the created beings
are a source of knowledge for the revealed divine power-energy.
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Introduction

Gregory Palamas is a great example of a thinker whose texts reflect the way in which
Christianism combines with Philosophy, without these two fields being confused. While
he defends the Christian teaching of the East against the anti-Hesychast theologians, he
actually attempts to decode the divine mystery as a way to exist, keeping in mind what
is defined by the apophatic and superlative theologies. More specifically, in his treatise
under the title [1epi Osiog evaoewe kar draxpicews', where he attempts to disprove Bar-
laam’s and Akindynos’ ontological positions, the issue that concerns him is the objec-
tive existence of the divine energies and their relation to the divine essence, while his
argumentation develops on the basis of the pair of concepts “union-distinction”. Follow-
ing his usual practice, he moves on both the systematic and the historical axis, providing
particularly detailed interpretations of the Christian teaching and, especially, Henology,
in the sense of the theory on the One-Good and all of his appearances, which establish
both the unions and the distinctions. We have to mention, though, that the theory on the
One was previously elaborated in a detailed way by the Neoplatonist philosophers, such
as Proclus (5™ ¢.)? and Damascius (6" c.)*, whose teachings, however, relied on the poly-
theistic model. Yet, neither in Christianity was new. Both Dionysius the Areopagite* and

! This text is included in the second volume of a Greek critical edition by P. Chrestou/ G. Mantzarides/
N. Matsoukas/ B. Pseutonkas, under the title /pnyopiov tov Iladoud Zvyypduuare, ed. «Kiromanosy,
Thessaloniki 1994, 69-95.Hereafter /7.0.¢.0..

2 Cf. Procl. In Parm., 742.24-760.17.

3 Cf. Dam., Pr: 111, 1.1-46.8. Cf. for instance, J. Combés, «Damascius lecteur du Parménidey, Archives
de Philosophie 38 (1975), 33-60.

4 Cf. Dion. Ar. d.n. 2, 4, 640d.
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Maximus the Confessor® had offered quite a lot on the question on unions and distinc-
tions, which was mainly elaborated while attempting to explain the doctrine about the
One-Good as the Holy Trinity.

In this study, keeping in mind what has been established throughout the entire his-
tory of the Eastern Christianity regarding the fact that God keeps his essence unpartic-
ipated, while he creates the world, while being activated “processionally” through the
manifestation of his energies — which are uncreated as his essence is —, we will focus
our attention on the divine energies and, more particularly, on their volitional nature
and their polymorphism. We will, therefore, approach the question on the divine dis-
tinction as a good “procession”, provided, on the one hand, that distinction in this case
is not a creature and, on the other, that the divine are both united and separated in their
self-founding condition. From the gnoseological point of view, we will attempt to ap-
proach the way in which human becomes able to know the divine energies, or, more ac-
curately, their projections. From the methodological point of view, we have to mention
that Gregory Palamas uses only the apodictic method®.

This study follows our previous study published in Philotheos 16 (2016), under
the title “Ontological and Gnoseological questions in Gregory Palamas according to the
Christian theory on Unions and Distinctions”, 85-98, where we investigated the following
issues: 1. Uncreated essence — uncreated energies; 2. The distinctions are correspond-
ing to the unions and uncreated; 3. The energies as providences are beginningless and
prefigurations of the beings, but not essence; 4. The “processions” belong to all three
divine Persons. The next subsections are closely connected to the above-mentioned. Fi-
nally, we have to mention that in both studies, using the abstractive method, we have
categorized in subsections the matters with which Gregory Palamas deals, that is, we
do not follow the text.

1. The volitional nature and the polymorphism of the divine “processions”

Gregory Palamas says that God, in the sense of being a producer and designer, made the
natural world polymorphic, i.e. appearing in many forms and functioning in many ways,
because of his endless and great goodness. This multiformity is due to the divine triune
providence, the purpose of which — based on its good intention — was each cosmic part
to exist in a special — and unique — way. However, the general ontological categories or
groupings are identified. Thus, some cosmic parts possess just being, some others own
life too and some others receive additionally sense or even cognition. Furthermore, the
divine providence offered in some parts mixed qualities, i.e. characteristics coming at
the same time from both sense and cognition’. In this latter category, the Christian theo-
logian obviously places humans, who are different from both animals, which have only
sense, and angels, which have only cognitive energy. This kind of composite structure of
them places them between sensible and supersensible beings. It is a remarkable theory

3 Cf. Melchisedek Tér., Union and Distinction in the Thought of St. Maximus the Confessor, Oxford 2007.

6 On the apodictic method in Gregory Palamas, cf. for instance M. Knezevic, «The order (t6&ig) of
Persons of the Holy Trinity in Apodictic Treatises of Gregory Palamasy, Philotheos: International journal of
philosophy and theology 12 (2012), 84-102.

7 Cf. I1.0.£.6.16, 79.29-80.4: «Emei 88 xai 16 v TH¢ dyofdm™T0G AveikaoTtov DIepPorV TOAVELSEG
VIEGTNOE TO AV O TPOUY®YENS Kol KOGUNT®p Tod mavtdg...». The Neoplatonic scheme ‘Being-Life-Mind
makes its presence obvious, but in another way. Cf. Procl., Theol. Plat. 1V, 10.21-13.18. W. Beierwaltes,
Proklos, Grundzuge seiner Metaphysik, Frankfurt am Main 1979, 93-118.
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on intermediates, since humans seem to participate in two different qualities or seem to
hold them both in harmony; in this way, it appears that they bring in close relation sep-
arated and different qualities in their hypostasis. At this point, a historian of philosophy
could possibly detect some Neoplatonic influences, since biblical or early Byzantine in-
fluences are here too obvious.

Gregory Palamas also says that God did not just provide to the beings with sim-
ple ontological properties and qualities, but he also gave to those that hold rational and
cognitive capabilities the ability of acting freely. He apparently speaks about the anthro-
pological conditions of free will and free intention, which have to be specified by the
above-mentioned beings in a gnoseological and moral way. Here one may detect the
privilege possessed by humans and angels, which are both considered to be the supreme
created beings, to use willingly and not mechanistically their natural tendency to God.
This privilege makes them able to attain a — not ontological but existential — union with
him and to live in a way that is appropriate to the metaphysical archetypes and exceeds
— without thwarting — their own physical status. Thus, they will be honored to partici-
pate in the manifestations of the divine grace and energy, since in a way they become
able to do it following the terms set by their created nature. «Kai t@v Aoy Kol vogpav
map’ adtod (sc. 100 Ogod) Aafoviov v Lony, T Tpog avtov EBelovoin vedoet Tiig
a0ToD Evoems EmTuyyaver Kol (v obTmg Oeing Kol VrepLdS THg aTod KonSlwpéva
Beovpyod yapirog kai Evepyeiog»®. Here comes to the fore the idea of divinization of hu-
mans according to the “likeness of God” doctrine, which, however, does not result in a
change of their ontological nature, but shows the highest possible point at which their
abilities may come, when utilizing consciously and intentionally the divine grace. lLe.
metaphysics of immanence becomes the way in which rational beings exist.

At this point, the Father of the Church of the late Byzantine period recalls in mem-
ory that God’s will is a — providential — requirement for beings to be created, speaking
about either their production from the state of non-being or the time of improving their
hypostasis up to their rebirth. The most important thing is that for each ontic case the
productive procedures that take place are different to each other, which shows that there
is an — unknown and non-describable by human — pluralistic planning within the divine
mind. The principle on the special divine appearance and the created ontic individual-
ity is typical for the content of creation. Analyzing the introduction of this manifold in
the metaphysical area, Gregory Palamas says that due to the difference of the divine will
presented during its implementation to the world of beings, we get to realize the many
ways in which it manifests. So, the one providence and goodness or, in other words,
God’s turning to the inferior to him beings, which takes place because of his goodness,
is of multiplicative nature and that is why we have to describe his many providences and
goods using many divine names. Therefore, he speaks about — initial at first, external
then — specializations of the divine active part, which are divided in an undivided way
regarding their pure condition to the partial created beings and are differentiated during
their immanence only regarding the kind of their offer. Thus, for example one of God’s
providences is called preconceived power, while another one is creative and coherent.
With no doubt, their spread does not change their original unity, whose it is just a spe-

8 Cf. IT.0.¢.5. 16, 80.4-8. On the volitional nature of the divine energies, cf. Gregory Palamas, I7epi Ocicov
evepyerow, 11, 96.1-136.32. Cf. V1. Lossky, Essai sur la Théologie Mystique de I’Eglise d’Orient, Paris 1944,
80.
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cific way to appear’. Either way, all of them are individual unities. We have to mention
that within the Christian tradition the divine productive specifications are considered to
be endless, so the system of the relevant conceptual categories is wide open and limit-
less and establishes a kind of gnoseology with endless possibilities in renewing things.

However, in these names, which are typical of divine general properties, we
may evolutionarily find out why they indicate the strict specificity of each individu-
al property provided to the created world, i.e. which creative reason results in discuss-
ing about being-producing (obcinoig), life-producing ({dwoig) and wisdom-producing
(copomoinoig). These are evaluative distinctions which correspond to the special nature
of the divine intentional planning. Moreover, each one of them is common to the Father,
the Son and the Holy Spirit and may not be defined under a personal individuality as in-
dependent from the others. So, each good and divine will offered to the created world is
a special distinction, provides a strictly special quality to the beings, by which it char-
acterizes their absolutely special nature, while it is energy and power of all the three di-
vine Persons!®. So, by pointing out the fact that the divine divided in an undivided way
— which is not contradictory at all — energies Gregory Palamas interprets in a Christian
way a part of the Platonic theory on the archetypal Ideas, or introduces the founder of the
Academy in the Christian cosmology. The number of the providences is not a self-consti-
tuted reality independent in its function and necessary for the Holy Trinity, but express-
es in a radiant way the intentional prefigurations of it. At this point, the divine goodness
comes to the fore, which is constantly beyond any determinism and works under the
term that between the supernatural and the natural world there is no ontological or struc-
tural similarity. So, teleological example comes to the fore in a special way and requires
special attention so as to understand its flexibility.

The above apparently lead us to understand the divine “processions” as ways to
exist and, therefore, as ways to express the divine distinction in their unity, which is an-
alyzed in the second paragraph.

2. The divine distinction as a good “procession”

Gregory Palamas says that by using the expression “divine distinction” Dionysius means
«M dyaBompenng Tpoodog T Evacemg Tig Oelag DTeEpPNVOUEVOS E0VTNV dyaddTnTL TAN-
Bvovong te kai ToAamroocialovoney. This is a typical extract that brings to the light di-
alectics of the opposites, under their self-founding overcome in a field of a let’s say syn-
thesis. He also says that by suing the following names, even by using what is generally
called “procession” he sees a lot of “processions”, while he explains that they provide
being, life, intellect and any other property to the created world. The relation “one-man-
ifold” could easily be implemented here, without any dependencies-hierarchies to occur,

 Cf. ITH.e.5. 16, 80.8-18. Cf. Dion. Ar., d.n. 4. 15, P.G.3, 713b. For a systematic approach, cf. Eir.
Boulovits, To pvatipiov g ev m Ayio Tpiadr diokpicews g Oeiog ovoiag kar evepyeiag, katd tovAyiov
Maprov Epécov tov Evyevikév, Thessaloniki 1983, 109-123, who says that God has the divine will and the
power, which becomes energy and all of them constitute his single acting motion (123).

10.Cf. [1.0..5. 1616, 80.18-23. Cf. J. Lison, L Esprit répandu, Paris 1994, 156, who says that provided that
the energies are common in the Father, the Son and the Holy Spirit do not constitute a special hypostasis, but their
common nature. The “opoodctov” of the Councils of Nikaea and Constantinople are the basis of this doctrine:
the three hypostases have a common essence and a common nature. The energies pour out in an inseparable way
from this nature, which is common. So, before being classified as personal, they are natural too, which refers to
rational priorities, which may also relate to the explanations provided, and not to ontological ones.
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which could result in polytheism, which in Neoplatonism is hierarchized. So, the relation
“genus-species” is out of the question, since it is about the relations developed between
an original and what comes on next, in terms of an absolute determination and mandato-
ry necessities and dependencies. Therefore, by carrying the “procession” the property of
goodness as inherent rather than as acquired, it does not turn to be a different from God
state, but it is the God himself in the sense of an inherent motion that brings him out of
himself'. These are multiplications of the divine immanence, which do not result in di-
vision of Holy Trinity’s unity. They show the endless richness of its properties and their
corresponding receptions in perpetuity; the way in which this is done may not be defined.

In another part of his argumentation, the Christian theologian says that, since the
divine good “procession” owns in a natural way the property of the divine distinction,
the transmissions that are not essentially subject to any relation, except regarding the
qualities they provide, are united during the process of the divine distinction. The terms
of stabilizing are here too obvious. His goal is at this point to define the planes while they
come in relation preserving each one of them its nature and to point out the originality
and the purity of the divine energies regarding any mixture occurred, not only initially
but also during their manifestation. Moreover, he recalls back to his memory that in Ar-
eopagite’s texts all God’s “processions” and energies are called under the term “trans-
missions”. It has also been said that they are not related in any way, so as not to be con-
sidered as products or effects, as for example the partial essence of every being or the
sensible life are found in the living beings or the reason and the intellect are found in the
rational and intellectual beings, i.e. humans and angles'?. The detail that is clarified is
that attention must be paid to how immanence would be explained, so as the divine not
to fall into necessary a priori or a posteriori similarities. Keeping that as evidence Grego-
ry Palamas sets the following question, criticizing his opponents: in what sense “proces-
sions”-energies could be found in the divine area free from any kind of relation, if we ac-
cepted that they are created? And by reversing the terms, another also important question
raised is: in what sense God’s “processions’-energies, which when being in themselves
are not related to anything else, as transmissions would be creatures, since the endless
transmission or ability for it is found in a naturally ontological — and not acquired — way
within the entity that transmits? The above are true provided that this non-relation and
the original state are found in an absolute way in the self-founding ontological state of
the Holy Trinity. Obviously the answer to these questions is no, since the opposite would
result in contradictions'®. The entire argumentation aims at showing that in the meta-
physical plane we meet a — let’s say — combination of the divine essence with the projec-
tions of it in the sense of the properties of the unchangeable and unalterable. So, every
relation that would come into the projections a posteriori would change the authenticity
and the uniqueness of the original ontological state of God. Dualism would be inevitable
and could easily result in polytheism, at least regarding the energy.

W CE [1.0.¢.0. 6,73.21-27. Cf. Dion. Ar., d.n. 2, 5, P.G.3, 641d-644a. The case of the accident, which here
would imply either lack or completion or evolution or subordination to necessity is out of the question, since
it would disestablish monism in the first place.

12 Cf. [1.0..0. 11, 76.34-77.8. Cf. Dion. Ar., d.n. 2, 5, P.G.3, 641d-644a. In fact the relation is defined
according to the beings that receive and not according to the divine powers that provide, since they are
considered to be perfect in themselves.

13Cf. [1.0.¢.6. 11, 77.8-11. Here one may detect the logical errors that arise, when the original proposition
or the general statement is not true, at least according to the common sense.
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In a similar way Gregory Palamas says that we have to think the term «union» in
the way in which the Fathers of the Church did, who suggested that it is the state of God,
which despite remaining ingrained in itself, (is also naturally able to move and) is mov-
ing towards a revelation. This is a meaning that we have to keep in mind as well when
we say that the “processions” and the manifestations coming from God are named dis-
tinctions, relying on that we may name distinction any inherent or natural motion of God
that takes place in order to manifest himself®. In other words, a divine union is able to
be separated and actually, based on the context, according to its own, initially function-
ing, will. Moreover, any attempt for explaining the ontological removal of a distinction
from the divine area results in severe logical errors and in definitions which are not true.

3. Invalid results from the view that distinction is created

In a previous reasoning of his, Gregory Palamas wondered on the following which are
totally included in the question on which are the ontological “openings” in which the
metaphysics of immanence results in: if we accepted, following Barlaam and Akindynos,
that the “processions” are created, for what reason Dionysius would name divine distinc-
tions their separating motion and divine unions their unified state, if they were not cre-
ated. According to him, if we accepted his opponents’ views, we would have to accept
that the divine “procession”, which according to the general and universal reason of the
active part-side of God includes all the distinctions, would be also created. Undoubted-
ly, this would be an invalid explanation, since the divine union, which multiplies itself
in a way that could be considered that exceeds even the union itself, since its endless
goodness is uncreated. This is an ontological fact quite rational since it is not possible
the realm or the condition whose goodness is not created, i.e. that one which possess-
es its ontological nature exclusively essentially and not by participation, not to be un-
created. Relying on this internally controversial reasoning — since it introduces, taking
into account the relative condition of goodness, ontological separations in God —, we
conclude that the uncreated belong to union, while the created belong to the distinction,
or that both, depending on what sense are approached, belong to both categories, with-
out the similarities to mix up with their differences, which are definitely a priori clear.
«Ei 8¢ 1oig ktiopaot pév évopifdg éott Kot TOv Akivouvov kal 1 1@ Kaborlov Aoym
GUUTEPLEIANPLT TOHTOG TPOOOOVG, 1 OE VITEPNVOUEVDS E0vTTV AyafdTnTL TANOHVOLGH
EVO1G GKTIGTOC — TG YOP OVK HKTIGTOG TS 1] AyalddTNG o0 TV antdv; — 6AN dKTicToOV
Kol KTIoTdY E5e1 Aéyety lvar kod THY Eveoty Kod TV S1dkplotvy ',

So, in order to understand this unchanged ontological difference, it is necessary to
use exact names for the uncreated and the created. The same terms may be used for both,
describing either the uncreated or the created, without being confused at all. However, we
could not easily accept this view, since it is necessary, speaking of their special nature,
first of all, to clarify where the two situations belong. The ways to do that are definitely
different, according to the fact that in the metaphysical world they work as original condi-
tions and properties to be given, while in the natural world they are a posteriori receptions.

14Cf. I1.0.¢.6. 19, 82.31-83.3. This view excludes the possibility of a Neoplatonic type emanation, which
however is also essential. Cf. J. Trouillard, «Les degrés du moieiv chez Proclos», Dionysius 1 (1977), 69-84.

15 Cf. IT.0.6.6. 7, 73.28-74.3. The term “Omepnvopévoc” is not used by accident. Tt is used in the text so
as some superlative original principles to be kept is silence, because of their particularity and the inability of
cognition to approach them. For a Neoplatonic view, cf. Dam., Pr. 1, 1.4-26.8.
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4. The divine — not the created — are united and separated.
Non-union or distinction of the creation from God

Gregory Palamas also recalls that in the matter of “union-distinction” Dionysius is
quite clear regarding their meaning and pays special attention on how he discusses the
issues that he deals with. He says that in an extract of his from De divinis nominibus,
which follows the elaboration of united and distinct theologies, it is emphasized that in
a rational argumentation there is an attempt the planes of unions and distinctions to be
specified and defined within the Holy Trinity. Studying Dionysius’ works, we come to
the conclusion that he describes just the mutual relations or the differences of the di-
vines as such and not the interrelations of them with the created. That is, he looks for
the way in which modes of existing are created as well as the evolutions that take place
within the Holy Trinity; he is not looking for ontological similarities with the created
beings'®. I.e. the procedures that occur in the area of God are not at all affected by what
takes places in the creation or by the following immanent appearance of his, which
forms the becoming.

Keeping, however, in mind what is defined by apophatic theology, Gregory Pala-
mas says that all of the divine matters, even though are for humans a matter to discuss
— obviously by hypothesis or by assumption or by analogy —are absolutely hyper-un-
known and hyper-unutterable. The same thing happens with what is related to the essen-
tial union and hypostatic distinction within the divine field. Furthermore, what relates
to the pure and unconfused original ontological or essential state of all the three Person-
hoods of the Holy Trinity is included in the apophatic plane too. So, the above matters
may not be approached in a rational way, since the entities to which they refer are as to
their essence completely unparticipated by any inferior to them. Since there is no rela-
tion or communication, knowledge of the non-participated is impossible, which is con-
sidered to be a coherent system of rational principles that elaborates — or comes from
— obvious or approachable to some extent situations, such as revelation. In fact, cogni-
tive or conceptual schemas are formed only when some certain models of the manifested
productively divine elements appear, which may contribute to understand, under specific
terms, what their similarities to the created beings are. «A10 008’ VTOdELY UG £0TL TOVTOV
émi Tig Kticewg gvpeivy!’. The above extract could be a starting point for an introduc-
tion in the matter of the “likeness of God”, which despite the secularization to which it
leads for as long as the human or natural history will last, is metaphysically established.

According to the above, we are not able to say anything about the divine essence,
since we are not physical-empirically able to describe it or to include in specific theoret-
ical schemas. So, the case an accurate theory to be formed is totally out of the question.
Under these circumstances, we may understand the completely incomprehensible nature
of the sequence and the distinction which is found among the hypostases of the Holy
Trinity. Gregory Palamas, in order to prevent false implementation of analogical knowl-
edge, says that a father and a son exist in the sense of a natural relation when it comes

16.Cf. IT.0.€.5. 5,72.18-24. Cf. Dion. Ar., d.n. 2, 6, P.G.3, 644c-d. Amf. Radovic, To uvotipiov g Ayiag
Tpidoog kora tov Ayiov I pnyoprov IHoloudy, Thessaloniki 1991, 102-110.

7Cf. I1.60.£.6. 25, 86.36-87.5. This is clearly apophatism of the divine Personhoods, an ontological and
gnoseological condition that is extended up to a point in Jesus Christ too, the hypostatic particularity of whom
resulted in many heresies. Cf. Dion. Ar., Ep.3, P.G.3, 1069b. Cf. R. Roques, L univers dionysien, Structure
hiérarchique du monde selon le Pseudo-Denys, Paris 1954, 95.
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to humans, who own a common essence, i.e. the human essence. However, they are not
inseparable from each other, nor one is found within the other one, except, let’ say, un-
der specific terms in a following phase, under the terms of genetic heredity. Therefore,
we may not look for the exact same relation in the Holy Trinity. Moreover, the most im-
portant obstacle for this is the concept of space, to which as an expression of extensibili-
ty and transition the divine is not subject. The Christian theologian right away raises the
question on whether we may find a relation between what concerns humans and what
happens in the case of the sun, the sunbeams and the light emitted or, taking the matter
in a plane of inner rational relations and manifestations, the analogies among the mind,
the reason and the spirit. He points out that in order to provide an answer we have to take
into account that all those that have been put up for comparison are inseparable from one
another; furthermore, what is produced by the manifestation of a source, no matter what
productive powers or even hypostases intervene, may not be separated or divided from
that source. I.e. a connation is preserved, which protects the indissoluble natural connec-
tion between the projecting factor and its projections, which obviously passes through a
number of successions in a hereditary way's. This is a connation that does not eliminate
space in the sense of distance, within actually the successions introduced by the time.

From this point onwards, affirmative theology comes to the fore, which shows
what we are able to know regarding the divine presence as immanence, since Revelation
and the doctrine of “image of God” hold their role.

5. Created beings as the source of knowledge of the divine energy

Gregory Palamas says that God’s “processions”, in the sense of their manifested form,
became known because of the production of the created beings. So, those who approach
created beings in a scientific way do not collect information about God’s essence; they
just get to know — not absolutely — his power and energy".

The Christian theologian also says that creatures are of that kind so as to under-
stand that the Holy Trinity is the only creative cause of them. Moreover, their construc-
tion and their function prove that their divine cause holds the properties of wisdom,
goodness and power. Apparently, here he speaks about a theological way of interpreting
the scientific analyses and conclusions, which is accomplished through successive as-
cends towards God. The above are actually true, provided that these properties as well as
the related to them do not reveal the nature of the divine essence. Following the Chris-
tian tradition, he says that the deepest ontological conditions of God neither are compre-
hended by senses nor may be explained by rational processes that would start from the
effects-created beings. Concerning this matter, it is concluded that Barlaam, Akindynos
and Eunomius are in opposition to Apostle Paul®.

18 Cf. I1.0.¢.6. 25, 87.5-14. The mentioned distinctions are quite obvious and that is why no ontological
confusions or absorptions occur. Cf. J. Lison, L’ Esprit répandu, 151. Amf. Radovic, To uvotipiov g Ayiog
Tpidoog koza tov Aytov I pnyopiov Tolapdy, 29-38.

19 Cf. [1.6.6.6. 7, 74.14-17. The productive nature of the “processions” takes the matter of knowledge
from the essence to the elaboration of the function. This is a truly radical idea, since it provides to knowledge
not only realistic (regarding the point from which someone may start his interpretations) but also a dynamic
character (regarding its prospect). The matter on the transition of energy from the divine to the natural
world, through obviously indirect interventions, raises interest too, in the form, speaking in modern terms, of
quantum presences.

20 Cf. I1.0.6.6. 6, 74.18-75.2. Cf. Paul, Romans, 1, 19-20
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Apart from the above failure, Barlaam and Akindynos are also facing the opposite
of it. They are somehow suggesting agnosticism when saying that humans are not able
to know God. In this way, they establish a kind of cognitive darkness, which in our view
may lead to gnoseological and generally existential disappointments. Gregory Palamas’
critique is crucial for finding the contradictions, in the way in which he approaches them:
how is it possible from the first place to know God those who do not understand what
may be known from the way in which he exists and appears according to the content of
the created beings, but classify it together with the essence, which exceeds every knowl-
edge or with the effects from which he is known? He then explains that these thinkers fail,
despite the fact that nobody is able to perceive anything coming from God’s power and
energy only in general which their source is or what the ontological elements provided to
effects are. And we have to mention based on the context that what God provides is not
known essentially but because of its hypostatic presence. Gregory Palamas speaks in a
moderate way. He says that cognitively human is able to investigate the energies that ap-
pear as emanating effects around the active essence and taking into account their nature
comes to know satisfactorily what the products receive from their source, either as abili-
ty or as something formed. Human’s knowledge, however, on the Holy Trinity would be
just general and would rely on what makes sense. So, the hesychastic theologian comes
to the conclusion that the energy of the created essence is created, while the energy of
the uncreated essence is uncreated. «T@® yop AOy® Tiig Emtvoiog €k TV Evepynudtov Tepi
v évepyodoav mocioy kararapupavpetor, T ovoio g 0Tt KOTAAANAOC, M KTIGTHV
u&v eivan Tfig KTIoThC ovoiog TV &vépyelag, dktiotov 8¢ T dkticToun?'. Either way, he
speaks about an individual ontological combination, which included the essence and its
energy being completely in an ontological relation to each other.

According to Gregory Palamas view, the above reasoning is further supported by
Dionysius’ points on the ontological relation, union and distinction found among the un-
participated and the participated. So, in accordance with them: «ai &oyetot petadocelc, ol
OVGLMGELS, ol {ODOELS, 0i GOPOTOMNGELS, ol dAANL dmpeal TH TAvTOV aitiag dyadoTtnToc,
K0’ 6 €K TOV HETOXDV Kal TOV HeTEYOVTOV DUVETTOL TO AUeBEKT™G peteydpevay. Note
that the divine goodness is not an indefinite state or just a simple ontological cause; it is
a personal condition and is composed by the Father, the Son and the Holy Spirit?. Tak-
ing into account the general context too, this shows that it belongs originally and with no
distinction to all three Persons both as inherent natural condition and property.

2L Cf. IT0.6.5. 9, 75.31-76.9. The suggested succession relies on the following schema of the conceptual
realism suggested by L. Benakis: 1) active essence, 2) action, 3) rational conception (cf. «To mpofinpa
TOV YEVIKOV EVVOLDV KOL O EVVOL0A0YIKOG peaiopog Tmv Bulaviwvdvy, ditocopio 1 (1971), 393-423). We
have to mention here that energy in Gregory Palamas is different from energy in Aristotle. Aristotle thinks
of energy in the sense of completing a being its change and acquiring all of its properties or being fully
formed (cf. GC, 323b-327b). Regarding power and energy in Christian and Neoplatonic tradition and their
differences from Aristotle, cf. S. Gersh, From lamblichus to Eriugena. An investigation of the prehistory and
evolution of the pseudo-Dionysian tradition, Leiden 1978, 27-45 and 204-217, who approaches them both
historically and systematically. Note that in pseudo-Dionysian tradition and especially in Gregory Palamas
the terms energy and power are used with the same meaning describing the divine projections and are not
defined by the Aristotelian dvvauet-évepyeia. We have to mention too that in the Christian — as well the
Neoplatonic — tradition God is considered to be always évepyeiq, while duvapet are everything that is going
to be created by his productive manifestation.

2Cf. IT6..6. 11,77.11-17. Cf. Dion. Ar., d.n. 2, 5, P.G.3, 644a. We have to mention that G. Pachymeres
had commented quite accurately this extract of Dionysius (cf. Paraphrasis of d.n., P.G.3, 668b-d). However,
Gregory Palamas does not mention him at all, despite the fact that historically is quite close to him.
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The Christian theologian believes that the boundaries are quite clear, in order hu-
man consciousness to ascend or to speak about God. So, he says that the divine provi-
sions are glorified by the participating beings, i.e. the beings get their existence because
of the fact that they receive what God provides to them; these would be the created
ones. On the other hand, hymns are expressed as inspiration coming from the participat-
ed terms — i.e. the divine transmission — which are not considered to get their existence
by participating in some other ontological realm superior to them, since if that was the
case, they would not be provisions but receptions, they would not be original archetypes
but subsequent images. And since their existence does not depend on requirements or
pre-destinations, they are uncreated. Moreover, since they hold this property, they are
not something separated from the divine, but they come from the divine essence and co-
exist with it. «Mm| oboar 82 ktiotai 0082 10D Oeod giotv &kTdg GAL’ €€ adTod &v adTd
eiow?. The conclusion here too is that the divine ontological plane does not differentiate
at all, while it is not possible to suggest that human will ever be able to understand com-
pletely what the participated terms are.

Extending his thinking, Gregory Palamas says that God’s providences, energies
and transmissions, i.e. the ontological states that provide essence, life and intellect and
anything similar to these properties, are the uncreated extensions of God’s goodness
and, although they are the same with his essence, they are God himself. On the other
hand, God is essentially unseparated and unparticipated, since he is separated and inde-
pendent from anything that comes from its participated and productive activity, so no-
body, included the experts in theology and the most religious men, could ever think of
anything or express in words-concepts anything about his nature. Either way, the only
thing that they attempt or they undertake the responsibility to reveal the sacred things
is to approach in a rational way and to form a word about God’s providence and good-
ness, which shows that the Supreme Being is the only cause of all the created beings.
These are two originally inherent properties of God, which activate the procedures, in
order the created beings to be products of a specific divine intervention®. Monism is to-
tally validated.

Immediacy and exclusivity of the interventions regarding the matter of existence
is not doubted. That is, because of the divine providence, the process of productions and
the special hypostasis of the created beings were made possible, due to the manifesta-
tion of specific prefigurements. That projection of it together with its subsequents is due
to the fact that that kind of predestinating state is nothing but God’s turning to his infe-
rior beings, which do not initially exist; this choice of his is made due to his good will,
which is found in all of his special properties. And from the point of view of the ontolog-
ical priority, providence existed before anything else occurred during the process of the
productive manifestations, as a common planning of what will in future appear. More-

2 Cf. I1.6..6. 12, 77.18-25. Here, it becomes clear that participated terms do not participate in the divine
essence, since, if they were, they would be imperfect and inferior to it. Here too, inner hierarchies in the
divine are out of the question, since the prevailing ontological factor is natural properties. Mutatis mutandis,
participated terms correspond to Proclus’ henads, which are the simple productive projections of the One-
Good, which is unparticipated, while they are participated. Cf. Theol. Plat., 111, 5.5-28.21; Inst., 113-165. Cf.
E. R. Dodds, Prolcus: The Elements of theology, Oxford 1993, 257-267.

24 Cf. [1.6.e.6. 15, 79.8-18. Cf. G. Papademetriou, Maimonides and Palamas on God, Massachusetts
1994, 69-78.
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over, it was also a planning for the cosmological things to take place, in order beings to
come into existence, in the sense actually of becoming. So, everything was created in the
right time due to the divine providence, in the sense that will and energy of endless cre-
ative capabilities were activated, while within it everything was produced, in the form
of an archetypical core basis which preserves in its stability in a coherent and concise
way anything that is going to occur. Therefore, the one and only providence and good-
ness, in which God takes care of his inferior — and not originally preexisting — beings
project in many ways and that is why are not mechanistic. «...Kai avt (sc. ] Tpévola
Kod dyafoTnTe) TPO TAVT®V MV, 0lov TIg KoVl Tpoun0sa TV dcouévav, Kol S’ oty
ATOVTO KOTO KOpOV TPOTKTOL MG VIO dNoLPYIKiG Oednocemg kal évepyeiog...»?. The
most important thing arising from the above reasoning is the concept of time, i.e. the fact
that a specific temporal point is chosen, in which both the requirements and the rational
basis — composed by ontologically and functionally relating to each other factors — for
every being to appear are appropriate. And, apparently, this time is determined by God,
so production process is not subject to automatisms.

Providing some further explanations based on metaphysical facts, Gregory Pala-
mas says that, except from the totally transcendent distinctions, there is also the divine
distinction which unfolds in the form of “processions”, i.e. the manifestations and en-
ergies of God, by which and without his simplicity to face any kind of risk, he becomes
participated by all beings. Only in this strictly restrictive context, which is considered
as a causal reason, God is understood and named, i.e. by the participating. To support
his views, the bishop of Thessaloniki relies on Maximus testimony, according to whom
«&oTt 0¢ kol kot dAlov Aoyov Bela didkpioig 1 S TARO0g dyaddTnTOG TPOOdOG TOD
®cod gig v moAvediav g dnpovpyiag»*. Commenting on the above quotation, he
says that not even the leading Christian theologian name “divine distinction” the diver-
sity of the creatures, since their nature is different from the divine, just his “processional”
motion, which is not subject to restrictive contexts.

Conclusions

In this study, taking into account and investigating some of Gregory Palamas’ ontolog-
ical positions, we came to the following conclusions about the way in which he struc-
tures his suggestions:

— He is absolutely consistent with the previous teachings of the Eastern Christianity, sin-
ce he elaborates the matters with which he deals, taking into account great thinkers of the
tradition in which he is included as well. More specifically, we could say that he is cle-
arly included in the pseudo-Dionysian tradition.

— Although he uses conceptual material taken from philosophy, he gives to the concepts
a special theological meaning, since his main goal is to explain as accurately as possi-
ble the Christian teaching. The relation, however, in his work between theology and phi-
losophy is clear.

— He elaborates the matter on the divine unions and distinctions relying on the concepts

2 Cf. I1.0..5. 15, 79, 18-28. “Multiformed” may be also used for the archetypical divine reasons and
the general categories of beings. On the meaning of the Christian providence, cf. for instance, Max., myst,
P.G.91, 697¢-700b.

26 Cf. Max., schol. d.n. 2, 5, P.G.4, 221a. Cf. Amf. Radovic, To uvotipiov g Ayiog Tpiddog xazd tov
Ayiov Ip. Ioloudv, 201-213.
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“transcendence-immanence”, while he underlines that the divine essence never chang-
es nor is revealed, but is manifested only by the activation of the divine volitional pow-
ers, which do not just have an ontological content. God is active only because of his own
goodness, so, the divine distinction is actually a good “procession”, from which necessi-
ties or automatizations are actually excluded.

— He strongly suggests that the divine “processions” are not creatures, since the divine
union is the transcendent state which multiplies itself causing the distinction of the en-
ergies. l.e. the matter of the distinctions is not just about the created world and its multi
forms, but basically, the self-founding plane of the divine realm. Note, however, that
knowledge concerning the two worlds is not defined in strict analogies between each
other.

— From the gnoseological point of view, he says that human is able to form scientific ma-
terial on God, not regarding his essence, but regarding his powers-energies at their reve-
lation taking information by the creatures, which participate into their provisions.

— Methodologically, he uses apodictic reasoning, relying on the fact that God keeps his
hypostatic properties unchanged, while his providential projection is never questioned.
By making these choices he is placed into theological realism, which is a well-estab-
lished position of Christianity throughout its entire historical evolution.

— We could further raise the question on whether Gregory Palamas implements in a Chris-
tian way the ontological pair of the Platonic Academy “one-indefinite dyad”. In this case,
we would suggest that God’s powers-energies correspond to the “indefinite dyad”, pro-
vided that they are not ontologically superior to the divine essence, which would corre-

spond to the “one”.
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Abstract: At a time when certain scholars insist that the self does not exist and is not worth discuss-

ing, a return to the work of Kierkegaard proves valuable insofar as he considers this topic with-
out appeal to abstractions and instead by way of lived experiences. My paper argues that we gain
crucial insights into what constitutes Kierkegaard’s lived self by considering the trajectory of a
debate between two of his most prominent predecessors, Hume and Kant. From Hume we gain
an account of the problem of thinking the self abstractly (i.e., the paradox of the bundle of per-
ceptions having to be itself a perception) and how this problem vaguely connects to the passions.
From Kant we gain an account of the psychological morality framing the self and the radical evil
at its heart. [ suggest that Kierkegaard builds on these accounts by synthesizing their abstract com-
ponents in an embodied, dynamic context, showing (not telling) how the self can be presented in
everyday experiences.

At a time when certain scholars insist that the self does not exist and is not worth dis-
cussing, a return to the work of Kierkegaard proves valuable insofar as he considers this
topic without appeal to abstractions and instead by way of lived experiences. My pa-
per argues that we gain crucial insights into what constitutes Kierkegaard’s lived self by
considering the trajectory of a debate between two of his most prominent predecessors,
Hume and Kant. From Hume we gain an account of the problem of thinking the self ab-
stractly (i.e., the paradox of the bundle of perceptions having to be itself a perception)
and how this problem vaguely connects to the passions. From Kant we gain an account
of the psychological morality framing the self and the radical evil at its heart. I suggest
that Kierkegaard builds on these accounts by synthesizing their abstract components in
an embodied, dynamic context, showing (not telling) how the self can be presented in
everyday experiences.'

! Although at first glance Hume, Kant and Kierkegaard are an unlikely trio for comparison, my work
takes up recent trends in philosophical scholarship in English. Scholars have compared and contrasted the
philosophies of Hume and Kant for over a century, most notably discussing their stances on whether some of
what we perceive, such as the self, are features of the world or of the mind (e.g., Wayne Waxman, Paul Guyer,
Henry Allison, etc.). More recently, scholars have produced over seventy sources regarding connection
between Kant and Kierkegaard, namely Kant’s subtle influence on Kierkegaard (e.g., Ronald Green, etc.).
Insofar as the concept of the self is not discussed, especially in terms Kierkegaard’s crucial works—T7he
Sickness unto Death and Works of Love—making the connection between the two remains an ongoing project.
A handful of scholars are beginning to explore the link between Hume and Kierkegaard, especially with
regard to reason and belief (e.g., Richard Popkin, Jyrki Kiveld, Thomas Miles, etc.). Less obvious topics,
such as the practical self, have yet to be addressed at length and in depth. Scant, if any, scholarship has been
devoted to the three figures, especially in terms of the topic of selfhood. Nevertheless, scholars have noted the
value of doing so, since Kant would act as a bridge both historically and philosophically speaking between
Hume and Kierkegaard. In fact, Gregor Malantschuk briefly compares the three philosophical views of the
self, which speaks to the promise of the present study and beyond.
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The philosophy of David Hume serves as helpful starting point insofar as he calls
attention to the problem of trying to know the self and what practical role, if any, it plays.
Hume is famous for his treatment of the problem in 4 Treatise of Human Nature.* In
“Book I” of this work, he demonstrates that attempting to know the metaphysical self, as
a simple substance or soul, is futile. The concept cannot withstand empirical examinati-
on. He explains, “As every idea is deriv’d from a precedent impression, had we any idea
of the substance of our minds, we must also have an impression of it; which is very diffi-
cult, if not impossible, to be conceiv’d.” Here, according to Hume, since we cannot iso-
late a perception to ground our idea of the self as a simple substance, we cannot claim to
know the self as such.

For this reason, he instead suggests that we shift the discussion away from a meta-
physical self to how we come to grasp the unity of the self. Contrary to what philoso-
phers have commonly suggested, Hume contends that the self is not perfectly identical—
simple at once and the same over time. Empirically speaking, there is no one impression
from which our idea of such a self derives. Instead of there being one perception, there
are many. Rather, Hume finds that there is “nothing but a bundle or collection of differ-
ent perceptions, which succeed each other with an inconceivable rapidity, and are in a
perpetual flux and movement.” Hume maintains that we are still able to account for its
identity, even though the self may be a mere collection of various perceptions. Accord-
ing to him, it is imperfectly identical—having parts that undergo imperceptible changes
over time. Nonetheless, he claims that when we consult the various perceptions of our-
selves in our memory, we often overlook the differences among them. Moreover, with
the laws of association of the imagination, we are able to ascribe to ourselves an iden-
tity. Thus, for Hume, our ability to associate what we remember about ourselves makes
the ascription of identity possible, even though this identity is not metaphysically there.

Still, however, in the “Appendix” Hume expresses second thoughts about his solu-
tion. He confesses: “But all my hopes vanish, when I come to explain the principles that
unite our successive perceptions in our thought or consciousness. I cannot discover any
theory, which gives me satisfaction on this head.” Upon reviewing his reasoning for re-
jecting the self’s perfect identity, he insinuates that there is a problem with the way that
the memory and the imagination’s laws of association arrive at the concept of the imper-
fect identity of the self.® By raising this worry, Hume suggests that his account of the self
is flawed in such a way that seems to call into question its usefulness.

2 David Hume, 4 Treatise of Human Nature, ed. David Fate Norton and Mary J. Norton (Oxford: Oxford
University Press, 2000). Hereafter abbreviated “T” and cited by book, chapter, section and paragraph number,
followed by page number in Selby-Bigge and Nidditch edition (“SBN”), 4 Treatise of Human Nature, ed. L.
A. Selby-Bigge and rev. P. H. Nidditch (Oxford: Clarendon Press, 1978).

3T1.4.5.3; SBN 232-233.

4T 1.4.6.4; SBN 252.

3T Appx 20; SBN 636.

® Hume’s trouble with his account of personal identity is deeply dissatisfying. Most scholars agree that
there is a problem with Hume’s account, but they disagree about what it means for Hume’s philosophy. When
weighing in on the debate, we could take, on the one hand, a more traditional stance and focused on Book
I’s discussion of the self and its faults (treating Book I as the necessary condition for Book II), much like
Robert Fogelin in Hume's Skeptical Crisis and Hume's Skepticism in the ‘Treatise of Human Nature’ (2009;
1987) and Wayne Waxman in “Hume’s Quandary Concerning Personal Identity” (1992) have done. On the
other hand, we could also consider a more revisionist approach and looked to Book II to solve Book I’s
shortcomings or focused on it exclusively (treating Book II as the necessary condition for Book I), such as
Jane Mclntyre in “Hume and the Problem of Personal Identity” (2009) and Pauline Chazan in “Pride, Virtue,
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Yet, | maintain that the very voicing of this concern indicates that Hume believes
that the concept of the self should have some sort of utility. In fact, he reveals this utili-
ty in “Book II.” Here he mentions personhood again, except with regard to the passions,
not the understanding:

‘Tis evident, that pride and humility, tho’ directly contrary, have yet the same OBJECT. This
object is self, or that succession of related ideas and impressions, of which we have an inti-
mate memory and consciousness. Here the view always fixes when we are actuated by either
of these passions.’

In this passage, Hume describes the self as the object of pride and humility. These
indirect passions have to do with the way we view something in relation to ourselves—
that is, whether or not this something makes us satisfied with ourselves. While these pas-
sions concern our view of ourselves—either in terms of our mental or physical quali-
ties—we can also feel prideful or humble with regard to something that we view as ours,
such as, possessions. In such ways, the self can play a key role in our lives as passionate
beings geared towards action (again even if this self is not metaphysically real).

Thus, through his discussions of the passions, despite his more abstract discus-
sions of the understanding, Hume reveals that the self serves a practical function. While
he denies that we have knowledge of what the self is (both metaphysically as some sub-
stance or logically as a unity), he still seems to admit its psychological reality vis-a-vis
our emotions. With that said, his ultimate inability to justify the self’s imperfect iden-
tity weighs on (at least) his hopes that his analysis of the way we, as human beings, re-
late emotionally to the world can truly be successful. In the end, then, Hume clarifies the
self’s defining features, as well as the problems facing them.

Immanuel Kant, Hume’s successor, contributes to the overall discussion insofar
as he elucidates the practical characteristics of the self.® In The Critique of Pure Rea-
son, Kant, like Hume, challenges the notion of the self as a metaphysical subject, but in
such a way that also addresses Hume’s problem with unity.’ In the Critique s “The Paral-
ogisms of Pure Reason,” Kant reviews the standard views of the self as substantial, sim-
ple and personal in an effort to show how they are the products of poor reasoning: “from
the transcendental concept of a subject that contains nothing manifold I [as a metaphy-
sician] infer the absolute unity of this subject itself, even though in this way I have no
concept at all of it.”"® Here he criticizes metaphysicians (rational psychologists) for in-
ferring the existence of a metaphysical subject from the assumption of a formal subject."

and Self-hood: A Reconstruction of Hume” (1992) have done. Instead, I argue that the very fact that Hume
calls attention to the problem of unity speaks to the importance of having the self be in some way identical.
Moreover, I maintain that a reason for this importance emerges in “Book II” when we consider the self’s role
in Hume’s discussion of the indirect passions—the self has a practical utility.

7T2.1.2.2; SBN 277.

8 Historically Kant would have had access to translations of Hume’s philosophy, including his treatment
of personal identity (via James Beattie’s work), and was also a contemporary of Johann Georg Hamann
(1730-1788) who studied Hume. Such links serve as the point of departure for philosophical connections
between the pair that are at the heart of Kant’s in his central philosophical treatises, The Critique of Pure
Reason (1781, 1787) and The Critique of Practical Reason (1788).

° Immanuel Kant, Critique of Pure Reason, ed. and trans. Paul Guyer and Allen Wood (Cambridge:
Cambridge University Press, 1998).

10 Rant, Critique of Pure Reason, A 340/B 398.

1'See Norman Kemp Smith for an extended discussion of why the concepts, as opposed to appearances
and things in themselves, are most likely being discussed in the paralogisms, 4 Commentary to Kant's
‘Critique of Pure Reason’ (London: Macmillan and Company, 1918), 457.
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By positing the transcendental ego as merely a formal condition of knowledge, not as
a metaphysical subject, Kant offers a solution to the problem of unity—the unresolved
problem from Hume.

In The Critique of Practical Reason, Kant pushes questions of the self into the
realm of morals and defines the self as an autonomous agent, thereby further surpassing
Hume’s account.'? In particular, Kant discovers the fundamental principle of morality—
the universal and necessary moral law—and infers from it the existence of the self, as an
autonomous moral agent (that is, as subject to the law). Kant explains:

[L]awgiving of its own on the part of pure and, as such, practical reason is freedom in the po-
sitive sense. Thus the moral law expresses nothing other than the autonomy of pure practical
reason, that is, freedom and this is itself the formal condition of all maxims, under which alo-
ne they can accord with the supreme practical law.!?

According to him, being autonomous amounts to following the self-given moral
law, despite the desire to do otherwise. In discussing the will as autonomous (pure practi-
cal reason)—the self being that which harnesses or fails to harness the will—Kant gives
the self an essential role in moral action.

The trouble with Kant’s account, however, is that he does not elaborate upon this
practical conception entirely. He explains what it means for the self to be autonomous,
but he has difficulty accounting for what it means for the self to be not autonomous. In
explicating the self in terms of the possession not the pursuit of moral perfection, though,
Kant suggests that the self struggles to be fully autonomous and therefore be fully mor-
al." This is especially important given what he writes in Religion within the Boundaries
of Mere Reason. There he writes that we have a tendency to act according to non-moral
principles in human life. Not only this but he thinks that we cannot overcome this radi-
cal evil without the help of others and ultimately God.

Seren Kierkegaard, Kant’s successor, furthers the discussion by fleshing out the
conception of the self, as it exists in the world."”® In the Concluding Unscientific Post-
script, Kierkegaard discusses the self in existential terms.! He writes: “The only reali-
ty to which an existing individual may have a relation that is more than cognitive is his
own reality, the fact that he exists: this reality constitutes his absolute interest. Abstract
thought requires him to become disinterested in order to acquire knowledge; the ethi-
cal demand is that he became infinitely interested in existing.”!” He argues that abstract

12 Immanuel Kant, Critique of Practical Reason, ed. and trans. Mary Gregor (Cambridge: Cambridge
University Press, 1997).

13 Kant, Critique of Practical Reason, 5:33.

14 We are left worrying with the likes of John Silber in “The Ethical Significance of Kant’s Religion”
(2010; 1960), Ronald Green in “The Limits of the Ethical” (1985) and Allen Wood in Kant's Moral Religion
(1970) over this fundamental tension at the heart of Kant’s account of the self and whether it can be resolved.

13 Historically Kierkegaard would have been familiar awith the philosophies of both Hume and Kant.
He owned a few of Kant’s works, most likely encountered the thoughts of Hume and Kant in the works of
others (for instance, in writings by Hamann), attended lectures on Kant and Hume and inherited a debate in
Denmark on free will that involved the philosophies of both figures. Such historical links establish a basis for
philosophical points of connection between the three philosophers that are present in several of Kierkegaard’s
writings, ranging from his “philosophical” piece, Concluding Unscientific Postscript to Philosophical
Fragments (1846), to his psychological masterpiece, The Sickness unto Death (1849).

16 Seren Kierkegaard, Concluding Unscientific Postscript to Philosophical Fragments, ed. and trans.
Howard V. Hong and Edna H. Hong, vol. 1 (Princeton: Princeton University Press, 1992), hereafter
abbreviated as “CUP” and cited by page number.

17CUP 314.
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treatments of the self are impersonal and thus impractical. Instead, he describes the self
concretely as an existing individual whose task is to become subjective. By maintaining
as much, he, like Kant and Hume before him, subscribes to the notion that the self can
be known in some practical sense.

Kierkegaard develops this insight in The Sickness unto Death and other similar
works.!® Challenging Kant’s insistence upon pure human autonomy, Kierkegaard offers
a dynamically embodied account of the self: the self strives for realization in relation to
others via God." Kierkegaard expressing himself through his pseudonym Anti-Clima-
cus states: “The self is a conscious synthesis of infinitude and finitude, whose task is to
become itself, which can only be done in the relationship to God.”” The self’s goal is
to become itself in relation to God, which is conveyed through relationships with others.

Kierkegaard here adds a concrete dimension to this account by maintaining that
insofar as the self does not live up to the task of becoming itself, it despairs. Speaking
through Anti-Climacus, Kierkegaard explains: “the self is only healthy and free from
despair when, precisely by having despaired, it is grounded transparently in God.”*! To
avoid becoming ourselves with God in mind is to bind ourselves to a life of despair and
even guilt for not living up to our true potential, for not following our true trajectory. He
conveys these ideas in an indirect way using ordinary examples, such as someone who
tries to be Caesar and a girl who despairs over the loss of her beloved. Through such ex-
amples, Kierkegaard articulates Hume’s attention to the passionate self and to Kant’s at-
tention to moral self in describing the state in which the practical self struggles with its
autonomy as despair.

Drawing on the unique trajectory of modern philosophy from Hume through Kant
to Kierkegaard, I have maintained that regardless of its metaphysical or epistemological
status, personal identity serves as a practical concept that guides our emotional, moral
and social experiences as we develop as individuals in the world. More generally, we get
a sense from this trajectory of how the analytic and continental trends can work together
to provide a richer, or more robust, understanding of the self.

18 Soren Kierkegaard, The Sickness unto Death: A Christian Psychological Exposition for Edification
and Awakening, trans. Alastair Hannay (London: Penguin Group, 2004), hereafter abbreviated as “SD” and
cited by page number.

19 For more information, see: Gregor Malantschuk, Kierkegaard's Concept of Existence, ed. and trans.
Howard V. Hong and Edna H. Hong (Milwaukee: Marquette, 2003), 232-238.
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Idealizing Politics Abolishes the Eschaton
On Democracy, Human Rights, and Human Dignity

My religion, what I believe in, is called the Constitution of the United States of America.
—Stephen Meyers, Ides of March, directed by George Clooney

“What do you have to do with us, Son of God?””! This alarming, apocalyptic phrase was
pronounced by the two demon-possessed men in Gergesa, the country of the Gergese-
nes, on the eastern (Golan Heights) side of the Sea of Galilee (the modern name is Kher-
sa), on a day when Jesus came uninvited from Capernaum to their country. This striking
phrase could be translated something like: “Leave us alone! You mind your work, and
we shall mind our work!” Two separate areas now exist as the result of a process of di-
vision within creation: secular and sacred. Our culture has allowed itself to be domina-
ted by a political dualism, with the social and political organized in such a way that al-
most everyone says that the Church should not interfere with what concerns the world.
It seems that inventing and promoting the question (and mindset), “what have we to do
with you, Son of God?” is actually a method used by the evil one that allows evil to sur-
vive and have influence over the world.

That being the case, it is rare to see an Orthodox Christian dealing with the sub-
ject of politics in an inclusive and comprehensive way. It is taken for granted that poli-
tics has to do with the secularized (legal) protection of human rights (a reproduction of
the philosophy of the Enlightenment), within the political system of so-called “represen-
tative democracy,” which is limited mostly to social utility or to the conventional rules
of human relations.

Today’s commercialization of politics—its use of propagnada and publicity with
its seeming goal of brainwashing of the masses—has literally abolished the “represen-
tative” parliamentary system. Moral views, divorced from spiritual beliefs, prove to be
more disagreeable and pointless to contemporary man than ever before. So, why bother
with politics when every citizen of so-called developed societies has a direct, everyday
experience of the rapid decline and alienation of the fundamental aspects of modernity?

Most Christians look at politics and democracy as unrelated to their experience of
the Church herself, which both abides in history and expects the Kingdom, the eschaton.
We should remember, however, that the postponement of the Kingdom is the devil’s goal.
When the demons say “have you come here to torment us before the time?”? they are say-
ing that they want him to come later. Anyone who is dominated in his interest by histori-

I Mt 8.29.
2 Mt 8.29.
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cal concerns, prays for the Kingdom to not come too quickly. One who idealizes history
and politics is also abolishing the eschaton from his or her mind and heart.

How are we to make sense of this? First, we keep in mind that this heremeneutical
perspective does not avoid political concerns. The image of the Church is a polis, “the
holy city, new Jerusalem, which descends from heaven, which is a communion of per-
sons living in this world. “The political theory of the Church is the truth of the Holy Tri-
nity,” as Fedorov used to say.* This truth is not some distant metaphysical principle, nor
is it given as an intellectual idea. It is an incarnation in historys; it is the person of the in-
carnate Word-Christ, who in the communion of the Spirit reveals the will of the Father.
This is to be found in the experience of the Church, understood as a holistic manifestati-
on of the love of God, which in a very personal way, as an outburst amidst the stillness,
evaporates the deceptiveness of political delusions, granting the truth of life as an eccle-
sial blessing of freedom and unity.

Politikon zdon and z6on theoumenon

By nature, human animals are political animals, according to Aristotle.’ To address the
human as political animal is to accentuate his horizontal element: his bond, as a human,
with the others of his kind. From this spring the universal and inalienable natural human
rights, which are not dependent on the laws or customs of any particular culture or go-
vernment. However, as Kallistos Ware holds, this horizontal dimension must be comple-
mented by the vertical axis: “our relationship with God.” According to Ware, “it is this
characteristic of human personhood to which St Gregory of Nazianzus (+¢.390) draws
attention when he describes the human being not as politikon zéon but as zoon theoume-
non, ‘an animal that is being deified.” (Oration 38, 11)”¢ Therefore, our right to become
gods (the right of deification) is the right of personhood and does not belong to the re-
alm of so-called natural rights.?

The implications of this feature of human personhood for our picture of politics are
a subject of ongoing research. Indeed, people have rights both as individuals (natural and
legal rights) and as persons. So, there are rights which are human (like the right of deifi-
cation), and yet are neither legal nor natural. Still, one issue has to be settled, namely to
reconcile the law of personhood with the law of the individual. Zizioulas persuasively
argued that “the law of personhood is not based either on natural law or on the conventi-
onal and essentially utilitarian necessities of a social organization, but on an ontology of
relations without which nothing could exist as free, not even God Himself.””* Most theo-
logians attempt to explain this distinction in the following way: “As individuals people

3Rev21.2.

4 See in Christos Yannaras, The Meaning of Reality: Essays on Existence and Communion, Eros and
History (Los Angeles: Sebastian Press, 2011), 151.

3 “Man is by nature a political animal (roAtucov {dov)... man is not only a political but a social animal”
(rowavikov (@ov 0 avBpwmoc). (Aristotle, Politics 1.1252a24-1253a8, trans. Barnes)

¢ Bishop Kallistos Ware, “Who is Man?” 4gain Magazine, vol. 20, no. 4, 1997/98, 27-31, Cited in http://
www.antiochian.org/Orthodox Church Who What Where Why/Who Is Man.htm. Accessed by May 2,
2017. Kallistos also adds: “Made in God’s image, as humans we are capable of sharing in the divine life, of
becoming “partakers of the divine nature” (2 Pet 1.4).”

7 Cf. Perisi¢, Theological Disambiguations: An Unconventional Handbook of Orthodox Theology (Los
Angeles: Sebastian Press, 2012), 249-259.

8 Zizioulas, The One and the Many: Studies on God, Man, the Church, and the World Today (Los Angeles:
Sebastian Press, 2010), 405.
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have the rights which come from their nature and which, by intention, protect them (as
individuals) from the state and society.” These are “human rights” in the conventional
sense of “natural rights.” However, as persons, people have the exclusive right to achie-
ve deification, “if possible, in the state and thanks to the state, and if not possible, then
outside it and even in spite of it, and also in spite of their own nature.”"

For this reason, in the current political climate it is useful and necessary to over-
come the manifest individualism and a culture of “rights,” which leads to the subjective
alteration of rights into entitlements for happiness, as discussed in the Encyclical of the
Holy and Great Council of Crete in 2016." The present political understanding—as a re-
sponse to contemporary social and political crises and upheavals—is limited to protec-
ting the freedom of the individual but not of the person.

The approach to human rights on the part of the Orthodox Church centers on the
danger of individual rights falling into individualism and a culture of “rights.” A perver-
sion of this kind functions at the expense of the social content of freedom and leads to the
arbitrary transformation of rights into claims for happiness, as well as the elevation of
the precarious identification of freedom with individual license into a “universal value”
that undermines the foundations of social values, of the family, of religion, of the nation
and threatens fundamental moral values.'

Yannaras has highlighted here the conception of the social and political event that
is borne by the Orthodox ecclesiastical tradition, which entails a personalistic (in that it
assumes the human person to be of infinite value, as opposed to Western utilitarian indi-
vidualism) and relational approach. Yannaras goes on to say:

The Greek mode was embodied historically in the common struggle for truth that
is political life, the art and science of politics, the realization of the polis and of de-
mocracy as an existential (not utilitarian) goal. The Western mode was embodied in the
safeguarding of the individual with rights guaranteed by institutions and conventions, as
well as in amazingly advanced technological means of satisfying the human urges for
self-preservation, domination, and pleasure.'?

A personalistic and relational approach like the Greek mode described by Yann-
aras requires a faithful engagement with the traditions, all in conversation with politi-
cal science and philosophy. A theologian, rooted in the catholic being of the Orthodox
Church, must offer a methodology that encompasses the above-mentioned concerns and
quests and transcends moralism. By simply appealing to ethics or rationality, we do not
necessarily make people better.

Authority exercised tyrannically?

One underlying concern in this discussion of politics lies in the fact that every po-
litical system operates with force (though, not necessarily torture), something that can

% Perisi¢, Theological Disambiguations, 254.

101bid., 255.

11 “Encyclical of the Holy and Great Council of the Orthodox Church,” Annual 2016 of the Western
American Diocese (Los Angeles: Sebastian Press 2016), 32-40.

12 “Encyclical of the Holy and Great Council of the Orthodox Church,” Annual 2016 of the Western
American Diocese (Los Angeles: Sebastian Press 2016), 38.

13 Christos Yannaras, The Schism in Philosophy: The Hellennic Perspective and Its Western Reversal
(Brookline: Holy Cross Orthodox Press, 2015) xiii.
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never become an instrument of the Church, because it does not make you free. So we all
might agree that any use of metaphysics for political aims—whether enforced or free—
transforms metaphysics into a political ideology and psychological illusion. “The truth,”
we are informed, “shall make you free.”'* In this sense, there is an imperative: “let the
greatest among you become as the youngest, and the leader as one who serves.”!*

As we can see, freedom is a tricky issue in politics. No doubt, in America, “sin-
ce our nations’s founding, we have wrestled with what it means to be free.”'® But poli-
tics—which continually speaks about human rights and human dignity—is indifferent to
the supposed freedom of the human person. For this reason, the Cretan Council of 2016
emphasizes that the Orthodox understanding of man,

[T]s opposed both to the arrogant apotheosis of the individual and his rights, and to the humi-
liating debasement of the human person within the vast contemporary structures of economy,
society, politics and communication.... No one has honored man and cared for him as much as
the God-man Christ and his Church. A fundamental human right is the protection of the prin-
ciple of religious freedom in all its aspects—namely, the freedom of conscience, belief, and
religion, including, alone and in community, in private and in public, the right to freedom of
worship and practice, the right to manifest one’s religion, as well as the right of religious com-
munities to religious education and to the full function and exercise of their religious duties,
without any form of direct or indirect interference by the state.!”

You might ask, why Christ assumed that political authority is exercised tyrannical-
ly'® and that the power of those who dominate others is oppressive and provisional, while
Christ’s authority is free and lasting because he was sacrificed to save others. To open our
eyes to the true nature of how politics should be, Christ gives this example: “You know
that those who are supposed to rule over the Gentiles lord it over them, and their great
men exercise authority over them. But it shall not be so among you; but whoever would
be great among you must be your servant, and whoever would be first among you must be
slave of all.”"” It seems that the “new creation” inaugurated by Christ overthrows the es-
tablished order. This idea is strongly suggested when one considers several apects of the
common experience. Every form of authority has its rationale in the need for society to
function properly and be capable of making effective decisions. Accordingly, every exer-
cise of authority has in the first place the character of an office; it is respected by ever-
ybody as a ministry, and whoever is in a position of authority serves the common good.
Unfortunately, the exercise of authority in modern politics often manifests characteristics
diametrically opposed to those we suppose to belong to its original purpose.

Although the Orthodox may have a certain advantage in not going entirely through
the well-known “Western paradigm,”® they are nonetheless forced to face the post-mo-
dern paradigm shift in the West. As the Holy and Great Council of 2016 clearly stated,

14 Jn 8.32.

15 1k 22.25-26.

16 Nat Hentof, “Foreword,” in First Freedoms: A Documentary History of First Amendment Rights in
America, C. C. Haynes, S. Chaltrain, and S. M. Glison, eds. (Oxford: Oxford University Press, 2006), 10.

17 “Encyclical of the Holy and Great Council, 38.

18 Cf. Mk 10.42-44.

19 Mk 10.42-44.

20 We have to admit that, mainly due to historical reasons, the Orthodox world did not organically
participate in the phenomenon of modernity, the Renaissance, the Reformation, or the Counter-Reformation,
European Wars of Religion, the Enlightenment, the French and the Industrial revolutions, Romanticism,
Modernity, Post-modernity, the ascent of the subject, human rights, a religiously neutral nation state, etc., etc.
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The Church does not involve herself with politics in the narrow sense of the term. Her witness,
however, is essentially political insofar as it expresses concern for man and his spiritual free-
dom. The voice of the Church was always distinct and will ever remain a beneficial interven-
tion for the sake of humanity.”!

In discussing ethical dilemmas in the fields of politics, medicine, biology, or tech-
nology, many ask if ethical dilemmas have any relation to the metaphysical meaning
of human existence? However, people do not adopt a political viewpoint because such
a thing is rational or moral. The present problem is critical because the moralistic rela-
tivism and individualism that undergird the social education of our time have imposed
upon us social and psychological conditions that tend to dissolve the integrity of our per-
sonal being into ontically separate individualities and personalities alienated from com-
munion and relation, so that the human’s irreplaceable and unique personhood, which
only flowers in true communion and the call to relation, becomes lost. At the beginning
of the twenty-first century, the networks of economic and political interests in the inter-
national sphere have led to a social corruption that increases dramatically through the
immorality of the media and their focus on ratings, sponsors, sensationalism, and pro-
paganda rather than truth. Regretfully, the media’s presentation of events often comes at
the expense of providing viewers with the truth.

“Render to Caesar the things that are Caesar’s”

The confusion caused by modernity is not limited to the Orthodox world but is also pre-
sent on a global scale. This offers a theoretical conundrum, to which the Orthodox have
yet to address a new prophetic call to a dialogical theology.
The local Orthodox Churches are today called to promote a new constructive synergy with the
secular state and its rule of law within the new framework of international relations, in accor-
dance with the biblical saying: “Render to Caesar the things that are Caesar’s and to God the
things that are God’s” (cf. Mt 22.21).%

A communion-centered version of society, based on the protection of human exis-
tential truth and authenticity, might produce a new cultural paradigm. The consensus
among Orthodox theologians is that synergy with the secular state, “must, however, pre-
serve the specific identity of both Church and state and ensure their earnest cooperation
in order to preserve man’s unique dignity and the human rights which flow therefrom,
and in order to assure social justice.””

Man cannot be nourished with “husks,”** nor only by “antidoron.” You cannot par-
ticipate without the political responsibility of belonging, and only through the proxy of
representation. Any kind of eucharistic “decafteination” (docetism) leads to political and
cultural “decaffeination.” Recently, Aristotle Papanikolaou published a book, The Mys-
tical as Political,” in which he argues that “a eucharistic ecclesiology that integrates the
ascetical tradition leads to an endorsement of the principles of modern liberal democracy,
and that such an endorsement is not a betrayal of the ecclesial vision of the world being

21 “Encyclical of the Holy and Great Council, 38.

22 Tbid.

2 Ibid.

24 See Lk 15.16.

23 Aristotle Papanikolaou, The Mystical as Political: Democracy and Non-Radical Orthodoxy (Notre
Dame, IN: Notre Dame University Press, 2012), 56.
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created for communion with God.” This thesis is profound but not easily applied because
of one simple question: can the ecclesiastical tradition adopt the idea of collectivism as a
society blending together individuals in the pursuit of common interests? If the ecclesial
tradition, according to Yannaras, is incompatible with collectivism as an arithmetic sum
total of non-differentiated individuals because it ignores human coexistence as a simp-
le cohabitation on the basis of rational consensus, then how can an Orthodox Christian
lead an active public life in Western society if he/she is not fully conscious of the basic
world-view of the Church?

Two political worldviews

A few decades ago, a president of a world super-power visited an Orthodox country and
was asked in a TV interview how his belief'in God affected his political views and actions.
He replied that he and his whole family believe in the ten commandments. That was all.
The country he visited was one in which, centuries ago, a pious Orthodox emperor had
written a hymn: “Come, all peoples, let us worship the Godhead in three persons: the Son
in the Father, with the Holy Spirit. For the Father begat the Son before all ages, co-eternal
and equal in majesty, and the Holy Spirit was in the Father, glorified with the Son: a sing-
le power, a single essence, one Godhead, which we all worship....”2 The difference in the
two approaches is obvious (two “cosmocrators” with different levels of philosophy), but
this only illuminate a puzzling question: why today is theology so divorced from politics?

History has known two modes of organizing life, or two cultural-civilizational pa-
radigms: communion-centric (which marks Greco-Roman and European thought from
ancient Athens: the Hellenic polis and the Christian society, mostly in the East) and indi-
vidual-centric (initially barbarian and then modern—mostly western) ways of life. Since
history cannot go backward and is unable to merely imitate the past, can we (as modern
men and women) find a third paradigm for our human history and society? One that was
a mode of organizing life, going beyond utilitarianism, individualism, and reaching the
evangelion as tropos that saves our mortal beings and leads us to the mode of Uncrea-
ted, or tertium non datur?

The relevance of this question and these observations is limited, however, since
ours is a post-modern, not a classical society. In modern society with our real-world po-
litics, there are resemblances to this classical perspective; there are also potentially pi-
votal differences.

To put it simply, society is composed of individuals (atoms who pursue their own
interests) or of distinct groups, all of them with their own identity and necessities. The
political practice has the goal of discovering a modus vivendi: the expression of individu-
al antagonism has to be restricted by or guided through institutions, so as to avoid bellum
omnium contra omnes, or the war of all against all. Obedience to process is thus the core
of'a modern democratic society: one has to follow accepted rules of the game and to suc-
cumb to the result of the process.”

26 From the great vespers of Pentecost, Aposticha, eighth tone. The author of the hymn is the Emperor Leo

VI the Wise (886-912), who is depicted above the Central Royal Doors of Hagia Sophia in Constantinople, in
a posture of deep repentance, in adoration, barely raising his hands and face from the ground, a poor suppliant
before his Lord, Christ Enthroned.

27 Cf. Peter Van Nuffelen who points out some of the oddities of modern democracies: “A US president
who is elected with barely 52 percent of the votes is hailed as having received a powerful mandate from
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Eschatologically-conditioned politics

The status of freedom and its role within fundamental political law remain unresolved.
What should be done? Well, the Orthodox Church evidently has to deal with this reali-
ty having itself no political or economic power. The Church’s secular weakness today
even puts into question its very survival in the third millennium. And yet, this exact
period of history invites institutions to be reconstituted, since no establishment can be
taken for granted as a historical necessity. This has tremendous political implications.
Any new paradigm that is to be created needs not only new interpretations and criteria
but also a new conception of politics—different from the one that is found at the heart
of Western European civilization. In the constructing of such a new paradigm, Ortho-
doxy would have as its tools an eschatologically-conditioned history. What does that
mean? If the Church offers its eschatological ethos to the new paradigm, then a new po-
litical theory and action can emerge that will not be limited merely to social utility or to
the conventional rules of human relations, even if these are more “efficient.” This new
ethos presupposes deeply existential—and not simply “rational” or “moral”—motiva-
tions in order to function. Its goal might be the truth of man and the authenticity of his
existence.

Remarkably, one of the main characteristics of contemporary Orthodox theology
is its faithfulness to the Tradition understood both as continuity with the past and as so-
mething avant-garde. In fact, as John Milbank argues eloquently, “the pathos of modern
theology is its false humility. For theology, this must be a fatal disease, because once
theology surrenders its claim to be a meta-discourse, it cannot any longer articulate the
word of the creator God, but is bound up to turn into the oracular voice of some fini-
te idol, such as historical scholarship, humanist psychology, or transcendental philoso-
phy.”® In spite of many differences, almost everyone agrees that preserving the Tradition
is just one aspect of being Orthodox and that an engagement with its interpretation in the
light of today’s and tomorrow’s basic existential concerns is imperative. Thus, as Milbank
contends, “if theology no longer seeks to position, qualify or criticize other discourses,
then it is inevitable that these discourses will position theology: for the necessity of an
ultimate organizing logic cannot be wished away.”?

In the winter of 371, the Roman emperor Valens, who was mercilessly sending
into exile any bishop who displeased him, suddenly appeared in Cappadocia. He sent the
prefect Modestus to Archbishop Basil and Modestus began to threaten the saint with the
confiscation of his property, banishment, beatings, and even death. In a dialogue with
deepest political connotations, Basil invoked the basic human right with a sentence that
summarizes his anthropology: “I am God’s creation commanded to become god.”*

the population, and he is allowed to rule against the will of the other 48 percent. A president elected with
less votes in absolute numbers than his opponent is still legally elected because the procedure prescribes
the existence of an electoral college. Even more puzzling, from a pre-modern perspective, is that in the UK,
between 2005 and 2010, a party with just 35% of the vote was able to govern the country. Elections in modern
democracies are thus not tools to generate consensus but to adjudicate profound disagreement.” (Peter Van
Nuffelen, “The Rhetoric of Rules and the Rule of Consensus,” in Episcopal Elections in Late Antiquity, Johan
Leemans, Peter Van Nuffelen, Shawn Keoughe, and Carla Nicolaye, eds. [Berlin: De Gruyter, 2011], 250.)

28 John Milbank, Theology and Social Theory (Malden, MA: Blackwell Publishing, 1990), 1.

2 Ibid.

30 @20 1 KTiopa drapyov, kai 0edc eivar kekedevopévog. The entire dialogue is described by Gregory
Nazianzen in his Funeral Oration for Basil the Great, 48, 4.
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Ultimately, following Basil the Great, we must understand how important it is to
be courageous in dealing with the very sensitive issue of the relationship between the
Church and society, especially in regard to urgent contemporary political and socio-eco-
nomic issues. However, one should be aware that this cannot be done without theologi-
cal criteria, i.e., this can be done only through the relational experience of the Church.
Readily listening to the global ecumenical theological conversations and following the
best theological voices from East and West, a theologian must focus on a personalistic
rather than an individualistic view of the law and politics. The logic is simple. If, as a po-
litician or technician within the fields of science or administration in modern society, an
Orthodox Christian does not transmit the Orthodox vision, he will then himself be assi-
milated to the very mentality he is called upon to change. How can an Orthodox woman
or man be a minister of culture if that person is not conscious of the aesthetic and eucha-
ristic approach to human creation, and would act merely according to goal-oriented cri-
teria and utilitarian approaches?

In conclusion, the Orthodox Church, being true to an authentic theology of in-
carnation, inspired by experience of the Resurrection, and having adopted the audacity
of the Holy Fathers has to enter into a dialogue and produce a new synthesis with that
which is best in the modern world. Any use of metaphysics for secular aims transforms
metaphysics into ideology, into a psychological illusion. If the Orthodox man or woman
wishes to transmit to Western society what it lacks, and which is amply offered by Or-
thodoxy, then he/she must reconcile the law of personhood with the law of individual.

Law, politics, and the Church are obliged to work together in affirming both indi-
vidual and personal rights. Only then the icon of God, that is, the person of man, shall be
preserved from the dangers that threaten it. Both in ecclesial and political arena, politi-
kon zéon and zéon theoumenon must be equally honored.
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,» Wahre Werte*.

Zu einem Buch von Stephen Green

2009 ist in London das Buch ,,Good Values®“ eines Finanz-Fachmanns von inter-
nationalem Format und Rang erschienen. Im Folgejahr brachte der Finanzbuchverlag
die deutsche Ubersetzung (Almuth Braun) heraus.'

1. Werte?

Gleich eingangs sei eine gewisse Distanz zur Rede von Werten eingestanden. Die Tradi-
tion hat vom Guten gehandelt, einer Seins-Qualitit. ,,Wert hingegen, aus der Okonomie
iibernommen, spricht eine subjektive Wertschitzung aus und hat seinen Ort in Vergleich
und Austausch: mehr oder weniger wert als anderes.

Auch der Mensch ist ,,wertvoll”. Zunidchst hat er, niichtern gesagt, einen ,,Ge-
brauchswert*: als spétes Produkt der Evolution, vom ,,Materialwert™ angefangen (wor-
um es in der Transplantationsindustrie geht) bis zu seinem Denk- und Sprachvermdgen.
Der Einzelne hat sodann seine individuellen Begabungen, wiederum leiblich, seelisch,
geistig, charakterlich. Dazu kommt, was er aus diesen Anlagen durch Erziehung und Bil-
dung und Ausbildung gemacht hat. Nach diesem Wert findet er (hoffentlich) eine Anstel-
lung und bemisst sich sein Arbeitsentgelt.

Ein zweites ist sein ,,menschlicher Wert*. Sittlich-moralisch gut heif3t ein Mensch,
wenn er nicht in dem und jenem, sondern als Mensch gut ist. Der Kern dieser Gutheit ist
der gute Wille.? Thomas von Aquin: ,,Bona voluntas facit hominem bonum simpliciter

— ,,Der gute Wille macht den Menschen gut schlechthin.; ,,Homo, qui habet bonam vo-
luntatem, dicitur simpliciter bonus homo — ,,Der Mensch guten Willens heif3t schlecht-
hin ein guter Mensch.*® — Doch gehort zum Ganzen mehr als der Kern: Secundum virtu-
tes morales dicitur homo bonus simpliciter — ,,Gemal seinen sittlichen Qualitdten heil3t
ein Mensch gut einfachhin.*

Im Unterschied dazu spricht Immanuel Kant dem Menschen ,,Wiirde* zu: unver-
gleichlichen, unverrechenbaren Wert. Demnach verbietet der ,,kategorische Imperativ®,
einen Menschen bloB als Mittel zu behandeln.*

Fiir die Tradition gab es Stufen der Gutheit, vom bloflen Vorhandensein, iiber
die Grade des Lebens, von der Pflanze liber animalisches Bewusstsein zum Selbst-

1 St. Green, Wahre Werte. Uber Moral, Geld und die Zukunft, Miinchen 32014.

2 Vgl. 1. Kant: ,,Es ist iiberall nichts [...], was ohne Einschriinkung fiir gut kénnte gehalten werden, als
allein ein guter Wille* (Grundlegung... in: Werke in sechs Banden [W. Weischedel] = WW, Darmstadt 1956,
v, 18.

3 Qu. de virtut. 9, ad 16; Qu. de malo 1, 5 c.

41. Kant, Grundlegung... (Anm. 2), IV, 59 f. Vgl. J. Schwartlinder, Der Mensch ist Person. Kants Lehre
vom Menschen, Stuttgart 1968.
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bewusstsein (Thomas schreibt von Steigerung des Selbstbezugs: ,,reditio®). Dabei sind
nicht hinzutretende Eigenschaften gemeint. Die ergeben sich vielmehr daraus, dass ein
und dieselbe Grundwirklichkeit, ,,Sein“, jeweils in einer héheren Dimension realisiert
ist. Noch Goethe notiert am 9. Oktober 1786 in Venedig, im Blick auf Tiere am Strand:
,»Was ist doch ein Lebendiges fiir ein kdstliches, herrliches Ding! Wie abgemessen zu sei-
nem Zustand, wie wahr, wie seiend!“¢

Die neuzeitliche Naturwissenschaft, besonders die Leit-Wissenschaft Physik, ver-
abschiedet solche Qualifizierung. Sein wird ihr — univok, statt analog — zu bloBer Vor-
handenheit. Auf diesen Verlust antwortet die Philosophie mit der Wertelehre. Die Begrif-
fe ,,Wert* und ,,Geltung* hat der Arzt und Philosoph Rudolf Hermann Lotze im Rahmen
seines Drei-Reiche-Weltbilds (Wirklichkeit, Wahrheit, Wert) eingefiihrt. Verbreitet wur-
de die Wertelehre durch den Neukantianismus der stidwestdeutschen Schule (Hauptna-
men: Wilhelm Windelband und Heinrich Rickert), Am bekanntesten hierfiir — in einer
Skala vom Niitzlichen bis hinauf zum Heiligen — ist sodann wohl Max Scheler geworden.

1l Riickblick

Dieses Buch ist die unbeendete Entdeckungsreise eines Menschen, der den grofiten Teil seines
Arbeitslebens mit Geld, Handel und Wirtschaftsentwicklung verbracht hat. Diese Reise be-
ginnt an einem Wochenende in der Villa d’Este am Comer See im wunderbaren italienischen
Friithlingsmonat April des Jahres 2008, und zwar vor dem Hintergrund der um sich greifenden
globalen Finanzkrise. Es wurde eine Zeit der Reflexion — iiber ein System, das plotzlich auf
Sand und nicht auf festem Stein gebaut schien, iiber die gesamte Richtung der wirtschaftli-
chen und sozialen Entwicklung der Menschheit, {iber die Doppeldeutigkeit der menschlichen
Erfahrung mit dieser Entwicklung (13).

Von der Villa d’Este fihrt Green (= G.) nach Mailand , um dem Dom ,,[s]eine Ehrerbie-
tung zu erweisen” (19), beeindruckt vor allem von den Umsténden seiner Entstehung:
kleine Eiszeit, Beulenpest. ,,Wobei das Streben der Menschen nach Gott und Mammon
(und ihr Machthunger) so eng miteinander verwoben waren, wie wir es von jeher kennen.
Schon der Beginn des Bauprojekts wurde von den Stiirmen der Geschichte erschiittert™
(290). G. skizziert die Geschehnisse bis zur Erschielung Mussolinis, seiner Geliebten
und 15 fiihrender Faschisten, die ,,mit dem Kopf nach unten gegeniiber einer Esso-Tank-
stelle an der Piazzale Loreto aufgehéngt wurden® (21).

G. bezieht sich (26) auf Viktor Frankl, der die Angste des modernen Menschen
auf einen doppelten Verlust zuriickfiihrt: die uralte Uberwindung unserer grundlegenden
animalischen Instinkte und die rasant fortschreitende Auflosung gemeinschaftlicher Tra-
ditionen. Dieser Gewissheitsverlust habe sich in den letzten 50 Jahren rapide beschleu-
nigt. Die Folge seien zwei kompensatorische Neurosen: Streben nach Macht (eine Er-
scheinungsform: Geldgier) und nach Lust (mit ungehemmter Sex-Obsession). Das 20.
Jh. hat auf Godot gewartet — der nie kommt, Was wird zum Angstsymbol des 21. Jh.s?
Zugleich berichtet G. von zwei jungen Leuten, die sich faszinierend von konkreter Hilf-
losigkeit treffen lassen: Tim hat in Kalkutta ein Werk fiir Stralenkinder — und mit ihnen
aufgebaut. In Nairobi gibt James mit seinem Freund die gemeinsam geplante Reise ins
Blaue auf, von der Not eines Waisenhauses gepackt.

3 Thomas v. A., Qu. de veritate 1, 9; vgl. ScG IV, 11.
® Ttalienische Reise (zu Seeschnecken, Patellen, Taschenkrebsen): Artemis-Ausg. XI, 100.
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Dem Riickblick gelten die ersten drei Kapitel des Buchs. Kap. I (15-36) ist mit der
ersten Zeile von Thomas Stearn Eliots Grabspruch iiberschrieben: ,,In meinem Anfang
ist mein Ende,* und nimmt die letzten 40 Jahre in den Blick: bis zum Verschwinden der
(23) ,,Links-Rechts-Spaltung 1989 und der Erwartung einer groen Spaltung zwischen
Liberalen und Fundamentalisten. ,,Etablierte Muster und Strukturen verdndern sich, und
wir wissen nicht, wie das Ergebnis aussehen wird.” (25). .Zur Konfrontation mir uns
selbst tritt (31) ,,die Herausforderung des Maildnder Doms, der zeigt, dass die Mensch-
heit selbst inmitten von Chaos und Elend und getrieben von einem Cocktail aus sehr ge-
mischten Motivationen dem Mysterium des Daseins auBBerordentliche Denkméler errich-
ten kann. Auf der anderen Seite erwartet ihn die ,,Herausforderung der Modernitét™ mit
ihrem ,,Gefiihl von Haltlosigkeit®. ,,Kann die Hoffnung [33] eine bedeutsame Antwort
auf die Frage liefern, warum man sich iiberhaupt bemiihen soll?*

Kap. IT (37-67) steht unter dem Gedanken nétiger Vergemeinschaftlichung. Kern-
wort: ,,Globalisierung* (Pierre Teilhard de Chardin, Marshall McLuhan).” Zuerst blickt
G. auf die Friedenszeit der Jh.-Wende um 1900 zuriick: 1913 erschien in der New York
Times ein Artikel mit der Uberschrift (42): ,,Alle Nationen sind zum Friedensfest gela-
den, zum 100. Jahrestag des Vertrags von Gent, der 1814 den Krieg zwischen England
und den USA offiziell beendet hatte. In dhnlichem Geist setzt G. sich (47 ff.) mit Samu-
el P. Huntingtons ,,Kampf der Kulturen* auseinander — und beruft sich auf den indischen
Okonomen und Nobelpreistriger Amartya Sen® (49). Der weltweite Kulturaustausch
wird immer facettenreicher (66).

Nach den grauenvollen Diktaturen des 20. Jh.s begann das neue Jahrtausend auf
einer Welle des Vertrauens. G. befasst sich kritisch mit Thomas Friedmanns Bestseller
von 2005 ,,Die Welt ist flach. Eine kurze Geschichte des 21. Jh.s.“ Der homo oecono-
micus verbinde sich tiber Landesgrenzen hinweg, die Nationen wiirden friedlicher. —42:

,Tatsdchlich ist die Vorstellung, Handel und Investment konnten Konflikte verhindern,
schon etwas dlter, und wenn man sie genauer betrachtet, gibt sie Anlass zu ernsthaften
Zweifeln.” Fiir Karl Polanyi 16sen (43) ,,sich selbst regulierende Mérkte egal in welchem
Kontext eine spontane Gegenbewegung aus, und zwar selbst unter den Menschen, die
sich eines wachsenden materiellen Wohlstands erfreuen. Sie tragen den unvermeidlichen
Keim des Konflikts und des Zusammenbruchs in sich, weil der Markt — so Polanyis Wor-
te — stets versuche, die sozialen Strukturen zu beherrschen. [...] Das war eine profunde
und weitsichtige These*.

2008 hat Friedmann ein zweites Buch vorgelegt(44):° ,,Was zu tun ist. Eine Agen-
da fuir das 21. Jh.“. Es gilt, sich einer Welt zu stellen, die starker als bisher multipolar
wird (59). Fast iiberall Urbanisierung und Individualisierung. Eine Ausnahme bildet Ja-
pan (62). Verbreitet ist die Vorstellung (51), ,,die Globalisierung sei ein Konzept oder
eine Ideologie als Ergebnis bewusster Entscheidungen.“ Doch tiefer geblickt zeigt sich

,,die Wahrheit, dass Globalisierung weder ein Konzept noch eine Ideologie ist, sondern
ein Phianomen. Sie ist Teil des Verlaufs der Menschheitsgeschichte.*

,,und was ist (63) mit der islamischen Welt? [...] Dort ist die Kultur auf vielen Ge-
bieten in ihrem Ethos derart tiefreligids, wie es in Europa seit dem 18. Jh. nicht mehr

7 Warum unter der bekannten Antwort Pistols auf die Darlehensverweigerung Falstaffs? (,,Die Welt
meine Auster”, in: Die lustigen Weiber von Windsor, 11, 2.)

8 Die Identititsfalle. Warum es keinen Krieg der Kulturen gibt, Miinchen 32007.

® Hot, Flat and Crowded: Why we need a Green Revolution and How it Can Renew America.
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der Fall und wie es in China noch nie der Fall gewesen ist.“ Hier sind tiefgreifende Aus-
wirkungen zu erwarten. Bemerkenswert sei das Sinken der Geburtenraten ,,in so unter-
schiedlichen Landern wie der Tiirkei, dem Iran, Algerien und Indonesien ,,(wobei ihre
offensichtliche Unterschiedlichkeit eine Warnung iiber die Gefahren einer allzu schablo-
nenhaften Charakterisierung der Lénder [...] aussendet).!

Nach einem Panorama-Uberblick zum reichen interkulturellen kulturellen Aus-
tausch in Literatur, Kunst und Musik — 2008 wird das Museum of Modern Arab Art er-
offnet, in Peking beziehen Kiinstler ehemalige Fabriken, Lang spielt dort Brahms, in
London gibt es eine Ausstellung {iber chinesisches Design... — liest man (67): ,,In ge-
wisser Hinsicht ist der am wenigsten interessante Aspekt der Globalisierung der Handel,
wenngleich er es ist, in dem die Wurzeln der Globalisierung liegen.” Der vernetzte Han-
del weckt die Frage, wer wir sind (und die Kunst versucht sie zu beantworten). — Hier
stehe aber ein Blick auf den globalen Bazar an.

Kap. III (69-105): ,,Der globale Basar*, befasst sich mit dem Geld als dem Ol des
Handels. Dazu gehért die Habsucht als Wurzel aller Ubel. Die Evolutionsanthropologie
bestitigt die These von Adam Smith, dem Menschen sei das Schachern und Tauschen
angeboren. ,.Ein Grofiteil der bekannten Menschheitsgeschichte ist eine Migrationsge-
schichte® (72), von Afrika aus. In der nordeuropéischen Steinzeit wird das Boot erfunden
(73).“Um 1000 v. Chr. besal3 die Welt ihre ersten professionellen Handler” (74). G. berich-
tet liber wichtige Waren, eine der dltesten: das schwarze Glasgestein Obsidian, chinesische
Seide fiir die Romerinnen, exotische Gewiirze, erwihnt die Inflation um 1600. 80 ff. st63t
der Leser auf den Sklavenhandel und die Auswanderung in die neue Welt — bis zum ers-
ten Weltkrieg.. Und nun (endlich) die Rolle von Geld und Kapital: ,,Schon in den frithes-
ten historischen Zeiten waren zinsbewehrte Kredite tiblich (86). Zu Wahrungen wurden
,,.Bernstein, Perlen, Kaurimuscheln, Fisser, Eier, Federn, Hacken, Elfenbein, Jade, Kessel,
Leder, Matten, Négel, Ochsen, Schweine, Quarz, Reis, Salz, Fingerhiite. .. ,,Die Geschich-
te des Geldes ist die einer Entwicklung (87) von Tauschwaren zu Miinzgeld zu reprisen-
tativem Geld und im 20. Jh. schlie8lich zu Fiat-Geld (dessen Wert in dem Versprechen an-
statt in Reserven anderer Giiter wie zum Beispiel Gold liegt).” Nach dem Niedergang des
Romischen Reiches beginnt in den italienischen Stidten das Bankwesen neu (Medici in
Florenz). ,,Die Entwicklung des Geldes und des Bankwesens ermdglichte auf vielfaltige
neue Weise die Kreditvergabe und Investitionen. Und so wurde die Welt zu einem besse-
ren Ort* (89). Ironie? Angesichts heutigen Misstrauens ,,miissen wir uns die grundlegen-
de Wahrheit in Erinnerung rufen, dass, wie [Niall?, Ronald?] Ferguson es ausdriickt, eine
Welt ohne Geld schlimmer, viel schlimmer ware als unsere derzeitige Welt™ (ebd.).

Umstritten freilich ist die Rolle des Geldes immer gewesen. G. spricht die jii-
disch-christliche Zinsfeindschaft an (89-91) und zitiert auch Aristoteles (91 f.). Un-
missverstindlich sind ebenso der Koran — sowie Konfuzius (92 f.). — Anders wird es mit
Calvin und dann Adam Smith und David Ricardo. Doch auch die Kritik verstummt nicht:
literarisch u. a. Elizabeth Barrett-Browning, Charles Dickens, Emile Zola, politisch dann
Friedrich Engels und Karl Marx.

10366 begegnet in der Ubersetzung (auch im Original?) der ,kleinste gemeinsame Nenner, ein Fehler
(mathematisch wird nach dem groBten gesucht, und dem, kleinsten gemeinsamen Vielfachen), worauf mich
(siehe Staatslexikon der Gorres-Gesellschaft 74 [1988], 792) erst C. S. Lewis — durch eine Selbstkorrektur —
gestoflen hat. Angemerkt hier, weil die Einsicht fiir Einungsprojekte (konfessionell wie interreligis) wichtig
ist: der grofite Nenner ist (zu) klein (von 8 und 12 z.B.: 4).
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,»War (102) der Kollaps des Kommunismus der Triumph eines anderen ;Ismus?‘ —
104: ,,Smith wusste, dass die Menschheit einen Tiger reiten wiirde, wenn sie ihren kapi-
talistischen Instinkten folgte.*

Damit kommen wir zum Ziel- und eigentlichen Thema G.s, zum Ausblick — und
zu den Fragen, vor die er uns stellt.

111, Ausblick

Kap. IV (107-135): ,,Auf der Zielgeraden zu einem neuen Jerusalem? Die Stimmung
zeigt das Motto, Worte T. S. Eliots: ,,Wo ist das Leben, das wir im Leben verloren ha-
ben?* Konkreter: ,,Wo ist die Weisheit, die wir im Wissen verloren haben? Wo ist das
Wissen, das wir in der Information verloren haben?* — Gelegentlich heifie es, der erste
Weltkrieg habe bis 1945, ja bis 1989 gedauert (108). Positiv ist das Allgemeine Zoll- und
Handelsabkommen von 1947 (GATT) zu vermerken (109). Wichtig sind die umwailzen-
den Verdanderungen in Indien und China (113): Wirtschaften als ,,Kraftwerke mit einem
gewaltigen Potential®, doch auch mit lauernden Umweltproblemen (115).

,»Stadte verkdrpern den Drang der Menschen nach Kontakt und Vernetzung — nach
Gesellschaft, Bequemlichkeit, Stimulierung und Wohlstand (118). Aber G zitiert auch
,»eine vernichtende Beschreibung der modernen Stadt durch den Sozialtheoretiker David
Harvey (119) — und schiebt zunichst noch (120-130) einen Riickblick auf die Geschich-
te der Urbanisierung ein, bis zur Polaritit von Entfremdung und Selbstverwirklichung
bei Georg Simmel. Der japanischen Kirschbliitenfeier stellt er den Existenzialismus von
Albert Camus® ,,Fremdem* und Hermann Hesses ,,Steppenwolf* gegeniiber. ,,Worauf
[133] lauft das alles hinaus?* Wenn auf Fortschritt, dann ,,ist es gewiss ein zweischnei-
diger Prozess* (134).

Kap. V (137-167): ,,Von Tulpen iiber Subprime zu...* G. beginnt mit dem Davoser
Weltwirtschaftsforum von 2009 und seiner scharfen Kritik am ,,westlich inspirierten ka-
pitalistischen Modell*: , Kasinokapitalismus* (238). (Seit 2005 hatten immer mehr Oko-
nomen darauf hingewiesen, ,,dass Amerika [= USA] liber seine Verhéltnisse lebt™ (141).
G. rekapituliert die Entwicklung bis zum (148) ,,zentrale[n] Ereignis (Sonntag, 14. 9.
2008), ,,als Lehman Brothers seinen Konkurs bekannt gab.* Anders als 1930 ist
die Antwort auf die Krise ,,von hektischem Aktionismus gepragt (151). Und von staatli-
chen Eingriffen in den Markt (,,alle” wurden ,,Keynesianer*). Als eine der im Englischen
am héufigsten zu horenden Wendungen zitiert G. (157 Alphonse Karr:) ,,plus ¢a change,
plus c‘est la méme chose*, weil er auch fiir Finanzkrisen gelte: ,,Das historische Muster
wiederholt sich stindig. Auf das Vertrauen folgt der Leichtsinn, darauf folgt der Zusam-
menbruch, gefolgt von einer Hexenjagd — auf die schlielich erneutes Wachstum folgt.
Die menschlichen Emotionen scheinen sich zu wiederholen: die Gier, die Panik, Scham
und Wut, Reue und Niichternheit — bis sich der Uberschwang erneut breitmacht.

Im Blick auf eine neue Weltordnung zihlt G. (160-162) vier ,,zentrale Realitdten*
auf, die jedenfalls zu beriicksichtigen seien: 1. gibt es keine Alternative zum Markt (wie,
nach Churchills beriihmtem Wort zur Demokratie); 2. konnen wir nicht die Uhr in die
1970er Jahre zuriickstellen; 3. sind staatliche Interventionen unerlésslich; 4. sei die Ver-
schiebung des Machtzentrums gen Osten zu akzeptieren.*

Viele (165), ,,darunter zum Beispiel der chinesische Premierminister Wen Jiabao,
haben die Auffassung vertreten, der neue Kapitalismus solle von einer Vision gendhrt
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werden (die zu einem Grofiteil auf Adam Smiths Werk Theorie der ethischen Gefiihle
zuriickgeht), in der Spekulationsexzesse von Kontrollen verhindert werden* und in der
es, statt blol um Gewinn, etwa um gegenseitiges Vertrauen geht. — ,,Die Wahrheit lau-
tet [166], dass der Wert unserer Geschifte von den Werten abhéngt, mit denen wir unse-
re Geschifte betreiben.“!!

1V, Eine Grundfrage

Kap. VI (169-200): ,,Warum sollte ich irgendetwas fiir die Nachwelt tun?* — Was ist
Fortschritt? Materieller Wohlstand ,,oder die zunehmende Fahigkeit, Giiter wie Gliick
und Zufriedenheit, Liebe und Freundschaft zu schaffen* (den Anteil von Wohlstand
nicht unterschitzt)? Und wenn nach einer Untersuchung, 2006, in Grof3britannien (170)
70 % der Dreijahrigen das McDonalds-Symbol kannten, doch nur die Hilfte ihren Nach-
namen, durchschnittliche Zehnjdhrige 300 bis 400 Konsummarken, aber keine 15 Wild-
vogel, lasst sich fragen, inwieweit die bekannte Definition Oscar Wildes iiber den Zy-
niker (171): der kenne von allem den Preis und von nichts den Wert, etwas {iber uns
Erwachsene sagt. Der Name Thomas Malthus fallt (182), der Schwund des Regenwalds
begegnet. ,,Bewegender und schrecklicher als die Statistiken findet G. die individuellen
Geschichten (177). Bemerkenswert ist die Zunahme an Mikrofinanzierung (179 f.) An-
derseits sind Méchte wichtig (189): England konnte in seiner Meeresherrschaft den Skla-
venhandel bekdmpfen, und die USA trugen den Marshall-Plan. ,,SchlieBlich [197] ist da
noch die Frage, die wir unbeantwortet gelassen haben: Was hat das alles mit mir zu tun?
[...] Wir kdnnen mit den Schultern zucken, oder wir konnen auf die kleine leise Stimme
des Gewissens horen. Diese Stimme erinnert uns daran — wenn wir ihr Gehor schenken
— dass die Reichen etwas schulden. Und eine unbezahlte Schuld macht einen Schuldner
schuldig [...] Wir horen reiche Menschen oft sagen, dass sie ,der Gemeinschaft etwas
zurlickgeben® wollen.” Wir konnten, durch Franz von Assisi belehrt (199), ,,entdecken,
dass uns im Geben vergeben wird und wir in der Vergebung empfangen.*

V. Vor dem Dreiweg

Kap. 7 (201-225): Faust und der reiche junge Mann. Die Motti: Verweile doch! Du bist
so schon! — Geh, verkaufe, was du hast... — Eingangs fiihrt G. Schuldbekenntnisse und
Reue-Worte sterbender Méchtiger an. Dann kommt er auf Faust und seinen Teufelspakt
zu sprechen: die Legende im Volk, Marlowes Drama, schlieBBlich Goethes Hauptwerk.
Mit Seitenblick auf andere Faust-Gestalten wie Shakespeares Macbeth, Gogols Maler
(Das Portrdt), Oscar Wildes Dorian Gray, gefolgt von der Bemerkung, dass man in-
zwischen weder Aristokrat noch Kiinstler sein muss, ,,kein Titan* mehr (215). Und so

' Zu erkliren ist wohl noch die Uberschrift des Kapitels. Die ,,Tulpen® weisen auf Worte Keynes® hin,
die G. als Motto anfiihrt: ,,Spekulanten mogen unschédlich sein als Seifenblasen auf einem steten Strom der
Unternehmungslust. Aber die Lage wird ernsthaft, wenn die Unternehmungslust die Seifenblase auf dem
Strudel der Spekulationen wird.” — und so auch Subprime (mir bisher unbekannt).

Wikipedia (4. 5. 2017): ,,Subprime-Markt bezeichnet einerseits einen Teil des privaten (also nicht fiir
gewerbliche Zwecke dienenden) Hypothekendarlehenmarkts, auf dem Kreditnehmer mit meist geringer
Bonitit bei US-amerikanischen Banken Hypotheken zum Immobilienerwerb aufnahmen bzw. von
diesen dazu iiberredet wurden. Zum anderen bezeichnet es den Markt, auf dem verbriefte Pakete solcher
Hypothekarkredite gehandelt werden — oft zwischen Banken und international. — Ubersetzt bedeutet subprime
,zweitklassig*; der Begriff entstand ab 1993 zunéchst in den USA, spéter auch in anderen englischsprachigen
Staaten.*


https://de.wikipedia.org/wiki/Gewerbe
https://de.wikipedia.org/wiki/Hypothek
https://de.wikipedia.org/wiki/Kreditnehmer
https://de.wikipedia.org/wiki/Bonit%C3%A4t
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kommt er zu dem jungen Mann, dem auf seine Anfrage hin Jesus liebevoll den Vorschlag

macht, seinen Besitz an die Armen zu vergeben.

Nichts Neues unter der Sonne. Anderseits aber stellt unsere Situation uns (219) in ,,eine

groBere Relevanz und Dringlichkeit [...] als jede frithere Phase in der Menschheitsge-

schichte. G. legt uns sechs Prinzipien unserer Wahl vor.

1. Integritit. Auf Diskussionstaktik ldsst sich verzichten, bei dem ,,breite[n] Konsens
iiber die Dinge, die ein ethisches Geschiftsgebaren ausmachen, trotz allem Dissens
iiber ethische Einzelfragen wie Abtreibung, Stammzellforschung und so fort.

2. (220) Ein Weg, ,,der andere Menschen (Kollegen oder Kunden) als Zweck und nicht
als reines Mittel betrachtet,” gegen zahlenbasierte Manipulation und Téuschung,

3. Ehrgeiz, freilich nicht, um moglichst viel fiir sich herauszuholen, sondern mit dem
Ziel grofitmoglichen Beitrags zum Gemeinwohl.

4. Balance (221) und Wechselbeziehungen der Lebensbereiche: Familie, Arbeit, Freun-
de, weitergespannte Vernetzungen...

5. ,,[D]as zentrale Prinzip der Fithrung®. ,,In den letzten Jahre[n sei] die Anerkennung fiir
den Wert der so genannten ,dienenden Fithrung® gewachsen®(statt psychologischer
Vorherrschaft).

6. ,,Und [222] schlieBlich ist da ein entscheidendes Prinzip, das alle zuvor genannten
untermauert und das in all den Ratgebern fiir ein erfolgreiches Leben oft ausgelas-
sen wird. Wir miissen in der Lage sein, in den Spiegel zu sehen und zwei Fragen iiber
unsere Rolle auf dem globalen Bazar zu beantworten: Wie tragt das, was ich mache,
zum allgemeinen Wohlergehen bei? Und warum genau mache ich das? [...] Welchen
Wert hat meine Arbeit, und warum tue ich sie (und nicht jemand andere[r]?

,Die Antwort ist wichtig. Wir haben nur ein Leben. Und zu jedem beliebigen Zeit-
punkt haben wir nur drei Optionen fiir unseren Weg vorwérts. — Wir stehen also nicht
bloB (wie einst der sprichwortliche Herkules) am Scheideweg, sondern vor einem Drei-
weg. Sollte man von einem Trilemma reden?

Der erste Weg wiire ,,der faustische Pakt, der sich selbst ins Zentrum riickt.” [Der
Volks-Faust wie Don Giovanni enden dabei im Verderben; bei Goethe rettet, einigerma-
Ben ungeklért und unerklarlich ,,das Weibliche* den Lebenskiinstler.]

Der zweite wire, ,,sich treiben zu lassen®. Allerdings wire das so wenig eine wirk-
liche ,,Antwort™ wie der Pakt Faustens. Hier droht nicht die Gefahr des Ausrufs ,,Ver-
weile doch...“ Als Gefahr sieht G. statt dessen (223), dass der Geist verdorrt und sich
eine ,,Neigung zur Depression® entwickelt [bei uns, die biirgerliche Krankheit,'? nimmt
sie, glaubt man den Medien, erheblich zu].

Der dritte Weg ist ,,der Drang, einen Beitrag zu leisten. ,,Die entscheidende Wahr-
heit lautet, dass nur eine der drei Optionen einen Weg zur Erfiillung bietet. Welches ist
der Wert meiner Arbeit? Und warum genau mache ich sie?

»Natiirlich ist der Beitrag, den wir leisten, nie vollig eindeutig. [...] .Doch die Fra-
gen sind da.” Und in der Zeit gestiegener Lebenserwartung stellen sie sich auch beim Ein-

12 Melancholie. Texte [von Seneca bis Hugo. v. Hofmannsthal und — mit einem Holzschnitt Raoul
Dufys — Guillaume Apollinaire] zusammengestellt und herausgegeben von Johannes Oeschger, Basel 1965;
Raymond Klibansky, Erwin Panowsky u. Fritz Saxl, Saturn und Melancholie. Studien zur Geschichte
der Naturphilosophie und Medizin, der Religion und der Kunst, Frankfurt/M. 1990; Melancholie. Genie
und Wahnsinn in der Kunst. Zu Ehren von Raymond Klibansky (1905-2005), dem groBen Gelehrten und
Erforscher der Geschichte der Melancholie (Ausstellungskatalog, Hg. Jean Clair), Paris 2005, Berlin 2006.



104 JORG SPLETT

tritt in das sogenannte Rentenalter. Besonders scharf stellen sie sich ,,bei [unter Umstéin-
den] spektakuldrem Scheitern. Selbst dann aber gibt es die Moglichkeit der Erlosung. '

225: ,,Vollkommenheit ist [selbstverstidndlich] ein unerreichbares Ziel. Aber wir
,,konnen darauf hoffen, uns dem Ziel anzunihern.*

Ergo
Kap. VIII (227-253): ,,In meinem Ende ist mein Anfang.* — Echo oder Antwort zu Kap.
1, zur ersten Zeile von Eliots Grabschrift jetzt die sie umkehrende zweite.

Unser Ziel ist ein Ganz-Sein, das wir nie vollig erreichen (227). Die Europier tra-
gen eine eurozentrische Brille. Viele Verzerrungen stammen aus unserer Kindheit (228:
,Das Kind als Vater des Mannes“, G. erinnert an den Schlitten ,,Rosebud“(aus Orsen
Wells berithmtem Kane-Film: 202). Manche konnen ihre Metaphysik artikulieren. Alle
neigen wir dazu, unseren metaphysischen Rahmen fiir allgemeingiiltig zu halten. An-
derseits konnen wir das Prisma unseres Weltbilds nicht mit Integritdt als rein relativ
betrachten* (232). (Wir verurteilen Kindsmord, Leibeigenschaft, Witwenverbrennung).
Wir miissen unser metaphysisches mit unserem moralischen Geriist verkniipfen (232).

Zu seinem personlichen Prisma bekennt sich G. als einem christlichen. Auch ich
habe kein Problem, von christlicher Philosophie zu sprechen.'* Wahrend z. B. Robert
Spaemann dies, jiingst wieder zu seinem 90. Geburtstag, das erneut fiir sich abgelehnt
hat: er sei Christ im Glauben an den Gott und Vater Jesu Christi und ein Philosoph der
auf die Vernunft baut. G. schreibt von seiner familidren Heimat und von Augenblicken
(324), in denen er ,,vielleicht sagen mochte: ,Verweile doch..., allerdings nicht zu Me-
phisto. Er rdumt die Belastung durch drei ,,Uneindeutigkeiten* ein (235 f.):

Zuerst die ,,Tatsache, dass alles, was wir erfahren und uns widerfahrt, von Un-
vollkommenheit geprigt ist“ Menschliches Fehlverhalten und menschliche Grausamkeit
manifestieren sich unter spielenden Kindern, zwischen verheirateten Paaren, in der So-
zialen Ausgrenzung (236). Zugleich — oder dem zuvor spricht die Bibel von der Kost-
barkeit des Menschen. Von Stinde will man nichts mehr wissen; aber das Bose ist nach
wie vor machtvoll. G. weist auf Weimar hin — mit dem benachbarten Konzentrationsla-
ger Buchenwald.

Dieser ersten Uneindeutigkeit gesellt sich (244) als zweite die Uneindeutigkeit
des zu erwartenden Endes der Geschichte. Wird es eine schreckliche Apokalypse sein?
Solch ,,feuerstiebendem Ende* steht das Friedensreich nach Jesaja gegeniiber.

An dritter Stelle nennt G. das seltsame Hoffnungsprinzip (246): ,,einerseits sehr
konkret und diesseitig®, anderseits ,,ambitionierte Sehnsiichte®. G. fiihrt die Propheten
Micha und Jesaja mit ihren Friedensvisionen an und Paulus mit seinem Wunsch nach
Wegfall dreier Trennungslinien: bzgl. Rasse/Kultur, Sozialer Schichtung und Geschlech-
ter-Differenz. (Aus Raumgriinden behandelt er nur die letzte (247-250).

Dann kommt er wieder auf Mailand mit dem Dom zuriick (250 f.). Und jetzt be-
sonders auf das Kreuz, das ,,Kruzifix, das still im Dammerlicht des Kirchenschiffes he-
rabhingt*.

Als Bild ist das Kreuz in der Welt geldufig. Als Macht- und Kriegszeichen wie als
Schmuckstiick und ,,Talisman®. Doch kaum mehr recht verstanden. ,,Tatséchlich [251]

13 G. nennt (224) den Politiker John Profumo, der nach einem ,,schillernden Sexskandal® still fiir eine
karitative Gemeindeorganisation in East London gearbeitet hat.

14 Obwohl sie fiir Heidegger ein ,,hdlzernes Eisen® war. Siehe J. Splett, Holzernes Eisen — Stachel im
Fleisch? Christliches Philosophieren (Schriften der Akademie Franz Hitze Haus, 4), Miinster 2001.
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war das Kreuz jedoch ein Instrument der Hinrichtung —und ein iibliches dazu. Wir ha-
ben vergessen, wie schockierend es gewesen sein muss, dieses Instrument als Zeichen
fiir eine neue Bewegung, als Zeichen der Hoffnung zu nehmen.*

In der Tat. Was G. nicht anspricht, ist das Vergessen in der Kirche selbst. In der
Kar-Liturgie wird (auler dem Gekreuzigten) das Kreuz verehrt und geschmiickt. Es heif3t
sogar ,,heilig” (welche Ehrung immerhin nicht auch noch den Gei3eln zuteil wird). Da-
bei ist es nicht blof3 ein Toétungsinstrument, sondern zugleich eins der unmenschlichsten
Folterwerkzeuge, die (wie das Pfahlen) perverse Menschenphantasie erfunden hat. (Nach
Cicero durfte schon der Name des Kreuzes nicht in Gegenwart romischer Biirger ver-
lautet werden."” — Haben Christen sich zu sehr daran gewohnt und ,,miissen* durch die
,~Fremdprophetie” der Einspriiche gegen Kruzifixe in der Schule darauf hingewiesen wer-
den? — Der bekannte theologische Lyriker Andreas Knapp, hélt der Kaiserin Helena vor:'

du lieBest einst das Kreuzesholz verehren
und mit Gold und Edelstein verzieren

ein Folterinstrument das schmiickt man nicht
das Blut am Balken ist genug

Ich sehe mich zum Worte ,,Argernis* genétigt, und zwar gerade nicht im Verstind-
nis des Vélkerapostels, der in 1 Kor 1,23 (Gal 5,11) vom Argernis des Kreuzes-Glaubens
handelt, sondern meine die Bezeichnung im verwerflichen (und von Jesus verworfenen)
Sinn: Argernis, das formlich nach Besinnung, Reue, Umkehr und Verzeihungsflehen,
nach erbarmender Vergebung schreit.

Aber zuriick zu Green und seinen Uberlegungen! Von innerkirchlichen Problemen
zu seiner Analyse unserer globalisierten Zukunft. Die fordern uns zum Handeln in der
Welt auf, ,,mit Hoffnung statt mit Verzweiflung und nicht mit unkritischem Optimismus*
(252). — Und die Herausforderung konkretisiert Stephen Green nach soviel Dreiheiten
noch einmal dreifach:

»Erstens sind wir zum Engagement und nicht zur Distanzierung aufgefordert.” Zu
tatiger Beteiligung an den vieldeutigen Aktivitidten von unterschiedlicher Reichweite
und auf unterschiedlichem Niveau.

Angesichts der Vieldeutigkeit wird zweitens unsere Urteilskraft herausgefordert.
Krisen (kpioig = Sichtung, Trennung, Scheidung, Entscheidung) verlangen die Unter-
scheidung der Geister.

,»und drittens hat wahrscheinlich jeder von uns sein eigenes Kreuz [?!] zu tragen,
und wir sind moglicherweise nicht einmal in der Lage[,] vorherzusagen, wie, warum und
wann. In dieser Erfahrung wollen wir uns vielleicht an der Erkenntnis festhalten, dass
das Kreuz schon einmal getragen wurde.” Gewiss werden wir ,,stolpern®, Reue aber ist
,immer eine Option®.

»Selbst wenn sich etwas wie das Ende anfiihlt, so ist es auch ein Neuanfang.*

13 Pro Rabirio V, 16: ,,Nomen ipsum crucis absit non modo a corpore civium Romanorum, sed etiam a
cogitationibus, oculis, auribus.*
16 A Knapp, Das Ende vom Ende. Geschichten gegen den Tod, Wiirzburg 2016, 150 f.
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Surprising God:
An Ontological Proposition for Creative Monasticism’

Describing the development of his character Stephen Hero, James Joyce wrote this
thought-provoking sentence: ‘The monk now seemed to him no more than half the ar-
tist.”! For Joyce, the artist is not simply someone who creates art, as he maintained the
Renaissance idea that every human being is essentially both artist and creator. For the
Church Fathers, the divine image according to which we are created has the power for ra-
dical self-determination, i.e., has the power to create a new world. This capacity is proba-
bly most conspicuous in art. Thus, creative power is usually referred to as ‘artistic pow-
er’. The divine icon in the human person is therefore the artistic icon. Although not every
person possesses a gift for a particular form of art, every person is an artist.

Christian doctrine has never managed to produce an adequate justification of art,
and therefore of the human being as the divine image, as an ontological, soteriological,
and eschatological activity. In order to produce this kind of apology, Christian theolo-
gy would need to confirm that human creativity, especially in the domain of art, funda-
mentally changes one’s surrounding world, and one’s innermost being, thus changing the
eternal life itself. Eternity is the final criterion of truth. If even the most accomplished
works of art fail to eternally transform the being of the world and the essence of the hu-
man person, thus adding something imperishable to eternity, then the creation of the hu-
man being as the divine image and artist was entirely superfluous.

Joyce therefore astutely observed that, in spite of the doctrine of imago Dei, Chris-
tianity, including Christian monasticism, does not reflect the fullness of the mystery of
the human person. This is why, instead of becoming a Jesuit priest, Joyce decided to be-
come an artist. | believe that Joyce would not have rejected monasticism had the very
concept inherently encompassed a notion of creativity. In fact, Joyce believed that the
artist is essentially a priest. ‘The artist’, wrote Joyce, ‘transforms the bread of everyday-
ness into the body of eternal beauty.”® Priesthood, for Joyce, represents a passive princi-
ple, which fails to express the fullness of the divine image. The Church Fathers depict

* The paper was presented at the Oxford Monastic Institute (OMTI) Colloquium, Theology Faculty, Oxford
University, May 3rd 2017

! Tames Joyce, A Portrait of the Artist as a Young Man (Penguin books, London 1992), 37 (Italics mine).

2 Joyce, ibid., 170. C.G. Jung, for example, writes that what nature has left incomplete, art should bring to
completion. Jung also stresses the role that the human mind plays in the creation of a new world: without the
mind’s active role, he argues, the world would sink into the deepest night of non-being. C. G. Jung, Memories,
Dreams, Reflections, trans. Richard and Clara Winston (London, Fontana Press, 1995), pp. 284-285. For
further phenomenological analysis of the ways in which the art transforms the world, see Romilo Knezevic,
Priest or Poet? (London, Magazine Poem, International English language Quarterly, 2013), Issue 2. Takobe,
Man — Priest or a Poet (Oxford, Sobornost, December 2011).
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the human being as the priest of creation, that is, as a mediator between God and the uni-
verse, a being responsible for the salvation of the world. ‘Salvation’, however, implies
concurrently a communion with God and the preservation of the creature’s absolute on-
tological otherness. Difference is not separation.? There could be no communion without
difference. If the human person is not capable of creating something that would be new,
new to God, to surprise God, if the person were unable to portray her otherness and dif-
ference, then how can we talk about her salvation, or the salvation of the world.

Joyce would not have written, I believe, his famous words, ‘I will not serve that in
which I no longer believe whether it calls itself my home, my fatherland or my church...’*

Had he not thought that, as tradition teaches us, the monk is identified solely with
repentance, prayer, humility, and obedience. Maybe Joyce would not have rejected mo-
nasticism and Christianity in general had he known of a centauric symbiosis between
monasticism and art, or conceptualised an image of God who is God-Man.

One of Christianity’s specific features is contained in the teaching on Christ who is
not only God but also the human being. It seems that we often forget how faith in Christ
presupposes not only faith in God but also faith in the human being.

I suggest therefore that, before we denounce Joyce for rejecting Christianity, we
investigate the motives that brought him, one of the most prominent intellectuals of his
time, to make this decision.

Some sort of a moral frailty is normally considered to be a reason for one’s rejec-
tion of faith. While it is true that there are people who reject the Church simply becau-
se it requires a more disciplined moral life from us, I would like to see if a justified re-
futation of faith can exist. Was a moral infirmity the only reason for which many young
people have denounced Christian teaching? Joyce’s repudiation of faith was a carefully
thought-out decision, so much so that he rejected his mother’s death-bed wish to promi-
se her that he would return to the bosom of the Church.

It is frequently speculated that the contemporary secularisation of society is to
be blamed for the unpopularity of monasticism in today’s world. Most of the Orthodox
faithful believe that this crisis is characteristic solely of the Western Church. They would
argue that after the fall of communism in Central and Eastern Europe, far from being
in decline, monasticism is undergoing renewal and growth. Indeed, since the beginning
of the 90s, in Russia alone some 800 monasteries were reopened or founded. On Mount
Athos, the monastic community that was nearing its extinction in the 60s is now effer-
vescent and vibrant, and mostly young and educated people once again populate the mo-
nasteries.

In spite of all this, I am not talking about the crisis of Western monasticism but
about the predicament of monasticism in general. | am talking about the crisis of the con-
cept of monasticism. Moreover, [ am talking about the crisis of Christianity that provo-
ked the crisis of monasticism. More exactly, I argue about a crisis of the Christian con-
cept of God and a crisis of Christian theology that results in, and is a consequence of a
problematic notion of the human being, that is inseparable from an inadequate theory of

3 As is well known, Maximus the Confessor maintains that ‘otherness’ or “difference’ is the constitutive
element of the created. Thus, ‘otherness’ and ‘difference’ do not imply ‘division’. See John Zizioulas,
Communion & Otherness, ed. Paul McPartlan (New York: T&T Clark, 2006), pp. 22-23, 23 n29.

4 James Joyce, A Portrait of the Artist as a Young Man (Penguin books, London 1992), pp. 268-269.
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monasticism. What [ have in mind is what Nikolai Berdyaev termed as ‘the helplessness
of Christianity in the face of the modern tragedy of man.”® What is the relation between
Joyce’s words on the monk and the artist, and Berdyaev’s verdict about ‘the helplessness
of Christianity’?

1. The Helplessness of Christianity

I argue that the main reason for the helplessness of Christianity is the theistic con-
cept of God, which is in conflict with the doctrine of imago Dei. The theistic notion of
God is also incompatible with the idea of God-Man. Theism is founded on the traditio-
nal interpretation of divine omnipotence that, if followed consistently, inexorably leads
to the doctrine of creation according to which God does not ‘need’ the human being.
But if this were the case why would Christ become human being? The doctrine of divi-
ne omnipotence is clearly irreconcilable with a teaching based on the imago Dei as the
capacity for the creation of a radical novum. The traditional doctrine of divine omnipo-
tence stands behind the helplessness of Christianity. Theism is the main reason for athe-
ism. Since it posits the human person as redundant, theism is incapable of justifying her.
The one who does not possess something that belongs solely to him, something that no-
one else has, is redundant and thus neither required nor necessary We all too easily for-
get that one of the main tasks of Christianity is to justify the human person and to show
that the creature is not superfluous being. Surely the task of Christian theology is not to
reject God’s omnipotence outright, but to demonstrate that we can interpret it in a diffe-
rent manner.

The essential meaning of God’s miraculous creation out of nothing should rest in
the fact that God creates a being that is not simply his copy, but a being that possesses
something uniquely of his own, something that God does not have. The message of the
creatio ex nihilo is that God creates an absolute newness, critically augmenting the al-
ready existing. Strictly speaking, God is not a creator if in his creative act he only repe-
ats himself, i.e., if the creature herself is incapable of bringing — creating - something of
critical importance to the being, that the being did not previously possess.

This is why one would be right in concluding that God expresses his love by cir-
cumscribing or demarcating his omnipotence, leaving a space of freedom for us. We
perceive this kind of omnipotence in the Incarnation, when God becomes flesh, or in his
voluntary death on the Cross. The Incarnation and the Cross forge a foundation for hu-
man freedom and they reach their full potential in the context of God’s self-limitation —
the limitation of his omniscience.

Only Christian doctrine that is founded on the idea of God-manhood is able to
justify God and the human person. In the idea of God-Man Christian theology reaches
the apogee of its apology of God and the person. In God-Man both God and the human
person continuously and crucially augment being. We can neither see God nor the per-
son as free beings unless their creativity implies a critical augmentation and enrichment
of the already existing. In order to justify both God and the creature we should accept
the theological consequences of the doctrine of God-manhood. This task has yet to be
undertaken.

3 Nikolai Berdyaev, The Meaning of the Creative Act (later in the text: MCA), trans. Donald A. Lowrie, ed.
Boris Jakim (San Raphael, CA: Semantron Press, 2009), 92. Smys! tvorchestva: Opyt opravdaniia cheloveka
(Paris: YMCA-Press, 1991) (later in the text: STv), 124.
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The doctrine of God-manhood inexorably leads us to a new interpretation of the
teaching on creation: it may now be argued that God creates the human person because
he ‘needs’ her as a being that is supposed to continue the creation of the world.® I argue
that we could draw a parallel between the Father’s begetting of the Son and the spiration
of the Spirit, and the creation of the person. Father needs Son and Spirit. Moreover, from
eternity Son is both God and the human being. This means that from the ‘beginning’ the
human person was part of the divine life. We should therefore describe the human per-
son as a being created with the task of enriching the life of God.

The prevailing concept of the human being and monasticism is in essence theis-
tic. If creation is nothing but a qualitative fall with regards to God, and if the creature
is simply God’s copy, then from an ontological perspective the creation was a failure.
Christ’s Incarnation, Resurrection, and Ascension represent the deification of human na-
ture. Even if after the sanctification of his nature the human being remains superfluous,
one might be tempted to see the creation as a fiasco without purpose. What would be the
authentic raison d’étre of a being whose creation was a debacle? Christian theology has
found itself in this absurd situation due to the lack of courage to accept the logical con-
sequences of the doctrine of God-manhood.

Let us explain what we have in mind when we talk about logical consequences.
Maxim the Confessor writes that the deified human person becomes unbegan and unen-
ded.” According to Gregory Palamas, the one who has achieved deification appears as if
without origin. ®* When these ideas are, however, analysed on the background of the doc-
trine of God’s omnipotence, it becomes clear that they are nothing but well-meaning me-
taphors. To say that the deified person is without beginning, end, and origin may be taken
to mean that the person remains a mystery, even for God. What would be the meaning
of sanctified human nature if, even in its most glorified state, it is still unable to make a
contribution to the divine life? If that is the case, then the entire history of creation, pas-
sion, and salvation appears to be a redundant and hopeless failure.

It is important to stress that the description of the human being, and consequent-
ly the definition of monasticism, is incumbent upon a half resolved theological problem.
As a result, the present definition of monasticism is relative. If the creation was a failure,
then prayer for salvation appears to be the only meaningful activity of the creature. This
is why St. Pachomius, for example, describes the monk as the one who prays for the sal-
vation of the world. We find a similar definition in the work of St. Isaac the Syrian and
St. Siluoan the Athonite.

However, what we ask for in praying for salvation is that our temporary superfluity
in history becomes permanent redundancy in eternity. If one does not have something of
one’s own, i.e., personal, something that solely belongs to oneself, and which God finds
new and essential, what is it that is purely human that is saved? Theistic Christianity has
thus created an unbridgeable chasm between the sacred and the profane: between sacred

¢ Drawing mainly on the German mystics Jacob Béhme and Angelus Silesius, but also on German Idealism,
Berdyaev introduces the idea of God’s ‘need’ for the human being, stressing nevertheless that the word ‘need’
does not render correctly the true character of the divine-human relationship. See, N. Berdyaev, Freedom and
the Spirit, trans. Oliver Fielding Clarke (San Rafael CA, Semantron Press, 2009), 210. Filosofiva svobodnogo
duha, (Moskva: Hranitel, 2006), 249.

7 Ambigua 10, PG 91: 1144c.

8 The Triads 3.1.31, The Classics of Western Spirituality, transl. N. Gendle, (New York, Paulist Press, 1983).
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eternity and profane history. Sacred and eternal validity belongs only to prayer. Every
other activity, including all culture, is entirely profane and transitory. We Christians lead
a vacillating life comprising the sacred and the profane.

Berdyaev asks a core question to our problem. In the 19th century, he writes, the-
re lived in Russia the greatest Russian saint, St. Seraphim of Sarov, and the greatest Rus-
sian writer, Alexander Pushkin. ‘And now I ask the question’, says Berdyaev, ‘would it
have been better for the destiny of Russia and for the destiny of the world had two saints
lived, instead of one saint and one author?’ Berdyaev concludes that majority of Christi-
ans without deliberation would have chosen two saints.’

Christianity has hardly ever tried to tackle the question of the ontological, sote-
riological, and eschatological apology of human creativity and art. In other words, this
means that theistic theology believes that human creativity does not transform and san-
ctify the being of the artist and of the world. Therefore it is only logical to conclude that
such creativity could not possibly have its place in eternity, which is the final criterion
of truth. It is precisely this belief that contains the very reason for ‘the contemporary tra-
gedy of man’.

2. The contemporary Tragedy of Man

During two thousand years of its history Christianity has reached a new level of maturi-
ty. Today’s person differs from the person of the previous epoch. The contemporary per-
son will never be satisfied solely with the story of redemption. Berdyaev stresses that not
even the best modern elders are able to help their contemporaries precisely because they
understand the person exclusively through the prism of redemption. Berdyaev goes even
further and asks if the elders, as those who possess probably the highest authority in the
Church, are perhaps those most responsible for the deep crisis of Christianity.!” The con-
temporary person seeks an authentic reason for his existence, and such a reason can be
justified only by his existence as a unique and unrepeatable being. And to be unique me-
ans to be a mystery for God and to be indespensible to God. Acts of unrepeatable person
are precious for God and as such they are here and now a part of eternity.

The contemporary person is tired of culture if it is only an illusion incapable of
sanctifying the world. He feels that authentic culture is a cultic, sacramental, and religi-
ous activity. He also feels that God wants him to be a partner in the exchange of gifts and
that this exchange, traditionally speaking, is what is ‘commanded’ by God. True culture
is our response to God’s commandment.

This is how we arrive at a new notion of the human being and consequently to a
new concept of monasticism. This new concept is developed from a consistent interpre-
tation of the doctrine of imago Dei as an artistic power for the creation of new world.
The human person is a homo theurgos, and icon, an artist being brought forward with
the purpose of creating a radical and everlasting newness in the existing and thus enri-
ching God’s life.

If the artist is not a special kind of person, but each person is a special kind of ar-
tist,!! i.e., God’s icon, then every form of our activity, no matter how ‘profane’ it might

® MCA, pp. 170-171. STv, 204.

10MCA, 170. STv, 204.

I Ananda K. Coomaraswamy, Christian and Oriental Philosophy of Art (New York: Dover Publications,
1956), 98. According to the British artist and poet David Jones, the nature of art is inseparable from the
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be, is in fact an act of creation of a new world. Potentially everything could be art and
every action could be a step toward a new world. Even the way in which we prepare tea
for a visitor could be art, enhancement of being. Every action could be sacramental, on-
tological, and eschatological.

An irreconcilable division of the world between the sacred and the profane is a re-
sult of the theistic understanding of God. If however in our theologising we start from
God-Man, then we can only talk about time-eternity. God is not the only one who repre-
sents eternity and who creates eternity. The human being also, when he acts as an artist
and imago Dei, creates eternity. From a plea for salvation, prayer now becomes ever-
ything that we do as artistic beings.

As artistic beings, we are creating a radically new world. Good and truth are not
the only traits of this new world. Good and truth are often identified with adherence to
rules and this is why we often believe that it is possible to be ‘righteous’ although our he-
art remains unchanged. Adherence to rules is a mimesis that does not influence our heart.
In order to be truly good and truthful something more than copying is required. We need
to create a new world in our heart but we cannot achieve this by being faithful to rules.
On the contrary, the new world comes into being only when we break the existing rules
and create new norms. Furthermore, this means that when we create we cannot literally
follow examples of other people. Creativity implies creation ex nihilo, which we under-
stand as a dialectical and relative non-being. To create thus means to create out of unin-
hibited freedom or, in Berdyaev’s words, uncreated freedom: from the Ungrund.

Consequently, prayer is not only a request for salvation but also a creation of a new
world. When a new world is brought forth from the groundless freedom, good and truth
become beauty. Prayer is the creation of a new world of beauty.

Joyce appears to be right in claiming that the concept of monasticism should be
improved by the notion of the artist. If this is so, then maybe we need to reconsider also
the concept of saintliness and argue that the creation of beauty could be an alternative
path towards holiness? ‘I deeply believe’, wrote Berdyaev, ‘that in front of God Push-
kin’s geniality was equal with the saintliness of St. Seraphim of Sarov.’!? It would be a
grave mistake to believe that the concept of the artist as imago Dei does not also include
gift for a particular kind of art. If the person is God’s image as the artist in the broadest
sense, then he is also God’s image as the ingenious artist in the narrow sense. Everything
that a person as the artist in the broad sense does is a prayer that salvages the world
by creating a new world of beauty. Is it not the case then that an ingenious work of art
should be seen as an exceptional form of prayer that saves the world by creating a new
world of beauty? The traditional theological position is expressed in the already exhau-
sted idea that ‘prayer is an art above all arts’. Rephrasing this idea, we could say that, at
least in its true examples, the true works of art are ‘prayer above all prayer’.

It is therefore difficult to circumvent the question of how many young monks and
nuns were led to abandon their gifts under pressure of theistic theology? How many of
them tried to become monastics but, just like Joyce, were unable to recognise themsel-
ves in a constricting concept of monasticism? How many of them in this very hour would

nature of the human person. Jones argues that artistic is present in such different activities as shipbuilding,
making of the birthday cake, military strategy, as well as the religious ritual. See David Jones, ‘The Preface
to Anathemata’, in H. Grisewood (ed.), Epoch and the Artist (London: Faber&Faber, 2008), 108.

12MCA, 172. STy, 206.
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like to become religious but cannot find a single monastic community that would not
require from them, in one way or another, their denial of their own creative, artistic or
scientific gifts? The monastic world still lacks communities in which creative talents are
justified as religious and sacramental, just as repentance and prayer have always been.

The Christ God-Man expects us to continue the creation of the world. If today’s
Christianity scarcely expresses the fullness of the mystery of God-Man, is it not beco-
ming redundant not only for us but also for God?"* How much more patience does the
modern person, and God, still have? The destiny of Christianity, and therefore the desti-
ny of monasticism depend today on our courage to complete the Renaissance vision of
religion as a faith not only in God but also in the human being.

13 Although Jung does not ask the question of the human capacity to enrich God’s life, he emphasises the
importance of the idea that the meaning of human existence is to continue the creation of the world. Moreover,
he sees this idea as a myth that is existentially indispensable for the modern person. From this statement one
could draw the conclusion that a religion that does not develop a similar myth will cease to be relevant for the
contemporary person. Jung writes about a Pueblo Indian who explained to him that the meaning of life of his
tribe is to help Sun-God to pass the distance from the East to the West. Jung adds that he envied the Indian
on the fullness of meaning that contained in this belief, since he was himself searching in vain for a similar
myth for the Europeans. Jung understood that the Pueblo myth shows how the human person is needed for
the continuous creation of the world, and that each one of us is a second creator of the world, without which
the world would not have an objective existence. Jung, 285.
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Astrologie in philosophischer Sicht

Das Wort ,,Astro-logie* leitet sich her von griech. ,,astron* bzw. lat. ,,astrum®, das heif3t:
das Himmelsgestirn (Plural ,,astra”) und ,,Logos®, das heifit: das Wort, der Sinn. ,,As-
tro-logie* beschiftigt sich also mit der Frage, welcher evtl. Sinngehalt in den Gestir-
nen und ihren Konfigurationen ausgedriickt ist; vgl. etwa die Rede vom ,,Sternbild* des
,»Widders® oder der ,,Waage“. Nach dem ,,astrologischen Weltbild“ stellt der Sternen-
himmel als Gefiige von Sternbildern ein sinnvolles Ganzes dar; dieses 1463t sich philo-
sophisch — das ist meine folgende Auffassung — als ,,kosmische Harmonik* einer ‘aus
sich heraus’ und ‘in sich hinein’ gerichteten Bewegung der Wirklichkeit verstehen, als
»Analogie der gottlichen Trinitdt. Dem ,,Makrokosmos des Sternenhimmels* soll der
»Mikrokosmos des Lebens auf der Erde in gewisser Weise ent-sprechen. Dies sagt die
Formel: ,,Wie oben, so unten. Das heif3t: Die Sinnstruktur des Kosmos, der ,,logos der
astra“, wird als ,,Ansprache des Himmels an den Menschen* verstanden, auf die dieser
innerhalb eines gewissen Freiheitsspielraums antworten soll. So kann der Mensch sich
im Dialog mit dem Kosmos verwirklichen.

In der Astrologie werden als besondere Bedeutungstriager am Sternenhimmel vier
Faktoren angesehen:

1. die Konfiguration von Gestirnen in ,,Sternbildern®, d. h. genauer: in ,, Tierkreis-
zeichen ™, in welche der Himmel eingeteilt wird (wie ‘Widder’ als Zeichen vo-
ranstirmender Kraft, oder ‘Lowe’ usw);

2. in gewisser Analogie zu ihnen die ‘Hduser’ oder ‘Felder’, die bestimmte fun-
damentale Lebensbereiche des Menschen bezeichnen (z. B. das Feld der ‘Ich-
Vitalitit’ in analoger Beziehung zum Tierkreiszeichen ‘Widder’ usw.);

3. die ,, Planeten* (d. h. die Wandelsterne unseres Sonnensystems, wozu aber
noch die Sonne selbst sowie der Erd-Mond gerechnet werden); und

4. ihre Winkelverhéltnisse oder ,,Aspekte” (wie ‘Konjunktion’, ‘Opposition’,
‘Quadrat’, “Trigon’, ‘Sexil’ usw.).

Der Bezugspunkt, von dem aus das astrologische Weldbild entworfen wird, ist die
Wahrnehmung des irdischen Beobachters. Von ihm aus durchlaufen die Planeten mit un-
terschiedlicher Geschwindigkeit den Himmelskreis und haben sie je nach ihrer Position
in den einzelnen Tierkreiszeichen (und nach ihren Winkeln zueinander) eine etwas ande-
re Wirkung; sie wirken ‘durch sie hindurch’ gleichsam wie eine Leuchte durch ein Fens-
ter, von dessen Beschaffenheit ihr Licht beeinflufit wird. Nach einer alten Auffassung
stehen hinter den kosmischen Energien letztlich geistige Méchte, worauf noch die Got-
ternamen der Planeten hinweisen, wie z. B. Venus, Jupiter, Merkur usw.



114 HEINRICH BECK

Wir wenden uns zunichst nur den zwei erstgenannten astrologischen Bedeutungs-
trdgern, den Tierkreiszeichen und den Héusern zu und gliedern unsere Betrachtung in
zwei Teile: In einer [. (mehr statischen) Betrachtungsweise versuchen wir den Aufbau
des ,,kosmischen Energiefeldes* zu analysieren, und in einer 2. (mehr dynamischen) Be-
trachtung die harmonikale Gliederung des Jahres- und Tageskreislaufs der Sonne. So
146t sich das kosmische Geschehen wie eine gewaltige Symphonie verstehen.

1. Der Aufbau des kosmischen Energiefeldes

a) Die kosmischen Urqualitiiten und die Lebenselemente

Das kosmische Energiefeld baut sich aus den so genannten ,,4 Urqualitiiten der kosmi-
schen Krdfte™ auf; es handelt sich um das Qualitétspaar ,,warm und kalt“ und das Qua-
litdtspaaar ,,trocken und feucht*. IThr Zusammenspiel fiihrt zu den ,,4 Sphiren®, bzw. den
4 Klassischen Lebenselementen®, aus deren Gliederung sich die ,,12 Tierkreiszeichen®
ergeben (4bb. 1).

Die 4 ,,Sphdiren” der urspriinglichen Erlebniswelt

Lebenselemente Urqualititen Bewegungsrichtung
trocken
FEUER {
@ Expansion
%
LUFT {
feucht Erdoberfliache, Leben
feucht
WASSER {
@ Kontraktion
N
ERDE {
trocken

Abb. 1

Das erste Qualititspaar ,,warm und kalt™ geht schon auf den alt-griechischen Na-
turphilosophen Anaximandros, einen Schiiler des Thales v. Milet zuriick, und meint ei-
gentlich den ontologischen Gegensatz von ,,Expansion® und ,,Kontraktion“, der sich
in den Sinnesempfindungen von ,,warm® und ,.kalt anzeigt. Das zweite Qualitdtspaar
wurde von Anaximenes, einem Schiiler des Anaximandros entwickelt und spéter von
Aristoteles weiter bedacht; es meint im Grunde den ontologischen Gegensatz von ,,Ge-
spanntheit und ,,Geschmeidigkeit™, der in den Sinnesqualidten ,,trocken® und ,,Feucht*
wahrgenommen wird. Dabei bezeichnet ,,Gespanntheit™ die duBerst mogliche Steige-
rung, Bestimmtheit und Abgrenzung von Expansion und Kontraktion, ,,Geschmeidig-
keit“ aber deren duBerst mogliche Unbestimmtheit und schon den Ubergang zum Gegen-
teil, also von Expansion zu Kontraktion oder von Kontraktion zu Expansion.

So ergeben sich in vertikaler Anordnung die Sphdren der 4 klassischen Urelemen-
te Luft und Feuer sowie Wasser und Erde. Gerechnet von der Erdoberflache aus, auf der
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Leben gedeihen kann, erhiebt sich unmittelbar die Sphére der Luf?, einer warmen Feuch-
tigkeit, also einer nach oben expandierenden Geschmeidigkeit; sie geht iiber in die in die
Ionosphiére, das Urelement des Feuers, das heifit in trockene Wirme, in eine nach oben
gespannte Expansion, die den Abschluf} darstellt. Von der Erdoberfldche aus nach unten
reihen sich die beiden Sphéren der Urelemente der Kontraktion, zunéchst die Sphire des
Wassers, die von der Urqualitéit des Feuchten oder Geschmeidigen bestimmt wird, und
zu unterst die Sphare des Urelements Erde, bestimmt von der Urqualitit der Trockenheit
bzw. Gespanntheit.

Also: Von der Erdoberfliche aus nach oben herrscht Expansion, ein Aus-sich-Her-
ausgehen, zundchst in feuchter, weicher und geschmeidiger Weise: im Element der Luft,
und dann tibergehend in eine trockene, gespannte und gleichsam harte Form: in der lo-
nosphére, dem Element des Feuers. Von der Erdoberfliche aus nach unten ist die Art
der Bewegung die Kontraktion, ein In-sich-Hineingehen, anfinglich in feuchter und
geschmeidiger Weise: im Element des Wassers, und dann abschliefend in gespannter
Form: im Element der Erde. So ist das Leben auf der Erdoberfliche durch die energeti-
sche Bewegung des Kosmos ermdglicht und eingeborgen.

b) Die Stadien der Elemente und die Tierkreiszeichen

Jedes Element gliedert sich in 3 Stadien, die man auch als seine ,,Aggregatzustin-
de* bezeichnen konnte: ein kardinales, ein fixes (oder stabiles) und ein flexibles (oder la-

biles) Stadium (4bb. 2).
Die 12 Tierkreitszeichen

Die 4 Elemente Deren 3 Stadien
kardinal fix, stabil bevyegllch, flexibel,
labil
Feuer Widder Lowe Schiitze
Luft Waage Wassermann Zwillinge
Wasser Krebs Skorpion Fische
Erde Steinbock Stier Jungfrau
Abb. 2

Zundchst algemein zur Abfolge der 3 Stadien:

Das kardinale Stadium (von lat. cardo = die Tiirangel) bedeutet ein anfangliches In-sich-
Sein jedes Elements und zugleich den kreativen Ursprung fiir die beiden weiteren Stadien.
Von daher stromt die Wirklichkeit aus sich heraus und driickt ihren Wesensgehalt aus, der
somit seinem Ursprung als etwas klar Definiertes und Fixiertes gegeniibertritt; es handelt
sich um das fixe oder stabile Stadium. Dieses Gegeniiber von urspriinglich in sich stehen-
der, kreativer Dynamik und fixiertem Wesensausdruck des Seins bedeutet aber eine Span-
nung, die auf Losung drangt. So ergibt sich als Losung der Spannung eine Aufthebung und
Zuriicknahme des Gegensatzes, eine ‘Bewegung der Wirklichkeit in sich hinein’, die sich
auch als Verfliissigung, Verfeinerung und Vergeistigung verstehen 1d6t, das heif3t ein flexi-
bles oder gar labiles Stadium, das schon auf das néachste Element hiniiberweist.
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Was heifst das nun fiir die einzelnen Lebenselemente?

Das kardinale Stadium ist bei den extremen Elementen Feuer und Erde symbolisiert
durch die gehornten Tiere Widder und Steinbock, wobei das erstere die aggressive Hér-
te nach auBen, das letztere die Hérte nach innen, eine beharrliche Selbstbehauptung aus-
driickt. Beide Male zeigt sich die Urqualitdt des Trockenen und Gespannten.

Die gemeinsame besonders betonte kosmische Urqualitdt der beiden inneren, zur
Erdoberfldche hin lokalisierten Elementarsphéren Luft und Wasser hingegen liegt in der
Feuchtigkeit bzw. Geschmeidigkeit, die Leben ermdglicht. Im ersteren Falle ist das Sinn-
bild die abwigende Waage, im letzteren Falle der sich einbergende Krebs.

Das fixe Stadium wird beim Element Feuer durch das Symbol des Lowen verkor-
pert, der gegeniiber dem Widder mehr Stabilitdt reprasentiert und allein schon durch sei-
ne Erscheinung wirkt; beim Element Erde durch das des Stieres, der maximale beharren-
de und physische Kraft ausdriickt.

Das Wesen des Elements Luft, eine geschmeidige Expansionstendenz, ist im Tier-
kreiszeichen Wassermann fixiert, der nach altem Sprachgebrauch ‘Wassertrager’ und da-
bei Nachrichteniibermittler bedeutet; beim Element Wasser ist das feste Tierkreiszeichen
der Skorpion, Symbol einer in der Geschmeidigkeit wirkenden starken kontrahierenden
Kraft.

Das flexible und labile Stadium, das hochste Verfeinerung und eine anfangliche
Selbstiiberschreitung des betreffenden Elements ausdriickt, verkdrpert beim Element
Feuer das Symbol eines ,,Schiitzen, womit wohl eine spezifische Fernwirkung des Feu-
ers angezeigt wird, beim Element Luft das Symbol von ,,Zwillingen®, das auf eine be-
sondere Fahigkeit der Differenzierung und Verbindung hinweist, beim Element Wasser
das Symbol von ,,Fischen®, Zeichen einer entgleitenden UnfaB3lichkeit, und schlielich
beim Element Erde ein Symbol mit der Bezeichnung ‘Jungfrau’, worin sich ausdriicken
mag, daB hier die Selbstiiberschreitung primar auf der Ebene des Geistigen geschieht.
Ubrigens: Die Verfeinerung und Vergeistigung der Elemente, die sich im 3. Stadium er-
eignet, kdnnte sich auch darin andeuten, daf in 3 der 4 Fille das ,, Tierkreiszeichen® eine
menschliche Gestalt zeigt.

So ist mit dem Prinzip einer in 3 Schritten sich vollziehenden Kreisbewegung eine
tiefere Verstindnisgrundlage fiir die harmonikale Struktur des kosmischen Energiefel-
des geschaffen: fiir die Genese der Elemente Feuer, Luft, Wasser und Erde und fiir ihre
Entfaltung in jeweils 3 Stadien — und damit fiir die Konstitution von 12 Tierkreiszeichen.
Auf dieser Basis stellt sich nun die Frage, was es fiir den Menschen bedeutet, wenn die
Sonne das kosmische Energiefeld durchliuft. Daher:

II. Der (scheinbare) Jahres- und Tageskreislauf der Sonne

a) Der Gesamtkreislauf

Vom Standpunkt des Menschen aus umkreist die Sonne die Erde. In ihrem Jahreskreis-
lauf durchwandert die Sonne die 12 Tierkreiszeichen. In ihrem Tageskreislauf (der durch
die Rotation der Erde um ihre eigene Achse entsteht) durchwandert sie 12 ‘Héauser’ oder
‘Felder’, die jeweils einen bestimmten Lebensbereich vertreten, z. B. das Verhiltnis des
Menschen zu sich selbst oder den sozialen Bereich; sie entsprechen in ihrer energeti-
schen Aussage den einzelnen Tierkreiszeichen. Das Geschehen auf der Erde ist in den
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Jahres- und und Tageskreislauf der Sonne eingebettet; vgl. die Rede von einem ,,Friih-
ling® bzw. ,,Morgen* und einem ,,Herbst“ bzw. “Abend* des menschlichen Lebens.

Bei ihrem Weg um die Erde durchlduft die die Sonne die Tierkreiszeichen und
Hauser in einer bestimmten Reihenfolge (4565.3).

Die 12 Hduser (Felder) in ihrer Entsprechung zu den Tierkreiszeichen

22. Dec.
MC
X. Haus 9. Haus
(Beruf, Leb iel) (Bewh weiterg,
»Reisen*)

270°

11. Haus 8. Haus
(Freunde fiirs ~ Steinbock | =~ Schiitze (,»Stirb und Werde*)
Wesentliche) (Kadinales | (Flexibles

Erdzeichen) Feuerzeichen),

=~ Wasserman

(Fixes Luftzeichen)

(Fixes Wasserzeichen)

12. Haus VII. Haus
(Vergeistigung, (Der/das Andere,
Transzendenz) Partner, Gemeinschaft)
= Fische
(Flexibles Wasserzeichen) (Kadinales Luftzeichen)
29. 180° 24.
- DC
Miirz 0° Sept.
=~ Widder = Jungfrau
1. Haus (Kadinales Feuerzeiche: (Flexibles Erdzeichen) [ ¢. Haus
(,Ichheit, (Pflicht, alltigl.
Korperl. Vitalitiit) Lebens- u.
Arbeitsbedingungen)
= Stier =~ Lowe
(Fixes Erdzeichen) (Fixes Feuerzeichen)
= Zwillinge = Krebs
2. Haus (Flexibles (Kadinales 5. Haus
(Besitz, Substanz, Luftzeichen) Wasserzeichen) (Lebensexperimente,
Selbstwert) 90° Selbsterprobung,

Aufbruch)

3. Haus
(Unm. Kommunikation
wie Geschwister)

IV. Haus
(Heimat, Herkunft,
Geborgenheit)

IC
21. Juni

Abb. 3

Dabei entsprechen die 12 Tierkreiszeichen in etwa den 12 Monaten und spiegeln so
das jahreszeitliche Erleben des Menschen (auf der Nordhalbkugel der Erde). Der Jahres-
kreis der Sonne ist in 360° eingeteilt, so daf jedes der 12 Tierkreiszeichen 30° umspannt.

In unserem Schema bewegt sich die Sonne auf dem unteren Halbkreis von links
nach rechts; der Beginn des astrologischen Jahres (ganz links) féllt auf den 21. Mérz, den
Zeitpunkt der Tag- und Nachtgleiche, von dem aus die Tage ldnger als die Nacht wer-
den, die Einstrahlung der Sonne also zunimmt. Der Aufgang der Sonne (der sog. ‘As-
zendent’ = AC) wird durch das Tierkreiszeichen ‘Widder’ markiert; ihm entspricht das 1.
Haus (oft kurz als das ‘Ich-Haus’ bezeichnet, in dem das Ich in seinem vitalen Verhalt-
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nis zu sich selbst betont wird). Von daher gilt fiir die erste ‘Halbzeit’: Das Leben dehnt
sich aus, geht aus sich heraus und hiniiber zum Anderen. So betont das zum 1. Haus in
Opposition stehende 7. Haus — genannt das ‘Partner- und Gemeinschaftshaus’ — die Aus-
gewogenheit und Harmonie mit dem Anderen, wie dargestellt im Tierkreiszeichen ‘der
Waage’. Dem entspricht der ‘Deszendent’ (= DC), der Untergang der Sonne, Symbol der
Hingabe an den Anderen. Damit vollendet sich der 1., der ausschwingende Halbkreies
(also in unserer Darstellung der untere Bogen) und es beginnt der 2., der zuriickschwin-
gende (= der ‘obere’) Halbkreis. Dieser kommt mit dem 12. Haus (dem ‘Haus der Ver-
geistigung und des Jenseits’) ins Ziel, dem das Tierkreissymbol der Fische entspricht,
das Sinnbild eines Entgleitens aller materiellen Fixierung; hier kehrt das Ich zu sich in
seiner Tiefe zuriick und miindet der Weg des Lebens. Er hatte mit einer Manifestation
von physischer Ich-Vitalitit (symbolisiert durch den ‘Widder") begonnen, holte dann die
Welt- und Du-Erfahrung ein und I6st sich nun mit dem 12. Haus von der materiellen Welt
nach innen hin ab.

Entsprechend dem Sonnenlauf tritt im unteren Halbkreises die physisch-vitale Di-
mension des Ichs hervor (sich richtend vom AC, dem Aszendenten, zum IC, dem ,,Imum
Caeli®, der ,,Tiefe des Himmels*) und wieder zuriick — also vom IC zum DC, dem Des-
zendenten. Im oberen Halbkreis geschieht dieses Hervor- und Zuriicktreten hinsichtlich
der geistigen Dimension des Ichs; es geht also vom DC zum MC, dem ,,Medium Caeli*
oder der ,,Mitte des Himmels*, und von dort zuriick zum AC. So entstehen 4 Kreisab-
schnitte oder ,,Quadranten®.

b) Die Bewegung in den Quadranten
Zundchst: Zum Entstehen von Quadranten

Auf dem Weg zum Andern (im unteren Halbkreis) muf sich das Ich zunéchst der Wur-
zeln seines eigenen Ursprungs vergewissern. So liegt auf halbem Wege (ganz unten) die
,liefe des Himmels®, der ,,Jmum Caeli* (= IC), mit dem 4. Haus als dem ‘Haus der Her-
kunft, Heimat und Geborgenheit’, dem sog. ‘Elternhaus’ (was auch in einem seelischen,
geistigen und metaphysischen Sinne zu verstehen ist); dafiir steht das Tierkreiszeichen
des ‘Krebses’.

Entsprechend hat das Ich bei der Riickkehr vom Andern zu sich selbst (im ‘obe-
ren’ Halbkreis) zundchst sich durch Bewéhrung in seiner Aufgabe, gleichsam durch die
,,HOhe seiner Exposition in der Welt, zu definieren. So liegt auf dem halben Weg (ganz
oben) die Mitte oder das ,,Medium Caeli* (= MC) mit dem 10. Haus als dem sog. ‘Be-
rufshaus’; das ihm zugeordnete Tierkreiszeichen des Steinbocks weist auf die hier oft-
mals geforderte Miihe eines steinigen Aufstiegs, der Selbstdurchsetzung und Selbstbe-
hauptung hin.

Damit ergeben sich im Jahres- und Lebenskreis zwei Achsen: die horizontale Aus-
spannung des Ichs zum Andern und die vertikale Ausspannung zwischen ‘Geborgenheit
in der Tiefe’ und ‘Exponiertheit in der Hohe’. Die erstere reicht vom Frithlingspunkt
zum Herbstpunkt; diesen Punkten entspricht im Tageskreis der Aufgang der Sonne im
Aszendenten (AC) und ihr Niedergang im Deszendenten (DC). Die letztere geht von der
Sommersonnenwende (im IC) zur Wintersonnenwende (im MC). Die untere Kreishélfte
driickt eine mehr unbewufite, die obere eine betont bewullte Lebensdisposition aus; der
linke Halbkreis eine primér ich-bezogene, der rechte eine stirker du-bezogene.
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Damit resultieren (im Gegen-Uhrzeigersinn zu zéhlende) 4 Quadranten, die den
Hauptetappen des Lebens zugeordnet sind. Sie représentieren in sich selbst jeweils wie-
derum die triadische Bewegung der Wirklichkeit aus sich heraus und in sich hinein; die-
se kennzeichnet somit den Sonnenkreis nicht nur im Ganzen, sondern auch in seinen 4
Hauptabschnitten. Das ist nun noch zu zeigen.

Allso nun: Zur inneren dynamisch-triadischen Struktur der Quadranten und ent-
sprechenden Folge der Tierkreiszeichen und Hduser in jedem Quadranten.

Der I. Quadrant (links auen) wird erdffnet mit dem Aszendenten und dem Ich-
Haus, in Entsprechung zum Tierkreiszeichen Widder, dem kardinalen Stadium des Ele-
ments Feuer. Die maximale Heraus- und Entgegensetzung dazu bildet das Element Erde,
und zwar in seinem 2., dem fixen Stadium, beschrieben durch das Tierkreiszeichen des
Stieres, und entsprechend dem 2. Haus, dem sog. ‘Besitzhaus’; der Umstand, daf3 es sich
hier um ein frithes Haus des gesamten Lebenskreieses handelt, 146t erkennen, mit wel-
cher Vitalitit hier die Dinge ‘festgehalten’ werden. Die Losung aus dieser Fixation und
die Verfliissigung der Lebensenergie, d. h. ihre Umsetzung in ein flexibles Stadium, mit
dem sie tiefer in sich stromt, geschieht durch eine anfiangliche Kontaktaufnahme mit dem
Andern und durch eine elementare Kommunikation mit der ndchsten Umwelt im 3. Haus,
welches als das ,,Haus der Geschwister” bezeichnet wird; sie wird getragen durch das
‘geistige’ Element Luft und gekennzeichnet durch das Symbol der Zwillinge. Damit ist
der Ubergang zu dem bisher noch ausgesparten Lebenselement vorbereitet, dem Wasser.

Dieses eroffnet den 2. Quadranten, den es damit auch grundlegend bestimmt. Es
ist in seinem kardinalen Stadium représentiert durch das Tierkreiszeichen des Krebses,
dem das 4. Haus entspricht, dessen Thema ja eine innere Geborgenheit und Heimat ist.
Wird diese Lebensenergie dann im Fortgang der Sonnenbewegung aus sich heraus- und
dem ersten Stadium entgegengesetzt, so ergibt sich im 5. Haus eine Selbstexposition des
Menschen im Wagnis und Experiment, womit ein Hervortreten der eigenen Kraft gefor-
dert wird, wie durch das fixe Feuerzeichen des Lowen symbolisiert. Damit ist aber schon
die Voraussetzung fiir eine weitere Hinbewegung zum Andern und zum Du geschaffen,
so daB} nun eine Verinnerlichung der Lebensernergie erfolgen kann, ndmlich im 6. Haus,
das die Bereitschaft zu einer beharrlichen und verldBlichen ‘Pflichterfiillung’ aussagt,
entsprechend dem flexiblen Erdzeichen ,,Jungfrau®.

Der 3. Quadrant setzt ein mit dem kardinalen Luftzeichen ,,Waage®, dem das 7.
Haus entspricht und das die harmonische Beziehung zum Andern und zur Gemeinschaft
ausdriickt. Sein Inhalt tritt dann — in der Fortbewegung des Lebensrades — aus sich he-
raus und zum ersten Stadium in Gegensatz, indem er sich gewissermallen in die ,,ge-
schmeidig in sich hineinnehmende® Kraft des ,,Stirb und Werde* einsenkt: im 8. Haus,
entsprechend dem fixen Wasserzeichen ‘Skorpion’. Dessen kontrahierende Spannung
16st sich durch eine ausgreifende Tendenz zur Bewultseinserweiterung im 9. Haus, in
Entsprechung zum flexiblen Feuerzeichen ,,Schiitze®.

Im 4. Quadranten ist die Tendenz der Lebensbewegung die Vollendung der Riick-
kehr des Ichs zu sich, also vom AuBeren und Anderen in sein Inneres und in seinen
Grund. Sie beginnt mit dem X. Haus, das mit dem Einsatz im 6ffentlichen Beruf zutiefst
einer Selbsterfahrung und Selbstvergewisserung des Ichs dient, was mit dem kardina-
len Erdzeichen ‘Steinbock’ angedeutet wird. Es folgt der Eintritt in ein entgegengesetz-
tes Stadium mit dem 11. Haus, das ,,Freunde und Génner* und tiefere geistige Beziehun-
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gen anzeigt, die dem Ich zu einer subtileren und wesenhafteren Wirklichkeit verhelfen
konnen; darauf weist das feste und stabile Luftzeichen ,,Wassermann® hin. Eine Losung
von allen Spannungen und Abhéngigkeiten und letzte Befreiung in den absolut transzen-
denten Grund endlich ist das Thema des 12. Hauses, ausgedriickt durch das zugeordne-
te flexible Wasserzeichen der ‘Fische’ — womit das ‘Rad’ sich schliefit und das Leben ins
Ziel kommen kann.

Zusammenfassend und abschlieffend: Sowohl beim Aufbau des kosmischen Ener-
giefeldes als auch bei seiner Durchwanderung zeigt sich durchgéngig das Prinzip einer
harmonikalen Seinsbewegung aus sich heraus und in sich hinein.

Darin konnte eine gottliche Urgestalt der Wirklichkeit aufleuchten, wie sie im
christlichen Trinititsglauben angedeutet ist. Demnach geht das gottliche Sein in sich
selbst aus sich heraus, indem es sein Wesen in einem inneren Wort, dem ,,Ewigen Lo-
gos®, ausspricht und sich gegeniibersetzt — um in den so konstituierten inneren Begeg-
nungsraum im ,,HI. Liebesgeist™ hineinzustromen; die Welt ist als freie Schopfungstat
in diesen Kreislauf eingebettet. Auch andere Religionen, wie vor allem der Hinduismus,
zeigen mit dieser Auffassung eine gewisse Ahnlichkeit. So wiirde es bei ,,Astro-logie*
letztlich um die Erkundung einer konkreten himmlischen Botschaft gehen, die im irdi-
schen Handeln und Geschehen zu beantworten wire.
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Kpitikn tov faikovietikod A6yov
2vufoln oty parvouevoloyio tis «TEPOTNTOSH THS Baikavikijg

A Critique of Balkanistic Discourse:
Contribution to the Phenomenology of Balkan “Otherness”

Even now, and not for the first time, the media’s depiction of the Balkans is characterized by an
abstract schematism using a specific, simplified, and pejorative rhetoric and discourse. I will try
to unmask this Balkanistic discourse. The elements of the Balkan reality, all of its historical, geo-
political, economic, and cultural combinations, inevitably produce a complex reality. This is why
the Balkans have a powerful ontology of deep and continuous change, and why every native of
the region possesses a strong, deep, historical consciousness. Although the historical image of
the Balkans is almost always complicated, sometimes becoming even opaque, it is historiogra-
phic knowledge that matters here. I will attempt to phenomenologically discuss the nature, struc-
ture, and function of language that, from the standpoint of power, is nowadays authorized to spe-
ak about the Balkans. An intellectual must oppose the Balkanistic discourse, which is intended to
construct (through political and military power) the Balkan identity and to exempt from any res-
ponsibility those using such discourse and executing power in the Balkans.

Europe as the structure of a political power creates the “Balkans” as an object that she owns, while
the accompanying Balkanistic discourse is vocal, forcing the Balkans to be silent. Balkan studies,
dependent on political power, take the Balkans as a passive object of cognition, which is “scholar-
ly” constructed in Balkanology in the same way as it is politically constructed in geography. Hen-
ce, the Balkans does not speak about itself only, but also about the state of matters in Europe too.
The Balkans today might provide a chance for Europe to perceive its own violence and destruction,
its hidden and yet familiar face. The Balkans is a chance for European self-knowledge.

Europe as a cluster of values/ideals has implied, even from the times of Hellenic antiquity, an
ethical relationship towards the Other as a part of its own identity, namely, the recognition of the
Other and the responsibility for it. Within the phenomenology of Otherness, that Other is, in fact,
some other I, moreover, he is that other I in the encounter with whom I willingly develop, consti-
tute, and perceive my own identity. Europe, as an ideal, is invited to encounter the Balkans in or-
der to perceive itself through the epiphany of the Balkans’ face. Then the Balkans would become
an indispensable part of Europe’s identity, in the same way as the identity of the Balkans is un-
questionably European. Europe is responsible for the Balkans, and it ought to recognize its Euro-
pean context. The responsibility of the Balkans for Europe lies in the duties of its natives to pursue
ideals shaped by their best representatives, by wise men and women, and the Saints, increasing in
that way its pride and decreasing reasons for the shame that was associated with it and its peoples.”

* This text was first presented as a lecture given at the International Research Symposium “The Other of the
Balkans”, held in Gorizia, Italy, on 26 and 27 November 1999, under the auspices of the Research Forum for
Culture (Forum Studi e Ricerche per la Cultura, Gorizia). English edition: A4 Critique of Balkanistic Discourse:
Contribution to the Phenomenology of Balkan ‘Otherness’, Toronto 2004
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Llpéloyog

AvT16 10 Kelpevo amotelel ot PAcn TOv €161 YNGN 0T0 d1EBVEG EMOTNUOVIKO GUUTOGLO
«H erepdmTa TV Bokkaviov» mov dieEnydn otig 26 kot 27 Nogpppiov tov 1999 oty
oA ['copitoa g [tariag, To 0moio d10pyAvMGE TO TOMIKO EMIGTNHOVIKO-EPEVVITIKO TTO-
Mtiotikd edpovp (Forum Studi e Ricerche per la Cultura, Gorizia).

Ot opyavmtég Tov cvurociov «H etepdmta tv Baikaviovy,  cAoPevo-ttaiikn
Kowotnta vémv cuvabpolopévav otn ['kopitoa yopw and to Emompoviko-gpeuvntikd
TOMTIOTIKO POPOVLL, EUPAVAGS OeV ad10.pdpNGE Yo ToV Barkavikd ['odyobd tov Kopdv
LLOG, KO YD TOVG ELYAPIGTM OYL LOVO Y10 TN PIAIKY TOVG TPOGKANGT VoL AMAPw HEPOG GTO
GLUTOGC10, AALA TTPO TTOVTOG Yo TNV niBupio Tovg va Topovcidcovy ta Baikdvia vid
10 GAETO PG OANOWVOV TPOPoAE®VY Kot Oy TETOIWV TTOL Ypnotoroincay to MME v
tehevtaio dekoétio, Tov 20-ov aidva. o tovg ZAoPévous Ba pmopovsape vo TodueE, 6
avTImopofoAr| Le TOVG VTTOAOUTOVG A0OVG TNG TTpdNV ['ovykocsAaPiag, OtL, €K TV TPO-
TEPOV AOY® KoL TNG YEOYPAPIKNG TOVG BEGEMS, NTOV TEPIGGOTEPO OMOUAKPVOUEVOL O
TIG GLYKPOVGELS 0TN BaAkovikn, oyt povo ofpepo adid kot 6to mapeAdov. Emopévag
o1 10101 Ba puIropovGaV e APKETA 1IGTOPIKO avTifapo va dovv T BEom Kot TG TAGEL TOV
A ov Aaodv tov Baikaviov. To idto kot ot Itodol propodoav, kottdlovtag to Baikd-
V0L TAVTOTE OO KOVTA, VoL SOVV TO TOGO OMOPUCICTIKNG ONUAGIOG NTOV TO GLUPEPOVTOL
TOV HEYAA®V SLVAIE®V Y10 TOVG A0S TV Bodkavimv, kot va to dtoefAéyouv avtd Tov-
AAYIOTOV OTIC TEPITTAOGELS TOL VTES 01 Avvapelg v dw v Itokio v epunddlov va
TPOLYLOTOTOMGEL TN 01K TG TOMTIKN Tov oyetilovrav pe To Baikdavia. Q¢ ek tovtov n
Itohia eivor Oo Aéyope axoun kot e&avaykaouévn va Aapavel v’ Syv To ToAOTAOKOV
Kol GLYKEKPLUEVOV TTOL cuvtereital ot Bakkavikn xepodvnco, Katt mov onpepa T0G0
€0KOAO, Kot €0Y0PLoTa. TOPAUELELTAL OTOV TTEPLYPAPETAL 1] TEPT TV Badkoviov aAndeia
NG TOAMTIKNG KOl T®V TOAUES®V 1) 070l oAAALEL TG BEae1g TG KAOE HéPOL avALOYa LE
TOV (QVELLO GUUPEPOVIMV TOL TTVEEL.

Ewooywyn

Me évav mepiteyvo TpdTO, GKITGAPOVTOG TN VOOTPOTiL. SlopOp®V KOTOTK®V NG TOANG,
HEGO G €VOL OKNVIKO UTPOGTA OTIC TOAEG TNG TOANG EUTVELGUEVO OO TNV TEPIPEOVOU
atpoécPatpa pdg eErevBepnc kot Tpoodevtikng Ppaykpovptng g emoyng Tov 'kaite, o
dnpovpyodg Tov Paovot Palet ota yeidn Tov actol Bapdva ™G Taépvag Hio chvToun
wepypoen g adEEéodng poipag tov ayporoticpévev oty «Evpomaikny Tovpiion
BoAkovikdv Aodv:

ANDRER BURGER

Nichts Bessers weil3 ich mir an Sonn- und Feiertagen
Als ein Gesprich von Krieg und Kriegsgeschrei,
Wenn hinten, weit, in der Tiirkei,

Die Volker auf einander schlagen.

Man steht am Fenster, trinkt sein Gldschen aus

Und sieht den FluB hinab die bunten Schiffe gleiten;
Dann kehrt man abends froh nach Haus

Und segnet Fried und Friedenszeiten.
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DRITTER BURGER
Herr Nachbar, ja! so 1a8 ichs auch geschehn.
Sie mogen sich die Kopfe spalten,
Mag alles durch einander gehn;
Doch nur zu Hause bleibs beim alten.!

AEYTEPOZ TTIOAITHE

Tig Kvprakég kat Tig yroptég dev yvmpilom titote kaAdTtepo

a6 T1g ou{NToELg TEPT TOV TOAELOV KOL TV GUVETEI®V 0VTOV,

ekel 0oV pokpld amod pag, oto Badn g Tovpkiog

01 Aol Kotamivouy o évag Tov GALOV.

Yrékeoat Simha 6To mapdhupo, Katamivels Kot Ty teAevtaio Yol

Kot PAETES TOADYpOUO Kapdfio Vo YAGTPOUV KoTd UKOG TOV TOTAUOV\

émerta, 10 fPadv YoPOVUEVOC EMIGTPEPELG GTO OTITL

Kot pokapiCelg TNy €1pvn Kot TiG GVYES NUEPEG.

TPITOX ITOAITHE

Mahota! kdptie yeitova, Kt eyd d€yopat va yivetol £Tot.

Ac kOyouv 10 houpd Toug,

ag épHovv To TUve KAt

povo og pag vo Leivouy OAd OTMG TOALd.
To OBwpovikd ceayeio v Barkovikov Aamv 50 ypnoipevce ica oo yio vo amoddoet
€€ avtiBétov ) yontelo g auépyvng aotikng (ong. Alwdves topa 1 BaAkovikn
motilovtav amd To ol TV AddVv TG, Yo va Bpedel 67 avtodg Tovg otiyovg Tov ['kaite,
OV YPAPTNKOV AlYyO TPV Kot dnpoctevdnikoy Alyo HETA TN HEYAAN amelevBepmTikn
emavdotacn Tov ZépPov vid tov omAapynyo Kapayidpyn IétpoPrrg to 1804. Kot
aToi ot Alyotl otiyot lvar apkeTol Yo vo TPodMGOLV TNV aveAéntr adtopopio TG ToTE
Evpdnng amévavtt oto Baikavikd I'olyod.

H «xotdppevon g XoowwAiotikng Opoomovdlokng Anpokpotiog g

TIMovykochafiog katd v televtaio dekaetio Tov 200V aidvog TpaPnse, aviBétmg,
TNV TANPN TPOCOYN «TNG TAYKOGUING KON yvouney. H kabnuepwvn ainbeia ev to
HeTa&y TEPYpAPOVTAY LE LIt SNUOGIOYPAPIKT YADCOH LOVSIUGUEVT] OO TO TOATIKE
GUUPEPOVTA, 0L YADCOO TOL TOGO EVKOAN KO TOAD €VXOPIoTOC adlopOopel yio TNV
TOAVTAOKOTNTO KO TO OVETOVOIANTTTOV TOV YEYOVOTOG, L0 YADGGO TOL TG0 EEGHAMOE,
mote M 101 emPANONKe Kot £yve VOIOPEPOV PAIVOLEVO TTOV TPETEL OTWGONTOTE VO TO
AaPet Kavelg v OV Kot va To EPUNVEVCEL, OTAV Kol €Q OGOV OTOTOAUNGEL (o cofapn
Kot evOEAEY avaAvoT aLTOV TV Yeyovotev. Kot tdpa, ciyovpa dyt yio Tpmdtn @opd,
N YA®ooo Tov pécwv Hadkng evnuépmong ywo to Tov BaAxoviov, yopoktnpileton
OO L0 QPUPHUEVH GYHUATOTOINGN, M OOl GAAMGTE YPNGILOTOOVVTAV avEKADEY LE
VOTEPOPOVMO GTOV ECKEUUEVO OTAOTOMUEVO AOYO TEPYPOPNG TV YEYOVOTOV NG
otopiog Twv Bokkaviov, doutépog 6 oTov BOAKAVIOTIKO AOYo SvoQONUNONG TOV
Bodkavikdv mpoypdtov. Avtov akpipdg tov Aoyo Bo mpoomabnow vo EEoKETAC®.
Duokd, VTOOET® TOG eVl TAGTYVMGTO, OTLTO 6TOLYELN TNG POAKOVIKNAG TPOLY LATIKOTTOG
— 10TOPIKA, YEOTOMTIKA, OTKOVOUIKA, TOAMTIOTIKA, £0ViKd, BpNoKeLTIKA, YuXOKOVOVIKA,
OTMG KO 01 TOAAATAOL KOl OVOTAVTEYOL GUVOVAGLOT TOVG — OVATOPEVKTA GLVOETOVV
évav moldmhoko LoTtikd ydpo. Ta to Adyo avtd ota Bakkdvia AavOdavel mpoypotikd

! Johann Wolfgang Goethe, Faust: Eine Tragidie, Erster Teil (1808), vv. 860-871.
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LLLOL LGYLPT] OVTOLOYIKT SUVOUN GUVEXDY KoL EVOOYEVAOY OALOYDV, 1] OTI010 (OG GUVETELQL
&xel ™ dnpovpyio Pabdidg Kot ave&itnAng 1GTOPIKNAG AVTOGVVELINGIOG TOV TOAITN TNG
Bohkavikng xepoovioov. Av kot 1 16Topiky ikove Tov Badkaviov ntav oyeddv mdvtote
GUUTAEYLOTIKTY, KATOTE HAMOTO KOl OKOTAOIOTIKY], B0 Tpémel onmadfmote vor EXovpe
KOTE VOu, OTL Ol 16TOPIOYPAPIKEG YVAGELS, akplPdg Eontiog ovThg TG TOAVGOVOETNG
TPOYUATIKOTNTOG, €00 €ivol Kabopiotikd onpovtikég yio kibe adékaotn kpion. Ev
TOVTOLG, 1 EI0TYNOT 0Vt B0 amoteAésEL TAV® o OA0 P Tpoomdbeio vo KoTadeiEw, e
EVOV QAIVOLEVOLOYIKO AOYO, TN @UGT, TN douN| Kol TN Agrtovpyio EKEWVOD TOL AOYOV, O
omoioc amd BEon 16yv0g onpepa avToeEOVGLOd0THONKE Vo pAdel Yio To Baikdavia.

O Aé€erg <Bodkaviay, <Balkdviogy, Borkavikdcy ¥pnoomotohvTot oG KakOeNn
o@payida Tov Oa EXpene va TPOKAAEL £V YEVEL PPIKT] KOl OVTOTEPLPPOVIOT G’ EKEIVOVG
TV omoiVv o dépua etvar yopayuévn. H Baikoavikn Kotéotn amobnkn apvnTikov yopo-
KTNPIOTIKOV, GKOVTOOTOTOG AVETIHOUNT®V TPUYUATOV, KUPLOAEKTIKE YOUOTEPT padie-
VEPYMV VIOAEWUATOV IOV £@Tacay Vo T Lopen 31000 BouPfov — av frav pdévo 16oeg!
— L& OMEUTAOVTIOUEVO OVPAVIO, O0ESG Ta agPOTTAGVO ToV NATO, 6mwe Kot yop LLOTIKd
Kot KOVIKG Tapadéynke o yevikog ypappotéag tov NATO Tlwptl Popneptoov (George
Robertson), EEpacav ava ) ZepPia kot 1o Moavpofoivio otov tpdopato ndrepo. Tov
TPOTO TapoLGinons Tov dAAov Tov Kabopilel exkeivog mov €xel ™ dOvaun. Tote, o Ao-
YOG Y10 TOV GAAOV YIVETOUL GTNV 0VGI0 YVOGN TTEPTL TOL GALOV, (O TOPATETAUEVT EMIOEIEN
000G Kot emPoANG Evovtt Tov dAAov. Kot tdte, KabKov Tov S1ovoODIEVOL KOl TVED-
HoTiKoD avOp®dmTov gival, Kol VTG AVTAG AKOWUTN TO.G CLVONKOG, VO VTOVOUEDGEL TNV 16Y0
Ko TNV avBevtia TG YvOGE®MS 1) 0100 VPIGTATOL, MG TPOEKTOOT) TG TOALTIKOGTPOTIMOTL-
KNG VIEPLOYVGEMGS, VO, OEGEL VIO APPIGPNTNOT TN YVOGCT 0VTNH KoL, KaTd To duvatdv, va
AUPIOPNTACEL TNV 10100 TNV TOMTIKY EKEIVI] SVVOLT TOV ATOPAGIGTIKA VITOYOPEVEL TOV
TPOTO TAPOVGINONG TOV AAAOL YWpig TN cvppeToyn awtov. (I'vopilo o peta&d Tov
TVELLLOTIKOD KOGHOL KO TNG KOWNG Yvouns topepufaiovtol 1o MME ¢ avoméppinto
EUOO10 Yo o oANOw emovmvio Leta&d TG EMYEPNUATOAOYIKNG KPITIKNG TOTOOE-
TNONG KOl TG SLOUHOPPOVUEVTG O1E0VOVE KOV YVAOUNG. ZUEPO «1) KOV YVOUN 1] «TO
KOWO» TopayovTol Kotd mopoyyeiion OTmg 0mo1odnTote GALo Tpoidv). Ki o diavoovpie-
vog &yel Kabnkov vo avtiotadel 6Tov BaiKavieTiKOv gKeivov Adyo, Evo AdYo Tov amd
0éom 16V0C, TOMTIKG Kot GTEPEATLTO, TEIVEL VAL ATOOMGEL AKPIPDS L0 TETOLN TOVTOTY -
10 670 BoAkavia, dote ekeivog mov Exetl tn dvvaun va opilel og tétola To. Baikdvia, va
anelevbepmbel amd kabe €idovg VOVVT Yo TIG EVEPYELES TOV EMYEPEL 6€ aVTA. [ v TO
axpifmg Tpémel vo amomombode TV emPEPANUEVT OVAYKT VO LMAOVUE G KN YOPOL
vrepaomicemns v Baikoaviov, apod kit tétoto Oo tpodnédete T Bakkavikn 610 edm-
MO TOL KOTIYOPOLUEVOL — KL 0VTH akpPdg ivar n TpodBeon Tov PaAKavioTikov Adyov.
Movodikog 1omog dte&aymyng evog TETOLOL SIAOYOL Va ival TO SIKOGTNPLO — OOV TPE-
meL va amodelyOet 611 ) katnyopodevn Boaikoavikn dev eivor midt kot 1060 KOKLG KOl TG
TPEMEL VoL AN@OOVV LT OYIV KOl 01 KOAES TAEVPES TG KOTA TOV KaBopiopd e Tinmpiog
GTNV KOTOOIKAGTIKTY €Tupnyopia, Kot va melchei 1o dikaotipilo 6t o, BaAkdavia Oa pmwo-
povoav oK Kot vo Bedtiofolv...! (Mo t€toto Aoyikn, O TUTIKA HAAMOTO d10d1Ka-
oia, €lval TOAD YVOOTH G’ EKEIVOVG TTOL £X0VV EUTELPIN TNG KOLOVVIOTIKNG dIKOOGHVNG'
0 KOTNYOPOVUEVOG EIVAL AVOYKOGUEVOS Vo amodei&el TNV abmOTNTA TOV, EVO 0 KOTHYO-

2 Autd axpifog emétuye efaiola va katadeifel 1 Mapia ToviopoPar Maria Todorova, Imagining the
Balkans, New York, Oxford: Oxford University Press, 1997 [Updated Edition 2009].
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pog dev gtvo voypewpEVos vo otnpi&el v katnyopia, n ool Pacileton eByotumid
0T0 PAKEL®LLO KATO10V, TPAYLLOL TOL OOTEAEL EVOESELYUEVT TPOLOKPOTIOL.)

H «etepotnrar tov Balkoviwv koi o ovtikeiuevo «Boikavioy

T etvan apdrye exetvo mov onpaivel T «eTepdTNTON TG BaAkavikng yepoovncov; I1po-
KELTOL Y10l L0l KETEPOTNTO» MG AVTIKEILEVO TO 0Toi0 avayvopilovpe Kot £t TOL 0Toiov
KLPLOPYOVUE 1 UATI®G TpOKELTOL Yo ToV «ETEpovy m¢ ekeivov Tov dALOV TOV GUVAVTOD-
HE Kol Tov oToiov TpookaAoVe og o oyéon; [pdkettor yio mpdypa 1 yio tpocono; H
oyéon pe tov GAlov oty ovacia gival pia #0ikn oxéon. Xta Ogpédeto pac nOng oyé-
GEWMG TPOG TOV GALOV — £TGL TOVAGYLOTOV EMOIDKEL VO, [log teioet kat o Eppovound Ag-
Bwég (Emmanuel Levinas, 1906-1995)° — Bpioketal pa pidkr ndwn evbovn: 1o n0wkd
vrokeipevo Palel Tov eavtd Tov 6N BE0T TOL GAAOL KOl TOIPVEL ETAVE® TOV TNV EVOYN
KOl TN LETAVOL0 TOL AAAOL («OVUAVIGHOG TOV GAAOL avOpmmTovy). H nOwkn 1ot dev &i-
vou apnpnpév, dev etvor vonotopykd dnuovpynio, Aocoeikn Katnyopia, oAAd, on-
LLOAVEL TN GYECT) TOV TPOCOTOV UE TO TPOCHOTO. TO TPOPAVOUEVO OV KAVEL SUVATI CV-
TV TN ovvavinon ue tov allov gival 1o Tpocmmov (le visage). tn Guvavinon pe tov
dAAov, 6T GLVAVINGT GTNV OToi0 TPAYLUTOTOEITON 1 pavépwan Tov mpocwrov (1’ epi-
phanie du visage), &xm kol ey®d epmelpio Tov govtov pov. H Evpdnn eivan mpocskexin-
pévn o€ cuvavinon pe to Boikdvio, o€ o cuvavinon Kotd v onoi, HEc® NG Qo-
VEPMOOTG TOV TPOG®TOL TV Bokkaviov, o uropécet kot 1 idio vor pabet Katt Ko yio
Tov €00T0 TC. ETol Aomdv, 1 oyéon pog mpog tov GALov, 1 oxéon péoa amd TNV omoi
npoomafovpe va Bpolpe To vonua Tov avOpmIivov 6VvTog KTOC TG OVTOAOYIaG, LOPTL-
pet 0Tt N MO ddoToen TPONYEITOL TG OVTOAOYIKNG, OTL Elval TPOTN PLAOGOQin ETO-
péveg M MO kot ot n petapvoikn. Kot n nbum og npotn ¢rhocoio toviler va d1-
a@LAGEOLUE TNV VOVVN Y10 TOV GALOV KOl VO SDMGOVUE TPOTEPOLOTNTO 6TOV GALoV. To
avBpdmvo N0og ev YEVEL MG APy TOL EYEL TNV ETOLOTNTO «TOV SOVVOL) TPOTEPALOTN-
T 6TOV GALOV, Vo EEMEPAGTOVV GTNV 0VLGi Ta TPOTEiR TNG Proloyiog Kol TG OVTOAOYi-
aG, Kol HAAMoTo Topd TO YEYOVOS OTL GLYVA 0VTO gival U KEPOOGKOTIKS, G €K TOVTOV
Un-A0ywo kot mopdroyo. Tlpokettal yio po EVIEADS OAMMDTIKN GYECT €0V TOV GAAOV
oV Bempolpe wg Evav EEVO Kol AYVMGTO, £0V AITOAVTOTOWCOVLE TN SLOPOPETIKOTITA
TOV. EEVOG KOl AyvmoTog £lval £VVOLEG TOV OVIIKOLV GTO XMPO TNG OVTOAOYIoG Kot Oyt
NG NOKNG, d10TL TO £EVO KO TO AAAOTPLO GUVIGTAVTOL GE AVTIOIGTOAN LE TN LELOOOTIKY
tavtoTNTo EYO=EYy®. AVt 1 LETAPLGIKY] TNG TOVTOTNTOG dEV UTOPEL VO EQAPUOCTEL
oV NKnN. Ao NOKNG AmOYEMG, 1| TAVTOTNTA LOV OIKOSOUEITAL GTN GLUVAVINGT LE TOV
AoV omd HETAPLGIKNG (OVTOAOYIKNG, EGEVOLOAMGTIKNG) O€ AmOYEWGS, 1) TOVTOTNTA LLOV
elval Eyo=Eym (A=A), kot to0t0 amoteAel povo v emiPefaioon tov colnyispov (so-
lus ipse). Tote o kdOe £tepog ¢ EEVOC Kot GyvmGTOg YIVETOL OVTIKEILEVO TNG YVAOOTG
pog, kot Oyt ekeivog 0 dALog Tov onoiov Ba mpockarécovpe Kot o cuvavticovpe: 101
EMTLYYAVETOL 1] GYECIG LE TOV GANOV YOPIg VO TOV VoL EMLTPETTO OVTE KOV VO GULLLE-
TEYEL OTOV OVTOTPOGOOPIGHO TOL. H BoAkovikh KaTE0TN 0-TPOCOTO OVTIKEILEVO YV®-
GEMC, KOl TOVTO HOAMGTO UE TNV COMYIOTIKT EVVOL0L TNG YVAOGENMC, KOl GUVETMG, GTOV
APLOVPOTIKO POAKOVIKIOTIKO AOYO Y10 TO £EVO Kol TO AYVWGOTO, Y10 EKEIVOV OV €ivat

3 Extog amd ta dvo Pooikd épya tov Levinas (Totalité et infini: Essai sur I’extériorité, La Haye:
Martinus Nijhoff, 1961 kot Autrement qu’étre ou au dela de [’essence, La Haye: Martinus Nijhoff, 1974),
Bréme Wutépwg E. Levinas, “La substitution”, Revue philosophique de Louvain 66 (1968), c. 487-508;
petamomuévo oto Autrement qu’étre..., c. 125-166.
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OVTIKEYEVIKO AAAOG, GTEPOVIEVOS TOV SIKAIOUATOV TOV OVTOTPOGIOPIGHOD, EDKOAN
UTOPEL KAVEIG VO ovoryVmPIGEL TOV GTOLKLOKPATIKO AGY0 ¢ AOYO KOTOYNG Kot eE0vaiag.

To Aeyopeva «ovcldon TapadeiypaTo», To 0noio 6€ ddpopovg Becuovg — amnd
EMIOTNUOVIKOVG HUEYPL OTEPEOTLTO, — YPTCLLUOTOLOVVTIOL OC EPYOAEID TOPUYDYNG YVOGE-
®G YL TOV AAAOV, OYL LOVO GLUVOETOLV o «yvaoT» Yo To. «Baikdvioy, aAld dtopop-
POVOLV Kot KoTookevalovv ta idta to «Bakkdvion wg aviikeipevo. To mpoPinpo Aot-
OV OV GLVIGTUTOL LOVO GTNV KOTAGKELT] TNG «YVMOCEWS OAAL KOl GTIV KOTAGKELT] TNG
«IPUYLATIKOTNTOGY. (Oa Nfeha €0 LOVO v GTPEY® TNV TPOGOYN HOG o1 Boctkn on-
pocio avtg e mpofAnpatiknig [og ainbeia o1 kKovwvikég EMOTAIEG KOTAGKEVALOUY
10 avtikeipevo Toug; Ilmg dpaye amd 0AOKANPOLS AXOVG KOl TOATIGLLOVG LE L0 0PYOLO-
KOTNAIKN Kot OOIKIOKPaTIKY avtidnym mapdyovtor povoeia;) To EEvo kot o dyvmaoto,
v vo propel var evtoyBel 6to Penvekég g VONoEdS LG TPENEL Vo PPel KATAAANAN
EKQpaon oTiS dKES pag Evvoles. (Duoikd, o€ Kopd TepinTmon dev onpaivel 0Tt T0 Kébe
EMOTNUOVIKO evOlapEpov Yo To. Baikdvia eEunmpetel po kuplapykn molTikn” tpdoe-
o1 pov etvar va tovicw Povo To 0Tt dev TPEMEL VOl TaPaPAEYOVUE TO YEYOVOS TG TOPOL-
610G KUPLOPYIKNG TOMTIKNG akOUN Kot oTnV 101 T yveon yio to. BoAkdvio, 1dtottépmg
d¢ o115 avapopés Twv MME ot xepodvnco tov Aipov.) o 1o Adyo avtdv €vag davo-
olOpEVoG etvat vTevBLVOG Y10 TO ST TL TNG EMGTNANG TO OTOI0 TAEKETAL [LE GKOTO VO TTL0L-
o1el 08 AVTO TO AVTIKEILEVO TNG YVOGEWC. [T avTd TPEMEL vau emyelproel Kavelg pia 10e-
0AOYIKY] AVAADOY| TNG EMKPATOVONG OCVVAPTITNG TPOUKTIKNG TEPL TV Bodkaviwv, kot
GLYKEKPIEVA VO KOTadEIEEL o€ TO10VG BEGLOVG, LLE TOLOV TPOTO KOl LLE TOL0VG GKOTOVG
KkatackevaleTor 1 yvoor mepi tov Baikaviov. Ot Aeydpeves «Borkovikég omovdéc» ei-
Vo VoL YOPOKTNPLOTIKO TOPASELY L Y10, TO TTAOG 1 YVAGCT TEPT TOV AAALOV SLULOPPDVETAL
ek ¢ Bécews 16Y00C, N 0Tolal TN YVMOGN OVTH T XPNOLUOTOLEL Y10l VO KOVOVIKOTOW|GEL
v emPoin g ent tov dArov. H yvdon mepi tov dAlov €xet T1OTE MG GTOXO TNG VO Kot
TOOKEVAGEL L0 TETON TAVTOTNTO Y10 TOV dAAOV, TNV onoia eivan Oepeleiopévn 1 Kupt-
apyio ent Tov dALOL. (O PNYEVIGHOG AVTOG EIval TOAD KOAY YVOGTOS OTOV TPOKELTAL Y10
TOV AEYOUEVO <OPLEVTIOMG O, TOV OPLEVTAMOTIKG amotkiokpotiko Aoyo.) H idwa 1 16éa
¢ «maykoopog wotopiagy (Weltgeschichte) n omoia mapovoidler v iotopikn| e€EMEN
0AOKANPNG TG aVOPOTHTNTOC LEG® TOV GUVOVAGLOV JAPOPWV IGTOPIKDV KATACTACE-
OV, TACEOV Kol SNUOVPYNUATOV OAOV TOV AUDV GOUEOVE LE TNV 10£0 TOV TPOOOEVTL-
GOV Kot Kuplopywv a&udv, 10N evExel LEGE TNG L0 0Py CLYKPHTNONG TOV TAYKOGIOU
XDOPOL, LI TAYKOGULOTOINOT).

[Towd eivar Aowwdv ta otoryelo Tov 01KOSOHOVV TNV TPAYHATIKOTNTO TS Bakavi-
KNG xepoovnoov; [og katackevaleton 1 BoAkavikn og avtikeipevo; I1od givor 1o mpd-
omnd TG KOl 6TO TPOSHOTO avTo Ti elvan exelvo mov pmopet 1 Evpdnn va pabet yio tov
eowto g, H ovoparodosio kot povo g meployng pe tov 6po Bakkdvie® — kot 1 ov-
yrekpuévn PEPara ovopacio €0 dev elvarl KaBOAOL €vag Kol LOVO OVOETEPOC Lo PL-
OTIKOGC TPOGOIOPIGHOG — LapTLPEL Yl T dvvaun eketvn, ektog Baikoaviov, n omola avé-
xafev mpoomafovoe va amoddoel oe avtd po Bepereiddn vrdctaon. Qg yvootdv, 1
TEPLOYN AVTN TNG VOTIOOVOTOAKN G Evpdnng, mpv ovopactel Baikavikn xepodvnooc 1
Bokkdvia, dev ntav yvootm) pe o eviaio ovopacio. Kot n Popavia kot Poopeln, pe-

4 Bhene Edward W. Said (1935-2003), Orientalism, New York: Pantheon, 1978.

5 Ae€oducn ko svilapépovca HEAET mepi TOV ovopactdy ¢ Balkavikig Ppicketar 610 mpdTo
Kepaiato tov mpoavapepbévtog Pipriov e Mapiag TovtopoPa Imagining the Balkans, c. 21-37 (onp. o.
194-197): “The Balkans: Nomen”.
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COLOVIKEG OVOHOOIES SAPOPOV PUAKOVIKGOV TEPIOYDV (TNV TPMTI TNV YPNCUYLOTOL00-
ooV SLTIKOEVPOTAIOL TALOIDTEG EVA M devTEPT €lvan obwpovikr]), Bopilovv v Tow-
témro ¢ Bakkavikng og, molor mote, pépog g Popaixkng avtokpatopiog. Tov 180
OLOVOL Y10, TO PEYUADTEPO LEPOG TNG BOAKOVIKIG X£PGOVIIGOL ¥PNGLOTOLOVVTAV O OPOG
«Evponaikn Tovpkion, ek Tov omoiov @aiveton 6Tt yio TV TovTdOTNTO TG Bokkavikng
ATOPAGLIOTIKN TAPAUETPOG VI PEE 1 00w paviky Katdktnon. Kot étot axpifog omd toug
OBopavovg Tovpkovg ot Xeposdvnoo tov Aipov €ptace o 6pog balkan pe v onua-
oia Tov Bovvov>. Avtiv T AéEN T0 1808 Ypnoiponoince o yepprovog mondoywyog yio Tv-
@Lo¥¢ ko Yewyphoog Tdyav Aovykovot Tooive (Johann August Zeune, 1778-1853)°
otav emvonoe v ovopooio Balkanhalbinsel 1 Balkanhalbeiland (Boikoaviki| yepoovn-
G0G) Yl VO 0mo@VYEL TNV TOTE 16YvovGo ovopacio Evporaikn Tovpkio. H aAloyn g
OVOUAGTIOG 0KOAOVONGE TNV ALY TOV ETPPOOV avTd GLVEPT 6Ta 1 Tovpkia dpyloe
va egacBevel oty Evponn kou 6tav eovepmbnke 10 «Avatoikd {ytnpon, 6tav dnio-
oM ot peydieg duvaypels, oto T€An tov 18ov kot kKatd tov 190 aidva, Ttpocmadodoay va
EMTOYOVV 1G0PPOTI0 SVVALE®V DOTE VO, EUmodicovv v emppon ¢ Pwciog ot Ba-
KOVIKT X€poOVNGO Kot TV ££000 TG ot Meodyeto Bdlaooa. Ta 16ToptKd SkondpoTo
TOV TOACTOPNUEVOV BodkaviKdV Aadv HADav TOTE 6€ GVYKPOLGN HE TNV TopEUPati-
KOTNTO TOV LEYOA®V SUVALE®DV, TMV OTOLMV TO OTKOVOUKA KO GTPATNYIKG GUUPEPOVTAL
eumOOLav 1§ Taoels TV Paikavik®v Aamv Yo dvikn avebaptnoia. To TolTikd cHvon-
Lo «ta Balkavia 6tovg falkdviovgy 10 0010, 6oV 10£0 VoL GYNLOTIGTOVY €0viKd Kpd
OTNV EMKPATELD TNG KATAPPEOVGAG 00MUAVIKNG CLTOKPATOPIOG, TOAMTIKG J10TOTIMGE O
YOAAOG VTTOVPYOG EEMTEPIKAOV KO KOTOTY TPpmBumovpyds dovkag Nte Mrpoit (Achille
Léon Victor, duc de Broglie, 1785-1870) ce Adyo t0ov ot yoAlikn E6vocvvérevon to
Mdio tov 1833, kT mov oty ovcia NTav aviidpacn g eEacbevnuévng I'olriog otig
StomaoTikéS Yo o, BaAkdvia mpobéceilg g Avotpiog kot g Pociog. Metd tn Xuvon-
K1 Tov Beporivov 1o 1878, ot n moAttikn 10€0 va avikovy to. Badkdavio, atovg Aoovg
TOVG TEPBPLOTOMONKE EVIEADG VIO TNV T{EGT] TOV OIKOVOUIKOD KOl TOATIKOD TPOGTOL-
TEVTIGUOV TOV UEYAA®MV OVVALE®V, Y10 VO, avakivnOel ek VEOL KOTE TOVG POAKOVIKOOG
amelevbepmtikong evovtiov g Tovpkiog Torépovg Tov 1912, kot tehkd va epappooTel
pe ™ ZvvOnkn epnvng tov [apisiov to 1919.7 Ta BaAkdvio ftav kot mopépevoy 1ot-

° August Zeune, Géa: Versuch einer wissenschaftlichen Erdbeschreibung, Berlin: bei L. W. Wittich 1808
(71846). Xe po. Aemtopepn Ko EKTEVI EPEVLVOL LTLO TO TPIGLLOL TNG IGTOPIKNG YopTOYpapiog mept Tov e Ti 6T0
napelbov kat ofjpepa oyetiCetat o 6pog <Bakkovikn xepodvnoog Tpocpdtmg tpoydpnos o Bojan Besevliev,

“Opredeljane na geografskoto ponjatie ‘Balkanski poluostrov’ — Alternativi i analogii v minaloto i sega”,
Balkanisticen forum | Balkanistic Forum V1/2 (Blagoevgrad 1997), 6. 9-31.

7To 16T0op1kd mhaicto ko Ty Toym ™G 16é0c «To Bokkdvio, 6Toug Balkaviongy ToAdmAevpo kot aé10mioTo.
nopovsiacen Ljiljana Aleksi¢-Pejkovié, “Balkan balkanskim narodima: Izmedju legitimistickog i nacionalnog
principa” [Aihava Akexorre-TTénkofirg, «Ta BaAxkdvia otovg Bakkdviovg Meta&d vopokavovik®v Kot
evikdv apymv»], ot cvAloyn Islam, Balkan i velike sile (XIV-XX vek) [Iohép, Bokdvio kou peydieg
Svvapels (14°-200g aidv)] (Aebvég emotnpovikod cuvédpro 11-13 Aekepfpiov 1996), Behypddt, lotopiicd
woTtitovto XepPikng Axadnpiog Emotpmv kot Teyvav 1997, 139-156. BAéne eniong Vasilj Popovié, Istocno
pitanje: Istoriski pregled borbe oko opstanka Osmanlijske carevine u Levantu i na Balkanu [To ovatolucod
Mmua H iotopuc) avackornon tov aymva yo mv emBioon g Obopovikig avtokpatopiog 6to A&avt
kot oto. Bakkdvia], Beaypadt: Geca Kon, 1928 (Sarajevo 1965); Vladimir Corovi¢, Borba za nezavisnost
Balkana [Bhavtyup Toopofitg, Aydvag yio v aveloptoio tov Baikaviov], Behtypadt 1937; Dimitrije
Djordjevi¢, Révolutions nationales des peuples balkaniques 1804—1914, Belgrade: Institut d’historie, 1965,
omwg Kot ayyAkn ékdoon” D. Djordjevié, Stephen Fischer-Galati, The Balkan Revolutionary Tradition, New
York: Columbia University Press, 1981; Evropa i istocno pitanje (1878—1923): Politicke i civilizacijske
promene (Medunarodni nau¢ni skup, 9-11. decembar 1998), Beograd: Istorijski institut SANU, 2001.

Dimitri Kitsikis, L’Empire ottoman, Paris: PUF, 1985, 31994, . 105: “TIpokeipévov va gumodioet
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QLTEPMS EVYPNOTA Y10l TNV TAYKOGULN TOMTIKT TOV duvatdv. AKping 60, 6Tl dtopé-
oelg v Bakkaviov, avtikatontpilovrol ol 0pomaikég Kot ToyKOGUIEG OLOPEGELS Kot
TO. GUUPEPOVTA, GTO YEUATO O TATOVAS Podkovikd dEPIA PAiVOVTOL TO YEOTOATIKE
GYEJ0L TOV TOYKOCUIOV EKEIVOV OPYITEKTOV®OVY TOL GYESALOVY 00LVIPE TATOLAL GTIC
TAAUTEG TOV KOGLOV, OOV TTOPAUEVEL OVEEITNAO TO GTEYVOUEVO aipa omd To PeAdVL TOV
TPLTOVOE TVPWOUEVO Y10 VAL YOPAEEL TOVG AOVG AVTNG TNG YOVING TOV KOGHOV. £TO PUTL-
SLOOUEVO KoL TOAOTOPNUEVO TPOGHOTO TV BaAkaviov, 610 T1pdocOmo avTig TG Tpo-
™mg ko tedevtaiog Evpdnnc®, 6’ avtd 1o npdowno akpipdg 1 Evpdnn ciuepa pmopei
vo puabet, 6T omd Koupd SV Vo oL 1) EVAPETY KO TAVELOPPN €KEIVY KOPM TOL Pact-
Ma v omoia aprae kot pidnce o Zevg. Ko eneita g avtopolfn yio m yopévn ayvo-
T ™G TG XUPLEE TOADTIHO KOGUM LA KoL SOPL OV TAVTOTE Ppiokel Ldvo ToV T0 6TO-
¥O" TP, 6T0 PoAKaVIKO TNG TPOS®TO 1| Evpdmn pmopei va det 1o Bdvato mov enépyeton
o0V OmOTELEGHLO TOV Placpol eKEivoy Kot Tov «EEumvouy d6patog Tov Aldg, Evav Bdvato
TOV 0010 dEV UTOPEL VO AOKPVOYEL OVTE TO TEAEIOTEPO LOKIYLAL, BGvaTo amd Tov omoiov
iowg pmopel vo 1t oot povov To eMENP1o Tov awbevTikd Kot aAndva evpomaikod — om-
A001 TOL POAKOVIKOD KOl LEGOYELOKOD — TIOALTIGLOD" 0 EAANVIGUOG KOl O YPIOTIOVIGHOG.

«Boikoviomoinon» kot eCwforkovikd coupépovTo,
Ot peydlec SLUVALEIC NTOV EKEIVEC OKPIPMOG TOL LE IO OTOPUCICTIKNG ONUOGTOG Emi-
dpaoT OTN GVOTOCT TOV PUAKAVIKGOV KPOTOV, COUP®VO TAVTOTE LE TO OIKA TOVG YEM-
OTPOTNYIKG GULPEPOVTO, OTETPEYAV TNV EOQPIKT KO YEVIKOTEPQ TNV TOALTIKT oTOdEpO-
noinon tov petobwuavikov Baikaviov.” Xpnoiuonoidviag toug KAnpovounuévous Kot

Pdacua va yivel diddoyog Tg awtokpatopiog, N Adon mpocépepe atovg Obmpavods cvppayio, 0Twg cuvépn
Koté Tov ToAepo s Kpipaiog to 1854. Avtd ebempeito oefacpog e apyng e edapIKnG oKEPALOTITOG TG
Ofopavikng avtokpatopiog. ‘Enpene opwg tantdypova vo ekAnedel v’ Oyiv Kot o v apym, 1 apyn Tov
gbvikiopov. H Avon howdv tpocmdbnoe vo ekpetodrentet tov eBviKIoNd mov yevviovtav HeTa&d TV Aodv
mg Avtokpatopiog, Oyt povo evavtiov g IToAng, alkd kot evavtiov tov POowv. And £dd mpospyeton kot n
OVLGLOGTIKY OVTIPOOT TNG TOAMTIKNG GERAGLOV TG edapikng akepatdtTog TG OBmpavikng avtokpatopiog
amd ™ o TAEVPA, Kot TG TOATIKAG VITOoTNPi&ems Tov eOVIKIGHOD amd TV dAAN. Avt) 1 Topado&otnTa
avEave 0LoEva Kot TEPLEGOTEPO LE TN SLOPOPOTOiNGN TOV AVTIKOV HeTaé&d TOVG, 1 oTola £lye WG AmoTéAEs LA
TOV KOTOKEPHUATIOUO TG AVGEMG AOY® avTOETIKOV ovppepdvtov “Ayyrov, ['dlhov, Avetplokdv, Kot
apyotepa kot [eppovov kot Itordv.”

8 0 Tpéyrov ZroyiévoPuec (1921-2006), eritipog kabnyneic tov Mavemompiov Parykepg (Rutgers, New
Brunswick, USA), BaAkdviog kot apeptkovog Guvapa, £vag omd Toug KAADTEPOLS YVMOTEG THG 10TOPING Kot
Tov TveLpaToG TV Bokkaviov onuepa, exhoppdavel ta Bakkdvia og v tpdtn kot v tedevtaio Evpom,
kot Oewpel Twg «n Tapdienyn tov Baikaviov omd ) véa Evpdnn, 6nmg kot dopn avtig g véag Evpdmng
nov Baciletat 6To ¥pNHa Kot 6T SVVOLN TEPIGGOTEPO O’ 0,TL GTOV TOMTIGUO, B0 HTopovGE Vo TPOKAAEGEL
mv avtoktovia g Evpdnng ev yévew (T. Stoianovich, Balkan Worlds: The First and Last Europe, Armonk,
N. Y., London: M. E. Sharpe 1994, c. 3).

 Avtd mpaypoticd dev ypetdletar amodsifelc ta Tpio. amocmicpaTa Tov akoAovBodY (Bo pTopovcE
Kaveig va ta dtefadet in continuo og wtopikd Piopa to oroio Bo propovce va vroypdyet o kGO Pakkdviog)
B0 ypnopedoovy edd OG aTEKOVIGELS

lotfav Mriuro (Istvan Bibo, 1911-1979), pildvtag yia tn 51evbétnon tov edapikdv SEKSIKNCEMY Kot
) otabepomoinon g Avatorikng Evpomng Aéer «Avt 1 meproyn dev eivan og Béomn va otabeporombet
oyt emedn Mrav avékadev PapPopikn, oAk PoapPaporomfnke AOy®m UGG GEPAS KAKOTUY®OV LGTOPIKOV
YEYOVOT®OV TTOV TNV EKTPOYLOGAV OO TO SPOLO TNG EVPOTAIKNG GTAHEPOTNTOG, £TGL MOTE GE AVTIV TNV TOpEia
vo pnv propet va Eavayvpicet. Avotuyme, 00Te mov T fondncay va eTGTPEYEL, GE OPICUEVES TEPITTMOGELS
péiota dueca v eumddilav.y — 1. Bibo, A kelet-europai kisallamok nyomorusaga, Budapest, 1946 (= 1.
Bibo, Valogatott tanulmadnyok, Budapest 1986) = 1. Bibo, Beda malih istocnoevropskih drzava [H wépio tov
HIKP®V avVOTOAMKOELpOTAik®V Kpatdv], Sremski Karlovei, Novi Sad, 1996, . 79.

2afévio Téplizg: “To otL ot évvoreg «Boikaviopdsy kot «Boikaviomoineny pmmkay 6to Ae&Adyo g
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TPOKOADVTOG VEOLS PAAKOVIKOVS OVTOYOVIGLOVG, GUVIEOVTOGS LE EVOV TTOVOVPYO TPOTO
T0. GVVOETA TOTIKA KOl TEPLPEPLAKE. GLUPEPOVTA. E1C PApog TV BaAikavikdv Aamv, Tpo-
opAémovtag ota BaAkdvia pe £va oamotklokpatikod BAELLLO MG TV TN TOAADY TPOTOV
VADV, YEWPAYDYDVTAG TOVG dSVOTLYEIG Paikavikong Aaovg Tov Toboboay T0 S1kd TOvG
N0, ToV 81Kd TOVG AP, TO O1KO TOLS VEPO Kat TO d1KO ToVG Yo, epumodilovtas o fol-
KOViKa Kpdtn vo puOpilovv povo Toug Kot GOUP®VO. LE To, O1KE TOVG GUUPEPOVTO KOl
T1G SLVAUELS TOVG TIC HETAED TOVG oYETELS, TalapedlovTag TO BOAKOVIKA YDLUOTH Kol TPO-
GOEPOVTAG TO Y10 TNV ATOKTNGT TPOCSOPIVMV KO TEPLOTACIOKAV «CLUUAY®DVY», EEOTEPL-
KEVOVTOG U0 ATTIGTEVTI GCVVETELD KOl VITOKPLGIN, Ol LEYAAES SUVALELG EKOVOV TO TAVTOL
v va. epfaddvouv tig dtapopés ota Baixdvia, va dtevphvouy Ta ybopoto kot Tig dlot-
PEGELS, VoL TPOTPETOLY 611 Pia Kot vo evOoppOVOLV TIG GUYKPOVGELG DGTE VO SLOTNPOVV
mv aoctdbewa oty wepoyn.'? Ta Bakkdvio axdun kot ofjuepo dev dabétovy ovte Ko
®G TPOOTTIKY TN SLVATOTNTO, VO, SNULOVPYHGOVV L0 STKT) TOVG CUTOUULVEL, EVOL O1KO TOVG
QVTOVOLO GVLOTILO GLAAOYIKNG AGPAAELOC, EVD TOL GNUEPIVE PAAKOVIKA KPATN OEV Elvar
o€ Béon amd pova tovg vo Tpombncovv 00T diepelg cuLE®VIES Yo kATt TéToto. H Pa-
OIKN 0PYN TNG ITEPIOACTIKNG POUOTKNG TOATIKNG TNG OLTOKPOTOPIOG, TO «O10ipeL Kot
Baociieve» (divide et impera), Tnv omoiav apyOTEPQ TPOTOMOINGE LE TN OATLIMGN «O1-
aipel yuo va Paciieveigy (divide, ut regnes) o Nikoraog Maxiafér (Niccolo Machiavel-
li, 1469-1527), ko m omoio apyn ETipovo Kot yoptopatikd cuvndilovioav amd toug Ay-
Bovpyoug oty Kevipkn Evpdnn, epappoletor £mg Kot GUEP LLE TO O TPAYIKO TPOTO
ot BaAxdvia. To potopéva cvvopa mov yopilovv onuepa tovg TAnducpovg g Xep-
6ovNnoov tov Aipov givarl OAa emPePfAnuéva and tov eEmPaikavikd mapeppatiopnod. To
ovvopa aVTd dev Ta KaBdpioay Heta&d Tovg 01 PAAKOVIKOT A0OT COLPMVOL LE TIG TPOYLLO-
TIKEG GYEGELC TTOV TOVG OLETOVV, OAAG Ol HEYAAES SUVAELG OVAAOYO LLE TOL GUUPEPOVTEL
TOVG KOl TOVG EKACTOTE GUGYETIGHOVS SVVAUEWV GTNV TTEPLOYN], YOPIS PLCIKA VoL AapPd-
VoLV VT OYIV TOVG, OTL Yo TN Ploctpudmta Kot 6Tafépotnta Tmv Baikaviov eivol tpo-
TAPYIKNG ONUOGIOG OVTIKELLEVIKA KOl 0’ OAOVG amodektd cuvopa. Agv Aaufdvouy v’
oy 61t e ta ohvopa avtd dtevdetovvton Kat, PAGEL VTTOYEYPOULUEVOV GLVONK®V, dto-
Kavovilovtat OAEG 01 E80PIKEG OLEKOIKNOELS Kail OTL, EAV AOY® TOV OVOUEUELYUEVOV TAN-
Buopmv — €& dAlov, o1 avapelkTés Bvikég Kot OpnorevTtikég petovotnteg otn Baikavikn
avékvyay akpPag omd TG ouyveS kat priikég aAdayég Tov Tpokarovoay EEvol Tapdyo-
vTEeG — gV givarl KaBOAov e0KOAO va 0p1oTOHV «dikalo» chvopa, Bo ETpens ommGONTOTE
VO OPLOTOVV T A1YOTEPO GOIKO. GUVOPL. AALG, YTl ekeivog Tov amopacilel, Bacilopue-
vog 6t Pia, va amomomOel TNV appoddTNTo XAPaENS TOV GLVOPOV M SVLVNTIKNG «ALTi-

S1ebvoig SImhmpaTiog MG CLYOVVILO PLAETIKNG PIAOVIKIOG, ival KapmdOS KLUPIMG TV HEYAA®Y SLVALE®DY
KOt TNG SIKNG TOVG TAEWOUNONG TOV GYECEOV 6To. BaAkdvia g mpog Tig avayKeg Kol To GUUPEPOVTA TOVG.”
— S. Terzi¢, “O susretu ili sukobu civilizacija na Balkanu: Re¢ na otvaranju skupa” [Ilepi ¢ cuvavtioemg
1 ovykpovoews Toltiop®mv ota Bakkavia - [Ipddoyog oty évapén tov cuvedpiov], ot cuhhoyn Susret ili
sukob civilizacija na Balkanu [Zvvavtnon 1 c0ykpovon TtoMticpdv ota Baikavia] (Aebvég emotnpovikd
ouvédplo 10-12 Aekepfpiov 1997), Behypddt, Iotopikd Ivotitovto ZepPikng Axadnpiog Emompodv kot
Teyvav, Novi Sad: Pravoslavna re¢, 1998, o. 13-16: 15.

Mopio Toviopofo: “To péyebog, ™ popen, To emimedo avamtvéng, akoun kot v do mv dmoapén
BoAkavikdv kpatdv oyeddv mavtote amokielotikd puOuloy ta GUUPEPOVTO TV peEYGAmV duvapemy, &V
OPHOVIO LLE TOVG KOVOVEG TOV LY VISIO 160ppoTtios G toyvog.” — M. Todorova, Imagining the Balkans, c. 169.

19 Mo suvortikn ovagopd. en’ 0vtol enelepydotnke o Mopp Zrétcofirg: Momir Stojkovié, “Geopoliticki
¢inioci balkanizacije” [["eomotikoi Tapdyovies g Pakkaviotomoems], ot cviroyn B. Matié, ed., Tajna
Balkana: Monografija o geopolitici [To pootplo tov Bakkaviov: Movoypoaeio mepi g ye@mTOMTIKNG],
devtepn cuumAnpopatiky £kdoon, Behrypadt: dormtikd moltiotikd kévrpo 1995 (11994), 6. 159-208.



130 BoGOLJUB SIAKOVIC

oG moAépovy (casus belli); [dtépmg dg, 6Tav ekeivol Tov TPocédwaoay oto. Baikdvia
T poipa ™G Opopuetilopevns (ovng PTOpPoOvV Vo YPNGLLOTOIGOVY Lo Kol povo AEEN,
Kot oG 01l poryeiog, va anelevBepmBovv amd kdbe evBouvn mov PEpeL 1 POAKOVIKY] TOVG
moamtikn. H poywen) avt) Aéén eivor <Baikoviomoinomy.

To ovclooTikd «Podkavionoinon o¢ «tpdén PAAKOVIOTOMCE®MG UG TEPLOYNGY
Kot To prpa <BoAkavionTold> e T onpacio Tov «xopilo (o mteployn) oe piKpoTEpQ
peta& tovg gxfpicd kpdrn»!!, eivon AéEeig mov petd tovg Parkovikodg TOAEHOVS Kot TOV
[Mpdto moykdouo TOAEHO EUTAOVTIGOV TO. AEEIAOYLO TV OVA TOV KOGUO YA®GOMOV. X
OVTIOLOGTOAN LLE TO EMIONG YEDYPAPUKE EUTVEVGLLEVO KALTEPITTOV TO {310 YPOVIKO SLAGTNLLOL
YEVWNUEVO PO (GKOVIVABOTOLMY («KAVD KOTL GKOVOVOPIKO (OG TPOG TN LOPPT Kot TO
YOPOKTNPIGTIKA TOVY) KOl TO OVGIUGTIKO (GKavovafomoinony («mtpdén 1 dtadikacio g
okavdwaporomoemey)'?, Tov onoimv n onuavtiky givor a&loloykd ovdétepr, ot Gpot
Parkoviomoumy kot <Baikavionoinony Exovv katoywpn et kot vioBetOel pe ave&itia
apvNTIKA onpactoloykd ypopata. O mepi tov Baikaviov kuplapyikdg AOyos Katoyng
Kot e&ovolacpod, o omoiog amd 0o 16y Hog KaTacKEVAE Kot TOVTOTo0voE To. Bakkavia
He o GLUPOAKN Kot apnpnuévn yemypapic, Sopovce Kot EKTICE TNV TAVTOTNTO TNG
YEPGOVIHGOV OVTNG, G EVOG YDPOV TOL EMBLUOVOE TAVTOTE TV ATOKPLYT €VOHVEOV.
[Tepiéxheroe GLOVG TOVG PEYPL TOTE AMOKAEIGLOVG KO GTIYHOTIGHOVS TV Baikoviwv,
OMOL TOL OTEPEOTLTO, KO TIG TPOKOTOANYELS, OAEC TIC ETIKETEG, TIG PETCWVIEG KOL TIG
GLUKOPUVTIEG OTNV TUPUKTOUEVT] GPPOYION TOL OKOVEL GTO OVOHO <PBOAKOVIOTOINGIC).
Toéco opmg avt) M Parkavionoinon 660 Kol 1 omoPaAKaVIOToiNeT WAODY 6ToV 510
Babpo yio ta eE@PaAkaviKg COUEEPOVTO, TO TPOUELETNUEVL Yo Ta. BoAkdvia, 660 kot
v TV idwe T «@oon» tev Bodkaviov. H (amo)pfaikoavionoinon tavtdypova amoteiet
GUVETELD, 1) OKOLT) KO EVOL OO TOL TOAAG TPOCHOTO TG TOYKOGHOTOINGoNG, OGO KL v €10V
KkatafAnOel TpooTabeleg Yo VoL TOPOVGLOGTOVV AVTES Ol SVO TOPAUETPOL G OVTIOETIKEG
Kot amokAgiovoeg n o v dAAn. H BaAkovioroinon eivor paptupio yio v otopia
Kuplapynong ent tov Bolkaviov, kol o ek ToOTOL Kol poptupio mepl g 1oTopiog
NG TOYKOGLLOG dVVAUNG TNV OToi0, KOl OQPEIAETOL 1] TOVTOTNTO, TOL OTOdMONKE GTAL
Boikdvia. Todvtn 1 1otopio 5100£T€l £va TEPAGTIO OTAOGTAGIO GOPAYIOOTOUGEMS TOV
Bohkaviov kot tov faikdviov, To oroio Oo propovoe va yepicet £va 0oAOKANpo Lovceio
TPOHOKPATIOG, GV KOl EPOGOV TOL HEGO OVTA Y10 TOV OTIYUATIOUO KOl TO «YGpOrypLony
glyov, yro koAn pog toym mo, pévov 16topikn aio kot 0¢on TAéov poévo 6 €va povoeio.

' The New Shorter Oxford English Dictionary on Historical Principles, ed. Lesley Brown, Oxford:
Clarendon Press, 1993, t. I, 6. 173a: Balkanization = the action of Balkanizing an area, Balkanize = divide (an
area) into smaller mutually hostile States; Gerhard Wahrig, Deutsches Worterbuch (1966), vollig iiberarbeitete
Neuausgabe, Miinchen: Mosaik Verlag, 1986, 6. 227: ‘balkanisieren (ein Land)’ = “in Kleinstaaten aufteilen,
zersplittern”.— To evda@épov eavopevo Tov apolfaion GTIYHOTIGHOV, TOV GEPayIorol dniadn Tov dAlov
akpmg pe v O exetvn W010TTO. TV 0MoieL AVTOS 0 GAAOG 0modidel Gppayilovtag Tov TPOTOV, He GAAL
AOYLOL TO QOVOLLEVO TG OVTOVOKAMLEVIG ATOSOCEMG GTOV GAAOV TNG 110G TOVTOTNTOG 1) OTTOI0L TPONYOLUEVMS
oALOIDONKE LE [0 oNUAGIOA0Y KT ETEUPOCT) 0O TAEVPAG TOL TPATOV, TPEYLLOL LLE TO OTTO10 16 TOL GTLYULOTIGLLOD
TOL GALOV TOVTOYPOVOL EMITVYYAVETOL KOL O CVTOCTIYLOTIGHOC, TEPIEYETOL GE L0, BOAKAVIKY) TOV KOpOV EKEIVOL
XPNON TOV 6poV «Bokavionoinen kot BaAkaviorowd> ot onoiot avapipovtor ot Zepfixy Epnuepioo [Srpske
novine), enionuo deitio g gpnuepidog g oepPiic kuPepvioeme. Exel pmopovoe kaveig va dofdoet kot
oTéG TS Kotnyopieg gvavtiov g [eppaviag “Zto BepoAivo cuveyiletor mopopoto TOMTIKY TG 0moing T
amotéheopo. ... Oa eivar 1 Pokkavioroinon g Evpamng™ N “H eppavia 6éher va Podkavioromaoet v
Evponn” — Zeppixn Epnuepioo. [Srpske novine] (Képxopa 1917) ap. 21, 6. 1 ko ap. 24, . 1.

12 The New Shorter Oxford English Dictionary, . 11, 6. 2704a: Scandinavianize = make Scandinavian in
form or character; Scandinavianization = the action or process of Scandinavianizing.
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O otyuotiouog twv Boikaviov kol to. atepedToma

O mepi TV PBOAKOVIKOV TPayHaTov AOYoc o¢ pebodsupévn duoerunon Tov Ad®v g
Xepoovinoov Tov Aipov apyloe va EamAMVETAL KUPIDG KOTA TV EX0Y TOV GLYKPOVGE-
@V Y10 TV KANPOVOLILGT TNG KatappEonaas obmpavikng avtokpatopiog. Hom péypt ta
TEAN T0V 180V OV TOL GTEPEATLTIO. Y10, TOV EVPOTAIKSO VOTLO-OVATOAKS XMDPO ELYOV GYE-
d0v dapopembet, evd 1 101kn eneepyacio Kot EEMEN TOVE, ThvToTe TOMOOETNUEV GTOL
TAOICL0 TOV YEOTOMTIKOV EVOLOPEPOVIMY TV YMPOV OV EX0POOAOVCAY, S PKNOE
péypt to téAn tov Ipmtov maykoopiov moAépov. H avavémon tov otepeotinov euga-
VIGTNKE PE TNV avavEémon Tov BAEYeEmV Yo Kupvapyio 6to Badkdavia, Katd Tov Aehtepo
TOYKOGLLO KOl 1010HTEPOL KOTO TOV HETEMELTA, YIOVYKOGAAPIKO EUPOALO TOAENO. [Tapdt-
Ao pe avTo, To BactKd VONLLE TOV GTLYHOTIGUOV, TO OTTOI0 GLUVIGTOTOL TPOTICTMS GTNV
Tapay®YN POPOL, TN SNUIOVPYIO GTEPEOTVWY KOl GTNV EPUPLOYN EAEYYOV TNG KOW®-
viag!, avékabev amotelovoe TEPIEYOLEVO TNG AVTIPOAKOVIKAG QALVOUEVOLOYIOG TG ETE-
potntoc. H dopopemon (] mopapdpeman) g tontdmtog tov Baikaviov og piog «dt-
APOPETIKOTNTACH OO EKEIVOLE TTOL avBaipeTa EveEPYOUV AOY® NG BEcemg 1GYHOG TOVG,
amodidoVTOC GE 0T OVETBVUNTO YOPOKTNPIOTIKG KO, 1] EMKPATNON KATE YEVIKT OO~
Aoyio TG amOyems Tov BELEL TNV «SIUPOPETIKOTITOY OVTNV TETOLN, TOV VO, TOPOUOEXETOL
TOV OOKAEIOUO NG, €lval TPOTOL OGTE 1 EMOVUNTY AVTIANYT TG SLOPOPETIKOTNTOG VOl
petaPAndet oe mpoyLaTikn omodoyn Lo TETOWG SLOPOPETIKOTNTOG TOV GALov” ot Ba-
KAVIOL GUUTEPIPEPOVTOL «KOTH TO, OVOUEVMDUEVO» SNANOT] GOUPMOVO LLE TOVG POAOVS TTOV
TOVG VITOYOPEVEL O SVGPNGTIKOS Yo T0. Bakkdvio Adyog g 1oyvog. Etol ooy, dia
OV AGYOV awToV MG d1a TG Piog — AdYoV ToV 0moiov AaVGEpEL o, SEGOUEVT OKATAVIKT-
TN SUVOUTN HE TOAD GUYKEKPIUEVH GUUPEPOVTO, — TPOSIALYPAPETOL 1] TOVTOHTNTO EKEIVOV
eni TV omoimv, cav va Tpokertal et TV iV (Yo v Wiov teprovoiov) epapudletot
KOWOVIKOS (Kot KOTd TO SuvaTdV Kot TOATIKOG KOl GTPATIOTIKOC) EAEYYOG. TKOTOG TMOV
OTEPEOTHTMV, TO, 0010 GLVHOWOE TPOKVTTOVY OO LI TPOKTIKY 0LOAIPETNE YEVIKEDGEMG
Kot KAKOBOVA®Y OTOCTUCUATIKOV ETEENYNOE®V, EIVOL VO OTTOTEAOVV OHUATIOLOYIKG. OE-
oUd PEGOL GTOL OTTO10L EIVOL SLVATOV O KOLYUAADTIGUEVOS) VO BPEL GTOLXELDON OVAYVMPLOT),
ka0’ 660V Kol €@’ 660V TPOTIGTOS avayvopicel og de facto to dikaimpa vo Tov Kpivovv
ot deopo@Orakéc Tov. Ot Bakdviol Oo mpénet tote va cvuykatatebovv, vo amopacilovv
01 GALOL Y10l TNV TOVTOTNTA TOVG, GOV VO, TPOKEITOL Y10l KATL «TO dAL0Y». Ot Lot 01 omoiot
00 ¥PNOUOTOGOVY OTHY TNV TOVTOTITO OG £VA TOVI 6TO 07010 BoL TPOBAALoVV TaL S
TOVG GLYKVPLOKE GUUPEPOVTO. KOl 16TOPIKE omodnpéva. Mia tétota fapuonpovtn Emc-
poven Yo to status quo tov Bodkaviov oto omoio avoaeépetal, pog xopilel o enihoyog
TOV TTEPLEKTIKOV Kol 1O1oUTéEPMG 0180KTIKOD Pifriov g Mopio TovtopoPar

«AOY® TOV OTL YEOYPOUPIKA OTOTELOVV OVOTOGTAGTO HEPOG TNG Eupdmng, aAdd moMTiopid

OVOTTOYXONKOV OC [ <ECMTEPIKN ETEPOTNTOY, To Bokkdvia moAd PoAwkd ypnoitevcav 6to

Vo amoppoPNcovy Eva TANB0GC EEMTEPIKEVUEVEOV TOMTIKAOV, OE0OAOYIKMV Kl TOATIGTIKMV

amoONUEVOV OV TPOEPXOVTAL OO EVIAGELS KOl OVTUPACELS YOPUKTNPIOTIKEG OE TEPLOYEG

13 Béne mept avtov ) cvlhoy twv Stephen C. Ainlay, Gaylene Becker, Lerita M. Coleman, eds.,
The Dilemma of Difference: A Multidisciplinary View of Stigma, New York and London: Plenum Press
1986, Wwutépwg de ta mapaptpata: Gaylene Becker, Regina Arnold, “Stigma as a Social and Cultural
Construct”, c. 40-58; Lerita M. Coleman, “Stigma: An Enigma Demystified”, 6. 211-232. T'la. to €idog g
“ouvONUATOLOYIKNG” CKEYEMG KL TNG “ETIKETOMOMCEMS” YO YPAWEL o€ Eva GVVTONO doKipo pe Titho “Plakati,
etikete, mo¢” [“ZuvOnparta, etkétes, wy0s”], Glas Crnogor(a)ca [Pwvi tov Mavpofovviov], £tog 126, ap.
67 (Podgorica, 20. avgust, 1999), 6. 8-9 = Knjizevna re¢, XXIX, No. 510 (Beograd, april 2000), . 58-59.
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Kot Kowmvieg ektog BaAkavikhg yepoovicov. Mg tov Kapd 0 <PaAKavioviGHOg £Yve
oA POAIKO VTOKOTAGTOTO YOt WOYOAOYIKY EKTOVMOT KOl GOKKOG Y10 TO0 EEOTOCUO TMV
VEVPOV — KATL TOV TOAOLOTEPE TTPOGEPEPE O OPLEVIAAIGUOG — CLPOV O YDPOG TV Baikavimv
amelevBépwve T Avon and Kotnyopleg mepl PUTGIGHOV, OTOIKIOKPUTIOG, EVPMOKEVIPIGLLOV
KO ¥PLOTIOVIKNG avTimdOelog évavtt Tov wAdp. EE dliov, n Bokkavikn Bpickoviav otnv
Evpomn, ot Badkdviol ivar Agvkoi, kupimg dg yprotiavoi, kat yi” autd pe v eEmtepikeuon
SVTIKOELPOTATIKOV AmOOMUEVEVY EMAVED TOVG &ival gVKOAO Vo, amopevyobv cuvnoicuévot,
QLAETIKA KoL HPNOKEVTIKG OTTOYPOUATIGUEVOL DITOVLY oL
Avt 1 akping meptypagn — M omoio PEPato avaQEPETOL GE TOMTIGHIKO Kot
KOWMOVIKO-YLYOAOYIKO Kuplog eminedo, kol YU avtd ypeldletol Hio GUUTANP®ON O
oxéon pe M PAvOVoT 16TOPIKY TPUYUATIKOTNTO Kupldpynons emi tov Bolkavimv,
TPOGPEPEL LOMG KATOLEG VOEELS Y10 TNV ANV OGN Kol SOV 16Y00G ToL drafétovy
t0. otepedTLVTTO TTEPT TV Badkaviov. Ta otepedTuma 0VTA GTOV OTOLNGONTOTE LOPPNG
dnpodcov Adyov kabiotovv meptrt kébe mTpoomdbela amodeifews kot dakpicems. Otav
péAoto mo®m omd ovtd kpvfovtal Kot emioTnpovikol Beopoi, 1ot TéTooL €1d0VG
OTEPEOTLTO. LE YEVOOEMIGTNUOVIKY EMPEPOimON OTOKTOOV OECUEVTIKO YOPAKTPOL,
7o’ OO OV TO. GTEPEOTLTO. VT AVAPEPOVTAL G~ EVOV OAOKANPO Aad 1| TANOVGHO oG
TEPLOYNG, o€ Kabe MePIMT®OON GLVIGTOHV CVUTTOGTATI VITOGTAGLOTOINGN LE TNV OToiaV
avorpeiton 1 HrapElg TV SLOPOPDV KOL TOV €V YEVEL GUYKEKPIUEVOV KO OVETOVOIANTTOV
avOporivov oviev, kdtt Tov arotelel Tpdypo avolndég ko douco. Kot €dd givar mov
TPEMEL VoL BEGOVUE TO EPOTNHO YIOL TNV EMOTAUN NG HEAETNS Tov Boikaviov: ota
TAoiclo TowMV BECU®V, e TOWOV TPOTO, Kol e TOL0VE GKOTOVS KATAGKEVALETAL QVTO
10 omoio yvopilovpe yuo To. Boikdavia; To avtiBaikovikd 6TtepedTumIa. EVEXOLV MG KOV
TOVG GUVIGTOAWEVT TV NOIKN Kot TOMTIGTIKT VOTiUNoN TV Bakkoviov copeova pe to
NOKS SikoimpLo Kot TIC EKTOMTIGTIKEG VITOYPEMCELG TOV EEMPUAKOVIKDV LVIGTHP®V TOV
emo@Boipiovv ota BoAkdavia, kATt Tov GUVIGTE VoL KON TEYVAGLLO ELTVEVGLEVO OO
TNV 0PYOLOPOUOIKT IUITEPIOMOTIKN ToAMTIKY. BEBaa, yio va dtafétovv dhvapn 1oyvog ta
OTEPEOTLTO, TPEMEL VO EVOPLOVIGTOVV LE TIG EMKPATOVoES GELES Kot VO amolapBavouy
N 6THPIEN TOV TEYVOKPATIK®OV punyovicpav Kot towv MME. To cupgépov tov Tapaymymv
EVNUEPOTIKOV EKTOUTAOV KoL EWONCEMV TNG ONUOCLOG Kot Kabnuepvng aAndeiag yuo to
Bohkdvia, vrayopedetal amd To GUUPEPOVTA TG EMKPATOVONG TOMTIKNG KL 0vTd Eivar
povo éva mapaderypo g eEAPTNONG ToV MNHOGIOL KAVGTIKOD AOYOV, 0o TV e£MTEPIKN
TOMTIKY Kol dumApatic. AVTO TO QUIVOLEVO GUGYETIGUOL TOV OMpociov Adyov pe
eEmtepkomoMTikég Tomobemoelg mept tov Bodkoviov, moiodfev ekppaletor ot
Aoyoteyvia, E101KA G€ EKELVN TV TEPUTYNTIKT TV 0SOUTOPIKMV AOYOTEYVIOL, 1 OTTOl0L KT
Kopovg 1060 ToAd otnpilovioy otnyv emionun SmAOUATIO Kot LOAMGTO ATOTEAOVGE Kot
&vol LEPOG NG, DOTE OO VTNV OTEKAVE LLOVOV OTa Ipoorabovoe va, tponyndet avtg."

14 M. Todorova, Imagining the Balkans, c. 188. — Avéloya ue ontd 10 poéro Tov Bodkoviov og
VIOKATAGTATOV aVTOL oL Aépe Avatolr], o Tpdaytav Etoyidvopitg oTpépel TNV TPOCOoYN LOG OTH “UETAPOPa
TOL GVVALGONPATOG TOL picovg amd ™ pakapiticoa Xofetikny Evoon ot Zepfia, mov givon acvykpita mo
BoAkdg ex0pOC— e pukpn) xdPo. Tov EKEIVO TO XPOVIKO dtdotniia dgv giyxe cuppdyovs” (Balkan Worlds, c. 298).

15 Tepi tov aviavoxhdceov tov séotepikomoltikdy Préyeny enl Tov Balkaviov oty svupomoiki
odowmopik Aoyoteyvia PAéne téTapto Keediato tov BiAiov g M. TovtdpoPa Imagining the Balkans, o.
89-115 (onp. o. 204-207): “Patterns of Perception until 1900”. Tov ev@avTacTo WWREPLOMGLO VIO TO TPIGHO
npoceyyicemg tov Bokkaviov otn Bpetavikn Loyoteyvia anédmoe Tapaderypoticd n Vesna Goldsworthy in
her book Inventing Ruritania: The Imperialism of the Imagination, New Haven and London: Yale University
Press 1998; BA. Slobodan G. Markovich, British Perceptions of Serbia and the Balkans 1903—1906, Paris:
Dialogue 2000.
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Tovtotnta ka1 etepopilio

To avtiPoikavikd otepedTvna — WOV 0 KAOE TEPITT®ON YPNOEHOVY GTN dlat-
HOPO®OT NG «EmBuuUNTNC» TAVTOTNTOG TV Bodkaviov, 6T VOUoToinoTn Tov EmAo-
YOV Kot EVEPYELDV EVOVTL TV BaAkoviov Kot otnv andkpouyn TV TpoyLoTiK®V GOUEE-
poviev eni twv Boikaviov — amoxieiovy ta BaAkdvia g «evpomaikd Papéi yepdto
UTOPOVTY, EVE OTOCIOTATOL TO CNUAVTIKOTEPO' TTO10G eivan ekeivog mov yepilel to Po-
PEAL OVTO LE UTOPOVTL, TOLOG KATAGKEVALEL TO PUTIAL KOl 6€ To1ovoD TaL ¥épta Ppioke-
Tt to onipto. To aviiPoikovikd otepedTLA SLGENLOVY T1 Baikovikn yepcdvnceo wg
Lo GKOTEWVY] TTEPLOYN] HE EMOETIKOVG Kot adnpayovs e0vikiopovs, cav éva medio dop-
KOV cvykpovoemv pe Pabid pilopévo to debvikod kot d1fpnokevTiKd Hicog, WG GLGKO-
TIGUEVO YDPO TPOTOYOVWV KOl TOPOAIYOV TOH®V Kol TPO-TOATIKOV GLVOIGONUATOV,
®¢ évo povipo medio eLPOLAM®V EKKOOOPICEMV Kol TPOULOVIO HETEPIQL MNYELOVIOTIKOV
AAMAOCTOPOY LDV KOl ES0PIKOV SEKIIKNCEDY TV YNYEVOV TANOLOUOY Yo i 3o¥-
(PTO. YNG, OOV KOVIGTPO GROYDV TOL TPOTPETOVTIOL OO 1IGTOPIKOVS LOBOLS Kot amd o~
raelc emBopieg va emPAnBodV Evavtt Tov GAA®V. AVTE To GTEPEATVTO KATYOPOUV TOVG
Bohkdviovg yio Ttopadoctokpation Kot 0EGTOTIGHO, Y10 EAAENYT SNUOKPOTIKNAG GUVELDN-
GEMG KO TAVTEAT OOLGI0 OVEKTIKOTNTOG, Y10 KOAEKTIPIKY KOl VTOTOKTIKY VOOTPOTiQ
dovhompeneiag, TPOGPOPNG VoL TNV EKUETAAAEVTEL 1ot AVEAENTT EAIT TOV AVGGOAEN TTO-
Aepd yo. to k€pdog. Ta otepedtvma Topovstdlovy Tov Paikovikd — . tov «Pulavti-
VO-GAOUPIKO» — YOPOKTNPO MG OOAITIOTO Kol VTTOVAO, Opach Kot oKANPo, Bioto Kot vé-
Eamto, emppenn 6N Plo Kot TNV KOTAGTPOPY], GTNV O KOl TN AenAacia, oty apyia
KOl TO POVGQPETL, e po AEEN — N pe pior ovstokpatio ¢ HETAPLOIKNY KdAvyn — homo
balcanicus. O,Tt kaxd VEGPYEL HEGO LOG GTNV OVGI0 AVIKEL GTOV «AAAOVY» Kol Ppioke-
TOL 6€ «GALO» PEPOG, 6T0, BoAkdvio TOV amoTteAovV TN YOUATEPT OADV TOV KOKMDV KO
™ pavpn tpoma g moAtiopévng Evponne.'® («Bakkavia: givat mavto ot dAlot!», Aéet
0 XAapoi ZiCek.')

16 BAéme M. Todorova, Imagining the Balkans, 6. 57-59, 117-120, passim. — Tnv avOekTIKOTTOL KoL SiGpKELQL
TOV OTEPEOTLNIMV TEPt TV Bahkaviov emiBefoaidvouy ypomtd Keipleva mov avapipovTal TS apyEg Kot oTa
€A tov 200v audvog, . x. Tov Momcilo Seleskovi¢, La Serbie dans ['opinion allemande contemporaine
1914-18 [Moptoo LeréowoPirc, H XepPia otn yeppoviky kown yvoun 1914-1918], Paris: Jouve 1919, tov
Milan Ristovi¢, “‘Slika neprijatelja’: Srpske teme u berlinskom satiricnom casopisu Kladderadatsch 1914—
1915” [Mikav Pictopitg, “<H ewova tov gxpods : EepPucd (ntipata oto Pepoivé(iko caTupikd TEPLOdIKO
Kladderadatsch 1914-1915”), Godisnjak za drustvenu istoriju 111/1-2 (1996), 6. 23-29, Jovo Baki¢, “Stereotipi
o Srbima u javnostima pojedinih zapadnih nacija” [T0pfo Mmdkitg, “Erepedtona yio Toug ZEPBOVG TNV KOWN
YVOUN oplopévav SuTk®dv Aadv’], Nova Srpska politicka misao V1/1-2 (1999), c. 27-55 (omv ovagpopd
ovpmeptrapfavovrol n Avotpia, n l'eppavia, n Itodia, ot HITA, n M. Bpetavia ko ) T'odkia), Ellie Scopetea,
“Orijentalizam i Balkan” [EAAng Zxonetaia, “O optevioopdg kot to BoAkavia™], Istorijski casopis XXX VIII
(1991), 6. 131-143, Milica Baki¢-Hayden, Robert M. Hayden, “Orientalist Variations on the Theme ‘Balkans’:
Symbolic Geography in Recent Yugoslav Cultural Politics”, Slavic Review 51.1 (1992), 6. 1-15; Milica Baki¢-
Hayden, “Nesting Orientalisms: The Case of Former Yugoslavia”, Slavic Review 54.4 (1995), 6. 917-931. —
[ToAd kaAn avéAivomn, ) omola £xet kot KapaAodon Oewpntikn onpacia, eneéepydotke o Slobodan Naumovic,
“‘Balkanski kasapi’: Mitovi i pogresne predstave o raspadu Jugoslavije” [Elopmdvtav Naovpofirg, “«Ot
yaodmndeg T@v Baikaviovy : Mubot kot Aavboacpéveg tapovsidoels g dtdAvong g [ovykochofiag’], Nova
Srpska politicka misao V1/1-2 (1999), 6. 57-77. — T Tapadetypio, 610 TOANLO KOl HOKPOUI®VO YVOGTO SUTIKO
otepedTumo “Pulavtivi) Tovnpld” avtimapatifetat To avtictoyo “ot Aativot eivat maAtol anotoidves” (amd To
oepPcd MPoTIKO Tparyovdt O yduos tov tadpov Nroboav, oty 140): mpdrertat yio oyipe Adyou yopaKTnpioHoD
tov Bevetdv ek otopatog tov Boifoda Nipdoko ato mepipnio €pyo tov Nigykog Aypiolodiovda tov fovvod
(1847), otiy. 1400-1692, 10 omoio ave&itha emBefatdvel TIG ATOWELS AVTHG TG AVAAIGEDG HOGC.
17 Slavoj Zizek, Less Love, More Hatred!, oepPuci| éxdoon Manje ljubavi — vise mrznje! Ili, zasto je vredno
boriti se za hris¢ansko naslede, petde. R. Mastilovi¢, Beograd: Beogradski krug 2001, 6. 152. BA. S. Zizek,
The Fragile Absolute: Or, Why Is the Christian Legacy Worth Fighting For?, London, New York: Verso 2000.
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Eva am6 to emBountd omoteléopato Tov GTYHOTIGHOD givar 1) dnpovpyio kpiong
TOVTOTNTOG LE TO VO TPOKANOEL GTOV GPPAYIGHEVO, POPOG Kot ap@lBoiia Yo TOV 0VTO
TOV, TO OVIKOVOTTOINTO Y1 0WTO OV &ivat, aicOnua katmtepdTnTog, dvoTuyiog Kot avasl-
0TNToC. M€ T0 GTIYHOTIGUO KOTAGKELALOVTOL KOl EVOTEIPOVTOL GTOV EMIAEYUEVOV «OA-
Aow» evoyée, og Hecd Kupldpyong ko entBoAng s€ovoiag.'® Kot pdlioto pe okond va
amodeyfel 0 onpadeEVOG Ko Vo LI0BETHGEL EVOO VYA TIG EVOYES Yia TG oToieg kabdioTa-
Tt veevBuvog. TOTE VITOYPEOVTAL VO OLOAOYAGEL TIV CAOTNPLO EKPPOCT] HETAVOLOG KO
avoyvopicems TG TPOSHOTIKNG evBuVNG mea culpa, mea maxima culpa!... H «&&odogy
O LTV TNV AVVTTOPOPT| KATAGTACN avalnTEiTaL TOTE GTN PLYN GO TNV TOVTOTNTA,
oty emBopio Ko akdpun otov tobo va yivel Kamolog allog, kol pdAota T€to10¢ dilog
OV VO OVTOVOKAG TNV alyAn ekeivov Tov €yel T dUVOT va Kuplapyel 6To VELPAAYKO
1edio Tov 81eBvovg OTIYUATIOUOD — 6TN TAYKOGHLN KOVIGTPO. EMPOANG 16Y00G Ko eE0v-
oiag. O pdPoc amd To PAEUIA TOV AAAOD VIEEPPAIVETOL LLE TV TPOCAPLOYN TNG 310G EL-
Qovicems, avaroyo pe v embvpio Tov GALOV. AVTOC 0 YLYOAOYIKOG, KOWVOVIKOG Kol
TOMTIKOG LUUNTIGHOG etvar avaykaio TpogTotplacio yio Evav kavodplo poro. Otav €xet
mo, apvnOet kot amomomnBel TV TALTOHTNTA TOV, OTAV £YEL T EYKATAAEIYEL TOV TOTO d1-
OLLLOVIG TOV, TOTE TO KEVO VT TO KAADTTEL AAAN TV TOTNTA, TOTE TOGO 0 AVOp®TOG 6GO
Kot OAOKANPEG OUAdES OVOPOT®V SLULOPPDVOLY THV TAVTOTNTA TOVG KATA TNV emBupia
TOV GAAOV, KATL TOV EKACUPAVETAL MG OPLOTIKT OVOYVAPLOT TOV YEYOVOTOG OTL TO GOPAL-
YIOUO Kot 1) EVoyn amododnkav 6to cwotd avtikeipevo. Tote 1 «mwalaid» — 1 apvnué-
V1] KOl €YKOTOAEANUUEVT] — TOVTOTNTO, MG 1 KTPAYLOTIKI» TOVTOTNTA, YIVETOL, 0V O)L TO
povo, oityovpa To Kupldtepo MOS0 Yo TNV «kavovplow. EE avtod mpoépyeton pio mo-
PAEEVN GLVEYNG OVAYKN VAL YIVOLOGTE KATO10G dALOG, VoL yévoupe Tnv avtoyxfovia kot va
ATOKTOVUE £TEPOYOOVID, VO OVTIOPOVIE GTO BVUTOPOPO GTIYLA KOTE TPOTO TETOLO0 MOTE
TO YOPOKTNPIOTIKE TG EEVIG TAVTOTNTOG VO TOL YPNCULOTOLOVUE (O OPO Y10l TV OUVVTL-
K1 OOvTINGT] TOV 0OPYAVIGHOD GTIV KPLon TG 18i0G TOVTOTNTOG KATAGTACT 0dVVOLiNG
v onoia 0o umopovsape va arokaiécovpe gTepo@iria’’. (Kdatt mov evieAdg diapopo-
moteital amd avtd gival 1 ek EUCEMS 1O10TNTO TOV AVOPMOTOL VO GVYKPOTEL KOt VoL Tpory-
LLOTOTTOLEL TNV TPOCMOTIKT TOV SUVOLLKY TOVTOTNTA G pa EAe0BepN emKovoVvia Le TOV
dAlov.) AAAG oG Yvootdv, ot Baikdviot £xouv Babid kot amoctaypévn 16TopIKY avTo-
oLVENGI0 Kot YU 0VTOVG 1) TAOVGLO, IGTOPTKT TOVG TOVTOTNTA OKOUN Topapével peilov
Mo TpOTAPYIKNRG GNIOGTOG.

O amoIKloKpOTHS WG EKTOMTIOTHS

O 1p6TOGg TOPOVGINGNG TOV GAAOL HIAGEL 0’ E0VLTOV KO Y10t EKEIVOV TTOV TOV dNLLOVP-
vel. Eva o’ vyniov vrotyumtikd PAEppa yo to. Bodkdavio amokoaAdmTel T gucioloyia
€VOC OMOIKIOKPOTIKOD Kol patoloTikoh o@baiuov. INati, o amowiokpdng, exeivog on-
Ao oV B€AEL va emPdAet Tn Sk TOV KLPLOPYio, TOAD OPECKETOL GTO VO TOPOVGLALEL
TOV €0VTO TOV G eKToMTLoTY). Kot evd 0 patoiotig meptopovel avelénta Tov «GAAOVY

18 TpBA. Karl Jaspers, Die Schuldfiage: Zur politischen Haftung Deutschlands, Heidelberg, Ziirich, 1946
[Miinchen, Ziirich: Piper, 1965, 1987], o. 44: “Dass jederzeit das Schuldigerkldren seitens der Siegerméachte
ein Mittel der Politik und dann in den Motiven unrein wurde, ist selber eine durch die Geschichte
hindurchgehende Schuld.” (“To yeyovog ott m emfBoAn kot anddocn EVOYDOV 0O TAEVLPAES VIKNTOV GTOV
NTIMUEVO, KATESTN PPOUKO TOMTIKO HEGO, G° €va 0VTMG 1 GAL®G BpdLtko Toyvidt, o’ eavtod anotelel
£VOYT| TTOV EKTEIVETOL E1G TOVG AAVAS TNG 16TOPiaG.”)

19 Amd tov 6po etepogidio. mpémet vo. Srapivovpe Tov 6po etepopvllic ¢ Opo Yl TNV OTTO EVOG
PUTOY VoL EYEL PUAADL SLOPOPETIKNG HLOPPTG GE SLAPOPOVG OPOPOVS TOV KOPHOV TOV, KATL TOL GNHLOGIOAOYIKA
KOLL VOT|LLOITUKGL ETT{ONG LITOPOVLLE VOL YPTGULOTOUGOVLE LE LETAPOPIKT EVVOLa Kot yia To. Bakkdvia.
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LEYPL OTOADTOV OPVIGEMG, O EKTOMTIOTNG HEYOAOWYLYL TPOGKUAEL TOV «UANOVY V. Yi-
ver avOpamvo ov kot va e§lowbel pali Tov, aAld Katd Evav TET010V TPOTO MGTE 0 10106
VO KOTOOTPEYEL TOV EAVTO TOV, LE TO VO TPOGOPHOGHET 6TIC OEAGELG TOV EKTOMTIOT
Kot vo. amodeyfel 1o pOLO TOL OVTIKEEVOL KVPLOTNTOG KATO0V. AVTH 1 ovTITopodETL-
KN «€TEPOTNTON Ppioketal otn BAcn avtod kad’ avtod Tov ToATicHoD. O id10g 0 6pog
(TOMTIGHOC, OYL LE T1 VOUIKNY OAAG LE TNV EVVOLa TG KOTOGTAGE®G HOG TOAMTIGUEVTG
Kowoviag, £éptace 6to Ae&lhdylo g poviépvag Evponng amd ™ Foddia tov 1757 kot
v AyyAio Tov 1767, 6mov eKTOG 0 TV EUTEdMON HI0G EVYEVIKNAG KoL EVTPETOVG G-
LTEPUPOPAS TTOAD YPTYOPQ APYLOE VO GNLLOAVEL TO YOPOKTNPICUEVO OO OPETEG EMIMEDO
NG KOWMOVIKNG avAaTtuéng o€ avtidlootoAn pe ) BapPoapotnta kat v ayptomro.’ H
ONUOVTIKY VTG TG AéEemg otnpiyOnke omd TVELHOTIKNG TAEVPES GTO SIUPOTIGHO Kot
61N PLA0c0eia TG toTopiag ToL TPoGuvaTOAlovTay Gty 1WEn TG TPOOSOL, EVA 0T
VAMKNG TAEVPAG OTNV EMGTIHOVIKOTEYVOLOYIKY] €EEMEN Kol GTI TOAEUIKN 10YD, KOTL TOV
éxave Tov Avtap X (Adam Smith, 1723—1790) vo emonUAvEL TOC O TOATIGHOGS, TOV
omoilov TN SLAPKELD KOl ETEKTACT EVVOEL 1] EXVONGT TOL TVPOPOAOL OTAOL, UTOPEL Vo
SrapuiayBel kot vo donmvicBei povo pe t dopkn vmapén otpato.?! Katd tn didpkeia
0V 190V am®vog 1 £vvola Tov TOMTIGHOD GVUPBOALE TO cuvaicOnp TEYVOLOYIKNG, L
GTNUOVIKNG Kol NOKNAG avetepdTNTOg TG AVGENMS EVOVTL TOV TPMOTOYOVAOV KOWOVIDYV,
TOV Aeyopévav «puotkdv Aamvy (Naturvolker — gpdon mov amodidetor otov Xépvtep,
Stturtopévn mepinov 10 1775). O «toMTIGHEVOS KOGLOGH EYOVTOG TV OVAYKT) VO (LTO-
poodlopiletor HESH TG AvTIMOPAOETIKNG GLUUPBOAKNG KETEPOTNTUCH, TOV Y10 TOV {O10
glvol GUUTANPOUOTIKY KOl GUOTOTIKY], OV TAPEKOUYE OVTE TV KOTMOTEPOTNTO TV KO-
Buotepnuévav «BapPapikdvy Aadv tng avatolikig Evpdrnc?. Avthi 1 vrotiunon Kot
nepwplonoinon, pe fAcT T0 6TEPEOTVTO TOV OTOKAEIOVY TOV GTIYUATIGUEVO OO TO VO
OVIKEL GTOV TOMTIGHEVO KOGLO KOl GTAUTAPOVV TNV AEIOUATIKY 0VTOD TOAMTIOTIKY KO-
TOTEPOTNTA, OVTIKOTOTTPILETON GTO YApayua Tov Baikaviov oc pag euietikng (ovng
oAOKANpN 1 apaéoototyio Balkan-Express iotopikd kafvotepet 1060 moAd dote 10 TPod-

20 BA. mpotictmg To kKhactkd £pyo tov Norbert Elias, Uber den Prozef3 der Zivilisation: Soziogenetische
und psychogenetische Untersuchungen, 1-11, Basel: Haus zum Falken 1939 (Ziirich, Bern: Francke 21969;
Frankfurt/M: Suhrkamp 1972, 1997). — Mo koA avaoKOTNoN TG 1GTOPIOG KOl TG TOAVGTLOVTIKAG TG
évvolag avtfg amodidet o Ju. S. Stepanov, Konstanty: Slovar’ russkoi kul tury. Opyt issledovanija, Moskva
1997, c. 520-545: “Civilizacija”. — Tw mv wtopio. Tov 6pov Préme Emile Benveniste, “Civilisation:
Contribution a I’histoire du mot”, 6to Eventail de [’histoire vivante: Hommage a Lucien Febvre, Paris 1954,
vol. I, 6. 47-54 = Benveniste, Problemes de linguistique générale, Paris: Gallimard, 1966.

2l Adam Smith, An Inquiry into the Nature and Causes of the Wealth of Nations, vols. I-II, Dublin,
London 1776, t. 11, 6. 310: “It is only by means of a standing army, therefore, that the civilization of any
country can be perpetuated or even preserved for any considerable time”; 6. 313: “the invention of fire-arms,
an invention which at first sight appears to be pernicious, is certainly favorable to the permanency and to the
extension of civilization”.

22 Mepi avtov Préne Larry Wolff, Inventing Eastern Europe: The Map of Civilization on the Mind of
the Enlightenment, Stanford, Calif.: Stanford University Press 1994. — Tnv emkapdmmtd tov TpofAnipatog
£tol ) Swtvdvel o Milorad Ekmecié (“Stabilnost Balkana i Srbi” [Mikopavt Expetorrg, “H otabepomta
tov Bakkaviov kot ot ZépPot”], oto Evropa na raskrséu: Novi zidovi ili ujedinjena Evropa [H Evpdmn
o610 otavpodpout — Néa telyn M evopévn Evpdnn] (Aebvég otpdyyvro tpamedt, 28-29 Ampidiov 1999),
Belypadt : Iotopikd wotitovto Zepf. Axadnu. Emompov kot Teyvov [SANU] 1999, o. 49-53, 51)

“OLOKANPOG 0 0pBOS0EDG YPIOTIAVICUOG GTHEPQ TALPOVGIALETOL G KATOTEPOG FulovTivog TOMTIGHOS. AVTOG

0 avTBulavIvVIoHOg GNHEPT EIVOL VOULLOG VIOG TOV OVTIGIUTIGHOD TMV TPONYOLUEVOV TIOAELMV, LE TOV
omoiov 0 YePUOVIKOS TOMTIGUOS TPocmafovoe v LTOTAEEL 10E0A0YIKE TOVG EVPOTOIKOVG A0OVG VIO TO
ko tov éheyyo.” — IIpPA. Werner Suppanz, “Der Osten als das ‘Andere’: Osteuropa-Konstruktionen in
der Analyse Osterreichischer Identitdtspolitik des 20. Jahrhunderts”, Jahrbiicher fiir Geschichte und Kultur
Siidosteuropas 1 (Miinchen, 1999), 6. 115-127.
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BANHO 0VTO TG TOMTIGTIKNG KOl TOAITICUIKNG GUYKOWOVING VO 0TOTEAEL S10madoymyt-
KO TPOPANUA evAKi®wong TV PAAKAVIKOV A0®V Kot TOV BOAKOVIKOD «QUAETIGHOON.
TNV OTOIKIOKPATIKT S10dIKOGI0, O OTOTKIOKPOTOVIEVOS EIVOIL O YNYEVIG, EVD O OTOIKLO-
KpATNG €lval 0 EKTOMTIOTHG TOV, KOl MG EK TOVTOL 1) Kuplopyio — ot HAAIGTO TPOoLTO-
tifetan TAVTOTE EVEKEV KATOLWV GLYKEKPILEVOV KEPOMV — draBétel O kdloyn: exel-
VOG 0 «OAAOC» glvar dyplog (paivetot 6Tt aVTOG LOVO GTNV EMGTILOVIKG EXVONUEVT Etat
naturel de I’homme pmopel va amocmdcel To YopaKINPIGHO «KaAOS» — bon sauvage), Kot
oav dyplog Bpicketar EEm amd 1o PeAnvekéc Tov O0VE, Kot ™G K TOHTOL UTOPET Kot Tpé-
TEL VOl vl amoKAEIoUEVOG omtd T oPaipa. Tov dkaiov. [Ipoxertar yio Ok Kot vopo-
Kavovikn Ta&vounon katd tnv omoio ot oucol Kot ot vopkot kavoveg dev epapuolovtal
GTO KOTMOTEPO avVOPAOTIVO €100C, EVD 01 «TOMTIGUEVO ATOAAAGGOVTOL ad TV €VOVVN
Yo, 0OTIONTOTE GLUPOIVEL GTOVG «ATOAITIGTOVGY. OtV 08 EKEIVOG 0 «AALOG» YOpOKTNPi-
Cetot ¢ «EEVOo» Kol «O1oPOopeETIKOSY, TOTE 1 emkovavia pali Tov givol ek Tpootpiov
avéQkn. Tote 6€ aVTO TO EMAEYUEVO OVTIKEILEVO KUPLOTNTOG 0odidovTal a&loAoyIKd
OPVITIKG YOPOKTNPLOTIKE, TOL OTTOi0 EMTVYYAVOLY TNV £YKVPOTNTA TOVG H/Kat pe Pioto
TPOTO N/KOL KO LLE YEPAYDYNOT) Kol KOATHAELOT|, EVO TOVTOYPOVA TOL TTeplopileTarl — av
Oy1 ToL aparpeital — 1 dvvoTdTNTo Vo TPoPLAYOEL 0mtd avtd®*. duoikd, exeivov o ap-
veiton v EEv Kuplapyio deV TPEMEL VAL TOV AOGYOAEL TO oV KO KATA TOGOV QUTOG TTOL
0élel va Tov VITOTAEEL Eivarn 0 18106 «TOMTIGHEVOSH (0poD AVTOG 0VTMG 1] AAAMG TTopaPi-
aler v elevbepio Tov «evEPYETOVLEVOLY MG OepeA®on a&io Tov moAtiopov). Ipénet
OLMG VO, TOV OTAGYOAEL TO TAOC VoL NV YIVEL OVTIKEIPEVO KVUPLOTNTOG' TO VO VITEPAOTIE-
Ta KOVELG TV eAevBepia kot TV uOLVN, Kot To va avtioTékeTal ot Pilo, amoTtelel Tpo-
Vmobeon ko emPePaimon Tov aAndivd Tolticuévov.

Tpovtoytd mapddetypa, yio to 611 1 dbev mission civilisatrice gvnnpetel oV
0LGia TNV TOPAYMYN ATOIKIOKPOTIKOV TOVTOTHTOV, OMOTEAEL EKEIVI] 1 KEKTOMTIGTIKY|
ATOGTOA TNG AVGTPOOVYYPIKNG avtokpatopiag ot Boovia-Epleyofivn kot yeviko-
tepa ot Boakkavikn Xepodvnoo. Edv 1 T'oddio Tov Ale@oTiopod métuye Kot KUmolo
TPOTO VO, ATOOMGEL GTOV E0VTO TNG Y10 LOKPD YPOVIKO S1UcTNUe TO pOLo Tov Beparto-
POLOKOG TOV EVPOTATKOV TOMTIGUOV, TAOG UTOPEGE 1| OTOAVTAPYIKN Hovapyio Twv Av-
oTPLOKOV AYBovpywv va TOTEYEL, OTL LE TO KIEPATOGTOMKO HOKIY1Al» TOV eKTOMTL-
o™ B0l AToKPVYEL TO IUTEPLOAMGTIKO TPOGMTO TG TOMTIKNG NG oto. Baikdvia; Kot va
THG.> Owodopmvtag éva LOVIEAO GOYYpoVNG omoikiag oto BaAkdvia, 1 Avotpoovy-

B Mapadinho pe avtd Préne M. Todorova, Imagining the Balkans, 6. 185: “H taévouncn tomv avlpdrov
pe Paon to TOAMTAOKO KOWOVIKG KOl TEYVOAOYIKG KpLtiplo. omotelel Pocikn apyn OV UTEPLOMOTIKOD
QLOVPOTIKOV AGYOL TOV omoiov Wantépms viobémaay ta MME. Extog avtov, 1 apyn avt aneievbepdvet
TOV TOMTIGUEVO KOGUO» oo KGO €idovg evbuvn 1 eumddeio v omoio iowg avtdg Ho e€ednrove edv
EMPOKELTO Y10, <TTLO AOYIKOVS A0OVG.»

24 Méoo. 6& évo. SI0QOPETIKS TAMIGL0, TEPIGGOTEPO €T’ 0wTOD Ypdpet o Jovan Babié, Moral i nase vreme,
Beograd: Prosveta 1998, 6. 49-61: “Zlo i pojam zla: Nacrt jedne filozofske analize” [To kokdv ko 1 évvola
TOL KOoKoV — Xyedilacpo pag @Aocoptkng avaidcewc] (1996), o. 57-61.

25 ¥1ic oelpéc mov okoAovBovv Ba oTPLdh KVping oto efaicto Epyo Tov ThaPéviko Téplre mepi g
GTPOTNYIKNAG TOV EMGTNHOVIKOV EPELVAV KOL TNG EMGTNHOVIKNG TPOTAYAVOAS GE PORO 1OE0AOYIKNG TE0Dg
Yoo THY WB0HTEPT IGTOPIKN KO “EKTOMTIOTIKY” 0tooToA ™G Avatpo-Ovyyapiag oty koteyopevn Boovia-
EpCeyofivn kou oto BoAkévior “Projekt ‘austrougarskog Balkana’ u Bosni i Hercegovini (O ideoloskim
osnovama naucnih istrazivanja i nau¢ne propagande)” [Ta oyédo g <Avotpo-Ovyypikiic Bodxkoavikng
ot Boovia-Epleyofivn (Tlepl t@v 18£0A0yIKOV apydV TOV EMOTNUOVIKAOV EPELVAOV KOL TNG EMIGTNHOVIKNG
TPOTOyavoag)], ot cuAhoyn Bosna i Hercegovina od srednjeg veka do novijeg vremena [Boovia-Epleyofivn,
am6 o Meooaiova Léypt Toug vedtepous xpovoug] (Atebvéc Emotpovikd Xovédpro, 13-15 Askepfpiov 1994),
Behypady, Iotopkd wotitovto Zepf. Axadnpiog Emotiuov kot Teyvov [SANU], Nopt Zavt, OpbHdodo&og
AOyog 1995, 407-423, dmov PAéme T oyetikh BifAoypapio.
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yopio Tapovoioce TV katdAnyn kot kotoyr g Booviag-EpleyoPivng wg ekouyypovi-
opd Kot avamTuén avtig kabmg emiong Kot g Tpdodo Kot EVIaEN TG GTOV EVPOTUIKO
TOMTIGUO, EVA TOV EAVTO TNG OG EKTOAMTIGTIKO TOPEYOVTO GTIV VINPEGIN TOL KOVTIKOV
TvevLOTOS» 6T BaAkdvia, o omoiog avtitifeton otig 0Mbev embeticég PAEyels e Po-
olag kot Tov Pulovtivod ToMTiopo (1 eloy®pnon tov POcov ota BoAkdvia — og @o-
péwg Tov Pulovtvod mvedpatog — o €0ete Ge Kivouvo OAOKANPO TOV SVTIKOELPMTO-
K6 ToMTIGHO, KaBOTL Kol 010TL AvatoAr] kot ADGT OV GUYXPOVTOL MG OVTIOETIKOT Kot
aAAnroamoBovpevol TOAOL, Kol ooV BERota oty Avatodr] amodidovioy To apvnTIKA
YOPOKTNPIOTIKA <EEVOCY, (DLOPOPETIKOS, PBPOIIKOG, ETIKIVOLVOG, <PLAETIKOG). [1a
TOVG YEMTOMTIKOVG KOl GTPOTNYIKOVG GKOTOVS TG POAKOVIKNG TOMTIKNG TV AVGTPO-
00YYP®V EMOTPATEVTNKOV KEMICTNUOVIKES OmOdEIEELS Kot evepyoToOnKe TPOYPOLL-
L0 ETOTIUOVIKOV EPELVMV KOl TOAITICTIKNG TPOTAYAVOOG TOV OTTOiov 0 GTHYOG NTOV
SmAOG omd TN Lo TAEVPE, T UGTPOOVYYPIKT TOATIKY 6TV VIO Kooy Boovia-Ep-
CeyoBivn — eBvikn, TOMTIOTIKT, SOOI YOYIKT, OpNOKELTIKY, SNUOYPAPIKN — ElYE GKO-
O TV «YOyIKn ekmoinon g Booviagy («aAlaynq tov avOpdrmv ot Booviay, dnut-
ovpyia Booviakov £0voug kot fooviakng YAdoonc®). Awd tnv dAAn, Tpowdnhdnkav otv
EVPOTAIKN KOt TAYKOGLOL EMGTNLOVIKY] KOWVT] YVOUTN «YVAGEID» TEPT OGS TETOLOG LETO-
LOPPOUEVNG TPOLYLLOTIKOTITOG Ol OTOIEG EVPEMG EYIVAV OMOJEKTEG MG OVIMG EMGTIHLOVL-
KEG, OV KOl 0TV 0vGio eEVTNPETOHGAV TN SOUOPPMOOT] TOMTIKA ETHVUNTOV EVIVTMOCE-
@V TEPT P0G CVGTPOOVYYPIKNG BOAKOVIKNG (KATL TOV KOl KEMGTNHOVIKE» KOTOYVPMOVEL
TNV «IOPATAOVNTIKY] TPOKTIKH THG GLGTPOOLYYPIKNG TOMTIKAGH?'). Me 1€T0100¢ GKO-
TOVG WPLONKAV EMOTNUOVIKOL 0pyaviGpol Yo TV épevva Tov Bodkoviov og pog av-
oTpoovyypkng Xepoovioov.?® Lo Tapdyiefo to 1885 15pHbnke to Emapyiaxd Movoeio
Kot katom, 1o 1889, dpyioe va ekdidetan to Agltiov Emapyiarxod Movaoeiov tne Boovi-
og-Epleyofivig. Tlepiocdtepo aoyolnOnke pe v mpoioctopia, LE TNV pOUOIKT TePiodo
Kot Tov pecainva. «H 1otopio g popaikng Booviagy o énpene va katadeifel, To 0TI N

26O T'eppovog dMUocLOA0Y0S Kat 16Topikds Xéppav Bévied (Hermann Wendel, 1884-1936), peydtog
YVAGTNG TG GVYYPOVNG LOTOPING TOV VOTIOGAUPIKOV AadV, GE GYEON LE TN SLOTLYDG KOl GNILEP LOYVLOVGA
amoyn mepi g Aeyopevng fooviaxns yhdoong, oty “E&idikevpévn avapopd” tov, tv vrofindeica otig
11 xon 12 Moiov 1923 oty e€etaotiky Tov Tpaypudtov enttpont| g BovAng tov yeppavikod Payotavyk
v mv avalimnon tov atiov tov [pdtov Taykospiov ToAépov, my envonen g “Pooviakng” yAdoong
mv exkiappaver og molrticavtiko dromov: H. Wendel, in: Schuld und Recht im Weltkrieg, Bd. VI, Berlin:
Deutsche Verlagsgesellschaft fiir Politik und Geschichte 1924 (tov i61o0v £tovg éxtakt ékdoon H. Wendel,
Die Habsburger und die Siidslawenfrage, Belgrad-Leipzig: Geza Kohn Verlagsbuchhandlung, 1924, . 16-
17): “H Biévvn mpocnddnce akdun Kot vo TepovsLIGEL, TNV TOTIKY YA®GGo TG Booviag — v mo yvijola
oepPkn yAdooa e v omolav propet kavelg va ekppaoctel (das reinste Serbisch, das man sich vorstellen
kann) — ©g Eeyopiot) YA®Gow, Aeyopevn Pooviakn. Kot avtév tov 1pdmo 1 mavovpyio vo g&amatodv o
évag tov aAlhov, ot Kpodteg toug ZépBovg, ot kaboikoi Toug opBddo&ovg Kot tavamaiy, avartdydnke g
TPOYHOTIKY TEXVN.”

27 Avtiqv T Sotommon T daveiomka ond tov Bévieh (Die Habsburger und die Siidslawenfrage, o.
52: “die Félscherpraktiken der dsterreichisch-ungarischen Politik™), o omolog yt” avtiv TV cwotpoovyypikn
TOMTIKT) SLOTUTOVEL TNV EKTiIMoN TG “ot Eovotaotég g Biévvng ... moté dev diotacay va yproLHomon|covy
KON KOt TAOGTA GTOYEIR KOl TIGTOTOMTIKA TPOKELEVOL Vo £E0A00PEVGOVY TOV TOATIKO TOVG OVTITOAO 1
TOLAGYLOTOV VOL TOV TOPOVGLACOVV UTPOCTE 6TOV KOGHO G Evoyo” (0. 45).

28 TIepiocotepa em’ avtod cuvékele kou cuvétale o dp Xauvtio Kamtoul ota épyo tov: Naucne
ustanove u Bosni i Hercegovini za vrijeme austrougarske uprave [Emotnuovikoi ¢opeig otn Boovia-
EpleyoPivn katd ™ Sidpkelo TG avoTpoovyypikng dotkncemg], Zapayiefo 1973 kot Hamdija Kapidzic,
“Institut za istraZivanje Balkana u Sarajevu” [Ivetitovto yio v épgvva twv Balkavioy oto Zapdyefo],
Radovi Filozofskog fakulteta u Sarajevu, t. 11 (1964), 6. 7-51* 6mwg kor o Dr Gregor Cremosnik, Zavod
za proucavanje Balkana u Sarajevu [I'cpéyxop Topépoovik, Ivotitovto yo ) perétn tov Boikoviov oto
Yapayefo], Jugoslovenska knjiga No. 27, Zagreb, 1921.
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Avctpo-Ovyyapio lval 0 OvOVEMTAG KOl GUVEXLOTIG TOV POUOIKOD TOMTIGHOV. TN Bi-
évvn, Topaiinia pe ) Feoypagun Etaipeio kot to Ivetitovto Avatoing, and 1o 1897
Aertovpyovoe oto mAaiclo g Akadnuicg Emomuev n Erttpon Baikavikdv Epev-
vav, v to 1904 1dpubnke telkd oto Zapdyiefo mov mpoopilovtay Yo faAkavioloyt-
K6 K€vipo, to Booviako-gpleyoPivio Tvatitovto Merétng tov Baikaviov mov £££610e
kot to mepodkd Zur Kunde der Balkanhalbinsel. Ot emotipeg avBilovv, to 1610 Kot ot
SOVAEIEG, VA O KOTOKTNTNG EIVOL EKTOMTIGTHG.

H yvoolg mepi tov dAAOL Kotookevaouévn omd 0éom oyvog ®oTE va
dwkatoroynOei n kvplapyio eni Tov GAAOL Kot vo doundei i TawtdTTA TOV GAAOL GTHV
omoio, GUUTEPIAQUPAVETHL 1] VTOTIUN G, YVAOGCT AOITOV LE TNV OToiaV KOTooKELALETOL
TO OVTIKELLEVO KLUPLOTNTOG, TaAad0ev amotehel oYEd10 dPAOEWS TOV AMOTKIOKPOATIKMV
momtik®v. Eivol mocwpovég mog M avotpoovyypikny  PoAikoviodoyic  cuvieTd
YOPOKTNPIOTIKOTOTO TOPAOELYLA Y10 TO TAOG Ol YVMDGELS Kot To. d€d0UEVAL TOV dlaféTovy
ot axadnpaikoi Oecpol Ko popeig ivar dppnkto cuvdedepéva e Tovg BecoDS Kot Tovg
QOPEIG TNG SVVAUEMG. AgV UTOPEL KOVEIG VoL 1oYVPLOTEL TOG 1) folkavioloyio ¢ TéToln
amotelel Lovo PéEPOG ToV PaAKOVIGTIKOD AGYOV KLPLAPYLONGS, 0AAL TTpémet va yvmpilovpe
OTLoTa TAAIG10 TG BEGLOTONUEVIG YVOGEWGS, BAGEL GYEGI0V dNULOVPYOVVTOL EVIVTIMGELG
Kot €oveG YU owtd mov Aépe BoAxdvia ot omoieg dwatiBevion mpog ypnowv yuo v
TOMTIKT Kuplapyio eni tov BoAkaviov. Mio T£1010 ETGTNHOVIKT] YVOOT] KOl TOALTIKN
Kuplopyio. TOAD GUYKEKPIUEVE TOPIGTAVOVY KOl GLUVIGTOLV To. Boikdvia g aindwvo
OVTIKEILEVO EKUETAAEVONG LEGO OO TO OTOI0 LAAGTO TPEPOVTOY TO, GUUPEPOVTO TNG
6YVOG" 1 Yvoorn v onoia mpoPdiier o mepl tv Bakkaviov Adyoc, pécw Kdmolwv
duvapewv ektds Bodkaviov, amd tig omoieg pdAiota cuyvd e€optdtat, YiveTol GLGTATIKO
ototyeio ™ 1diog g Baikavikng. Exetvn n vrotifépevn Baikovikn yivetot mpoy otk
Bohkavikn, kot 0 TAAGUATIKOG BAAKOVIOTIKOG AGY0G TEMKA piokel TV Gpeon dikaimon
TOV GTNV TPUYUATIKOTNTO. ZVVETDGC, 1] EPAPUOYT TOV POAKOVIGTIKOD AOYOV amoTeAEL Oyl
UOVO TPOYUATIKY TTNYT €600MV Y10, EKEIVN TNV KOTNYOPiot avOpOT@V — TNV aKOUN O
ToALEPIOUN oTaV TPOKELTOL LAAMOTO Y10 TPOGPATES OLLOTOYVGIES 0TI XEPGHVIGO VTN
— 01 010101 OVTOOTOKAAOVVTOL «EWOIKOT AMESTAAUEVOL Yo TO. BaAdviay. AALG 1 doknon
OV AOYOL aLTOL oTNV TTPAEN CVVIGTA TaPAdosn TPoHmOHESN Kot Yo OKAOTLOTKOOS
EMOTNUOVEG TOV EMIIOKOVLV Vo ovadeyfovv o pio Oespomompévn folkaviodoyio —
... M «TpOaypaTIKOTNTON Oev mpémel va Topabempeitat. Etot, kot 1 faikavioroyio pall
He TV ToMTIKY| yiveTal omopdkapmTog Topdyovtag TS «Paikaviomoinone» Kot g
«omofaixavionoinongy twv Baikoaviov, otidnmote ki av Oa propodoav vo onpaivovv
avTEC o1 AéEelg. Tn otyun mov Gyt povov ot dSNUoGLoYPAQoL, ot 0010l SLUOPPDOVOVLV
TNV KOWI YVOUN, 0AAG KO Ol ETGTHHOVEG, Ol 00101 SIULUOPPDVOVY TO OVTIKEIIEVO TNG
épevvag, actalovtal TIC amOYELG TOVG — TIG GLYVA KOl Y10, LEYAAO YPOVIKO SIAGTNLO
1Y VOVOEG — TNV EMIGN N TOALTIKY] YPOUUT, 1 ontoio Ploimg mapio@piel Kot emParietan
¢ otoryelo dopng g aAnbeiag, TOTe pmopel vo mepEvel Kavelg va Bpel avty ™
YPOUUY GOV TPO-OLIKPIoT], OKOUN KOU GTNV, OMOCTOCLOTOMUEVY OO TNV TOMTIKY|,
Biproypapia, n onoio propel va XL 0o EMOTIUOVIKO £MC YOYAYOYIKO YopaKTAPO.?

2 TMpoonabmvrag Oempnricd vo avirtoydei oTic moMTiké 0pBOSoec “kadnuepvég aliBelec” kot o .
Noovpopirg (vroonpeioon 16, 6. 58) mapatnpei v 6AN coPapdtnta ToL TPOPANLNTOS “AlapopPdVOVTAG
TNV KOWN YVOUN avIAoYa e TO avapevOpeva evog aplipod emTiOelmV TOMTIKOV TPOTOYMOVIGTMOV, TETOESG
oAn0eiegy apyilovv 6A0 Kot g To anoPAGIoTIKO Babud va exnpedlovy T cofapt| Kot [ TOATIKOTOUEVT
EMIGTNUOVIKT SPAGTNPLOTNTO KO, KATLTOL £IVOL AKOUN TTLO POPEPO, TI GLVOALKT TOALTIKT TOV EVOLUPEPOLEVOV
Kpatdv kot Oeouov.”
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AvT0 gival KATL TOp TOAD YVOGTO GTN PIAOGOPIKN EPUNVEVTIKN, 1] OTolo 1A S10ACKEL
OTL TPEMEL VAL ELOGTE GLVEIONTOTOMUEVOL TOV TTPO-JIUKPLTIKOD YOPUKTNPO TOL 01KV
pog tpdmov kaTovonong. Otav de, mpdkerton yro v PaAikaviohoyio, TpmTa om’ OAa eivorl
amopoitnto ot BaAkdviol, pécw oG KPITIKNAG LET-EMGTNING TTEPT TNG EMGTNUNG YO TO
Bohkdvia, va avabewpricovv OepeMmdmg tnv 0o Lomompuévn ETIGTNOVIKT KOTOOKELT
tov BaAkoviov, onAadn va e£gpeuvicouy 10 TAOIGIO Kol TO GKOTO TNG OPYOVOUEVNS
peAég Tov BoAikoviov: omd Tn yvoorn mov TPoKOTTEL omd o TETOW UEAETN V.
StPfAéyouv TN 6TPATNYIK) TG 10X00G Ko, LECH TNG OMOGVUVOPUOAOYGENS AVTNG TNG
BoaAxavioloyikng mapoa@iioroyiag, vo Eeyopuvobel o SueENUICTIKOG POAKAVIGTIKOG
Aoyoc. Tpotictmg ot BoAkdviotl eival avtol mov mpémetl vo apgioPfntnoovy ekeivn
Bodkavioloyio péca oty omoio ot 18101 TAPIGTAVOLY TO. GAOAC OVTIKEILEVO YVHOGEWMG,
TOL OTOLPOITTO EMGTNUOVIKG EPYOAELN, TIC LOPLOVETESG Y1l TO €BVOYPOPIKO LOVGELD TNG
Evpdnng, ayoya detypata amd to fotavordylo TG KOW®VIog TOV SUVOTMV, GTLOLAKLO
GTO YEOYPUPIKO KO OVOTOULKO XAPTN TOV TOYKOOUIOV SUVAUEDY, ETOTTIKG HEGH OTIG
HokéTeg TG ToAepkng Propnyoviog. Ot BaAkdvior mpénetl vo. TpooTaTeEutovy amd
BaAxavioloyla ekelvov TOV EMGTNUOVOV Y10 TOLS 0TTOIOLG Ot 10101 givarl TEPLTTOL KOl
TOV OTOIWV TOL OVEPOL AVETITPETTO, EVOYAOVV OTOV EKEIVOL PavTALOVTOL TOV KOGHO HECH
ota ypageia tovg.* TIpénel va s1ocmbobv amd T PoAKavioAoyio TV HOVGELOEUTOP®Y,
OVTOV TOV APTAYEMV TNG POAKAVIKAG KANPOVOULAS, TMV OPYOIOKATHA®Y Kol VOOELTOV
™G Barkavikhg d1bnkne®! kat wotopiag Tpémet va ovtiotafovy oty Bakkavioloyio Tmv

30 Mikdvtag 1o tov ayyMKkd @ileddnvioud, Kol pun TOPUAEITOVIOG VO, TOVIGEL KOl TN GTPATHYIKN
votepofoviria Tov avtdg eépet, o K. M. T'obvryaovg e tov e€ng tpdmo neprypapet Ty oydnn yio tnv EALGSa
(C. M. Woodhouse, The Philhellenes, London: Hodder and Stoughton 1969, ¢. 38-39) “Avrtoi ayorodcav
mv EALdda tov oveipmv toug T ydpa, T YADOGG, THV opyotdTnTa, aAAd Oyt kot Toug avBpodmovg. Avtoi
ot avOpomot — ot EAAnveg — povov Aiyo mepiocdtepo ag épotalav pe toug Bpetavoig davoolievoug kot
tlévtlepay — okEQTOVTAV 01 AyyAol — Kot av TELOG TAVTOV eV UTOPOVoaV GVTO VO TO KAVOLV, KATL IOV 1
oAnBeta Aiyo d0GKOAO Vo avapEVEL KOVELS, TOLAGYIGTOV 0G EHotalav Alyo TEPIGGOTEPO [LE TOVG TPOYOVOLG
TOVG, 1 AKOUN KOADTEPQ, 0G UMV LINPYOV KaBOA0VL.” — Mg v {810 apopun, Y10 TOV YEPUAVIKO GILEAAVIGUO
ypapet o Zopav Kovotavtivopirg (Zoran Konstantinovi¢, “Balkan kao hronotop” [O ympdypovog BaAxdvia],
o10 Susret ili sukob civilizacija na Balkanu [Zvvavinon n oOykpovon moAticpdv oto Boikavia], o. 87-93,
6. 90)" “O ovpaviopdg Tov I'kaite Kot 1 oydmn Tov YEPUOVIKOD POUOVTIGHOD TPOG Hkpd €0vn, To omola
vrépepav amd EEvo Luyd, Enpene va TapoympNRGoLvY T BEGT TOVG GTIS AVTIMWELG TOV YEPHAVIKOD EUTOPIKOV
MumepaAG oY 0 0moiog 6to ['adiikod kotvoBodito to 1848 anokaldeOnke wg adNPAyo TAOOG YL OLKOVOLIKT
Ko edapikn e&dmhmon. I avtd exeiva ta xpovia kat 6t erhocoio 0 XEpvtep avtikatactddnke and Tov
Xéykel, 0 0m010g 6TO TPOSMOTO TOV PAAKAVIKGOV AomV dev EPAene ToVg Tapdyovieg ekeivoug mov Oa Emalov
KGO0 pOAO GTO TPOGKNVIO TNG TUYKOGHLOG 10Topias, ovte Bempovoe 0Tt Toug a&ilet va Eyovv évav T€Tol0
poro. Oyt povo Eexdotnke 1 LeyaAn ammynon mov eiye To 6epPikd dNpoTikd Tparyoddt, oALG EexdoTnKe Kot
peydAn oy yioe toug EAANVEG. 210 HETayeVEGTEPO POLAVTIGHO O TOGO GPOIPOG PILEAAVIGHOS TOPAYDPNCE
m 0€om Tov TNV apePolria yia To kot OG0 ot EAANVEG avTOV TOV 01dVOV Eival TPOYUOTIKG 0TOYOVOL TMV
apyaiov EAAMvov, Kot 6To epOTNH Y10, TO v 0vTol 6Ty ovsia amoteholv éva Tayyeveg Parkavikd petypa.”

31U TIpPB\. Predrag Palavestra, “Kraj Balkana na kraju stole¢a” [IIpévtpayk okapéotpa, “To Téhog Tov
Boikoviov ota 1€An tov awdvog’], oto Susret ili sukob civilizacija na Balkanu [Zvvévinon 1 coykpovon
noMtiop®v ota Bakkavia], . 131-135, 6. 132" “O n0wdg ovtovpyds ovte kot mptv dev vpée kaboplotikog
v oxéomn g Evpdnng anévavtt 6to AVKVO TOV TOAMTIGHOY TNG, 0pOD TO LEYAAD TVEVHOTIKA ETLTEVYLLOTO
tov Bakkaviov avékabev Oempodviay mg Eva €160 KOWVNG PLGIKNG KAPOVOLLAS TOL EDPOTATKOD TOATIGHOV.
To Lonedpa EAAMVIKE VALOTO TOV EVPOTOIKOD TOMTIGHOV TOTIGAV TOVG PBApPapovs, ot omoiol PeETd To
katéotpeyav. Otav ohdkAnpeg tig Muknveg, Tnv Kvooo, tov [apbeviova kot v [Tépyapo tig éoepvav otig
TPOTEVOVGEG TOVG, Ol EVPMTAIOL EMGTNHOVES avérTLEaY TN Bempia VITEPAPHVEEMG Kot dtkatoloyiog, 0Tt
Ty ot NeoéAAnveg dev eivat aknbwvoi amdyovot, Kot GuVen®s o0Te Kot KAnpovopol Tov apyaiov EAAvov,
Kot 0Tt OM0ev 0 Petdiog Kot 0 LoPokANG aprolovy kot Koté KETolo TpOTo oVIKOLV KATMG TEPLGGOTEPO GTNV
noMtiopévn Adorn mapd oto vrodeéotepa, VIOAVATTUKTO Kot Bpdpike Bakkavia.” — BA. Martin Bernal,

“The Image of Ancient Greece as a Tool for Colonialism and European Hegemony”, in: G. C. Bond, A.
Gilliam, eds., Social Construction of the Past: Representation as Power, London and New York: Routledge,
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CEWIKAOVY, QUTAOV TOV ETITHOEL®V TLYOOWOKTAOV TOV LE 0YPM®UOTOVI0 PAETOVY LOVOV OAa
exeiva mov embupovv ot KuPepvnoelg Tovg, Kot 0EAOTVPAOVY UTPOGTA GTOV APYEYOVO
Bodkavikd kOGpo (ong Kot Tov anycio pectd mAovto tov. o Ttovg Bodkdviovg givan
Lotikng onpoaciog po Paikavioloyio n onoia yperaleton {ovtavovg Baikdviovgs.

Karaxepuotiouog kot avadiopyavwaen tov ywpov:
70 TAALO10 TV EQVIKOV TVYKPOLGEWY

Tn oyéom tov mepi v BaAkaviov mapa-Adyov g 1ox00g Kot TG TPOYLATIKOTNTOG TMV
BoAxoviov propet moAd KaAd va TNV avoADcEL Kavelg £xovtog oG BAom To TapadeLy Lo To
TOMTIGTIKOD GTEPEOTLTTOV TTOV LAGEL Y10 TO BOAKOVIKO QUAETIONS Kot TiG faciiopeveg 6
aLTOV E0VIKEG GVYKPOVGELS. AVTA TOL GTEPEOTLTO EV LAOVV UOVO Y10 TV KOTOGKELT
v BoAkoviov oc puog pldkng «€tepotnTacy, 0ALY GUVAN 0TOKPOHTTOVY KoL TV 00OV
TV EOPOAKAVIKOV TOPOYOVIMV TOV 0VEL TOVG OLOVIS, Y10 LEYAAN YPOVIKE S10GTI AT
Kot pe O1d(popovg TPOTOVG, KUTUoTOOoaY addvaTtn TNV €000k otabepomoinor tov
mnOvcpov, epappoloviog cvarquetikés avabewproels evikng koi Gpnokevtikng oouns
tov Baikaviov. To yeyovog 61t Ta Bodkdvio amoteAodv KovioTpa €0VIKOV GUYKPOUCEMY,
0éatpo eBvikov mapoardyov, OMbev EeideTon OTIG YEVVETIKEG 1010TNTEG POAKOVIKMV
PUAETIOTAOV, TOV OTOIOV KOl 6TO TEAN oKOUN TOV 2000 CLOVO 1) TO OYOTNUEVT] TOVG
KaBopon etvor 1 «eBvikn kdbapony» — avth n dMNpoening epdon twv MME onuepa 6t
Feppovio Aeg Ko mepiéyet, Yo EDVONTOVS 1GTOPIKOVS AOYOLS, BepamevTiky| pLeAwdia OTav
amodidetat 6Toug XépPouc. Ot opodpot kar Biotot Bvo-gBvikiopol eivat Tdyo yeveTikn Ko
evdoyevig 110TNTA. TNG Loipog Twv BaAkaviov kot dnbev dev Exovv Kapd oyxéon e 1o
LLOKPOYPOVO, GOOTHUOTIKO KO TOADTTUY0 KOTOKEPUOTIONO TV Bakkaviwv, pe Tov orolov o
EEvog STV AOG NAEYYE OLTO TO YMDPO KOL AVTIGTEKOVTAY GTIG MOV LIES KOl GTOL SUKOLMDLLOLTOL
TOV BAAKOVIKOV AADV VO SILHOPOOGOLY £0VIKA KPATn Kot v omoKTGouV aveEaptnaio.
[paypatt, To Bakkdvio givar pévo pio amd T TEPMTMOGCELS E TIG OTOIEG UTOPEL Vol
Katadei&el kaveic, 0Tl 0 TPAYHOTIKOG pOAOG ToV «pvBov mepl BviKdY GLYKPOVGEDMVY
€lVOL TO VO, TAPOVCLUGTEL TOPOUTANVITIKO O TOYKOGHIOG TOAEUOG Y10, TV KOTAKTNON
NG VIEPIGYVGEWMS KOl Vo, oepPiplotel N Titavopayio Yo VEOUS OTKOVOUIKOVG TOPOVS MG
péym tov eBvikov 10eoroyidv. To vo SIEpUNVEVTOVY Ol GLYKPOVGEIC GUUPEPOVIMY, Ol
omoieg gival otV ovGio TPOiOV TPOGYESIUCUEVOV TOMTIKOV OTOPAGE®Y, LE TEPICON
cuvoicOnpotiky] £€opon g, cvveyds katd to Aeyduevov, aiovia adoirasio. To va
amokpvPbel, 611 T0 picog kKot 0 OPog dev myalovy amd dypla Kot KTvmddn méon Kooy
BvnTov mov Yo va emENooVY GKOTAOVOLV a0 EVOTIKTO, 0ALY 0O LYNAOVS KOKAOLG dG
TOVTOSVVOLNG TOYKOGUIOTOMUEVNG EAIT TTOV TOKTIKOTOLEITOL IE TOL OEKOVIKIOL TOV TNG
nolovy ta MME.*?

1o Bahkdvia, akopn omo tnv opyoidtra, vaipye «Aafoptviog ebvikdv OuAdkmvy,
OV LE TNV TAPOSO TOV XPOVOL GUVEXNDG TEPITAEKOVIOV AOY® TOV UETOKIVIIGEDV TOV

B

1994, 6. 119-128; Martin Bernal, Black Athena.: The Afroasiatic Roots of Classical Civilization, Vol. 1. The
Fabrication of Ancient Greece 1785—1985, Vol. 1I: The Archaeological and Documentary Evidence, Vol.
II: The Linguistic Evidence, London: Free Association Books, New Brunswick: Rutgers University Press,
1987(2004)-1991-2006.

32 Tepi antod Tod metoTied ypépovy o John R. Bowen, “The Myth of Global Ethnic Conflict”, Journal of
Democracy 7.4 (1996), 6. 3-14. — BA. Rogers Brubaker, Nationalism Reframed: Nationhood and the National
Question in the New Europe, Cambridge: Cambridge University Press, 1996; “Myths and Misconceptions in
the Study of Nationalism”, in: John A. Hall, ed., The State of the Nation: Ernest Gellner and the Theory of
Nationalism, Cambridge: Cambridge University Press, 1998, 6. 272-306.
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Aomv Kot €€ artiog Tng ONUOYPOPIKNG TOATIKNG LETOKEGTIOG TV TANOLGUOV TNV omoia
ouveyag yépalav n Poun, to Buldvtio, n O0opoavikn avtokpatopio kot dvvacteio tov
AyBovpyv, TPOKEWEVOL VO OTOTPEYOLV TN SLOUOPP®GT GUUTAY®V £6vmV. AnAadn v
EMKPATNON TOV EOVIKOV Kprtnpilov Kot apy®v 1 omoia O amelovoE T GVVEKTIKOTNTO
™G EKAOTOTE OLTOKPATOPinG.>

— Me 10 ovveyn dwtdypota «aviodhoyng TAnfuepmv» 1o Buldvtio angpdkpuve Toug
YAAPoE 0o TIC SVTIKEG KOl OVOTOAMKES ETAPYIES, KOl AMETPETE TN dNUIoVPYio CAAPIKOV
OIKIGHMV oTa voTLo TG AvTtokpatopiag.™

— H OBopoavikn avtokpatopia, Lo amd TG To GKANPES Kol To £0VTOTIKES dE0TOTEIES
oV 10T0pia, cuvEILE va EMPAAAETOL LLE VLTIV TIV GUGTNLOTIKY aTéAao TANOLCUOV
Kot pe ké0e gidovg Ploun evariayn Tov €Bvikod kot OpnokevTikod xaptn TV Boikaviov.
Ao Vv epruwon pEcw ekOImENG OAOKANP®V KovoTHTOV (slirgiin) péypt yevoktovies
amod OPO AiTOC e TV adioTaKT apIoyr apoeviKav Todiov (devsirme) péypt avo-
YKOGTIKO KO LEYAANG EKTAONG EEIGAOUIGHO, KATL TOV GPNGE KOTOTTPOPIKEG EMTTMCELG
01 OTTOIEG KOl GTLEPQ ATOTEAODV KVPLOL aLTiot TV BOAKOVIKOV GVYKpovGE®Y.H

— H povapyio tov AyBovpyov potaiove pe kdbe tpdmo v avantoén g ebvikng 10é-
0.G 6TOVG VOTIOGANPIKOVG AooVg. [dwaitepa ppdvTiLe Vo EUmodicEL TV SIOHOPP®ON EVOG
peifovog chafikod kpdtovg kot avlictavto oty kdbe mpoondbeia evoews ZepPiog
kot Mavpofovviov. TIpoétpene Tovg diyacprohs Kol TG GVYKPOVGELG TOVILOVTOG TOVG
eVIKIGHOUG HETOED TOV POAKAVIKOV YOPADV, OVTITOPAOETOVTOS «EAANVIKG, APOVIKA
KOl LOVGOVAUOVIKG GTOLYEI0» GTOV TOMTIKO TOAEHO EVAVTL TOV «VOTIOCAUPIKOVY (}pn-
GULOTOLMVTAG TNV «emtuynpévn toktiky divide et impera, oyamnpuévng cuvtayng g
kov(ivag twv AyBovpywvy). Ot AveTtpoolyypot Kataokevalov véeg eBvotnTes, emyel-
POVTOG OTOIKIOKPOTIKES TOKTIKES EVOVTIOV TOV YNYEVOV TANOLGU®OV, OYl LOVO UE avo-
TTVELOKE OTKOVOLIKA KIVIITPOL 0AAG KO [LE TOAMTIKO-EOVIKIGTIKE, TPOKEUEVOL VO KOTO-
onapd&ovv ) oepPikn eBvikn Ko 30k opoyEveln Kol cuvekTikotnTo. Kot dAha avtd

3 Tepi avtod m. . T. Zroyidvopure, Balkan Worlds, o. 131, 176-177, 199-200. Eniong T. Stoianovich,
A Study in Balkan Civilization, New York: Alfred A. Knopf 1967 = T. Stojanovi¢, Balkanska civilizacija,
Belgrade: Centar za geopoetiku, 1995, 6. 100-113, napounto o. 104-105. — E¢’ 0Ang g OAng PAéme
Oepotikég cvhhoyég Migrations in Balkan History, Belgrade: Serbian Academy of Sciences and Arts 1989,
Seobe srpskog naroda od XIV do XX veka: Zbornik radova posvecen tristagodisnjici Velike Seobe Srba [Ot
HETOVaOTEDOELS TOL 6EPPkov Aaod amd tov 140 émg Tov 200 audva], Beograd: Zavod za udzbenike i nastavna
sredstva 1990, Biproypagpio c. 139-151.

34 BAéne Peter Charanis, “The Transfer of Population as a Policy in the Byzantine Empire”, Comparative
Studies in Society and History 111/2 (Jan. 1961), c. 140-154.

35 BAéne: Omer Latfi Barkan, “Osmanli imparatorlugunda bir iskan ve kolonizasyon metodu olarak
siirgiinler | Les déportations comme méthode de peuplement et de colonisation dans I’Empire ottoman”,
Istanbul Universitesi Iktisat Fakiiltesi Mecmuasi /| Revue de la Faculté des Sciences économiques de
I’Université d’Istanbul X1 (1949-50), c. 67-131" Slavko Gavrilovi¢, “Deportacija, raseljavanje i seobe Srba
u vreme otomanske vlasti od XV do pocetka XIX veka” [ZAépko 'kafpiiofitg, ATELACELS, LETAVACTEVGELS
Kot pPeTakvioels oepPkmv Tinbuoudv katd v Tovpkokpatio and to 150 Emg T1g apyés Tov 190V advoc],
ot ovAloyn Islam, Balkan i velike sile [loAap, Bakkdvia kou peydieg dvvapeis], o. 231-244- tov 3iov,
“Migracije Srba iz bosanskog pasaluka u Gornju Krajinu (od druge polovine XV do kraja XVIII veka)”
[Metavaotevoeis tov ZépPav and to Booviako tacarikt oty Ave Kpdwva omd to dedtepo picd tov 1500
01Ovog £0g T TEAN Tov 18], ot cvAloyn Bosna i Hercegovina od srednjeg veka do novijeg vremena
[Boovia-Epleyopivn], 6. 201-212; Mili¢ F. Petrovié, “Zivot i prava Srba pod turskom upravom u staroj
Srbiji od 1804. do 1912. godine” [Mikitg ®. [Tétpofrrg, [Tolteia kot dikardpata TV ZEPPOV VIO TOVPKIKN
Sroiknon oty Harowd ZepPio and to 1804 éwg to 1812], Islam, Balkan i velike sile [Iohap, Bolkdvio kot
peydieg dvvapelc], o. 397-408 Panayotis G. Charitos, “Conflict of Civilizations in the Balkans and the
Role of International Law”, ot cvAhoyn Susret ili sukob civilizacija na Balkanu [Zvvdvinon 1 coykpovon
noMtiop®v ota Bodkavia], 6. 517-531.
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YW VO OTOKTGEL 1] AVGTPOOVYYPIKY GVTOKPATOPIC. TO OUKOVOUIKO KOl TOAMTIKO LLOVO-
TOMO Tl TV Badkaviov g piog myng LGIKOV TOpmV, OTMS AT TOAD YOVIPOEIOMG
eEEQPAGOV Kot 01 0OIKOVOLIKEG dtaTdéels TG ZuvOnkng tov Bepoiivov (1878) kot dmmg
axoun yovrpoewéotepa to emiPePaince N TepATEP® £EEMEN 1GTOPIKMV YEYOVOTOV UE-
xpt Tov Ipwro Moykdouio moAepo.3

— Zmplopevn otV TopadocloKy YEPUOVIKY avTIfoikavikn Tomofétnon, 1n €€ olo-
KANPOV TPOGYESIACUEVT] KOl OTTOGTOGHOTIKG EQUPUOGHEVT Entyeipnorn Baikdvia, onA.
«Notwavatolkr, Evpomny» (Siidosteuropa), 6to mhaicto g vallotikig «NEag gupo-
naikng td€emgy (Neue europdische Ordnung)?’, npovnébete tov movteAn anokAelopud
TV BaAkaviov, v «omo-Balkavionoinon» g «avadlopyavmoT Tov ydpov» GE KPo-
TIKO, £0VIKO, TOMTIKO Kol OIKOVOUIKO eminedo. Avtd onpotve yio to. Bodkdvio tov €da-
QKO aKpOTNPLOCUO Kal TV LdTaén, ev €ldel TpoTeKTOPATOV, e ['eppavodc vatovg
OPUOCTEG 1 LE TNV EYKOTACTOOT QA0 TPOCKEIPEVOV KLUPEPVICEDV KOl SOPLPOPIKAOV
kafeotOTOV. Eneita tov «eBvikd avadacud tov ydpovy, OnAadn TV Quoikn e£ovim-
on (Vernichtung) kot v avaykaotikny petokivnon (Umsiedlung) tov minbuopov, cov
70 OTL Y10, TN AVOT| TOV «GEPPKoD TPOPANLATOS) (TO TS dNAadY| B propodoay va k-
dtwybovv o1 XépPor «amd T {oTikng onpaciog 0xfeg Tov Aovvapemey», ot omoiot pe

36 Bhéne H. Wendel, Die Habsburger und die Siidslawenfrage, . 16-17, 25 Slavenko Terzié, Srbija
i Gréka (1856—1903): Borba za Balkan [EhaBévko TépQite, Zepfio kou EALddo (1856—1903): Mayn yia ta
Balxdavia], Beograd: Istorijski institut SANU 1992, . 211-219- 1. Hadzibegovi¢, “Migracije stanovnistva
Bosne i Hercegovine 1878-1914. godine”[1. Xat{hunéykopirg, Metavactedoels ninbucpudv g Booviac-
EpleyoPivng 1878-1914], Prilozi Instituta za istoriju, vol. XI-XII, No. 11-12 (Sarajevo 1975-1976), o.
310-317- Tomislav Kraljaci¢, “Kolonizacija stranih seljaka u Bosnu i Hercegovinu za vreme austrougarske
uprave”’[Topchaf Kpdiatoire, “Anoiknon &vov aypdtov ot Boovia-Epleyofivn katd v mepiodo g
Avotpoovyypikng katoyns’], Istorijski casopis XXXVI (1989), . 11-24; Dusan Drljaca, “Kolonizacija
stranog Zivlja u Bosni i Hercegovini krajem XIX veka s posebnim osvrtom na doseljavanje Poljaka” [Ntovcav
N1phatoa, Anoiknon Eéveov minbvoumv otn Boovia-Epleyopivn katd ta téin Tov 1900 oidvog pe aitepn
avapopd otV gykatdotacn tov [Tohovav], oto Bosna i Hercegovina [Boovia-Epleyofivn], o. 213-224.

2’ éva. apBpo tov to 1880 0 Miyan Epvéckov (Mihai Eminescu, 1850-1889), o “peyaidtepog povpdvog
momts”, Tovilel Twg akpPdg vId Tov o TpooLYYPLkd (LYo givar Tov “Eumvaeln Bvikn cuveidnomn, axpPog
Tov kapd g <Bafurmviov ayporociog, e andrelng Tov ebvikodv dikampdtov” (M. Eminescu, Istocno
pitanje: Politicki spisi [Avatolud Gimmua — [Toltikd cvyypdpoata], Podgorica: Oktoih 2000, 6. 70, emthoyn
am6 to momtikd épyo Scrieri politice, ed. comentata de D. Murarescu, Craiova 1931).

Iepil g Parkavikng ToAMTIKNG TOV AYPodpy@v Staypovikd ypriotun eivol 1 HEAET TOV EPY®V TOL
Xépupoav Bévted, ta omolo cuvéypaye €xoviog vpels YVMOGCELS, 501010 YPUPIKO VYOG KOt YOPUKTNPLOTIKNY
yhaoupdmta:  Siidosteuropdische Fragen, Berlin: Samuel Fischer 1918 Aus dem siidslawischen
Risorgimento, Gotha 1921 Siidslawische Silhouetten, Frankfurt/M 1924 Der Kampf der Siidslawen um
Freiheit und Einheit, Frankfurt/M, 1925. O ay®vag tov NotiooAdPmv yio ehevbepia kot Evmon, 6to onoio
VIAPYEL KO L0 GUVTOUN TEPLYPOPN TNG POLOTKO-0yBovpyikng TakTikng “dtaipewv kon Paciteve”. Tnv
OTOIKLOKPOTIKT TOALTIKY TOV AVGTPOOVYYPOV EvavTtl TV BoAkdviov ce éva Tpocmmikd Tov NUEPOAOYLO
armd 10 1913 o Kovpavt gov Xétoevrope (Graf Franz Conrad von Hoétzendorf, 1852-1925), emkepaing
0V avatpooLYypkol ['evikov Emitedeion Xtpatod kot Tavtote KUPLELUEVOS amd KATAKTNTIKY povio Kabe
@opd mov akovye T AéEN BoAxdvia, v mepiéypaye mg e&ng “Tw v Avtokpatopio 1 omola dev €xet
SIKEG TIG OTOIKIEG, GTOV OLKOVOIKO Kot TOpaymyko Topén 1 ZepPio amotelel TV To GNUOVTIKY TEPLOYT YioL
eEaymyés. .. Extog avtod, mpémel mavtote va £xovpe v’ dyiv 6t n LepPia eivor pua eEopetikd Kopmoeopog
YN, TPOIKICUEVT LE PUOLKOVG TOPOVG Kot G€ HeydAo Pabud svnpepovcso molteio tng omoiag to oyadd,
OMMG KoL TNV EKUETAAAELGT TOVG, deV TPEMEL VO aPioovLE 6€ GAheg Ydpes” (amd to épyo Tov Wendel, Die
Habsburger und die Siidslawenfrage, c. 31).

3T 1ic emdpevec oelpéc o af1OmoTo oThptypa ekAauBéve tor Milan Ristovié, Nemacki ‘novi poredak i
Jugoistocna Evropa’ 1940/41-1944/45: Planovi o buducnosti i praksa [Milav PictoPitg, H yeppovikn «véa
t6&n kot  Notwavatolkn Evponny 1940/41-1944/45 — Zyédwa yio to pédov kot 1 tpaktikt ], Beograd
1991 tov id1o0v, “Balkan u nacistickim projektima ‘Nove Evrope’ u Drugom svetskom ratu” [To BoAkdvia
ota vadotikd oyédia g <Néag Evpdnng kotd 1o Aedtepo maykdG o norepo], otn cviroyn Susret ili sukob
civilizacija na Balkanu [Zvvévinon 1 cOykpovon nolticpmv oto Baikdvia], c. 477-491, 6mov kot PAéme
myég Kot TV volown oyetiky Piroypapio.
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Baon t evietikn Ta&vopnon Tov Aadv «oev gival a&lot evog aveEAPTNTOL KPATOVG
KO TOVG 0moiovg mpEmel pakponpodespo va kpatdel Kovelg ved minpn {uyd) oyedd-
oTNKE N dlavopn oePPIKAOV «OL0GVVOPLOK®Y TEPIOYMV» GE YEITOVIKOVG A0oVg Kot 1) €£6-
VIO, eKOImEN Kot LEPIKN APOpOImoT 0o To KpooTikd eBvikd ototyeio. H Baikavikn

v ) vadiotikn [eppovia glye otpatnyikng onuaciog poAo yio TV TopamAevpn mpo-
otooio TV 0E6EdV TG 0TIV AVATOAN], OTIMG KOL POLO «YDPOV GUUTAPOUOTIKOV O1KO-
vopkmv mopwvy (Ergdnzungswirtschaftsraum) vép tov yeppovikoh «peydlov ovamto-
Elaxov ydpov» (GroBwirtschaftsraum), ko pdAioTo 10 pOAO TPAOTO®V KVPIOS LVADV Kot
QLOIKOV TOPOV (TPOPLLO, VTIKY Propnyavia, Tetpélatlo, pokd aéplo, PBo&itng, yoi-
KOG, LOAVPOOG, OAOVLIVIO, ¥PDLO) Y10 TNV AVOTTUELNKY] KOTAYPNON GUUTEPIAQUPAVO-
HEVIG KOl TNG OPYOVOUEVIG TOAEMKNG AenAaciog. [a v arootadepomoinon kot did-
Ao TV PaAKoviK®v Kot oyt povov kpatdv ot Nalol ypnoiloroloncay Kot Vo, ToAotd
OTAO TNG YEPLOVIKTG TOMTIKNG — TG EOVIKES LELOVOTNTES KO TNV «ETOVAGTATIKT SOOVOLT
TOVGY, O10UTEPMOG OE TO TUNHO Y10 KGOUTOTAL Kol KOTNAELON TOV HEWOVOTHTMVY». XEl-
poy®@yoOVIOV HE TNV opyn OTL TO dKaimpe VG A0oD Y10 TOV GVTOTPOGIOPIGUO TOL &i-
v omdo Ko, 0tL 1 Feppavia Tpémet vo TpoTPETEL Kol VO TOPaKIVEL EOVIKIGTIKEG KoL el
OVOTIKES dlapLdyeg emedn OAoL kat Ol givar pog to cupeépov e Kt mov pepe
OTNV OKOUN KO CTUEPOL YEPLOVIKY] TOMTIKY KOTOTEUAYIGHOD TV BaAkaviov mhovot-
0LG OMOTEAECUATIKOVG Kol OEPOPOVS — 6TOVG O BoAkdviovg mikpohs Kol KOTOGTPETTL-
KOUG — Kopmovg. Avtol o1 Kopmol pdAlota BepicTnKoy Kol 6TO HETAYEVEGTEPO YIOLYKO-
olofiko epeOA0 TOAENO.Y

— Kot ) katdppevon-61divon g [Novykochafiog oty televtaio dekaegtioo Tov 2000
A1OVO KOTAOEIKVIEL TG 1) OL0KNPLGGOUEVT OUEPIKOVIKT «NEa TN Tpaypdtovy (New
World Order) npaypoatonoieitotl ota BoAkdvia, 6yt pévo 810 ToV KOTATEUNYIGUOD, OAAG
KOl HE TNV €OVIKN «0vaoLYKpOTNON» OTIS 1018 TIC YIOUYKOGAUPIKES «LMdVES ETAPNCY,
omwg yivovtav pe v mponyovpevn vallotiky «Néa téén g Notoavatohkng Evpod-
me» (Neuordnung Siidosteuropas). Avti 1 televtaio, vo unv Eeydoovpe, £pepe OGO
dpaoTIKn Kot dlopKn adAayn oty €6viKi GVUGTAGT TOV TOTOL TIV OTOL0, YAULPUKTIPIOTIKA
KOl LLE TOV 710 KLVIKO TpOT0 GLIPOAILEL TO oTpaTOnEdO GLYKEVTpOGE®S [acévofatc.

38 TIpBA. Franz Neumann, Behemoth: The Structure and Practice of National Socialism, New York,
Oxford 1942; Toronto, New York, London 21944.

3 Eva eonpetikd gpyotpo Piprio yio  yepuavikn motiky e0vikod kotatepayionod e Evpdmng kot
Yo TNV OTENTIKT 0)£0T aVApESH 68 VOOTIKOVG EKPPACTEG QDTG TNG TOMTIKNAG KOl GNUEPIVES YEPHAVIKES
0pYOVAGELS Yot (NTHHOTO LELOVOTHTOV, GTIS OTOlEG HAAGTO dPUCTNPLOTOLOVVTAL OKOUN KOl EYKANUOTIES
nolépov, e&édwoav ot Walter von Goldendach, Hans-Riidiger Minow, Von Krieg zu Krieg: Die deutsche
AufSenpolitik und die ethnische Parzellierung Europas, Berlin, 1997, 31999. — I1epi g ovnovynTikig empong
m¢ vallotikng eEAmAmong 610 GOYYPOVO VUPOTAIKO Kol ToykOouo mAaiclo dvvauewv PAéme Rodney
Atkinson, Europe’s Full Circle: Corporate Elites and the New Fascism, London: Compuprint Publishing,
1997.

40 H opyavepévn yevoktovia evavtiov Zéppov, Efpaiov kor Totyydvov tovg omoiovg sfetéhecav e
TOV O QPIKOAED TPOTO OPYOvEL TOVL dopLPOPKOD Tpog TN valotikn [eppavia PacioTikov Kpatovg g
Ave&aptnmg Kpoatiog (A.K.K. 1941-1945) pumopei va evtaybei oe ekeiveg Tig o andvOpwneg yevoktovieg
oLV yvopioe ToTé 1 otopia. Qg tétoln v ekAapfdvet o Christian P. Scherrer (“Selbstbestimmung statt
Fremdherrschaft: Sezessions- und Autonomieregelungen als Wege zur konstruktiven Bearbeitung ethno-
nationalistischer Konflikte”, 6tn cuAloyn twv Norbert Ropers, Tobias Debiel, Friedliche Konfliktbearbeitung
in der Staaten- und Gesellschaftswelt, Bonn: Stiftung fir Entwicklung und Frieden 1995, . 257-283),
g€alpovtog v yevoktovia avt ©¢ pe and TG “Wlontépog omotpomateg Kot PapPapikés Aaoktovies”
(besonders barbarische Demozide).

Avopeiofnmra pio oo TIG To TPOKANTIKES EVOEIEEIS TOV AMOKOADTTOVV OTL Ol HETEMELTO. CPAYEG OTO
Bokdvio teElovoay vto Ty aryida KAmolwy, arotedel 1) ONA®OT TOL VTATOL OTEGTAAUEVOL TNG ALUEPTKAVIKTG
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YOVETMG, TO. YEOTOMTIKG GYES10 TV 1GYVPAOV EEOPUAAKAVIKOV TOPAYOVI®V EAEY-
%OV TOV PAAKOVIKOD YOPOL TPOYLUTOTOONKAY, Kol 0VTO HAMGTO HEGH GE VO 0LGLV-
Ot peydro ypovikd dtdotnpa (amd v Pax Romana 610 tg Pax Ottomana xon Pax
Germana péypt v Pax Americana), péco piag Blonog tpaéng yevikon KoToKePUATIGLOV
Ko 1taitepa HEG® avabempnong g e0vikng doung avtod Tov tomov. Kot avtd givar ta
dedopéva mov mpocdopilovy To mhaioro TV BVIKOV cuykpovcewv oto Baikdavia. Edv
AOOV, avTl TNG 16TOPING TOV TOAEUMY Kol TV VIKNTOV Yvopilope Ty 1otopia Tov Nt-
TNUEVOV Kot TOV BUHATOV, €0V HECH TOV TOYKOGHLOV YEOGTPATNYIKOV GYEd®OV, LECH
TOV GTEPEOTVTTMOV EMLYEPNCEDV KOl CTPATYIKOV LEBOd®V «GTO TEGIO HAYNS» TAVOLE
péypt o apibpunTo Kokomomuéva Kot pe Onpimdieg katakpeovpynpéve avipomiva 6va,
eav elyope 0appog va amevBHvovpe to PAEHHA pog 6Tto TTpdcmmo Ttov Ovduatog, Ho pmo-
povcope vo doOpE GTa PATio Tov OVuaTog OAES TIG HOPPEG TOL POAKOVIKOD dpdppLo-
10G o€ éva Koo mAaiclo. Puoikd kol 0TOodINTOTE, 6° £va TETO10 TANIG1o 01 Bakkdviot
dev KoTEYOLV £va KaBOAN OTAO Kol EVKATAPPOVITO HEPOG, IE SIKOIMULO opvNoTEING, e
duvatdtTa AMONG TV EVOYomomTIKGOV TPAEedv TOLG Kot SIKOIMLO OPEGEMS KOl GUY-
YOPACEDS TOV AUOPTIOV Y10 TOVG HETAED TOVG O1mYHoDS Kot eykAfpota. o Tig exko-
Bopicelg, Tig AenAacieg kot Placpong, yio v EAAENYT) GAANAEYYDIG KOl TNV TAGT TPOG
10, eEOPOAKOVIKA CUUPEPOVTO. KAT TN SIUPKELD TV LoDV EVOVTIOV TOV POAKOVIKGOV
TOVG YeEITOvVeV. Me dikaiopa ot dikatoloyio 6Tt yio TG PaAKovikég duaTuyieg TavTa i
vt §voyog Kamolog GALog!, oty Tpdeacn 0Tt ot PUAKAVIKES SEKSIKNOES — HECH TOV
omolwv GAA®woTE Tapdvopa Toipvel Kovelg ota xépla Tov To vOUo Kol avbaipeto amoveé-
pet T d1kaoovvn Tov @00 — GTIV 0VGIN TaPLGTAVOLY dNOEV OVTIOPAGEIS TNV TPOLYLLoL-
TIKN ad1Kio. TNV KANPOVOLLA TOV IUTEPIIMOTIKOV e0vikdV TapepPdoewv 6g GOYKpOo-
omn pe v avaykn ywo eBvikn anelevbépmon kot avtifeta oty Tdom Tov Vo emttevydei
acPoANG e0VIKN opotoyévela Kot KOmvikn otabgpotnta®’. AAAG, To Kokd Kot 1 Pio, o
avéKaOeV avamOPEVKTO GLGTOTIKG TOV €V YEVEL EVPOTOIKOD TOMTIGHOV, OTMOC Kol oA~

Awmoewg Pitoapvt Xoiumpovk (Richard Holbrooke) oe cuvdvinen mov gixe pe avimpoodmovs g
TPOLOKPATIKNG 0pyavemong Tav aAPavopovov tov Kooscvponediov (UCK) otig apyég Tov 1998 “I think
the Serbs should get out of here” — “Ymoompilm v droyn mog ot ZépPot mpénet va ekdimyBovy an’ avTtég
T1g mepoyés” (mpPA. Chris Hedges, “U. S. Envoy Meets Kosovo Rebels, Who Reject Truce Call”, The
New York Times, June 25, 1998, 6. A6). — The New York Institute for Media Analysis® “Holbrooke was
uncharacteristically frank” (mppA. Ellen Ray and Bill Schaap, “NATO and Beyond”, Covert Action Quarterly,
Spring-Summer 1999).

ESG £y kotd vov ekeivo mov o Tleptl Kovpavt (Gyorgy Konrad *¥1933) o1 cvlimon tov pe tov
Apravt Bitoko (oto €pyo tov Antipolitika: Eseji i clanci, Podgorica: Oktoih, Budva: Grad Teatar, 1999, c.
399) dietdimwoe g “Adyov picovs™ “H ovoio Tov Adyov Tov Hicovg cuvicToTol 6T0 4T, TO TPOBANUA [oV, TO
TPOPANHO TNG KOWmViag 1ov, lvat TévtoTe pa GAA Kowvmvia 6To 0Tt dev eiaote gpeic ot idtot aitiol v
vtV Kak®dv. [Toté kot yo timote dev @raipe gpeig ot idot.”

4 TIppA. Tv TomoBémon e Mapia Tovidpofo GYETIKG e TNV TAGT OLOYEVOTOUGENMS GTO TAPELOOY
TOV SVTIKOELPOTAIKOV 0vikdV Kpotmdv (Imagining the Balkans, c. 175) “...Zmv mpoypotikdOTnTa, 1M
dMpoKpatior G TOMTIKT EK@poon vioBeOnke amd o duTikogvpomTaikd e0vikd kpdt potg tov 200 amdva

— a6 ) dOe [eppavia polg petd to Agdtepo mayKOGHIO TOAENO — VOTEPO OO TNV EMTVLYIC TOVG GTOVG
TPONYOVLEVOVG OLDVEG VO KOTOPEPOLY GNUOVTIKO — 0AAG Oyt PéPana kot amdbivto — Babud Bvikng kot
OpNoKELTIKNG OpPOL0YEVELNG KOt KOWVMVIKNG GLuVoYNG. Kt Oda avtd puoikd anoktOnkay te avomoldyloTo Kot
UN 0mocapNnVIcHEVO KO6ToG o€ 100G kot avOpdmveg (még.” — Amd v GAAN TAELPA, POIVETOL TOG AVALESH
GT1 ONUOKPOTIOL KoL T GIAEIPNVIKT] TOATIKT OEV VAPYEL AUEST] GYEOT LE TNV EVVOlo. OTL Eva VYNAO enimedo
dMpKpOTiog TPOoHITOHETEL KOl GUVETAYETAL KL EVOL AVETTVUYUEVO EMITEDO PIAEIPNVIKNG TOAMTIKNG, TEPT TOL OTTOIOV
vypapet o Tobias Debiel otnv npoavagepOeica cuiloyn Friedliche Konfliktbearbeitung..., ctnpildpevog 6to
apBpo tov David Forsythe, “Democracy, War, and Covert Action”, Journal of Peace Research 29 (November
1992), omod 1o omoio pmopet kaveig va cvpmepdvet 6t ot HITA doatnpodv exBpikn otdon anévavtt oe ekeiveg
TIG SNUOKPOTIKES YDPES TOV BAATTOVV T OIKOVOLIKE TOVG GULOEPOVTO.
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AoV €161 Ko 6700 Bodkdvio Tavtote NTov TpoTicTog OEH0 ATOUIKNG Kol KOWVMVIKNAG Y-
yomafoAoyiag Topd TPy ULATIKOTNTA 1 0ol ™G KavoTopio Tnydalel amd Tov bvoyvyo-
AoY1KO TOTO TOV PaikavikoD avOpdmov. Tov avBpdmov 6Tov omoiov To dépua avékabey
o1 dvvatol yapalav To GHVOPa TV SIKOV TOLG GUUPEPOVTMOV, KOl KOTOTLY UE TO dAYTLAD
T0VG NEepav var OElYvOuV T EVOTOUEIVOVTO AGYNLLO OTLAdIOL KoL UECHG LETE VO TTPO-
GQEPOLV o Kavovpla emépfacn yio v €€aavicn Tovg. AKOUN Kol GUEPO. LEYA-
NG SBKTIKNAG onpaciog gival £va andoTaGHO OO TO EIG0YMYIKO oNUei®po ToL AgATi-
0V TEPT QUTIOV KO TPOTOV XEPOYDYNCEMS POAKOVIKOV TOAEP®V (ek000€v T0o 1914) ToV
I3pvparog Kapveykt yua eiprivn peta&d tov Aadv (Carnegie Endowment for Internatio-
nal Peace, 16pv0év 10 1910)
«Emopévag, og 11 cuviotatol 1o KabBMKov TV TOMTIGHEVOL KOGUOV 68 Gyéon Le ta BaAkdvia;
... Ev mporoig elvar capéc 0Tt 0 moMTiopévog kKOGHoG Oa Empeme vo TayeL Vo EKUETOAAEDETOL
ovtd To €6vn Adym 18iov képdovg. Oa Empene emiong va TOVG TPOTPEYEL Vo Kavovilouv Tig
GUHO®VIEG TOVG O10L SLOUTNGIOG KoL VoL ETUEVEL GTNV THPNGT TOVGS. AVTOG 0 110G TOMTIGUEVOG
KOGUOG B0 £TPETE VO TOVG TPOGPEPETUL G TOPASELYLLOL LE TIG TPOCTADELES TOV VO ADVEL OLEG
T1G Sebveig dievé€elc péow dikaoTikov kot povo Atkaiov. (...) Ot Tpaypatikoi Evoyot 6g ovtdv
TO HOKPD KOTAAOYO EKTEAEGEMV, OTOTEIP®V SOAOPOVING, TVIYL®DV, OKPOTNPLUCUDV, GRUYDV
Kot GAA@V Onproddv tpaemv mov avapépovpe 6to dertio, dev elvat, To emavalopuBavoupe,
ot Aaoi tov Bokkaviov. e avtv v vtodeon 1 cupmdvolo TPETEL VoL VIKNGEL TO Bupd Kot
mv ayavaktmon. Ag unv katadwdlovpe ta Bopata... Ot tpaypotikol praiyteg etvor exetvor
OV AOY® TOV GLUPEPOVT®V | TOV TAHDV KOl TOV ASVVOULDOV TOVG SNADVOLV TMG O TOAELOG
€IVOL VOTTOPEVKTOC, EVD OTAV TOV TPOKUAEGOVV LTOGTNPILOVY TS dEV UTOPOVGAV VO, TOV
OTAROTHOOVY. »*

Kot onfpepa o «moMticpévog koopoc» Ba Empene va mayel va... Kot oxetikd pe
avto ag Onundodpue o extipnon tov Todptoid (Winston Churchill, 1874—1965) mov
e€aipel Tg o1 fodkdvikol Aaol TpEmeL var aloA0YOoVVTOL HLOVO MG TPOG TO KOO AT’ 0=
006 o kbver peyardtepn Onud otovg ['eppovodcy. AkpiPdg Adym LG TETOWG GKAT-
POKOPONG YPNONG TOV POAKAVIKOV AUDV VTEP TOV GCUUPEPOVIMV TOV IGYLPOV KOl AOY®
g avevBuvoTnTog TV 1010V TV PoAKdviov Yo To Baikdvia, TaAv kot ToAAAKLG e-
TOVVTOL GTOV KGO0 TOV OYPTOTMV Ol YEMYPOPIKOL Kot 01 SNUoYpapiKol yaptes TG Bak-
KOVIKNG XEPOCOVNOOV TPV KOANL KOAGL ETAV® TOVG GTEYVMGEL 1] TUTOYPAPIKT UEAGVT],
EVM TLTOYPOPOVVTAL TPV GTEYVAOCOVV Ta aiiplata 6to Bodkdvio.

Ev ovouatt twv Balkaviwv

To KoAOVTT®UA KO O CTIYHOTIGUOGC KATOLOL LE ETIKETEG TOL EE0GQAAIOVY TO SuCPENUT-
OTIKA OTEPEOTLTO. OMOTEAEL LOPPY| AEKTIKNG TPOUOKPATIOG LLE TNV OTOI0 OLPOLPEITOL OV-
GLOGTIKG At TOV GAAOV TO dkaimpa Tov Adyov. Ki givar nAiov paevotepov mmg 1o To-

43 Report of the International Commission to Inquire into the Causes and Conduct of the Balkan Wars,
Carnegie Endowment for International Peace, Division of Intercourse and Education, Publication No. 4,
Washington, D. C. 1914, . 19, 273 (avatondOnke oto: The Other Balkan Wars: A 1913 Carnegie Endowment
Inquire in Retrospect with a New Introduction and Reflections on the Present Conflict by George F. Kennan,
Washington D. C.: Carnegie Endowment for International Peace, 1993, v eicoymyn éypaye o Bopdvog
Nrteotovpvél vie Kovotdv, Baron d’Estournelle de Constant). v tpdtn oehida tov Agdtiov avaeépovtot
ot apyég Tig onoieg vanpetel o Idpvpa Képveykt kot ot onoleg akdpn kot GrpHepE omoTeAodV SddypaTo
Yo TOvG gUTOAENOVG Podikdviovg Kat Tig KVBEPVAGELS TOVG “...KOADTEPA TOAEUOG TTapG dOVAED, KaAVTEPQ
am6doon d1kaocvvng apd TOAEHOG, KoAVTEPL GUUPIM®ON Ttapd omddoon Sikalocvvng”. — 3a cananimbe
crame npobnema suau Florian Bieber, “Europa ohne Balkan? Uberlegungen zu den Auswirkungen der Kriege
im ehemaligen Jugoslawien auf die Konzeption des Balkans in der westlichen Politik und Offentlichkeit”,
Jahrbiicher fiir Geschichte und Kultur Siidosteuropas 1 (1999), c. 129-138.
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PASELYLLO. TOV GTEPEOTLTTOV AVTIPOAKAVIKOD GTLYHATIGUOV, TO XApayo Tov Boikaviov
o¢ {Ovng «a1oviov picovgy péca otV omoio eivol EpeuTol ot ebvikoi omapaypol Kot
oQpaylopévo aveEitnlo To oTiypa TG omoKAEITIKOTTOS 61N PoapPfapdtnTa, o)l HOVO
TAOOTOYPAPEL TNV 16TOPIKT 0ANOELD Kot amokpOTTEL TNV €0OVVN, 0AAE amotelel pnTod
e&avaykaopo Tov Bodkaviov va ciomodv. Otov 67 £va emAEYUEVO AVTIKEILEVO KOAAN-
Oel o aE0A0YIKA apVITIKT Kol ONUAGIOAOYIKE aveEITNAN ETIKETA, TOTE OVUTH OPO. YVO-
GLOAOYIKA KT TETOL0 TPOTO MGTE, OTN GYECN OV EXEL KOVEIG HE QVTO TO OVTIKEIEVO,
Vo ayvogitol TovTeAmg  TpaypatikotnTo. Tote 1 YAdooo evepyel og pécov Plag, evo
N ETIKETO G AEKTIKN KpEUdAQ: «og kpépovtot ta Baikavia! ». Tpénel va eavayko-
6T0VV 01 BoAkaviol va 6ummovv, yio vo iropovv ot GAL0L va AoV, Oyt LOVO Y10 6V TOVG
OALG Kot €V OVOLOTL 0VTMV. AKPIPOS Y10 aVTOV TOV AOYO gival amopaitntn 1 ovaivon
10V TePi TV Bodkaviov SuoepnieTikod AGYov Kol EKEVNG TG YVAOUNG KOl YVAGCNG Y10
10 BoAkdvio (=«Polkavioloyion) 1 omoio Katookevaletol amd 0£on 160G TPOKEE-
vou va. vopponomBel Kot va ...evhoyn0et n katoyn kot Kuplopyio eni Twv BaAxaviov.
K1 gtvor onpovtikdtotn M govopevoroyio TG «ETepOTNTOC) LE TNV OTO10V KOTOPAGKO-
vtal to. BoAkavio, og «EEvo» Kol «ayveoTo» ompOc®mmo avTikeipevo yvooewmc. Ki eivat
avTd HY10TNG ONUOGING, Yo Vo, LropéGovy To. BoAkdvio vo ET0VOKTAGOVV TO diKaim-
Lo VO LAV Y10 AOYOPLOGHO TOVG, KOl YEVIKMOG VO LITOPOVV Vo LiAovv. Xto Baikdvia
OTTOWLEVEL VO, TOAEYOLV Y10, TNV OVOYVAPLIOT TOVG, VO SMGOVV LAY Yol TO SIKOImLO Vol
amo®acifovv yio TV TovTdTNTAE TOVS, OKOUN Kot Yio To évopd tovg. H avumogopn mie-
o1 TNG PETCWVIAG KOl TNG LETASOMUEVIC EVOYNG TPOTPETEL LG GVTOGVVELONGL0L Y10 KEPL
TOV GAAOV, TOPOKIVEL TNV ApyNoN NG 110G TOVTOTNTOG KOl TG CUVELSGEMG OTL OVI]-
Kovpe 6’ avtd oL Aépe Bokavia (gite amd cvppépov ya duvoun* eite and viponn ylo
TNV advvapio) Kot TPOKUAEL ETOWOTNTO Y10, OAAOYT OKOMY| Kot Tov ovopatog. Exeivog
7ov dev umopel va avtéEel TNV Tapapovh pe Aempoic oto leprosorium balcanicum Pio-
vel to provisorium mundi £vog EEVOL MG TPOGMOTIKY TOL avAyKT Kot avakovenon. O va-
QoTIKOG TOPAYKOVIGHOGC TG OVIOAOYIKNG OVOROGToG Balkdvio e TOV TUTIKO YEWOYPO.-
@k 0po «Notioovatolkn Evpdmny, pe évav oyetikd tpocsdopiopd Pécet tov onoiov
KOTOTAGETOL O YMPOS ALTOG G TPOG T GNUAGI0 TOV Y10, KEVIPIKN eovaia, onpepa eivat
oAl ot poda. H apaipeosn Tov ovOHOTOG 0mOTEAEL OTOTPOGMTOTOINGT), EVO 1 ardOO0-
o1 TOL OVOUOTOG OEV ATOTEAEL Lol OVOETEPT GNUAGIOAOYIKE TPAEN. AVTIKATACTOOT OE,
¢ ovopociog Balkdavia pe 6po mov ekppalet Evav AE1Tovpykd ydpo amoteAel oAloyn
TOVTOTNTOG, OV, OG LAPTUPIO CALAYTG TOV EMPPODV Kol VIOOETNCENMG Kovovplov TAT-
pe&ovaiov, deiyvel To TOMTIKO TapUcKN VIO TNG ovopactoloyioc. To ofioipo ovoposciog
Baixkdviay amotedel ofnoipo pog AoPestng TPAyHOTOAOYIKNG ovapopds, Kol ofnoi-
Lo T®V vV TG 1ox0os. H dtaypagn tov ovopotog <Baikdviay amotelel doypoen Tov
OVTIKELEVOL KVPLOPYIOG LE TV WOITEPOTNTA TOV, TPOKEYEVOL TO GUVOAO VO, KLPLOP-
¥l Ko n kuplapyio va givol cuvolkn' 1 «amofaikavioroinon» tewv Baikaviov cuvietd
QLY antd o BaAkdvia kol guyn amd TV amdvinoTn 6To ToAVCTHovTOo epdtnpe; [Toidg
«Borkaviomoince» to. BaAkavia;

4 MpPL. | cvvévievén mov £dmoe 0 Avte TTGPEMTC 6TO 1GTAVIKO PUOLOTIKO (QUANYYITIKG) TEPIOSIKO
Arriba g 26m Maiov 1943, 6mov peta&d tov dArov toviler “...to mvedpa tov faikdviov diédete eEamimTikg
Svvaun n omoia KaThPEPE Vo EKTVAEEL TO TVEDHO 0VTO EmG Ta TPOBupa TG Biévwng. H Avotpo-Ovyyapia
Bprike T dVvopun va ekSidEEL QVTO TO TVELLLA TPOG TO, VOTLOOVATOAKA, €KEl OV dev amotehovoe TAEOV
Kovevog eidovg anethr). Kadnkov g Kpoatiog eivat va cuveyicet ovtiv v amdkpovon Oote vo armbncet
™V BoAKaviKi] VOOTpOmio Kot VoL TNV TEPLOPIGEL 6TO S1KO TNG TPAYUATIKE YDPO.”
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Evpw-Baikavia

To BaAxdvia amotelobv modd kot a&dmioto kabpépn g TayKocpos taéng 1oyvog.
INo va pmopéoet va emPAndei n un mpaypatoromuévn apyn «za Baikavia ctovg Bai-
KAvIovg» dev 0pkel — Kol LAAAOV deV gival SuVATOV — VoL EKMTAPOVLE TOV KOOPEPTN VoL
OVTOVOKAQ pov GAAN popon, oAAd givol amapoitmto ot BaAikavikoi Aool vo aplepm-
0obv ota Bodkdvia, dnhadn ctov idtov avtdv tOmo vo KoAMepyeiTal 1 cuveidnon g
avaykng piog PaAKovVIKNG KOwoTNToS Kot Guppoyiag, 1 ocvvaicOnon g popaing 1oto-
PIKNG GLVAPELNG TOV POAKAVIKOV AQMV, TPOKEWEVOL Va Teplfmplomombel 1 avdpyn
KoL VOTEPOPOVAN AVTAPKELL TOVG, 1) OTTOL0 ATOTEAEL TPOYOTEDT Y1 TN oTafEPOHTNTA TOV
Bohkaviov kot v avtopoas cuvoyn Tove. o va unv yivouv ta Boikdvio avtikeipevo
TUTTIKT|G GLYYOVEDGNG TOV TPONYOVUEVMG OTOUOVMOUEVOV LEPDV OVTOV TOV YDPOV, OVTL-
Kelpevo pag eEmPaAKAVIKNIG AEITOVPYIKNG TOKTOTOIN GG TOV YMDPOV, TEPLOYN XOPTOKOA-
MEPYELNG KOl TOAVTOMTIGIIKNG ToryKOopag duvaung. Ot Baixkdvior Oa éxpene va ava-
todv v moAvcOvleT ebviki], foikaviky, wecoyeloxn Kol EDPWTOIKH TOVS TOVTOTITO
TPOTIOTOG GTOV TAUTAOVTO TOMTIGHO TG Bodkavikng yepooviicov, Tov ortoiov and tnv
apYoOTNTO Kot PEYPL ONUEPE INULOVPYOUV Oyl HOVO HEUOVOUEVES YVMOOTEG TPOCMTL-
KOTNTES, OALA Kot 1 PoAkaviKy «Adikh evpuioy. [Ipdypatt, 6Toe o€ pio ToAD SVGKOAN
1GTOPIKN GTIYUN O YIOUYKO/VOTIO-GAGPOG OYETIKOG GLYYPAPENS ZAOUTOVTOY ZVANVTEP
elye to Bappoc vevbuva va dSTVTMOGEL, «Ta Bodkdvio amoteAovv pio pobikn emkpd-
te.... Onog akpipog Bo propovoe va Aeybei yio ™ Meodyelo, 6Tl GLVIGTA TO Aikvo
™G avOpdTIvNg 10Topiag, To 1010 1oyvEL Kot Yo To. Bahkdvia. @a n0ela vo tovicm 0TL 1
YEPGOVNGOG VTN dEV vl LOVO 1oL KOKOTLUYN TTEPLOYT], GAAGL oTOV 1010 Pabpd Kot Evog
YDOPOG LEGH 6TOV 0moio eKKOAGTTOVTAY {ONEOPES TOPUSOCELS TOV EDpEYaV TOV EVPO-
naikd ToMtiopnd.»* Ta BoAkdvia dev yperdlovtar ekmoMtiot| o onoiog, peta&d tov G-
Awv, TOTICE TOV S1KO TOV TOMTIoUO «amd Parkavikég mnyéo»*e. To Balkdvia oy exeiva
ov petédmoav otnv Evponn 1o epeldmdn kot petpoddtn, Tov ovaykoio Kot aEemépa-
670 EMNVIKO ToMTiopo. Ta Bodkdvia dpeso oviAovcay kat petédiday otny Evpdmn tig
OVOTOMKOUEGOYEINKEG TTNYEG TOV YPLOTIOVIGHOD Ol OTOIEG, VGTEPA. OO TI HEYOAELDON
yetia tov Bulavtiov — évavtt Tov omoiov 1 Avtiki) Evpdnn 106€¢ popéc 6Tompopo-
PLOKA OUAPTNOE — TVELHOTIKAOG KOl YEMYPOAPIKMG YivovTay OAO Kol TEPIGCOTEPO OO~
HaKpPES, ¢’ 600V 1 obopaviky pokpaiovn pétpnon xpdvov ota Baikdavio amoudkpo-
ve 6AO KO To SVVOLIKA TO BOAKOVIKO xpdvo Kat ToTo amd v vroéioun Evpomn. Otav
petd v dhoon g Kovotavtivoumdiemg to 1453 1 appdkpepa tov EAAMvov davo-
OVUEVOV TTOV AVOYKAGTNKAV VO LETAVOGTEDGOVV EVETVEVGE KOl ELOVGTGE TO OVLLOVIOTL
KO TVELLOL TNG TTOAKN G ovaryévvnong ouvéPT kdtt to exmAnktikd. H Abon ko ekeivn
oTyUn KaAodExONKe LOVO Ta dtoypovikd kal AeOapTo emTedyUATA TOV EAANVIKOD TTo-
YOVIOTIKOD TOMTIGHOD TNG OpYOOTNTOG, OAAL OYL KOt TO «AyvmoTo» Kol «EEVo» Tved-
pa Tov 0pBdo0&ov yprotiavicpov. H Evpann Ba yivel exeivo mov mpémel va gival povov
otav ypiotiavorombel, Eleye évag peyarog Toéyog Evponaiotg, o INav [Motétoka (Jan
Patocka, 1907—-1977). Tote Sp®G, TO TVELLLOL TOV AVOTOAMKOV Y¥PLOTIOVIGHOV ot Badkd-
via dev Bal pmopovoe va PEivEL KAEIGUEVO, PLAOKIGUEVO GE Vol LayIKO Avyvapt Tov Ala-

4 Kroatien: Krlezas wilder Sohn: Gesprich mit Slobodan Snajder*, Ost-West-Gegeninformationen, Jg.
8, Nr. 1 (Graz 1996) 14. BL. M. Todorova, Imagining the Balkans, . 54.

46 ¥10 onueio owTd £Y® KOTE VO TOV TITAO TNG GLANOYNC TEPAUATOV EVOC EENIPETIKOD YVAGTY TMV
BoAkavikov npaypdtov, tov Milan Budimir, Sa balkanskih istocnika (Mikov Mrodvtiyup, Amo tig farkavikeég
mmyég), Beograd: SKZ 1969.
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vtiv, Egyaopévo Kamov «ota Badn g avatoiikng Tovpkiog», OT®S ALTO VINPYE TNV
avTiAny” TV e apELELD TPOGAVOUTOMGUEVOL p®a. Tov ['Kaite, TOL ATAOVL gKeivov TO-
At g ©payxeovptng. Tote n Avtiky Evpoan Oa propovce va dexbel atovg kOATOoLg
¢ Kot Toug ZAAPovg ot omoiot givarl opBodofoi(Slavia orthodoxa ektdg amd tn Slavia
catholica), kot va pnv tovg to eKAapPEvEL 0DVTO MG ETPOPVVTIKO GTOLYETO.

H Evporn w¢ éxkppoon moMTIKNG Kol OTENPEOTOTO 10YDOS KOTOOKELALEL T
«BoAkévio»y ®¢ ovTikeipevo 1o omoio katéxel otn oubecn e, Ve TOPEAANAQ O
GLVOSEVTIKOG POAKOVIGTIKOG AOYOC pddel ywo ta Boikdvio egavaykalovtdg to va
olwmovy. Tnv idta oTrypn mov 1 épevva Kot 01 6Tovdég mepi Twv Baikavimv, eaptdpeveg
amd TNV TOMTIKOOIKOVOUIKY 1oybovca Tdén, exiapfdvouv ta BoAikdvia og éva
TAONTIKO OVTIKEIUEVO TNG YVAOGCIOAOYIOG TO OTOI0 «EMGTNUOVIKADG) OVOTTOCCETOL GTN
Boikoaviodoyia pe Tov 1610 TpOTO TOL PACEL TNG EXKPATOVGOS TOALTIKNG OVOTTOGGETOL
o yewypapio. Q¢ ek ToVTOV, To. Bakkdvia dev onpaivouv ovtd mov givar Hovo yio Tov
€0VTO TOVG OAAG KOl TV OAN Katdotaon Tov mpayudtev oty Evpdmn. To Baikdvia
LITOPOUV VoL AOTEAEGOLY TNV gukaipia yio v Evpdmn va yvopicel Tnv Tpocomk g
Bio Ko KOTAGTPENTIKOTNTA, TO HE UEYAAN LOESTPIO. KPUUHUEVO OAAG Kol TOAL OPKETA
YVOGTO TG TpOcwno” T Bakkdvia eivar 1 evkopio va yvopicel  Evpdnn tov avtod .

H Evpadnn wg 6dvodo twv molvtiudtepmv 10ewdmv kot ollav mpoimobétet, amd v
EMOYN OKOUN TNG EAMNVIKNG 0pyaldTNTOC, MG OVATOGTUOTO UEPOG TNG TOVTOTNTOG TNG
TNV NOIKE OVTOVOKADEVT OY£0T TTPOG TOV AAAOV, INANST TNV OvVaYVAOPICT) TOL GALOL
Kot TNV 00OV Yo TOV GAAOV. Ze€ Lo TETOL0. POLVOUEVOLOYIKT ETEPOTNTO AVTOG O GAAOG
glvat otV TPAyHOTIKOTNTO EVOG GALOG EYM, KOl LOAMOTO EKEIVOG 0 GALOG €YD, GTN G-
VAVTNGT LE TOV 0010V OIKEIODEADG OVOTTUGGM, GLYKPOT®, Kot Yvwpilo TV TonTdTNTd
pov. H Evponn o 0yioto 18e®deg KoAEiTol 6€ GuVAVINGN-0Yéon e To BaAkdvia, ko-
Agiton vo yvopicetl Tov 00t TG HEGH TNG ETPAVELNS TOV TPOCHTOL TV BaAxaviov.
Tote 1 BaAkaviky) anotedel anapaitnto HEPOG g TavTdTNTOG TG Evpdnng, 0nmg kot m
TonTOTNTO TOV Bodkaviov eivar avapeiopfntnta evponaikn. H Evponn sivatl vrévbovn
v To. Bodkdvio kKot kabnkov g eivot vo, 6XedIIoEL TO EVPOTOIKO TANIG10 TV Bodka-
viov. Evfovn de tov Baikdviov yuo v Evponn cuvietd ev mpdtolg to kadnKov tov
Bodkdviov vo xepoy@yodvTol amd To 10EMON TOL OPUUATICTNKOY Kol 0KoAOVONGOV o1
KOADTEPOL TPOYOVOL TOVG, Ol BaAKEVIOl GOPOT KoL Gylol, Kot PE OVTOV TOV TPOTO VO, TTOA-
Aomhacialovy Toug AOYOVG Y10 DITEPNPAVELL KO VO LELMVOLYV TOVG AOYOVG Y10, VIPOTN Ol
omoia oyetileton pe o BaAkdvia kot tovg foikdaviovg.

Mezappoon . Anujtpiog B. Koodrns kou EAévn @éuirg Kaodnn
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Orthodoxy in the West: Report on a Five-Year Research Project

In early 2010 Prof Ivana Noble of the Protestant Theological Faculty of Charles Univer-
sity, put in a proposal to the Grant Agency of the Czech Republic (GACR) for a five-year
grant project on Orthodoxy in the West, entitled “Symbolic Mediation of Wholeness in
Western Orthodoxy”. The other members of the team under Prof. Noble were Dr. Katefi-
na Bauerova, now part of the Ecumenical Institute o the Protestant Theological Faculty,
Dr Tim Noble and Doc. Dr Parush Parushev, both of whom at that time taught at the In-
ternational Baptist Theological Seminary in Prague The grant was awarded and was the
only such project in theology in the year in question and funding began in 2011 and las-
ted until the end of 2015.!

The aim of the project was to look at what had happened to Orthodox theology fol-
lowing especially the Russian Revolution but also the migration of many Orthodox to
America and Western Europe, and the subsequent encounters with Western thought and
Western Christianity. The team examined how Orthodoxy held on to its core convictions,
whilst at the same time opening itself up to broader influences, and what effect this had
on Orthodoxy both in the West but also in the traditional Orthodox countries of East and
South-East Europe. The limitations of time and expertise meant, however, that the major
focus of the project was on Russia, with a lesser focus on Greece. Other important Or-
thodox perspectives (for example, the Serbian) were thus included mainly as they tou-
ched on these other focal points.

The project offered a comparative study of the context and specific theological me-
thods developed (i) in emigration; (ii) through direct confrontation with totalitarian re-
gimes; and (ii1) through Western converts to Orthodoxy. It examined what the methods
contributed to the debate on tradition and innovation, to the relationship of ecclesiology
to a non-dualist cosmology and anthropology, and to the inherent unity of spiritual and
social life. Lastly it asked how Western Orthodoxy can enrich theology in the post-com-
munist countries, both within and outside of the Orthodox communion, especially where
nationalism has disrupted the holistic vision present in the Fathers and openness to dia-
logue with others. The project offered, therefore, a contextual reading of the theological
contribution specific for the schools of twentieth-century Orthodox theology within or
in dialogue with Western culture.

The research was divided into the following five stages corresponding to the five
years of the planned research. The first year was given over to an intensive study of the

lvThe Symbolic Mediation of Wholeness in Western Orthodoxy (GACR P401/11/1688, 2011 — 2015)
(GACR P401/11/1688).
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historical context, beginning with Greek Orthodoxy after the fall of the Ottoman Em-
pire, both at home and in the diaspora, and then moving on to examine the early his-
tory of the Russian Orthodox church, and its struggles with the Mongol Khanate and
subsequent attempts to establish itself as “the Third Rome”, and to search out or redis-
cover its own theological roots. It was then necessary to move to the twentieth century
and the experience of the 1917 Revolution in Russia and the subsequent persecution of
Christians in Russia and the experience for many of exile. We also planned, but in the
end could not sufficiently study the confrontation of Orthodoxy with totalitarian regi-
mes in other countries, notably Romania, Bulgaria, Serbia. Beginning already before
the revolutions, but affected by them, there was also a need to study Orthodox mission
and ecumenical encounters, along with the related new encounters with Western cul-
ture and spirituality.

The aim of the second year of the project was to focus on methods of theologi-
cal discourse in twentieth-century Orthodox theology in the West with special attention
been afforded to theologians of the two leading theological institutes, St Sergius in Pa-
ris and St Vladimir’s in New York. This involved a close reading of Neo-patristic theolo-
gy, especially of Georges Florovsky, Vladimir Lossky, John Meyendorff and Alexander
Schmemann as important representatives. But it also required an examination of the in-
fluence of hesychasm, where the Romanian writers, Dumitru Staniloae and Petre Tutea,
and the French Orthodox theologian Olivier Clement were particularly important. As
contributory factors to the Neo-patristic movement (either as streams that fed into it or
what it reacted against) we also turned to investigate the Slavophiles (Khomyakov and
Kireyevsky), the Fin de Siecle movement (Anton V. Kartashev) and sophiology (Vladi-
mir Soloviev, Paul Florensky, Sergei Bulgakov).

The third year was to have as its main focus the study of particular themes, cho-
sen as representative of the interests of Orthodox theology in the West. These included
tradition and innovation (through the writings of, among others, John Meyendorff, John
Breck and John Behr) and the critique of dualist metaphysics, with an emphasis on em-
bodiment and iconic and idolatrous mediation, seen, for example, in Alexander Schme-
mann or Leonid Ouspensky. Other themes, that were dealt with in more or less extensive
form were the Trinitarian sources of anthropology, where the names of Dumitru Stani-
loae, Paul Evdokimov, Vladimir Lossky, Olivier Clement, Elisabeth Behr-Siegel, Stan-
ley Harakas, Christos Yannaras and Dimitar Kirov can be mentioned, and the question,
so important for theology today, of responsibility for the other, involving a case study of
the Bulgarian Orthodox Church action for the Jews during World War II.

The study of particular themes continued in the next year as well, with an inves-
tigation of the Trinitarian sources of cosmology and ecclesiology (Staniloae again and
John Zizioulas). We also looked at the overall theme of our project, the symbolic me-
diation of wholeness, as a challenge to nation, religion or gender-based reductionism,
using the writings of a range of theologians including Grigorios Papathomas, Elisabeth
Behr-Siegel and Mother Maria Skobtsova) as well as at the unity of the spiritual and so-
cial life, investigated through the dialogue between Orthodox theologians and theologi-
ans of liberation and the concepts and practices of mission and ecumenism.

The final year was given over to finishing books and articles and looking at the
both the ecumenical reception and critique of twentieth-century Orthodox Theology
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in Exile and Diaspora and the challenge of Orthodoxy in the West to theology in the
post-communist countries, both within and outside of the Orthodox communion. These
were the original plans, somewhat modified. We can now break down the project into its
first three and last two years, to map out how we carried out the original plan and some
of the results of our research.

The First Three Years of Our Project

During the first three years of our project 2011-1013 we directed our main attention to-
wards researching the contexts in which Orthodox theology came to the West in the
twentieth century, how liturgical and hesychast spiritualities and iconography settled in
the West, what specific theological methods were developed either in conversation with
or, frequently, against the background of Western theologies, how they influenced con-
cepts of metaphysics and anthropology, and the effect they had on relations between tra-
dition and innovation, between spirituality, social action, human rights and mission.

Throughout the course of our research we were helped immensely by numerous re-
search stays, during which we were able to use the local libraries and archives, but most
importantly, consult with experts in the field. These conversations with the contempo-
rary practitioners of Orthodox theology either in or in dialogue with the West were vital
to enable us to get an overview of the current situation facing Orthodox theology. The re-
search stays also aided us in organising the programmes of our conferences and inviting
both experts and doctoral students working on the particular topics of the conferences to
Prague, and led to our being invited to take part in other conferences or to present the re-
sults of our work in publications. The study trips in the first three years included Thessa-
loniki, Athens, Volos, St Sergius Institute in Paris, St Vladimir’s Seminary in Crestwood
in the USA, London, Oxford, Cambridge, the Monastery of St John the Baptist in Essex,
Sofia, Veliko Tarnovo, and Bucharest. The warm welcome we received from individuals
and institutions in all these places convinced us that our research was also going in the
right direction and could make an important contribution.

In 2012, the main focus of our research was on the methods of theological dis-
course in twentieth-century Orthodox theology in the West, with, as noted above, a spe-
cial attention given to theologians who had taught at the major theological institutes
of St Sergius in Paris and St Vladimir’s in the USA. The study of how these methods
were developed presented us with a challenge, as we needed to engage with the diffe-
rent readings of Orthodox theological history, and at the same time had to develop our
own method of presenting the plurality of voices that flowed into the twentieth-century
discourse. This work is presented mainly in our extended monograph Cesty pravosla-
vné teologie ve 20. stoleti na Zapad (Ways of Orthodox Theology to the West in the 20™
Century)? This 411-page monograph was first published in Czech by CDK in 2012.2 A

2 The symbol of journey in the title is one that we borrowed from some of the authors with whom we
were working in the book. One of them was Nikolai Berdyaev, who in 1926 founded a journal in Paris called
The Way (Put’) in which he tried to give a space to all streams of Russian émigré Orthodoxy, so that all could
enjoy a free and public debate, sharing their problems with the church, and their spiritual, theological and
philosophical ideas. The symbol of Ways is also found in the two volume work, Ways of Russian Theology,
published by Fr. George Florovsky in Paris in 1937-1938 and containing a fundamental critique of Russian
religious thinking. In this work Florovsky dealt with the question of why in attempts to transpose the tradition
through the key of modern Western philosophy these ways ended up deviating.
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revised English translation was then made by one of our team, which was published as
Ways of Orthodox Theology to the West in 2015.3 At roughly the same time the work was
also revised and translated into Russian, where it was published by St Andrew’s Bibli-
cal-Theological Institute in Moscow in 2016.*

The book is divided into seven chapters with a foreword written by the then Dean
of St Vladimiar’s Seminary, Father John Behr. The first chapter examines the religious,
cultural and political development of Orthodox countries after the fall of the Byzantine
Empire. Our aim was to demonstrate that the variety of Orthodoxy and its inner conflicts,
which we see later in the twentieth century in the West, have a long and complex history.
In the second chapter we turn in more detail to Russia, following its rise at the end of the
fifteenth century after the casting off of the Mongol yoke, at a time when it was the only
independent Orthodox land, but also the paradoxes which were present in its apocalyptic
self-identification as the “Third Rome”.’ The third chapter takes us to Orthodox mission
in America and Western Europe before 1920. We begin with the Russian Orthodox missi-
on to Alaska and the Aleutian Isles at the turn of the eighteenth and nineteenth centuries.
The chapter also sketches how Orthodoxy spread through the United States especially th-
rough Greek, Slav and Arab immigrants. The last part of the chapter looks at the begin-
nings and form of Orthodox communities in Western Europe, especially in France, Ger-
many and Great Britain, to which countries over the course of the twentieth century a huge
number of people would come from Eastern Europe, from Greece and from the Balkans.

The first three chapters serve, then, as a background to the journey of theology in
the rest of the twentieth century. In the fourth chapter we move on to examine the bru-
tal confrontation between the Russian Orthodox Church and the Bolshevik regime. We
do this against the immediate backdrop of the first years of the century in Russia and
the changes in the way the relationship between church and state were organised and the
attempt at church reform, with the Moscow Council which began just before the Bolshe-
vik revolution and the election of the Metropolitan Tikhon to the newly restored office
of Patriarch. We then examine the increasing persecution of the church and the different
attempts to deal with it, by entering into pacts with the regime or going underground.

With the fifth chapter the perspective changes, as we look at how the revolution in
Russia influenced the situation of Orthodoxy in the West. We concentrate on the journeys
by which the Western diaspora gradually changed from a church of emigrants to local
churches. We begin on the continent of Europe, in Berlin, Sofia, Belgrade and Prague, the
first temporary homes of a great number of the exiles and escapees. Here we also exami-
ne which directions of the renewal of religious life and theology from pre-revolutionary
Russia found a new voice in the diaspora. We then turn to the American continent. Here
we look at how the dream of a united mission continued and what elements of it became
incarnated in the creation of the local autocephalous Orthodox Church of America.

The sixth and seventh chapters then focus on particular stories, both in the West
and in the church in Russia. The sixth chapter looks at the stories of Berdyaev, Lossky

3 Ivana Noble, Katefina Bauerova, Tim Noble, Parush Parushev Pravoslavné teologie ve 20. stoleti na
Zapad (Brno: CDK, 2012).

4 Ivana Noble, Katefina Bauerova, Tim Noble, Parush Parushev The Ways of Orthodox Theology in the
West (Yonkers, NY: St Vladimir’s Seminary Press, 2015).

5 Wsana HoGn, Karepxuna Bayeposa, Tum Ho6n, TTapym Hapymmes ITymu npasociagnozo 6020cnosus
Ha 3anao ¢ XX eexe (Mocksa: U3znarensctBo bBU, 2016).
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and Bulgakov as they wended their way across Europe, all ending up finally in Paris, and
at what united and divided them. The seventh chapter looks at three martyrs, two in Rus-
sia, Pavel Florensky and Alexander Men, and one in Paris, the Russian nun Mother Ma-
ria Skobtsova, showing how faithfulness to the insights of the church renewal that began
in Russia in the nineteenth century was lived out to the very end.

As a result of the publication of this monograph we were also invited to write an
entry “Orthodox Theology in Western Europe in the 20th Century” for a major German
peer-reviewed on-line encyclopaedia “European History Online (EGO)”, something
which has received many readings and citations.

Apart from the book and numerous articles and lectures, for each year of our pro-
ject we organised an international Doctoral and Post-Doctoral Conference. In 2012 we
titled the conference: “Presence and Absence of the Orthodox Theological Reflection of
Modern Ideologies and its Ecumenical Impact” (2012). The conference focused on the
contribution of the Orthodox theological revival in diaspora. While it might be argued
that Orthodox theologians have not often reflected on the shifts from modernity to post-
modernity, the diaspora experience show us in great detail how they have encountered
and reflected upon the major ideologies of the 20" century, nationalism and communism,
which directly influenced their lives. This context had an impact on their desire for in-
tegral knowledge and for a church based in the principle of sobornost and on their desi-
re for social reform. Earlier sources of inspiration had to undergo a very serious herme-
neutics of suspicion, and, so it would seem, some of them, like the movement of social
reform or sophiology still largely live under its spell, while the Neo-patristic movement
became the dominant voice. With participants from inside as well as outside the Ortho-
dox tradition we wanted to explore the impact of the emigration experience on the theo-
logical reflection of the seeking for deeper identity and/or awareness of the fact that an
“identity” is not something one can ultimately construct or possess.

In 2013 the conference was given the title “Tradition and Innovation — Reflection
on Different Streams of Orthodox Theological Thinking in Exile and its Impact on Ecu-
menical Dialogue” (2013). This conference focused on the nature of the process of a cre-
ative and faithful passing on of Christian tradition both within and outside of Orthodoxy.
Special attention was paid to how this theme was addressed in the theological thinking
of the Russian émigrés in Western Europe and America. With their help we revisited the-
mes such as tradition and negative identity formation. We also asked about how diffe-
rent the types of Eastern and Western Christian contributions were, where theology and
spirituality remained interconnected. We also considered where the differences were ar-
tificially extrapolated in order to serve as legitimisation for a negative identity building.
Looking at Orthodoxy in the West, we sought to explore how the different streams of re-
newal of Orthodox theology, such as Hesychasm, the Neopatristic school, the Slavophi-
les, Sophiology or the Christian Social Action tradition were successfully appropriated
in new contexts, and where and how cooperation with others stood at its roots. The ar-
ticles from the conference in 2013 were subsequently published in a special issue of St
Viadimirs Theological Quarterly 59:1 (2015).

During these first three years of the project, then, we were able to offer a contex-
tual reading of the theological contribution specific for the schools of twentieth century
Orthodox theology within or in dialogue with Western culture. Some of our other studies
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and conference presentations also addressed the Orthodox involvement in ecumenism
both within and outside of the institutional structures of the World Council of Churches
and the Conference of European Churches, and looked in more detail for inspiration into
the practices of hospitality and engagement in conversation across the Western and Eas-
tern divide, such as the monastic initiatives or the house seminars in inter-war Paris led
by Berdyaev in particular.

The comparative analysis of the theological methods in Western Orthodoxy also
featured in a number of our articles and chapters published so far, as well as in our confe-
rence presentations, and is addressed comprehensively in the second monograph Wrest-
ling with the Mind of the Fathers, which finally came out in 2015. Here our initial thesis
is that these methods include both appropriation of the Greek and Byzantine Patristic he-
ritage and a dialogue with the Western thought of their time. The thesis has been enriched
by recognition that especially with the first two generations of the emigrant theologians
we need to discern between the encounter with and the construct of the West. This distinc-
tion is of a particular importance when we deal with themes such as secularisation, priva-
tisation of spiritual life, human rights, mission, and traditional religious values. As these
themes touched upon the broader Czech society, especially through the numerous Ortho-
dox immigrants, we also presented some of the results of our research on Radio and TV.

Last Two Years of Our Project

The last two years of our project 2014-2015 were dedicated to investigating the various
concepts of wholeness (anthropological, ecclesiological, cosmological) which criticised
ontological dualism while at the same time retaining the moral dualism between good
and evil, necessary for a healthy functioning of the churches as well as of the societies.
We also explored the possibilities of communicating such concepts in cultures where the
majority of people are no longer brought up in the traditions of religious practice, and as-
ked how the symbolic mediation of wholeness is then possible. At the same time we con-
tinued in our research concerning ecumenical relations, looking in more detail at the new
possibilities of creative encounters between Eastern and Western Christian traditions, at
the places that may stimulate such encounters, and also at how hospitality towards our
secular and post-secular contemporaries is exercised in such places, providing shelter,
aid and direction when needed.

As in previous years we organized international conferences. In 2014 the main
conference of the grant took place, sharing its title with that of the whole grant project,
“Symbolic Mediation of Wholeness in Western Orthodoxy”. It was held from 21-25 May,
attended by forty people, and with representatives from twelve countries presenting pa-
pers. The conference explored three sub-themes dealing with wholeness. The first was
an examination of the sources of holistic thinking in Orthodox theology in the West. In
this sub-section we explored the impact of exile on the rediscovery of the eschatological
perspective, drawing both on the liturgical and the hesychast tradition, as well as the no-
tion of mission which was born in the new situations, when the Orthodox home-world
no longer existed and the new world was only slowly dawning without giving assuran-

ces of what inhabiting it would be like.
The second sub-section concentrated on the gift and the call from the divine to the
created fullness, and in this part we explored the symbolic mediation of the divine and
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the created wholeness as depicted in the icons of the Orthodox Iconographers in the West.
While appreciating the gift of the inverted iconic perspective we also engaged in its cri-
tical study, asking where our human images are projected into the divine reality, when it
comes to cultural attributes, gender issues, social class etc. Returning to the key and dy-
namic notion of deification that the iconic perspective uncovers, we asked what challen-
ges to human idolatry it brings and how the historical and social realities are included in
this gift of and call to deification.

In the third sub-section the theme was the tensions between dualism and monism in
current western Orthodox cosmology, ecclesiology and anthropology. Here we analysed
the helpfulness and the limits of the concept of wholeness, looking at the helpful and un-
helpful dualism from both ontological and moral perspectives. We returned to the prob-
lems of overstating some symbolic categories borrowed from the patristic times, like the
ecclesiological theory of the concentric circles, while considering how placing them back
to their context can reveal to us their proper use. At the same time we sought for resour-
ces that would help to move from eclesiological or anthropological single ideological no-
tions of perfection to a rooted plurality which would allow more freedom of the Spirit and
the movement the Spirit inspires, where social and political realities are also included into
the life in Christ. The articles of the main conference were published in Logos: 4 Journal
of Eastern Christian Studies Logos: A Journal of Eastern Christian Studies 56:1-2 (2015).

The final conference in 2015 was on “Ecumenical Reception and Critique of the
20" Century Orthodox Theology in Exile and Diaspora”. It took place in Prague from
May 22-24 2015, and was attended by 28 scholars from 11 different countries, among
them the dean of St Vladimir’s Seminary, Father John Behr. We concentrated on the
reception and critique of Orthodox theology in the West, but also on the variety of forms
of ecumenical encounters and a variety of perspectives from which we can learn about
them and be inspired by them across Christian traditions. Here we concentrated on the
three sub-themes: (i.) How to move beyond the schemes and ideological distortions of
the other?, (ii.) Places that contributed to the reception of the other, (iii.) People who
have embodied ecumenical dialogue and their impact. A selection of the main papers
was gathered, published as a thematic volume Orthodoxy as a thematic volume “Ortho-
doxy and Christian Other” in Communio Viatorum 2 (2015).

In 2014 we needed to complete work on the main methodological and histori-
cal-theological works under our project, and to do more in-depth analysis of the follo-
wing particular themes: the Trinitarian sources of cosmology, ecclesiology and anthro-
pology; the unity of spiritual and social life; dialogue between Orthodox theology and
Theology of Liberation, mission and ecumenism. Our attention was given to completion
of the English and the Russian translations of our book Ways of Orthodox Theology to
the West in the 20" Century, which needed to be adjusted for the new audiences (in par-
ticular with regard to references to sources available in each language).

Our next big task was to finish our second monograph Wrestling with the Mind of
the Fathers in (Post-) Modern Orthodox Theology, which was also published by St Vla-
dimir’s Seminary Press.® The basis for the book had already been laid in 2012 when our
team participated in a major international conference in Assisi in Italy, where we were
able to present our project together in one collective presentation with the title “Going

¢ Ivana Noble, Katefina Bauerova, Tim Noble, Parush Parushev Wrestling with the Mind of the Fathers
(Yonkers, NY: St Vladimir’s Seminary Press, 2015).
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forward to the Roots“: The Problem of Pre-Eschatological Absolute Reference Points
and their critique in Orthodox Ecclesiology in Twentieth Century (Russian) diaspora”.
We explored the ways in which the four streams of Orthodox renewal that started in
pre-revolution Russia and then developed in the diaspora can be of inspiration for a cur-
rent theology of the church and of dialogue with others. We also sought to ask where
further critical adjustments were needed, given that some positions that were new and
fresh in the 1960s fossilised later, whilst, on the contrary, some of what constitutes now
a forgotten memory may be fruitfully revived.

The book is divided into five chapters which cover five of the major theological
streams that came out of pre-Revolutionary Russia, namely, the Neo-patristic synthesis,
Hesychasm, the Slavophiles, Sophiology and Social Engagement and the ways in which
they fared in their transition through the forced emigration of so many of the theologians
to the West. As the title indicates the book we come back to the theme of neo-patristic
synthesis by which twentieth-century Orthodox theology in the West has been hugely in-
fluenced. One of the leading figures in this movement, Fr Georges Florovsky, argued that
the need was not simply to repeat what the Fathers had said, but to think with the mind
of the Fathers. But the hermeneutical question concerning the discernment of the mind of
the Fathers was never really asked. In the works of Florovsky, as well as in those of Fr Al-
exander Schmemann or Fr John Meyendorff, there is a methodological conflict between
the tradition as living and breathing, as they discovered it themselves, and the temptati-
on to reify their precious discoveries as permanent reference points, be it Christian Helle-
nism, the Greek Fathers of the second and third centuries, or Byzantine theology. Neo-pa-
tristic theology, which largely replaced neo-scholastic theology in Orthodox scholarship
of the twentieth century, often took these permanent reference points as identity markers
that were established as a reaction to the impact of the West on Orthodox theology.

In the hermeneutics of the founding theologians of the Neo-patristic synthesis
there was also a discrepancy between being themselves heavily influenced by various
modern philosophical movements, such as existentialism and personalism, and the con-
viction that the Church Fathers cannot be successfully transposed into modernity, but
that we have to return and transpose our minds into their context. This conviction lay
behind their rejection of other forms of wrestling with the mind of the fathers that had
contributed, in pre-revolutionary Russia, to the symphony of the spiritual and theolo-
gical renewal. These forms included the Slavophiles, Sophiology, or the movements
seeking for social reform in a modern Orthodox key. Paradoxically, the hesychast mo-
nasteries, such as Optina, which significantly contributed to the patristic revival, were
much more able to accept variety and the polyphony of voices than their later Neo-pa-
tristic followers.

In our book we attempted to rescue the methodological plurality which emerged
from the encounters with the writings of and about the Church Fathers. This already indi-
cates some of the problematic. What are the Fathers being taken to say, against whom are
they saying it, and what are the guidelines for appropriating what the modern and post-
modern generations hear in their own context? The book shows how these many voices
which were cast aside in the neo-patristic synthesis can still contribute to the enrichment
of Orthodox—though not only Orthodox—theology, by reminding it of the plurality that
is the true and richest legacy of the Fathers.
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During the final year of our project we concentrated on the completion of our final
monograph, Mnohohlas pravoslavné teologie na Zapade ve 20. Stoleti.” It became more
important that the final book in Czech would include areas which we had not investi-
gated so far in sufficient detail, such as the various smaller initiatives that took place in
France, and led to hesychasm moving from a marginal place to the very core of current
Orthodox theology in the West. Another area was the ecumenical impact of such initi-
atives. The main structure of the book remained as we had initially planned, focussing
on the plurality of voices in Orthodox theology, including the Neo-patristic theologies,
hesychast-inspired theologies, theologies dealing with wholeness, the central theme of
our project, as well as with the challenges of freedom and social solidarity, and the recep-
tion of Sophiology, from its rejection in Orthodox scholarship after the death of Bulga-
kov, to its preservation among other Christian traditions, to gradual revival we can see in
current Orthodox scholarship.

Aside from the three books, and the work on their translations, we also published
some 18 chapters in books and 39 articles in peer-reviewed journals over the course of
the five years of the project. These were mostly in English or Czech, but also in French,
Greek and Bulgarian. We gave between us 68 lectures at conferences, of which we atten-
ded a total of 40 during the course of the project. These were in various different coun-
tries, apart from the Czech Republic — France, Greece, Germany, England, Finland, Bel-
gium, Italy, Hungary and the Netherlands, to name some.

Conclusion

In its different stages our project mapped the contexts from which Orthodox theology
came to the West, and let different voices coming from Russian, Greek and Balkan sour-
ces be heard without an attempt to join them into a metanarrative. Our main attention,
however was given to Orthodox theology in the West, its various themes and schools.
We have emphasised themes that strengthened pluralistic, non-totalitarian thinking, the
inherent relationship between theology, spirituality and social engagement, while poin-
ting out that the totalitarian and nationalist voices of Orthodoxy were already criticised
in the past not only from outside but also from within the Orthodox tradition. The search
for wholeness which our project was dedicated to, and the symbolic mediations of the
findings, led us to explore the sequence of our explorations.

The project owed its existence to the grant by the Czech Grant Agency. It was
carried out with the ongoing support of the Protestant Theology Faculty of Charles
University, which hosted the project team. It was also well supported, both with practi-
cal help and ongoing interest in the results of our work, by the leadership of the In-
ternational Baptist Theological Seminary in Prague, until the institution moved to
Amsterdam in 2014. We were also deeply grateful for interaction with many interes-
ting Orthodox and non- Orthodox scholars. Thanks to our journeys we have met with
many such people who have also become our friends, in ways which the early Russi-
an exiles in France would have appreciated and understood. They have proved of gre-
at support in our work. Indeed, this project would not have been possible without the
openness and readiness of the leadership of these institutions and consultations with

7 Mnohohlas pravoslavné teologie na Zdpadé ve 20. Stoleti [Polyphony of Orthodox 20" Century
Theology in the West]. (CDK, Brno, 2016).
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specialists in the field and work in their libraries. During the course of our research
project, apart from the books, articles and lectures, we also undertook 27 research trips
to Orthodox Institutions, Orthodox and other libraries and archives in France, England,
Ireland, Germany, Italy, Belgium, Netherlands, Greece, Bulgaria, Romania, Hungary,
Slovenia, Moldova, Albania, United States and Brazil. We cooperated with numerous
institutions in these countries.

Out of all this, we were able to produce a rich body of work, demonstrating the
plurality of the ways of Orthodoxy in the West, united in one faith in one God, Father,
Son and Spirit. Some of the results, especially the articles, can be found on our academ-
ia.edu web pages or through the web pages of the Ecumenical Institute of the Protestant
Theological Faculty, where, apart from Doc. Parush Parushev, we work under the leader-
ship of Prof. Ivana Noble.® As at the time of doing the project none of us was Orthodox,
we sought to offer our work of positively critical engagement with the tradition in grat-
itude for what we have found and received from our own encounters, as people formed
in the Western Christian tradition, from Orthodoxy. The work, to be faithful both to aca-
demic standards and the best of the tradition, has to pass judgement on the ways in which
the tradition has been handed on, enriched or diminished, but we hope that what we have
done can contribute to the building of bridges between West and East and show how we
can all benefit from drawing from each other’s traditions and experiences of Christian
life and thought.

8 See https://web.etf.cuni.cz/ZETFN-477.html
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The Ways of Orthodox Theology in the West
(originally published in Czech in 2012) ap-
peared in 2015, both in Russian and English,
as the first book in a series of publications
within the context of an ambitious 5-year re-
search project (2011-2015) at the Protestant
Theological Faculty of Charles University
in Prague. Entitled “Symbolic Mediation of
Wholeness in Western Orthodoxy” and fund-
ed by the Czech Science Foundation, this
project examined how the multi-facetted re-
ality of Orthodoxy was communicated in the
West and also dealt with the question of the
ecumenical relevance of this communica-
tion. Further fruits of the project are a great
number of articles, four international confer-
ences and two further books: Wrestling with
the Minds of the Fathers (St Vladimir’s Sem-
inary Press 2015) and Polyphony of Ortho-
dox Theology in the West in the 20th Century
(Mnohohlas pravoslavné teologie ve 20. sto-
leti na Zapade, Brno:CDK, 2016, in Czech).

The Ways of Orthodox Theology is not
a systematic introduction to modern Ortho-
dox theology, nor a typical handbook of the
history of the Eastern Churches in the west-
ern world. It also does not aim to offer an
exhaustive account of the various forms of
eastern Christian presence in the West, nor
even to enumerate all the challenges emerg-
ing from the coming of Orthodox faithful to
western Europe and the United States, as a

result of the very serious or even tragic cir-
cumstances in traditionally Orthodox coun-
tries in the 20" century. The book offers
interesting contributions to all the aforemen-
tioned fields and provides useful tools for
their further approach. Nevertheless, its fo-
cus is the processes of formation and/or pres-
ervation of the identity of Orthodox Church-
es and their faithful in the western world and
the development of new theological currents.
It investigates the often dramatic relation of
the political and the ecclesial in traditionally
Orthodox countries, mainly in Russia and af-
terwards the USSR, and its consequences for
the ecclesial structures in the “diaspora”; it
also examines the heredity of an intensive-
ly disputed part of the Orthodox theologi-
cal past, from the so-called “Scholasticism”
to the Russian philosophy of religion, and
its relation to the birth or strengthening of
new approaches in theology and spirituality;
missiological, canonical and pastoral issues
emerging from the novum of the Orthodox
presence in the west are also taken under de-
tailed consideration.

The book is written by four scholars,
coming from three countries and with differ-
ent confessional background. None is Chris-
tian Orthodox, nor have they any degrees in
Orthodox studies — although their sovereign
knowledge of the field confirms once again
the relativity of academic certificates. These
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conditions influence the character and meth-
odology of the study and dictate its limits.
The authors understand their book as “an ex-
pression of gratitude for everything that we
have been able to learn from Orthodox theo-
logians of the twentieth century and their
contemporary friends” (26). Indeed, their
undertaking mirrors gratitude, but also cour-
age and modesty. They do not decide for an
extensive synthetic work, but prefer to offer
rather short sketches of complex periods of
Church history, demanding theological de-
bates and life stories of important Orthodox
figures. These kaleidoscopic approaches en-
able the reader to sense the aura of a whole
era emerging, without trying to impose one
more fully elaborated ideological interpreta-
tion of it (here one has to note the vulnera-
bility of the Orthodox in front of schematic
constructions of their past). Although the au-
thors have clear opinions about the process-
es they describe, they avoid precipitate con-
clusions or arrogant judgements, focusing on
formulating helpful questions in a truly ecu-
menical spirit.

Father John Behr, at that time Dean of St.
Vladimir’s Theological Seminary, writes the
Foreword to the volume (7-8). The introduc-
tion (9-26) summarizes the questions of ev-
ery chapter and describes the methodology
followed, offering the reasoning of the broad
variety of approaches and analytic tools used
in the book, with its shifts from the mac-
ro-narrative of the life of whole Churches to
the micro-narrative of personal fates, from
the description of Church policies to the
summary of demanding theological debates,
from cultural history to orthodox aesthetics,
from the jurisdictional controversies to the
pastoral challenges for the Eastern faithful in
western Europe.

The first chapter (27-71; “Religious, Cul-
tural and Political Development of Ortho-
dox Lands after the Fall of the Byzantine
Empire”) summarises the history of Ortho-
dox populations mainly in the Balkan lands
and Russia till the nineteenth century, be-

ginning by accentuating their Byzantine
background and the dynamics developed
by the mission of Saints Cyril and Metho-
dius to the Slavs. The second chapter (73-
104; “Russian Orthodoxy and its Encounter
with Modern Times”) focuses on the idea of
the Third Rome, the tensions between pro-
and anti-western currents in Russia, again till
the nineteenth century, the revival of hesy-
chasm and theological debates from Sophi-
ology to Neo-Patristics. In the third chapter
(105-148; “The Orthodox Mission in Amer-
ica and Western Europe prior to 1920”) Tim
Noble provides a stimulating account of Or-
thodox missionary activities that questions
many prejudices and reveals the vast amount
of difficulties the Orthodox had to face in the
new countries where they — willingly or not
— had to reside. The fourth chapter (149-182;
“The Confrontation of the Russian Orthodox
Church with the Revolution and the New Re-
gime”) is not only a summary of a tragedy
of merciless persecution; it also describes
the theological and canonical challenges that
emerged from the dilemma of reluctant co-
operation or utter disapproval of the totali-
tarian Soviet regime, a dilemma relevant not
only for the Church in the USSR, bur also for
the émigrés and their ecclesial communities.
The fifth chapter (183-239; “The Ways from
Diaspora to Local Churches”) examines the
conditions which led to the shaping of Ortho-
dox ecclesial structures in the USA, France,
Great Britain and Germany and to the estab-
lishment of Orthodox academic institutions
in the western world (e.g. St Serge and St
Denis, St Vladimir’s, Holy Cross) conclud-
ing with interesting observations and ques-
tions on the relation of unity and plurality
in ecclesial structures and theological tradi-
tions. The sixth chapter (241-275; “The Ex-
perience and Theology of the Russian Emi-
grés”) follows the Berdyaevs, the Bulgakovs
and the Losskys in a crucial part of their per-
sonal journeys; through them the whole life
of the Russian émigrés in Berlin, Prague
and Paris is being reconstructed; the dispute
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about Sophiology could not be missing from
such a chapter, since it is thoroughly con-
nected with both the lives of the aforemen-
tioned families and the intellectual history
of the Orthodox Russians of the diaspora in
general. The last chapter (277-320; “*Going
to the Very End*”: The Witness of the Mar-
tyrs”) is devoted to the lives, theology and
spirituality of three great figures: Pavel Flo-
rensky, Maria Skobtsova and Alexander
Men. Their unconventionality points on still
unexploited potentials of the Orthodox tra-
dition with ecumenical relevance. The book
is closed by a Conclusion (321-333), exten-
sive bibliography (335-372), a topical index
(373-377) and an index of names (378-384).

The volume is apparently focused on
Russian Orthodoxy, whereas other Ortho-
dox traditions are not investigated adequate-
ly, even the Greek one, where the focus is
rather on the history of the diaspora dioceses.
If the book had a genuine systematic char-
acter, the authors should consider the im-
portance of a more balanced approach and
also emphasize aspects barely mentioned in
the book, e.g. the ecumenical engagement of
the Orthodox in the West, at least from Edin-
burgh 1910 on. On the other side, it is clear
that till the sixties of the 20" century it was
the Russian theology of the diaspora who
shaped the West’s perception of Orthodoxy
and therefore its position at the centre of the
book is justifiable.

The authors devote an important part of
the volume to the presentation of jurisdic-
tional matters. Some more remarks on the
decisive character of canonical issues for
the Orthodox ecclesiology would have been
helpful for a western public, which may not
easily understand the reasoning of such com-
plicated debates, their ecclesiological impor-
tance and even the emotionality which many
times accompanies them.

Inaccuracies or problematic appreciations
are not missing, something understandable in
such a demanding undertaking. Paul Ladou-
ceur has listed convincingly many of them in

a review essay for St. Viadimir's Theological
Quarterly (59:4 [2015] 475-484), although
he himself misreads some points (e.g. when
implying that the authors almost propose a
conspiracy theory [!; see p. 482]) for the ex-
planation of the predominance of the neopa-
tristic model over previous theological cur-
rents in the Orthodox theology). In general,
Ladouceur’s perspective is so one-sided and
even arrogant (see his concluding paragraph,
p. 484, about the book which, according to
him, may be good for a Czech audience, but
in its English translation should meet other
standards!) that it can serve only as an adver-
tisement for the volume.

Despite deficits, which the authors in ad-
vance accept (e.g. 26), the whole undertaking
is admirable both for its successful presenta-
tion of a whole era, and for the freshness of
its perspective. It is not just one more con-
ventional handbook, although it does not
lack synthetic virtues.

Because of the linguistic capacities of the
authors, it was possible to consider a great
amount of literature in Slavic languages, and
even in Czech, which are broadly unknown
among Orthodox scholars. In spite of the fact
that four persons were involved, the style of
the book is homogenous; moreover, the text
is very well written and serves as one more
proof, that the history of Church and theol-
ogy, even if it has to cover highly complex
matters, can be presented in an exciting way.

“The Ways of Orthodox Theology” is an
expression of deep appreciation for the Or-
thodox tradition, a sincere ecumenical gift
from four “western” academics, an act of
generosity which only rarely finds its equiva-
lents among Orthodox scholars who are deal-
ing with (or rather not!) with the theologi-
cal traditions of other Churches; at the same
time, it is also a demanding academic work
offering solid information on a great variety
of theological and historical matters. This
book manages to revitalize a whole era full
of difficulties, fear, poverty, but also hope,
creativity and faith. And it does it without
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provoking a cheaply romantic kind of nostal-
gia for a lost paradise.

The last chapter, the testimony of im-
posing figures, of martyrs such as Florensky,
Skobtsova and Men, points out to existent
possibilities and perspectives for a consis-
tently Orthodox and genuinely ecumenical
future. One may claim that it also implicit-
ly sets an agenda for a more insightful en-
counter of Orthodoxy with the modern world.
In general, through numerous remarks in the
book and also in their conclusion the au-
thors invite the reader, directly or implicit-
ly, to thing about a great number of issues.
Can the Eastern theological thought survive
beyond a hellenic-platonizing philosophi-
cal context? How does Orthodoxy approach
the other Christian traditions and Churches?
What could be the axes of an Orthodox the-
ology of religion? In what way may pastoral
pragmatism lead the Church overcome eter-

nal jurisdictional debates and burdens? What
are the limits between unity and uniformity
in Orthodoxy? Is the neopatristic model an
expression of the victory of the genuine Or-
thodox theology over more or less alienated
currents of the past, or rather a sign of the im-
poverishment of modern Orthodox thought,
which, due to the pressure of difficult times,
preferred to ignore precious treasures pro-
vided by forgotten or misunderstood theolo-
gians? Do we do justice to sophiology by re-
garding it as a heretical teaching, or do we
rather condemn a caricature of it, missing
chances of essential fertilization of the Or-
thodox theological thinking via its impulses?
By consistently demonstrating the con-
textuality of already provided answers, “The
Ways” lead to further questions. It is worth
going on them — and waiting for further
fruits of the project mentioned at the begin-

ning, even after its official end.
Georgios Vlantis

Philosophisch-theologische Studien von Wolfgang Speyer

Wolfgang Speyer, Kosmos, Schopfung, Nichts: Der Mensch in der Entscheidung
(Salzburger Theologische Studien, Band 37), Insbruck — Wien: Tyrolia Verlag 2010,

296 S. ISBN 978-3-7022-3034-0

Diesen Band diirfte man als eine Art Summa
von Speyers iiber vierzig Jahre langer Erar-
beitung des Verhéltnisses zwischen der grie-
chisch-romischen Antike und dem Christen-
tum bezeichnen. Der Band besteht teils aus
neuen Beitrdgen, teils aus bereits veroffent-
lichten Aufsédtzen. Naherhin erfolgen nach
der Einleitung fiinf Hauptteile: 1. Theolo-
gisch-philosophische Grundlagen, II. Zur
gegenwartigen seelisch-geistigen Lage, III.
Kosmos und Schopfung: Die Antike und
die jiidisch-christliche Offenbarungsreligion,
IV. Zur christlichen Uberlieferung, V. Der
Mensch im Angesicht von Zeit und Ewig-
keit. Am Ende des Buchs befinden sich bi-
bliographische Nachweise, sowie Personen-
und Sachregister.

Selbst aus den Titeln der Kapitel wird
schon klar, dass sich der Verfasser mit ver-
schiedenen Problemen beschiftigt. Es
scheint aber, dass ein Thema alle ande-
ren verbindet, und in deren Kern liegt: der
Mensch als Person im Verhéltnis zum Tran-
szendenten.

Der Autor geht davon aus, dass die geis-
tig-seelische Lage des gegenwértigen Men-
schen in diesem Sinne wesentlich unter-
schiedlich als friiher ist. Diese Tatsache hat
bedeutsame Folgen, und wird deswegen kri-
tisch untersucht. Der Mensch der Vergangen-
heit war namlich, Speyers Auffassung nach,
schon damals auf der frithsten Bewusstsein-
stuffe, als er religidses und magisches Erfah-
ren, Erleben und Tun nicht klar auseinander-
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halten konnte, ein Wesen gedffnet fiir eine
Wirklichkeit, die in der Erscheinungswelt
aufleuchtet und sie zugleich tibersteigt. Wei-
terhin waren sowohl der Mensch der grie-
chisch-romischen Antike, als auch derjeni-
ge der judisch-christlichen Tradition immer
im Dialog mit dem Géttlichen. In der Antike
wurde der Mensch als ein Mikrokosmos bzw.
eine Antwort an den gottlichen (Makro)Kos-
mos verstanden. Der Mensch der jiidisch-
christlichen Offenbarung stand vor dem per-
sonlichen Gott, dem Schopfer.

Demgegeniiber wendete der gegenwirti-
ge Mensch seinen Blick auf das reine Dies-
seits ab. Eine solche Einstellung gibt es seit
der Entwicklung der These vom ,,Tode Got-
tes. Viele setzen heute ihre Hoffnung auf
den Fortschritt der Technik. Dabei verkennen
sie, so Speyer, dass Instrumente, bzw. Mittel,
niemals Ziele sein konnen. Ein solches Be-
nehmen bringt ein pessimistisches, depressi-
ves, sogar absurdes Bild von dem Menschen.
Dazu trugen auch Christen bei. Christus hat
uns den Heiligen Geist verheiflt. Speyers An-
sicht nach, aber, ist das Zeitalter des Geistes
nie in dem von Christus gewiinschten Mal3e
eingetreten, weil schon die frithen Christen
zu materiell, zu ‘fleischlich’ eingestellt wa-
ren. Dadurch haben wir die Botschaft Jesu
verkiirzt und verengt.

Trotzdem ist Speyer davon iiberzeugt,
dass jeder Mensch im stindigen Kontakt mit

dem Géottlichen bleibt. Diese Anlage ist we-
der ausschlieBlich antik, noch jlidisch oder
christlich, sondern allgemein menschlich. Sie
ist in der menschlichen Personalitét verankert,
und kann sich durch die jeweils herrschende
Kultur aufzeigen. Das zeigt sich sogar in den
Schriften des Urhebers der These vom ,,Tode
Gottes®, Friedrich Nietzsche, wo das Verhilt-
nis zum ‘Géttlichen’ iiberall erkennbar ist. Es
ist aber wichtig zu verstehen, dass man die
Kultur nicht gewaltsam wieder christlich ma-
chen kann, indem man eine Riickkehr zu ei-
ner élteren Epoche anstrebt. Das zeigt uns z.
B. die (erfolglose) Kunst der Nazarener in
dem XIX. Jahrhundert.

Das Verhiltnis zu dem geheimen Gottli-
chen ist also konstitutiv fiir unser Wesen. Da-
riiber hinaus miissen wir uns unbedingt fiir
oder gegen dieses Unendliche entscheiden.
Keine einzige menschliche Tat kann diese
Entscheidung vermeiden. Diese Ideen dhneln
z. B. Karl Rahners Lehre iiber den ‘Vorgriff
auf esse’ und das ‘libernatiirliche Existential’.

Zum Abschluss mochte ich dieses Buch
ganz herzlich empfehlen. Sein Thema, das
die tiefsten Schichten unserer Existenz be-
riihrt, ist an sich schon fiir jeden relevant.
Wenn so ein Thema von einem hochgelehr-
ten Autor, aus verschiedenen Blickwinkeln,
unvoreingenommen und in einem klaren
Stil betrachtet wird, dann bekommen wir ein
Produkt, das zweifellos lesenswert ist.

Marko Viloti¢

Wolfgang Speyer, Zwischen Traum und Wirklichkeit, Zeit und Ewigkeit: Der
Mensch als das Wesen des ,,Zwischen“ (Salzburger Theologische Studien, Band
51), Insbruck — Wien: Tyrolia Verlag 2014, 264 S. ISBN 978-3-7022-3349-5

Das vorliegende Buch fiihrt das in der Reihe

»Salzburger Theologische Studien® erschie-
nene Buch ,,Kosmos, Schopfung, Nichts:
Der Mensch in der Entscheidung®™ (STS 37)
weiter. Einzelne Kapitel in diesem Buch,
die bereits als Aufsitze erschienen sind, hat
der Autor, Dr. phil., 0. Univ.-Prof. Wolfgang
Speyer, fiir die Neuverdffentlichung inhalt-
lich ergénzt und stilistisch iiberarbeitet.

Im Vorwort des Buches meint der Autor,
dass der groBe technische Fortschritt in den
letzten zwei Jahrhunderten den Menschen
seinem wahren Wesen, d.h. ein Teil bzw. ein
Organ des Kosmos oder der Schopfung zu
sein, entfremdet und hebt hervor: ,,.Deswe-
gen ist heute nachdriicklich auf jenen Geis-
tesstrom hinzuweisen, der von Babylon aus-
gehend iiber Jerusalem, Athen und Rom den
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europdischen Geist bis in die Mitte des 19.
Jahrhunderts geprégt hat, aber infolge der in
der zweiten Halfte des 19. Jahnhunderts im-
mer méchtiger werdenden einseitig materia-
listischen Betrachtung von Welt und Mensch
verdunkelt wurde® (S. 9). Aus diesem Grun-
de versucht der Autor in diesem Buch den
Menschen in seiner Position im Weltganzen
neu zu tiberdenken.

Wie im Untertitel des Buches steht, be-
trachtet der Autor den Menschen als das We-
sen des ,,Zwischen®. Aufgrund seiner physi-
schen Natur, d.h. aufgrund von Geburt und
Tod gehort der Mensch ,,zur raum-zeitlichen
Welt der begrenzten Erscheinungen und als
Seele- und Geistwesen hat er wie das Uni-
versum teil an der Unbegrenztheit des Gott-
lichen (S. 12). Der Mensch steht zwischen
dem Kosmos und Chaos, bzw. zwischen
Wabhrheit und Irrtum, zwischen Gutem und
Bosen, Heiligem und Unheiligem und die
Aufgabe des Menschen ist, gemél den Ord-
nungen, Gesetzen und Rhythmen der Welt zu
leben (S. 13). In diesen Umsténden schreibt
der Autor dem Menschen eine vermittelnde
Funktion zu: ,,Ja, als fithlendes, erkennendes,
wollendes und mit Sprache begabtes Wesen
ist er geradezu angelegt zu vermitteln® (S.
14). Dartiber hinaus sicht der Autor den Men-
schen als einziges Wesen, das zwischen Zeit
und Ewigkeit, Diesseits und Jenseits vermit-
telt. Von der aufeinander bezogenen Dreiheit
von Mensch, Welt und Gottheit ausgehend
beschreibt er in diesem Buch ,,den Menschen
auf dem Hintergrund des geistigen und seeli-
schen Erbes von Antike und Christentum als
das Wesen des ‘Zwischen’ (S. 16).

Im ersten und gleichzeitig umfangreichs-
ten Kapitel des Buches (S. 19-72) beschéf-
tigt sich der Autor mit dem Thema ,Zeit
und Ewigkeit in den antiken Religionen und
in der éltesten Reflexion®. Dabei erdftnet
er in diesem Aufsatz eine Reihe von The-
men, die von frithen Erwartungen der Zeit
im Kosmos und im Menschen bis zu anti-
ken Gottheiten der Zeit reichen. Im zwei-
ten Kapitel (S. 73-105), der zusammen

mit dem siebten (S. 202-229), bisher noch
nicht verdffentlicht wurde, analysiert er An-
fang und Ende aus der theologisch/philoso-
phischen und religionsgeschichtliche Pers-
pektive und stellt am Ende dieses Absatzes
fest, dass ,,in Gott als dem Uberanfang und
Uberende seiner von ihm geschaffenen ge-
gensitzlich gestalteten Welt [...] Anfang
und Ende seiner Schopfung® zusammenfal-
len, bzw. er behauptet: ,,Gott hat im Anfang
der Schopfung deren Ende gleichsam teleo-
logisch vorgedacht und angelegt. Der tiefs-
te Sinn der Schopfung besteht dann in der
Riicknahme der Schopfung durch Gott auf
einer hoheren und reineren Stufe als der ih-
res Anfangs® (S. 105). Im dritten Kapitel (S.
106—-132) geht der Autor auf die Frage von
,.Mitte*“ und ,,Zentrum* als Grundanschuung
von Mensch, Universum und Gottheit iiber,
wihrend er sich im vierten Kapitel (S. 133—
163) dem Thema vom gewachsenen Mythos
in Bild und Wort als Offenbarung widmet.
Den echt gewachsenen Mythos umschreibt
der Autor als die Ursprache des Menschen,
die man tberall, ,,wo es um die letzten Ur-
spriilnge und Anfinge von Welt und Men-
schen geht®, trifft und folgert: ,,Der echt ge-
wachsene Mythos ist der wahre Ausdruck
dieser menschlichen, kosmischen und gott-
lichen Wirklichkeit in Einheit und Gegen-
satzlichkeit; er ist ein gott-menschliches Ge-
bilde und gehort zur Offenbarung™ (S. 163).
Mit dem Thema der Wirklichkeit als Gehei-
me-Offenbare beschiftigt sich der Autor im
fiinften Kapitel (S. 164—182) und somit setzt
er seine Uberlegungen iiber den Offenba-
rungsbegriff einigermalen fort. Im sechsten
Kapitel (S. 183-201) unter dem Titel ,,Was
bedeutet das Schone fiir die Erkenntnis der
Wirklichkeit? sind u.a. die Themen wie die
Frau als Inbild der Schonheit und das Scho-
ne der Kunst behandelt. Das Buch schlief3t
der Autor mit den zwei Absétzen: ,,Zum Bo-
sen in Welt und Mensch* (S. 202-229) und
,Die Unterwelt in der Vorstellung und im
Denken der Griechen und Romer® (S. 230-
250) ab. Am Ende des Buches befinden sich
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noch Nachwort, bibliographische Nachwei-
se und Personen- und Sachregister.

Vor dem Leser befindet sich also ein in
jeder Hinsicht anspruchsvolles Buch, das
aber gleichzeitig seinen Leser mit einer gan-
zen Fiille von tiefen und griindlichen Ein-
sichten und inspirativen Denkansdtzen reich-
lich belohnt. Dieses Buch ldsst sich nicht in
die ,.klassischen Facher” der wissenschaftli-
chen Disziplinen einordnen, d.h. man kann
es nicht nur als philosophisches oder theolo-
gisches oder gar religionswissenschaftliches

Werk bezeichnen. Der Autor behandelt seine
Themen gerade aus all diesen Perspektiven
und gibt somit ein abgerundetes und gut fun-
diertes Bild von denselben. Die ,,Schwierig-
keit* bei der Einordnung besteht auch dann,
wenn man versucht, das Zielpublikum dieses
Buches zu bestimmen. Die Breite und die
Tiefe der bearbeiteten Themen und gewon-
nenen Einsichten empfehlen dieses Werk je-
doch allen, die sich gerne mit Anthropologie,
antiker Philosophie und Religionswissen-
schaft beschéftigen.

Rade Kisi¢

Wolfgang Speyer, Geset; und Freiheit, Bedingtes und Unbedingtes: Zum Gegen-
satz in Mensch und Wirklichkeit (Salzburger Theologische Studien, Band 56), Ins-

bruck — Wien: Tyrolia Verlag 2016, 306 S.

Unter dem Titel Gesetz und Freiheit, Beding-
tes und Unbedingtes erschien 2016 die hier
prasentierte Aufsatzsammlung des auBeror-
dentlichen deutschen Altphilologen, Theolo-
gen, Religionswissenschaftler und Philoso-
phen, Wolfgang Speyer, der unter anderem
seit 1972 Mitherausgeber des bedeutenden
Reallexikons fiir Antike und Christentum
ist. Es handelt sich um sechszehn Aufsit-
ze — sechszehn Kapitel, die eine thematische
Vielfalt auszeichnet. Dabei stellen die Be-
griffe Gesetz und Freiheit den roten Faden
dar, der alle Aufsitze zu einer umfassenden
Studie verbindet. Obwohl es sich hier um ein
fachliches Werk handelt, ist der Schreibstil
lesefreundlich und angenehm. Der Verfasser
dieser Rezension nimmt sich nicht vor, eine
kritische Bewertung des Werkes zu erstellen,
sondern dem potentiellen Leser lediglich ei-
nen Inhaltsiiberblick zu bieten.

Die Einleitung beginnt mit einer kriti-
schen Uberlegung iiber die gegenwirtige Zi-
vilisation und Kultur. Der Autor ist der Auf-
fassung, dass diese in hohem Malle von der
sog. ,technischen Vernunft bestimmt sind.
Das bedeutet, dass der Mensch von einem
,Allmachtsrausch® ergriffen ist und auf der
Welle des technischen Erfolgs sitzend an die
Utopie einer ,,neuen Schopfung™ glaubt. Die-

ISBN 978-3-7022-3543-7

se ,,neue Schopfung* werde ihm aufgrund der
technischen Grundlage gelingen, wodurch
er aus seiner eigenen Kriften einen ,,Uber-
mensch® schaffen werde. Dahinter steckt der
Glaube an die ,,Unerschopflichkeit eigener
Schopferkraft®. Auf der anderen Seite sicht
die tiagliche Realitit fiir einen grofen Teil der
Menschheit diister aus, denn viele leben un-
ter der Armutsgrenze und haben weder den
Zugang zum technischen Fortschritt noch
konnen sie dessen Friichte genieflen. Hinzu
kommen ,,seelische Armut”, soziale Unge-
rechtigkeit, Umweltverschmutzung und Kli-
mawandel sowie der Missbrauch der Techno-
logie. Aus diesen Griinden fiirchtet der Autor,
dass ein ,,Traum der Technik® gleichsam als
Absturz des Ikaros endet.

W. Speyer greift Dietrich Bonhoeffer
und seine Einstellung scharf an, dass ,,die
Menschen heute so leben miissen, als ob
es Gott nicht gébe* (H. Grotius: ,.etsi deus
non daretur). Bonhoeffer war der Mei-
nung, dass es so gut ist, denn die moderne
Welt sei nun erwachsen und es bestehe nicht
mehr der Bedarf nach Aufsicht oder Vor-
mundschaft durch Gott, wie das am Anfang
der Fall gewesen ist. In diesem Sinne sollte
die Sékularisierung nicht gegen das Chris-
tentum, sondern paradoxerweise in seinem
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Namen vollgezogen werden. Diese Haltung
ist, laut Speyer, das Produkt einer langen
Geschichte der europédischen Denkweise.
Unter dem FEinfluss einiger mittelalterli-
chen und Renaissance-Denker schlug diese
Denkweise den falschen Weg der ,,Emanzi-
pation® vom ,,Jenseitigen” bzw. ,,Transzen-
denten” ein. Das hat dazu beigetragen, dass
das Goéttliche aus dem Alltag verstofen wur-
de sowie zum Verlust des Gefiihls, dass der
Mensch im Kosmos eingebunden ist. Denn
der Mensch, die Welt und Gott sind nicht
voneinander zu trennen, genauso wie Anth-
ropologie, Kosmologie und Theologie dem
Erkennen der drei Wirklichkeitsebenen zu-
zuordnen sind.

Die Uberbewertung des Materiellen im
spéten 19. Jh. hat dazu beigetragen, dass nur
die messbare Quantitidt der Erscheinungs-
phédnomene an Bedeutung gewann, wiahrend
die seelische sowie die geistliche Welt ver-
drangt wurden. Daher sind die Kunst- und
Denkrichtungen wie der Dadaismus, der
Existenzialismus oder der Nihilismus nur
eine logische Folge solcher geistigen Selbst-
zerstorung, die heute nicht nur européische,
sondern auch andere Kulturen der Welt er-
reicht. Die geschaffene Welt und seine physi-
schen Gesetze, zu welchen auch der Mensch
gehort, streben stetig nach dem Ausgleich
der Gegensitze: Aufstieg und Fall, Bewuss-
tes und Unbewusstes, Vernunft und Seele,
Gottliches und Démonisches. Das Wohlbe-
finden des Menschen im Universum setzt da-
her den Akt der Balance voraus. Genau an
dieser Stelle wird der Schliisselbegriff von
Speyers Werk, namlich die Freiheit, einge-
fihrt. Der Mensch ist das eine Wesen, das
auf der Basis seiner Freiheit entscheidet. Die
Freiheit befindet sich auch im Fokus der ers-
ten Seiten des Buches Genesis, das auf eine
mythopoetische Weise zeigt, dass eine fal-
sche Entscheidung das Gleichgewicht zer-
stort hat. AuBBerdem zeichnet sich die Predigt
Jesu von Anfang an durch die Kontradikti-
on zwischen der géttlichen und der ddmoni-
schen Welt aus.

Mit dem Freiheitsbegriff beginnt der ers-
te Aufsatz im Speyers Kompendium, in wel-
chem er sich mit dem Verstindnis dieses
Begriffes in der Antike (griechische und ro-
mische) auseinandersetzt. Des Weiteren wer-
den die Bedeutungen und Anwendungen der
Termini eleutheros (gr.) und libertas (lat.),
aber auch die mit ihnen verwandten Termi-
ni (Bewusstsein, Gewissen, Wahl) in den
Quellen aus der Antike analysiert. Die Frei-
heit wird als eine Eigenschaft des denkenden
Menschen definiert. Speyer weist darauf hin,
dass der Begriff Freiheit wahrscheinlich aus
der Existenz ihres Gegenteiles entstanden ist,
also aus einem Zustand des Zwanges und
Unfreiheit. In Bezug darauf wird die Freiheit
als ,,Befreiung®™ wahrgenommen.

Dariiber hinaus wird vermerkt, dass die
fritheren Untersuchungen des Freiheitsbe-
griffes in der Antike sich zu wenig mit sei-
ner Entwicklung in den Mythen auseinander-
gesetzt haben (S. 33-34). Zuallererst konnen
die Heroenmythen als Befreiungsgeschich-
ten gelesen werden. Aullerdem darf die Rolle
der Philosophen und Lehrer, die ihre Zuhdrer
von der Ungewissheit und vom Wahn befrei-
en, nicht heruntergespielt werden (z.B. Pla-
tons Hollengleichnis). Historische Figuren,
wie beispielsweise Konige, die Menschen
vereinigen und Staaten griinden, in wel-
chen Menschen den Schutz und die Sicher-
heit genieBBen, werden als ,,Befreier gefeiert
(S. 35-36). Zu dieser Zeit war die personli-
che (individuelle) Freiheit immer noch nicht
im Fokus. Sie tritt erst spiter mit dem Ge-
danken auf, dass man aus dem Kollektiven
(,,Herde*) heraustreten muss, um sich seiner
Individualitdt bewusst zu werden (S. 37).

Die Emanzipation des Individuums fiih-
ren zur Entwicklung einer fruchtbaren
Schriftkultur und in Bezug darauf entstand
die altgriechische Idee der Freiheit, die es
in der athenischen Demokratie zu realisie-
ren galt. Den Schluss, ob es Freiheit gibt oder
nicht, zogen die altgriechischen und roémi-
schen Autoren anhand der Beobachtung der
Freiheit des Einzelnen und seiner Gemein-
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schaft (S. 38). Fiir sie war Freiheit auch die
politische Gleichheit aller Biirger vor dem
Gesetz. Aulerdem glich die Verteidigung der
Freiheit der Verteidigung der athenischen De-
mokratie gegeniiber der persischen Tyrannei.

Ahnlich wie im antiken Griechenland,
beruht auch im romischen Selbstverstidndnis
die Freiheit auf dem Recht und auf den Ge-
setzen. Res publica schiitzte die Freiheit ih-
rer Biirger vor den anderen Volker des Mit-
telmehrgebietes (S. 39-45). Deswegen ist
jeder Biirger darauf angewiesen, die Geset-
ze zu befolgen, damit er frei bleibt. Die Frei-
heit war nicht nur vor den dulleren, sondern
auch vor den inneren Usurpatoren und Dik-
tatoren (und ihrer posthumen Apotheose) zu
schiitzen. Die romische Idee der Freiheit hat-
te also einen rechtlichen, gesetzlichen, ethi-
schen, sozialen und politischen Aspekt. Die-
se Aspekte illustriert der Autor anhand von
zahlreichen Beispielen.

Dennoch, die romische Eroberung des
Ostens wurde in den romischen Quellen als
Befreiung und nicht als imperiale Ausdeh-
nung bezeichnet. Folglich war die Eroberung
im Namen der Freiheit eine gut durchdachte
Propaganda, was eines der ersten Beispielen
des Missbrauchs der Freiheitsidee war. Dar-
aus ist leider nichts Gutes entstanden: méich-
tige Feldherren wurden spéter grausame
Diktatoren, die nach ihrem Tod zu Goéttern
erhoben wurden. Letztendlich hat auch das
die Freiheitsidee gefahrdet.

Speyer schreibt weiter iiber die Religi-
onsfreiheiten im Romischen Reich (S. 46—
54). Die Eroberung des Osten fiihrte zu der
Ubertragung der orgiastischen und fanati-
schen Kulte in das Romische Reich. Anfangs
sahen die Romer dies duflerst skeptisch. Ei-
nerseits ist es thnen gelungen, viele Kulte in
die romische Religion zu integrieren, ande-
rerseits aber mussten sie die Religionsfreiheit
begrenzen, indem sie manche Kulte verbo-
ten und verfolgt haben (z. B. Judaismus und
Christentum). Die Skepsis der Romer hor-
te nicht mit der Beschneidung der Religions-
freiheit auf, sie versuchten auch, den Einfluss

der fremden Kulturen zu begrenzen: die grie-
chischen Lehrer und Philosophen, die sich
stark filir politische und biirgerliche Freihei-
ten eingesetzt haben, wurden durch einen Se-
natsbeschluss im Jahr 161. v. Chr. aus Rom
vertrieben, da der Senat ihre Gedanken fiir re-
volutionar hielt. Dennoch, all dies konnte die
Idee von der Freiheit, die ihren Weg sowohl
zu Schuld- und Kriegssklaven als auch in die
adelige Schicht fand, nicht zerstoren.

Der Autor beschéftigt sich mit der Ent-
wicklung des Begriffes der Willensfreiheit in
Poesie und Philosophie und fiihrt viele Bei-
spiele an (S. 55-60). Die Freiheitsidee konnte
sich erst nach der Entstehung der Hochkultu-
ren entwickeln, als der Mensch aus der ur-
spriinglichen unio magica mit der Welt und
den Mitmenschen, bzw. von einer Fremdbe-
stimmung der ddmonisch-gottlichen Méchte,
zu einer relativen Selbstbestimmung gelangt
war. Um den Freiheitsbegriff zu entwickeln,
wurde notwendig, Begriffe wie Willen, Ge-
wissen, Verantwortung, Verpflichtung, aber
auch ,,Gutes” und ,,.Bosen, Gehorsamkeit
und Ungehorsamkeit zu entfalten. Erst durch
die Entwicklung von diesen Begriffen konn-
te das Erkennen von einer freien Wahl ent-
stehen, wihrend davor das menschliche Han-
deln nur die Folge eines Affektes war.

Von S. 61-63 wird vom Freiheitsbegriff
bei Plato, Neoplatonikern, Stoikern, Sophis-
ten und Kynikern geredet. Besondere Auf-
merksamkeit wurde dem Leib als ,,Kéfig der
Seele sowie der Befreiung der Seele gewid-
met. Diese erreicht man nur durch die Uber-
windung der leiblichen Leidenschaft und
durch die Riickkehr der Seele in die geistig-
gottliche Welt (S. 64-65).

Die Analyse der Bedingtheit und Un-
bedingtheit der Freiheit finden wir auf den
Seiten 66-83. Die Freiheit lésst sich als see-
lisches und geistiges Wahrnehmen verschie-
dener Wahlmoglichkeiten definieren, von
welchen nur eine zu erwihlen ist. Dieses
Bedenken der Wahlmoglichkeiten setzt eine
gewisse Zeit voraus, d. h., dass die mensch-
liche Freiheit durch die Zeit bedingt ist. Zu-
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dem ist die menschliche Freiheit bedingt
durch die Welt, in welcher man lebt (Fami-
lie, Stamm, Volk), und durch ihre Naturge-
setze und Prinzipien, woraus folgt, dass die
menschliche Freiheit nicht absolut, sondern
relativ ist (nicht Autonomie, sondern Au-
tarkie). Ein freier Mensch kann iber sei-
nen eigenen Leib verfiigen und doch darf er
nicht durch die Leidenschaften seines eige-
nen Leibes versklavt sein (Platon: die Lei-
denschaften verdunkeln die Vernunft). Im
religidsen Sinn der Antike ist Freiheit auch
durch das Handeln der damonisch-gottli-
chen Méchte begrenzt und bedingt. Der Au-
tor unterscheidet zwei Aspekte der Freiheit:
Freiheit, sich fiir etwas zu entscheiden, und
Freiheit von etwas. Die Freiheit ist auch
durch folgende Aspekte bedingt: durch die
Geburt in einer spezifischen Umgebung und
Kultur, durch den Charakter und die geneti-
schen Anlagen.

Systematisch betrachtet beruht die Frei-
heit auf der Selbstreflexion, wobei nicht nur
iiber verschiedene Optionen nachgedacht
werden muss, sondern auch gemiB den Uber-
legungen gehandelt werden muss. In Gegen-
satzpaar ,,Mdglichkeit” und ,,Realitdt* steckt
eine Bedingung der Freiheit, weil man nur
in dieser Spannung iiberhaupt Wollen, Wih-
len und Handeln kann. Ein Heraustreten des
Einzelnen aus der Gruppe und aus der ,,unio
magica® im Kontext der Freiheit wird von S.
84-93 im Detail analysiert, obwohl dariiber
schon von S. 37-38 die Rede war.

Von S. 93-96 beschéftigt sich der Text mit
der Verbindung von Kosmogonie und Anth-
ropogonie (bzw. Entstehung des menschli-
chen Bewusstseins). Die Prinzipen Identitét
und Differenz sind ausschlaggebend fiir das
menschliche Bewusstsein und die Selbstre-
flexion. Sie bestimmen demnach in gleicher
Weise die kosmische Wirklichkeit, denn auch
diese beruht auf Identitdt und Differenz: am
Anfang war keine Differenz zwischen Licht
und Finsternis, Himmel und Erde und erst
danach wurde die Trennung vollgezogen. In
dem Sinne dhnelt das menschliche Bewusst-
sein dem Anfang der Kosmogonie.

Die Begriindung vom ,,Person-Sein* im
Kosmos, bzw. in der Schopfung, ist das The-
ma von S. 97-104. Der Autor beginnt mit dem
Gedanken von der Einheit des Ganzen, die
uns durch unsere fiinf Sinne vermittelt wird.
Im Folgenden behauptet er, dass der Mensch,
neben Gott, das einzige Wesen ist, dem die-
se Einheit der Wirklichkeit bewusst ist. Das
ist moglich auf der Grundlage des ,,Person-
Seins* des Menschen. Dieser Aufsatz endet
mit der Analyse des Begriffes ,,Personifika-
tion* (S. 104-108), wobei er beschreibt, wie
der Mensch in seinem mythischen Denken
auf die ihn umgebende Welt dieses ,,Person-
Sein“ projiziert und dadurch die Welt durch
interpersonale Verhéltnisse erklért.

Der nichste Aufsatz in Speyers Kompen-
dium schlief3t sich kohdrent an das Vorange-
hende an. Er thematisiert den Ubergang vom
mythischen zum abstrakten (diskursiven)
Denken und das Verhéltnis von Philosophie
und Naturwissenschaft (S. 109-122). Philo-
sophie war immer ein Streben nach allum-
fassender Wahrheit. Demgegentiber betrach-
tet die Naturwissenschaft nicht das Ganze,
sondern das Einzelne, und verliert damit den
Sinn fiir eben dieses Ganze.

Da jede einzelne Erscheinung in einem le-
bendigen Zusammenhang mit dem Ganzen
steht, verlieren die Naturwissenschaften die
allumfassende Reflexion aus dem Blick, was
die ungeheure Pluralitit der Weltinterpretati-
onen aus den fragmentdren Perspektiven der
jeweiligen Disziplinen mit sich bringt. Der
Autor weist auf die Bedingtheit von mensch-
lichem Wissen, das sich nur am diskursiven
Denken anlehnt, hin. Ferner betont er daneben
ein ,,intuitives® Erkennen, bzw. eine Reflexi-
on iiber die ganze Wirklichkeit, die menschli-
ches Fithlen und Wollen, sowie ethische und
religiose Fahigkeiten miteinschliet. Die Be-
dingtheit des diskursiven Denkens erklért
Speyer durch die Bedingtheit des menschli-
chen Wesens selbst sowie seiner Erkennungs-
prozesse. Deswegen sieht er das Streben der
menschlichen Seele nach Ewigem und Unbe-
grenztem (Gott) als einzige Losung fiir um-
fassenderes menschliches Erkennen.
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Der néchste Abschnitt ist mit dem vorhe-
rigen thematisch eng verbunden. Hier wird
das Verhiltnis zwischen Glauben und Wis-
sen untersucht (S. 122—-137), wobei darauf
hingewiesen wird, dass das Wort Gottes die
Wahrheit ist, die den Menschen von auflen
gegeben wird. Das bedeutet aber nicht, dass
der Mensch etwas als solches akzeptiert, nur
weil er liberzeugt ist, dass das die Wahrheit
ist (Erkenntnis als Uberzeugung), sondern,
dass das Erkennen, das auf dem Glauben be-
ruht, tiefer ist: sie fordert ndmlich die Kraft
des Willens, des Geistes sowie des Herzens,
damit ein personliches Erlebnis der Offenba-
rung ein ,,wahres Erkennen sein kann.

Im folgenden Abschnitt wird der Leser
in das Thema Jesus Christus eingefiihrt, das
auch in den kommenden Abschnitten behan-
delt wird. Der Autor analysiert zwei Bilder
von Jesus, die man in den Evangelien findet
(S. 138-149): das jiidische, das sich auf das
Alte Testament stiitzt und das hellenische,
das in einer engen Verbindung mit der Kultur
der Rezipienten des Evangeliums steht. Des
Weiteren weist er auf das aufkldrerische Je-
susverstindnis hin, das ihn seiner gottlichen
Eigenschaften sowie der Wunderberichte be-
raubt hat und seine Predigt als prophetische,
weise und soziale Tétigkeit betont hat. Darti-
ber hinaus wird mehr {iber die Rezeption von
der Person Jesu zu der Zeit seiner Tatigkeit
auf den Seiten 150-162 gesagt.

Durch das Verbinden vom Prolog des Jo-
hannesevangeliums mit dem Prolog vom
Buch Genesis beginnt der Abschnitt, dessen
Thema der Begriff Logos bzw. Wort ist (S.
163—184). Johannes 1, 1 verleiht der Genesis
1, 1 ein wichtiges Bedeutungspotential: ,,Am
Anfang schuf Gott den Himmel und die Erde
durch sein schaffendes Wort.“ Damit wird
eine wesentliche Trennung von den mythi-
schen Kosmogonien, in welchen durch Ge-
burt oder Kampf neue Realititen aus dem Ur-
stoff entstehen, geschaffen. Dariiber hinaus
wird das Bild des Schopfers betont, der durch
das Wort schafft. Er, der ewig und anfangs-
los ist, der sich von seiner Schopfung unter-
scheidet, steht tiber der Materie, die er ins Le-

ben bringt. Dieses Wort ist gleichzeitig ein
Akt der Schopfung und ein Akt der Mensch-
werdung, was der Grund ist, warum es fiir die
Menschen verstdndlich (offenbarend) ist. Am
Ende wird das Verhéltnis zwischen den Be-
griffen logos und sophia untersucht.

Der neunte Abschnitt stellt eine kurze bib-
lisch-heortologische Studie dar (S. 185-194).
Unter Beriicksichtigung des historisch-re-
ligiosen Hintergrundes des Weihnachtsfes-
tes, das auf den Tag der Wintersonnenwen-
de fallt, werden der Feiertag der Verkldrung
des Herrn (Transfiguration) sowie die frii-
hen liturgischen Texte, die zu diesem Thema
verfasst wurden, analysiert. Daraus zieht er
den Schluss, dass es nétig ist, diese Feierta-
ge, aber auch viele Wunder aus der Perspekti-
ve der Auferstehung Christi zu betrachten. In
der Auferstehung zeigt sich am klarsten das
Geheimnis Christi. In anderen Worten: Das
Licht des Weihnachtssternes ist das Licht der
Auferstehung. Erst sie verleiht Weihnachten
sowie der Verklarung des Herrn ihre wahre
Bedeutung. Maria und Josef wunderten sich
iiber die Worte des Propheten Simeon, weil
sie nicht wussten, wer das Jesuskind wirklich
war. Auch Apostel Petrus verstand bis zur
Auferstehung nicht, wer Jesus wirklich ist.

Das Thema des zehnten Abschnitts sind
die sogenannten Gegensdtze oder Pole
(Licht-Dunkelheit, Anfang—Ende, Tod-Le-
ben, Ich-Du), deren Gesamtheit die Welt
ausmacht (ohne Du wiirden wir nicht wissen,
was Ich ist). Weiter wird untersucht, inwie-
weit sich diese Gegensitze auf Christus und
seine Predigt auswirken: Er ist gleichzeitig
allmédchtig und machtlos, ein strenger Predi-
ger und ein gnéadiger Lehrer usw. Danach be-
wegt sich der Autor wieder im Kontext der
Freiheit und analysiert diese Gegensitze in
der Predigt Christi: vergeben und nicht ver-
geben, Liebe—Hass, Gnade—Egoismus.

Auch wenn die Reformation als ihr Ziel
hatte, das Christentum von den ,historischen
Schichten” bzw. von den historischen For-
men der Folklore, vom Volksglauben und
von den altertiimlichen religiosen Archety-
pen zu befreien, bedeutet das nicht, dass die
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Verwurzelung der christlichen Botschaft in
solchen Formen etwas Schlechtes an sich ist.
Auf den Seiten 212-234 setzt sich der Au-
tor mit dem Verhéltnis zwischen den mythi-
schen und historischen Elementen sowie mit
den ,,mythischen (archetypischen) Konstan-
ten” im Christentum auseinander (Paradies
— Holle, ,,goldenes Zeitalter”, Gottmensch-
heit, das Leiden, das Sterben und das Auf-
erstehen des Helden). Eine dhnliche Thema-
tik wird im zwdlften Abschnitt erarbeitet (S.
235-254). Das Phanomen der Religion bzw.
ihrer Erscheinungsformen wird auf den Sei-
ten 255-269 thematisiert. Dabei werden du-
Bere Erscheinungsformen des Religidsen im
Christentum analysiert: die Auspragung des
Glaubens, Zeichen-Wunder, Bildnis (Ikone),
Reliquien.

Das letzte Kapitel rundet die Untersu-
chung dieses Werkes mit dem Riickblick
auf die Entwicklungen der Nachkriegszeit
ab (S. 270-288). Der Autor stellt fest, dass
das Nachkriegseuropa eine auBerordentliche
Chance fiir die Umsetzung der christlich-de-
mokratischen Werte hatte, was anhand der
Bemiihungen von Charles de Gaulle und
Konrad Adenauer sowie einiger Schriftstel-
ler und Kiinstler geschildert wird. Gleichzei-
tig haben aber der schnelle technologische
Fortschritt und die ,,Amerikanisierung® Eu-
ropas zu einer vollkommenen Dominanz der
Naturwissenschaften gefiihrt, wodurch Phi-
losophie und Theologie an Bedeutung ver-
loren haben. Wihrenddessen reduzierten
Psychologie und Soziologie anhand des Fra-
gezeichens (empirischer Ansatz) den Men-
schen auf quantitative, fast vollkommen
messbare empirische Werte. Infolgedessen
wurde die Rolle der Kirchen immer weiter
marginalisiert, wiahrend die Gottesdienste
immer weniger besucht wurden. In der eu-
ropdischen Kultur herrscht die Auffassung,
dass man sich mit Dogmen nicht belasten
soll, wobei der Gedanke, dass jede Religion
ein Teilchen der Wahrheit* besitzt, von vie-
len Intellektuellen und sogar Theologen ge-
teilt wird. Den Glauben in ,,das himmlische

Konigreich® auf Erde, hier und jetzt, erkennt
man in den Werken von Karl Marx, genau-
so aber auch im gegenwirtigen Vertrauen auf
die Medizin, die ,,alle Krankheiten und sogar
den Tod* ausloschen wird. All dies fiihrt zu
einer tiefen Krise, denn der Mensch wird mit
vollem Vertrauen in seine eigenen schopfe-
rischen Potentialen allein dagelassen. Hinzu
kommt die durch die Vermischung der Kul-
turen immer stirker steigende Zerstreuung
der europdischen Identitdt. Nach der Mei-
nung des Autors soll die romisch-katholische
Kirche einerseits ihre religidsen hierarchi-
schen Formen relativieren und andererseits
das Prinzip des Universalismus, das sie vom
romischen Reich geerbt hat, aufgeben. Sie
soll sich mehr auf die Personlichkeit Christi
konzentrieren und jedem aufgeklarten Indi-
viduum mehr Vertrauen schenken. Ein Indi-
viduum — ein Christ — soll, nach dem Vorbild
Jesu, mit dem Ideal der ,,selbstaufopfernden
Liebe* leben, er soll Verantwortung fiir die
Menschen in seiner Umgebung zeigen und
durch seine Worte und seine Taten Zeugnis
fiir den Glauben ablegen.

Zusammenfassend lésst sich sagen, dass
das Buch von Wolfgang Speyer ein sehr in-
formatives und nutzliches Werk mit thema-
tischer Vielfalt und umfangreiche Biblio-
graphie darstellt. Seine Einstellungen, die
er in seinem Buch vorstellt, wirken erfri-
schend in der gegenwartiger européischen
Philosophie. Seine Betrachtung des ,,Jen-
seitigen™ Offnet die Tir fiir eine gut fun-
dierte gegenwirtige christliche Philosophie.
Sein Werk erinnert uns an die Bedeutung
der Philosophie der Wissenschaft, bzw. ei-
ner allumfassenden Zugang zum Problem
des menschlichen (Er)Kenntnis. Die Ana-
lyse der Freiheitbegriffes in der Antike bis
zur heutigen Zeit endeckt wieder die Viel-
falt dieses Begriffes und 6ffnet neue Bedeu-
tungsschichten in seinem Verstidndnis. All
dies macht sein Buch véllig empfehlens-
wert, nicht nur fiir die Forscher, die sich fiir
dieses Fachgebiet interessieren, sondern fiir
jeden denkenden Mensch heute.

Nenad BoZovi¢
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Cyril Hovorun, Scaffolds of the Church: Towards Poststructural Ecclesiology,

Eugene: Cascade Books, 2017.

In his new book, “Scaffolds of the Church:
Towards Poststructural Ecclesiology” Mr.
Hovorun presents issues in Orthodox eccle-
siology. This book is useful, not only for Or-
thodox Christians, but for all those who are
sincerely interested in Orthodox theology
and its possibility to confront modern chal-
lenges. This is a very convincing attempt to
make further step into the issues of church
structures trying to reconsider prevailing ec-
clesiological positions, especially those of
metropolitan Zizioulas. In an interesting and
pervasive way the author gives an historical
and theological overview of Church’s struc-
tural development. Convincingly the author
shows that church’s administrative struc-
tures have been the product of the develop-
ment and adaptation of the Church in order
to confront different historical circumstanc-
es. Each way of organizing Church struc-
tures in early Christianity had one goal in
mind, to save the unity of the Church.

The author made a long trajectory show-
ing Church’s administrative development,
from community to the territory, and from
territory to national model of organization.
The change from community to territory was
already evident in the canon 4 of the First
Ecumenical Synod where church decided to
turn to the territorial model of church organi-
zation following the Imperial structure. The
same could be said for pentarchy, which was
developed under the influence of Imperial
order and structural changes in the Imperial
administration itself. Territorial organization
of the Church, which took place already in
4th century, has been blended in 19" centu-
ry with national freedom movements, which
followed old territorial model, but with a
new brand name — canonical territory.

Especially important in this book is the
author’s attempt to give a new interpretation
of “borders” in the church’s life and the Can-
on Law. Using the Roman idea of Empire,
where Empire is always spreading in order to

conquer the whole world, the author makes
a distinction between the terms such as fron-
tier and borders. Borders today have been
understood as lines protecting one’s territo-
ry, while frontiers in the Roman Empire rep-
resented starting points for further expansion.
In other words, Pax Romana never saw the
end of its expansion — expansion was unstop-
pable and the Empire could have taken over
the whole world. If some part of the world
were not under Rome that was considered
only as temporary situation. Christianity was
born in this world, with sense of universality
and infinity. Each part of the world is going
to be conquered by Empire, and the Church
shared this thinking waiting to conquer the
rest of the world. This gives even more es-
chatological understanding of borders, we
do not only protect ourselves but we have
been called to perceive the whole world as
a Church “in becoming”. The Early Church
was less structured and so more open for ex-
pansion and less interested in borders and
questions of what is beyond those borders of
the church. Pastoral issues at that time raised
the question of borders of the church, name-
ly in which way to accept those who aban-
doned the church during prosecution. An ex-
ception were theologians from North Africa,
but even the Cyprian famous phrase “salus
extra ecclesiam non est” was not been ac-
cepted in the church worldwide.

Mr. Hovorun takes on the difficult task of
interpreting one more time the famous can-
on 28 of Chalcedon. In his interpretation, this
canon has been laid into the framework of
two organizational types of the church, com-
munitarian and territorial. In his interpreta-
tion, the author convincingly proved his the-
sis that this canon is about community and
not territory. In order to illustrate the issue
of autocephaly the author presents the histo-
ry of almost every Orthodox autocephalous
Church and the way they got autocephaly/ be-
came autocephalous. The book provides in-
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teresting insights into this issue, showing that
autocephaly movement in the nineteenth cen-
tury was not bad all in all, but had emancipa-
tory effects on the Balkan people in particular.

Presenting the Church organizational
models as issues of Church scaffolds, which
helped Her to move through the history, the
author is opposing the idea that structures
are part of Church’s ontology. The author re-
marks that when we believe that primacy is
part of the nature of the church then naturally,
hierarchy becomes the same ontological part.
However, in the opinion of Mr. Hovorun, the
Church is not hierarchical in Her Being. He
gives examples of some of Church functions,
such as a bishop. Bishop was an adjective,
episkopos — the one who oversees. It was
the title given to the priest. Soon the adjec-
tive episkopos turned into noun and became
a fixed and specific service distinct from
priests. St. Ignatius is specifically responsi-
ble for the development of the idea of mo-
no-episcopacy and Didascalia furthered this
idea. Saint Ignatius’ idea obviously helped
the Church to confront issues in his diocese
but at the same time had many side effects —
the routinization of the services in the church
and reduction of charisma. That would bring
the first opposition to this mono-episcopacy
idea in a Montanist movement who was nos-
talgic for an idea of the Church before mo-
no-episcopacy. Hierarchy was a product of
Neoplatonism and the Roman world so that
three levels of the hierarchy (bishop, priest,
deacon) soon substituted all other charisms
and services in the early church. Such accep-
tance of hierarchy changed the perception
of these services. Diakonia changed from
non-hierarchical order into hierarchical priv-
ilege. The gap between clergy and laity, i.e.
“the formation of administrative structures in
the church increased the distance between
ordained clergy and laity.”

From the time Christianity became the
official religion, bishops were substituting
pagan priests whose service was to offer a
holy cult for people. Church orders slightly
slipped into the same box, they focused on

the sacraments and their performance, tak-
ing less care for community itself. The cel-
ebration of Eucharist became exclusive pre-
rogative of the hierarchy as ministers of the
holy cult. The growing gap between people
and hierarchy has created a gap between the
community and the Eucharist. Explaining
this development in more detail the author
clarifies how it turned out that Eucharist be-
came holy relict, and not the communal act
in the Church’s life.

At the end, the author concludes that hi-
erarchy does not belong to the Church’s on-
tology but rather serves “as instruments of
convenience and outcomes of conventions.”
Namely, the Church needs to accommodate
Her structures like She always did through-
out history. The Church in today’s world
should not be perceived as a structure but
more as a relationship. Priesthood in Chris-
tianity does not have the role to “exploit the
restrictions of access to the holy, but to help
the members of the community to use as ful-
ly as possible the abundance of grace grant-
ed by Christ to everyone without measure
(John 3: 34).” In other words, church struc-
tures should not be perceived as ontological
but relational, something that Nick Crossley
calls “relational sociology” discovering rela-
tional character of social systems.

As a conclusion of this massive work,
we could quote the author himself concern-
ing the church structures as part of Church’s
scaffolds in history, “All structures have
from time to time deviated from their initial
purpose and rationale. Some of them have
perished as a result. Others have been re-
newed over time, such as, for example, the
clerical orders of bishops, presbyters, and
deacons. In other cases, completely new
structures have emerged under old names, as
has occurred with autocephaly. It has always
been up to the church to decide which struc-
tures to forget and which to reinterpret or re-
make. This means that the church can cre-
ate new structures when it deems necessary.”

This book is important giving us strategy
on how to overcome problems in the realm
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of the Orthodox Ecclesiology. I would highly
recommend this book to those especially in-
terested in Orthodox ecclesiology and Canon

Law believing that this book will open their

horizons in order to face other Christian com-

munities and the modern world in general.
Rastko Jovi¢

Dietmar Schon (Hg.), Dialog 2.0 — Braucht der orthodox-katholische Dialog neue
Impulse? (Schriften des Ostkircheninstituts der Diozese Regensburg, Band 1), Re-
gensburg: Verlag Friedrich Pustet 2017. ISBN/EAN: 9783791729237

Der katholisch-orthodoxe Dialog ist in eine
Krise geraten, die offensichtlich seine Ent-
wicklungsdynamik beeintrdchtigte und ei-
nen Stillstand im gesamten Prozess der ge-
genseitigen Anndherung verursachte. Solche
und &hnlich pessimistische (oder doch re-
alitdtsbezogene) Diagnosen des aktuellen
Standpunkts im Dialog zwischen zwei Kir-
chen hort man immer 6fter von verschiede-
nen Stimmen und Beteiligten an einem der
wichtigsten Prozesse der dkumenischen Zu-
sammenarbeit. Ob diese in etwa grauen To-
nen gefdrbten Stellungnahmen der wahren
Lage entsprechen und tatsdchlich das fiir den
O6kumenischen Dialog ungiinstige Momen-
tum richtig beschreiben, sind zweifelsohne
die gravierenden Fragen, mit denen sich sei-
ne Akteure heutzutage konfrontieren miissen.

Der hoffnungsvolle Anfang in den spéten
Sechzigern des letzten Jahrhunderts — die ge-
meinsame Initiative des Okumenischen Pa-
triarchen Athenagoras und Papst Paul VI.,
wie auch die Beschliisse des II. Vatikani-
schen Konzils — hatte eine ganze Generation
der Hierarchen und Theologen zum offenen
und briiderlichen Gesprach ermutigt. Sei-
ne erste Ergebnisse waren die von der Ge-
mischten Internationalen Kommission fiir
den theologischen Dialog in achtziger Jahren
verabschiedeten Dokumente. Jedoch kam es
in der letzten Jahrzehnten des 20. Jahrhun-
derts zu einer Stagnation in den Beziehungen
zwischen Katholiken und Orthodoxen. Meh-
rere, nicht nur kirchlich-theologische, Fakto-
ren fiihrten zu diesem ungiinstigen Wandel
im katholisch-orthodoxen Dialog, die seinen

Prozess heute immer noch beeinflussen. Was
sind die konkreten Griinde dieser Stagnation,
kann man die Probleme prézise lozieren und
gemeinsam iiberwinden und inwieweit sind
die Kirchenvertreter bereit, die bequeme Si-
cherheitszone der innenkirchlichen Normen
und Narrative zu verlassen, um einen neuen
Schritt im Dialog zur Erfiillung seines letz-
ten Ziels zu machen?

Mit den obigen Fragen beschiftigt sich
der kiirzlich erschienene Tagungsband ,,Di-
alog 2.0 — Braucht der orthodox-katholische
Dialog neue Impulse?*, herausgegeben von
Dr. Habil. Dietmar Schon O.P., dem Direk-
tor des neugegriindeten und neu konzipier-
ten Ostkircheninstituts der Didzese Regens-
burg. In dieser ersten Ausgabe der Schriften
des Ostkircheninstituts, lassen sich zwei be-
deutende Punkte erkennen. Einerseits wer-
den in den Beitrdgen der beteiligten Teil-
nehmer die mannigfaltigen Aspekte des
okumenischen Prozesses angedeutet, seine
historische Perspektive geschildert und des-
sen aktuelle Hauptprobleme diskutiert. An-
dererseits driickt die Neugriindung einer sol-
chen Einrichtung die klare Bereitschaft zur
Fortsetzung und Wiederbelebung des katho-
lisch-orthodoxen Dialogs aus.

Die Komplexitit des okumenischen Di-
alogs zwischen der Romisch-Katholischen
und Orthodoxen Kirche wird in seinen unter-
schiedlichen Blickpunkten dargestellt. Dem-
entsprechend erfahrt der Leser aufgrund der
Bemerkungen und Ansichten prominenter
Teilnehmer viel {iber seine historische Ent-
wicklung wie auch liber die gegenwértigen
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Verhéltnisse. So erinnert Kardinal Kurt Koch
in seinem Vortag sowohl auf die Sternstun-
den des Dialogs — wie die beidseitige Auf-
hebung der Anathemata, oder die Ausfiih-
rung des Dialogs der Liebe und des Dialogs
der Wahrheit — als auch auf seine Stolperstei-
ne — das Problem der unierten Kirchen und
die Frage des Primats. All diese bezeichnen
die wichtigsten Etappen dieser gemeinsamen
Reise durch die letzte Halfte des 20. Jahrhun-
derts und die ersten Jahre des neuen Millenni-
ums. Metropolit Elpidophoros Lambriniadis
konzentriert sich auf den aktuellen Stand des
katholisch-orthodoxen Dialogs und die Stel-
lungnahme der Grof3en und Heiligen Synode
der Orthodoxen Kirche (18.-26. Juni 2016)
zu dieser Problematik. Er setzt sich fiir die
Intensivierung und weitere Entwicklung des
Rezeptionsprozesses der Dialogergebnisse in
den Kirchen ein und fordert demzufolge ei-
nen Dialog des Lebens. Uber die Fragen und
Uberlegungen zu einem Neuansatz des ka-
tholisch-orthodoxen Dialogs nach der Heili-
gen und Grolen Synode von Kreta diskutiert
Theresia Hainthaler. Seine Entwicklungs-
dynamik lésst sich gut am Beispiel der 6ku-
menischen Begegnungen der Deutschen Bi-
schofskonferenz mit den orthodoxen Kirchen
(Bischof Dr. Gerhard Feige), an den oku-
menischen Erfahrungen im Vorderen Orient
(Assad Elias Kattan) wie auch an den Bezie-
hungen zwischen der Katholiken und Ortho-
doxen in Siebenbiirgen und im ruménischen
Altreich (Paul Brusanowski) verfolgen.

Auf die mangelnde Rezeption des Dia-
logs weist auch Rade Kisi¢ hin und warnt
vor der bestehenden Diskrepanz zwischen
den auf komplexe theologische Trakta-
te reduzierten Dialogergebnissen und dem
alltdglichen Kirchenleben. Als einen neu-
en Impuls zum Wiederbeleben des Dialogs

schldgt er die Anwendung der neuen her-
meneutischen Zugédnge vor. Als Beispiel
erwahnt er die ,kenotische Ekklesiologie
von Johannes Brosseder und Congars Kon-
zept der ,,Re-Rezeption* der konfessionel-
len Lehren und Praxis. Auf diesen Vorschlag
schliefit sich Wolfgang W. Miiller mit sei-
ner Darstellung Yves Congars® Position in
der Trinitdtsdebatte zwischen Ost und West
an. Die ganze Diskussion stellt Vasilios N.
Makrides in einen breiteren Kontext. In sei-
nem Beitrag schildert er das Phdanomen des
orthodoxen Antiokzidentalismus und Anti-
katholizismus als eines der immer noch ak-
tuellen Hindernisse fiir katholisch-orthodo-
xen Dialog. Schlielich behandelt Dietmar
Schon die Problematik der zwischenkirchli-
chen Entfremdung. Die historische Entwick-
lung dieses Phanomens manifestiert sich in
pragenden Ereignissen, deren Konsequen-
zen die katholisch-orthodoxe Beziehungen
heute noch beeinflussen. Auch er potenziert
in seinen Ansétzen zu methodischer Weiter-
entwicklung den Bedarf einer Ausdehnung
des Dialogs auflerhalb seines theologischen
Kontexts.

Der ,,Dialog 2.0“ reflektiert iliber die
grundlegenden FElemente und Phidnome-
ne des katholisch-orthodoxen Dialogs und
versucht die Richtlinien fiir seinen weite-
ren Weg herauszukristallisieren. Die Prob-
leme und immer noch offenen Fragen, auf
die er stofit, werden hier nicht verschwiegen,
sondern direkt angesprochen. In den vorlie-
genden Positionen lédsst sich einerseits die
Entschlossenheit erkennen, sich an den er-
reichten Orientierungspunkten und den ge-
meinsamen Zielsetzungen zu halten, aber
zugleich auch der Mut, den katholisch-or-
thodoxen Dialog, wenn nétig, mit einer neu-
en Herangehensweise fortzusetzen.

Dragisa Jerkié



PHILOTHEOS International Journal for Philosophy and Theology

Published by

Gnomon Center for the Humanities, Belgrade
in cooperation with
Sebastian Press, Los Angeles
Center for Philosophy and Theology, Trebinje

Call for papers:

Unpublished papers in any language that the author may choose
should be sent per E-mail to

prof. dr. Bogoljub Sijakovié
editor.philotheos@gnomon.rs

Pravoslavni bogoslovski fakultet
“Philotheos”
Mije Kovacevica 11b
11060 Beograd
Serbia

All rights reserved.
© Gnomon Center for the Humanities, Belgrade

CIP — Karanoruzauuja y myonukanuju
Haponna 6ubnuorexa Cpouje, beorpan

1:2

PHILOTHEOS : International Journal for Philosophy and Theology /
Founding Editor and Editor-in-Chief Bogoljub Sijakovi¢. - Vol. 1 (2001)-
- Belgrade : Gnomon Center for the Humanities, 2001- . - 24 cm

Godisnje. - Uporedni naslov na grckom jeziku. - Tekst na svetskim jezicima.
ISSN 1451-3455 = Philotheos
COBISS.SR-ID 185353479







	Philipp W. Rosemann
	What is Philosophy?

	Wolfgang Speyer
	Das genealogisch-ursprungsmythische Denken als 
das erste systematische und geschichtliche Denken

	Walter Sparn
	Wenn Engel, dann solche! Warum es sich lohnt, über Engel theologisch nachzudenken?

	Zoran Kindjić
	Religious Interpretation of the Meaning of Evil

	Václav Ježek
	Emotions and their role in Theology 

	Dionysios Skliris
	Aristotelian Influences on Plotinus’ Concept of the Intellect

	Vukašin Milićević
	A Contribution to the Understanding of the Mutual Definition of the Aeon and Time in Ambigua 10

	Christos Terezis / Lydia Petridou
	The Question on the Divine Distinction
and the Divine Energies in Gregory Palamas

	Christina Danko
	Hume, Kant and Kierkegaard: An Unlikely Trio

	Maksim Vasiljević
	Idealizing Politics Abolishes the Eschaton

	Jörg Splett
	„Wahre Werte“. 
Zu einem Buch von Stephen Green

	Romilo Knežević
	Surprising God: 
An Ontological Proposition for Creative Monasticism*

	Heinrich Beck
	Astrologie in philosophischer Sicht

	Bogoljub Šijaković (Μπόγκολιουμπ Σίγιακοβιτς)
	Κριτική του βαλκανιστικού λόγου

	Kateřina Bauerová Timothy Noble
	Orthodoxy in the West: Report on a Five-Year Research Project

	Georgios Vlantis
	I. Noble, K.Bauerová, T. Noble, P. Parushev, The Ways of Orthodox Theology in the Wes

	Marko Vilotić, Rade Kisić, Nenad Božović
	Philosophisch-theologische Studien von Wolfgang Speyer 

	Rastko Jović

	Cyril Hovorun, Scaffolds of the Church: Towards Poststructural Ecclesiology

	Dragiša Jerkić
	Dietmar Schon (Hg.), Dialog 2.0 - Braucht der orthodox-katholische Dialog neue Impulse?




