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7ZA KATOLICKYM BIBLISTOU JOSEFEM KREJCIM
(3. 3. 1927 - 13. 1. 2014)

JOSEF BARTON

Jen neékolik dntt po Novém roce 2014, v pondéli
13. ledna, néds zastihla smutné zpréava z italské-
ho Tridentu, ze v rannich hodinach v nedozitych
87 letech tiSe odeSel dlouholety vyucujici nasi
biblické katedry KTF UK, katolicky knéz ThDr. Jo-
sef Krej¢i, S.S.L. Pohieb se konal o tii dny pozdéji
v severoitalském méstecku Mezzocorona.

Josef Krejc¢i byl rodily Prazan,! v Praze také maturoval na redlném
gymnéaziu (1946). Teologii odesel studovat do Rima na Laterdnskou
univerzitu (1946-1950). V dobé jeho studii doslo ve vlasti k definitiv-
nimu prevzeti moci komunisty (1948) a Krej¢i se stejné jako nékolik
dalgich Cechu pobyvajicich studijné v zahrani¢i (napr. znadmy domini-
kansky knéz Ondiej M. Petrii, prekladatel Nového zdkona, ktery tehdy
v Rimé pobyval na postgradudlnim studiu) rozhodl ztistat v emigraci.
Na knéze byl vysvécen 22. 12. 1951 a vzapéti byl prijat do duchovni spra-
vy tridentské diecéze, kde pak v pastoraci ptisobil od roku 1952 (s pre-
stavkami danymi studijnimi a pracovnimi povinnostmi) v podstaté az
do své smrti. Na rimském Laterdnu pokracoval ve studiu, ziskal zde
licenciat teologie (1952) a posléze doktorat teologie (roku 1956 obhajo-
bou disertace Kdzdni v provensdlskych kldsterech v 6. stoleti). Dal$i stu-
dium, tentokrat na Papezském biblickém institutu v Rimé (1958-1960),
zakon¢il specializovanym licencidtem Pisma svatého (1960), néasledu-
jici studijni pobyt na Ecole biblique et archéologique francaise v Jeru-
zalémé absolvoval jako Eleve titulaire (1960-1961; zdvére¢nda prace

1 Zivotopisné detaily ¢erpam z osobniho rozhovoru s J. Krejéim v kvétnu 2005.



Pozemkovy majetek ve starém Izraeli). V letech 1962-1963 se podilel
na zpracovani kumranskych textti v Centru pro automatizaci literarni
analyzy v Gallarate u Mildna. Vétsinu svého zivota spojil s pedagogic-
kym ptisobenim na diecéznim Teologickém ucilisti v Tridentu v Italii
(1966-2003), kde témer ¢tyri desitky let vyucoval ivod do Pisma sva-
tého a predmeéty starozdkonni biblistiky a posléze také prrevzal zodpo-
veédnost za tamni knihovnu. Po pddu komunistického rezimu ve vlasti
(1989) byl osloven Katolickou teologickou fakultou Univerzity Karlovy
v Praze, na niz pak (soubézné se svym tridentskym angazmd) peda-
gogicky ptisobil celd devadesata l1éta. V zapadnich jazycich i v ¢esti-
né publikoval odborné i popularizujici ¢lanky a recenze na biblicka,
veétsinou starozdkonni témata. U nds je jeho nejznamé;jsi praci ¢eska
exilovd monografie Slovo Bozi? prezentujici a podrobné komentujici
konstituci 2. vatikdnského koncilu Dei Verbum. Pires mnoholeté pireby-
vani v zahranic¢i poirdd zustaval ¢ceskym biblistou, coz doklada mj. jeho
trvaly zdjem o ¢esky biblicky text. Osobné se ujal redakce nového rim-
ského vydani Nového zakona Ondieje M. Petrii,? pricemz se zejména
podilel na revizi vykladovych ¢asti.* Za zminku stoji i jeho zivy zdjem
o Cesky ekumenicky pieklad (CEP), jenZ po iadu let postupné vznikal
ve vlasti.5 Krej¢i vznik tohoto monumentalniho dila ¢eskych biblistu
pozorné sledoval a vénoval mu vstiicné recenze v odborném teologic-
kém tisku ¢eského exilu.b

Na Josefa Krejc¢iho, neokdzalého a nendpadného, ale dobrosrdec¢né-
ho a ryziho ¢lovéka, knéze a respektovaného starsiho kolegu-pedago-
ga vzdy radi a s vdécnosti vzpomeneme. Requiescat in pace.

2 Josef Krejéi. Slovo Bozi. Rim: Kiestanska akademie 1971.

3 Novy zdikon. 7. ptiivodniho teckého znéni pielozil a vysvétlivkami opattil Dr. Ondiej
M. Petrti OP. 3. vyd. Rim: Kiestanska akademie 1976.

4 Krej¢i svou roli v této posmrtné edici Nového zdkona Ondieje M. Petrti (sam piekla-
datel zemrel . 1970) osvetluje ve své predmluve (s. 3): neprovedl zdsadni zmény textu
ani vykladovych ¢asti (zdtvodnuje to mj. tim, Ze ,je [...] nadéje, ze casem budeme
mit ekumenicky preklad Pisma svatého, na kterém se pracuje ve vlasti“), podle svych
slov vice zaséhl jen ,,do uvodu do evangelii a k listu Efesandim*®.

5 Prace na CEP trvaly od r. 1961 do r. 1979 (resp. 1985, kdy byly vydany i deuterokano-
nické knihy).

6 Josef Krej¢i. Nad novym piekladem Pisma svatého do ¢estiny. Studie 14, 3-4 [31-32]
(1972), s. 910-914; Tyz. Ctyri evangelia. Novy pieklad Pisma svatého sv. 15, Biblické
dilo ERC pro edici Kalich, Praha 1973, str. 255. Studie 16, 2 [38] (1974), s. 144-145.
V recenzi na ¢tveroevangelium napt. vyslovil zcela nepokryté nad$eny soud, Ze ,tato
kniha si muize skute¢né ¢init naroky, aby se stala jedinym prekladem®.



UvoD

Otézka metody se v kontextu soucasného teologického ba-
déni zd4 byt naprosto klicovou. Od doby Bernarda Lonergana a jeho
stdle inspirativniho dila Method in Theology se oviem debata o teolo-
gické metodé vyrazné posunula. Teologie je dnes postavena pred
vyzvy novych forem mysleni, které jsme si zvykli souhrnné oznacovat
jako postmoderna. Teologie stoji rovnéz tvari v tvar prohlubujici se
sekularizaci, respektive detradicionalizaci a pluralizaci spolec¢nosti.
A aby toho nebylo madlo, i prostiredi univerzity, pro teologii tak samo-
zirejmé, prochdzi zménami, s nimiz se musi vyrovndvat. Jak si v§ima
David Tracy ve své knize Analogical Imagination, teologie se nachazi
na jakési krizovatce mezi cirkvi, spole¢nosti a akademii a jako takova
je konfrontovdna s rtiznymi zptisoby kladeni otdzek a rozlicnymi ces-
tami, jak se s otdzkami vyrovnéavat. Studie tematické ¢ésti tohoto ¢isla
tuto situaci potvrzuji.

Piispévek Ctirada V. Pospisila je svézi a provokativni sondou do
vztahu teologie a prirodnich véd (nejen) v ¢eské katolické teologii
druhé poloviny 19. a prvni poloviny 20. stoleti. Historick4 analyza je
doplnéna o teoretické pojednani tématu, které odhaluje jeho stédle jesté
podcenovanou komplexnost. Autor se proto snazi formulovat piredpo-
klady a kritéria plodného dialogu mezi teologem a prirodnim védcem.
Tohoto renomovaného autora v tematické ¢4sti doplnuji ¢lanky mla-
dych teologti, ktei'i se na otdzku metody v teologii snazi podivat novym
neotrelym zpusobem. Jan Regner zaméiuje svou pozornost na poten-
cidlni prinos filosofie Ludwiga Wittgensteina pro teologickou meto-
du. Po analyze relevantnich mist Wittgensteinovy filosofie jazyka a na
pozadi dialogu s filosofickym pragmatismem a scientismem Regner
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nachdzi ve svérazném rakouském mysliteli inspirativniho partnera.
Clanek Martina Koé¢iho pokracuje v linii setkani filosofie a teologie.
Koc¢iho ustrednim zajmem je role otdzky jako nutného predpokladu
smysluplného teologického vypovidani. Po konstatovani, ze moderni
ani postmoderni myS$leni nedokaze podstatu teologického tazani ade-
kvatné uchopit, se autor obraci k ¢eskému filosofovi Janu Patockovi,
ve kterém doufé najit jak stredni cestu mezi modernou a postmoder-
nou, tak inspiraci pro teologické tazani. Zavére¢nd studie tematické
¢asti neopousdti pole postmoderni teologicko-filosofické debaty. Stefan
Stofanik vychazi z dila, ale také Zivotniho piibéhu Johna D. Caputa
a zamyS$li se nad alternativnim zptisobem provozovani teologie v kon-
trastu k prisné védeckému akademickému pojeti. Pro ¢tenare bude jisteé
zajimavé, Ze to, co autor vyjadruje na roviné argumentu, zaroven pod-
poruje svym neotirelym - a pro nejednoho akademika pobuiujicim -
stylem. Stofanik prezentuje odvaznou vizi, respektive néastin snad nové
teologické metody, kterou by bylo mozné rozvinout v postmodernim
véku. Autortiv ¢lanek je tireba chapat jako vybidnuti k diskusi. Stofanik
si byl védom, zZe jeho text bezpochyby vzbudi mnoho kritickych ohlast.
Se zarmutkem sdélujeme, Ze tento nadéjny slovensky teolog bohuzel
nebude moci svou teologii rozvést a dale rozpracovat. Stefan Stofanik
tragicky zahynul 7. kvétna 2014 pii autonehodé.

V netematické ¢asti se Denisa Cervenkovd vraci ke své monografii
o sociopolitické roli religio v antické kulture a promeéndch, jimiz pro-
chézel vztah antické spole¢nosti a krestanského spole¢enstvi v prvnich
staletich po Kristu. V3imaé si prvnich vstiicnych pokusti o dorozuméni
krestanti s pozdnéantickou latinskou kulturou a fimskymi spravni-
mi strukturami u Tertulidna, jenz ovlivni dalsi kirestanské generace.
Karel Slddek ve své studii na pozadi osudt vybranych ruskych kies-
tanskych myslitelti sleduje pojeti boholidstvi mj. jako cestu boje se
zlem a zboz§téni synergii mezi lidstvim a boholidstvim, ktera zraje od
osobnich dusevnich krizi téchto autorti k pozdéjsi syntéze. A kone¢né
Mlada Mikulicovd srovnava postavu Adama v biblické knize Genesis
av Kordnu a sleduje jak shodné prvky, tak rozdilné interpretace vyzna-
mu této postavy pro vztah Boha a ¢clovéka a vyusténi lidskych déjin.

Redakce
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PROBLEMATIKA HISTORIE POMERU
MEZI TEOLOGII A PRIRODNIMI VEDAMI
7 METODOLOGICKEHO HLEDISK A

CTIRAD VACLAV POSPIiSIL

ABSTRAKT

V tomto prispévku autor predstavuje a domysli metodologické piino-
sy vyplyvajici z nékolikaleté prace na monografii, ktera je vénovana problematice
reakce ceské katolické teologie 1850-1950 na vyzvy prirodnich véd, a to v §ir§im
sveétovém i interdisciplindrnim kontextu. Ukazuje se, zZe napéti neexistuje na ose
teologie - prirodni védy, nybrz na ose teisticky — ateisticky svétonazor. Autor dutisled-
né odmitd ideologizaci teologie i prirodnich veéd. V teologii spadd tato tematika
prednosiné do kompetence fundamentalni teologie, v jejimz ramci by se méla
ustavit nova disciplina ,teologie piirodnich véd“, ndsledné také do dogmatické teo-
logie, a to do pojednani o Bohu stvoriteli a do traktatu o vlastnostech trojjediného
Stvoritele.

Klicova slova
katolicka teologie, prirodni védy, filosofie védy, metoda v teologii, déjiny teologie,
déjiny ceské katolické teologie

Reﬂexe nad metodou aplikovanou v teologické praci urci-
té neni prednostné apriorni zalezitosti, kterd by fakticky predchdazela
vlastni konfrontaci s problémy, pred néz nas stavi sdm zivot ve vire.
Metodologicka strdnka nasi prdce ma jisté nikoli vyluéné, le¢ pired-
nostné povahu zobecnujiciho promysleni konkrétnich intelektualnich
zkuSenosti s reSenim pravé zminénych otézek. Je tudiz nabiledni, ze
metodologickd rovina teologické prace je néc¢im, co sice vykazuje
kontinuitu, nicméné zaroven se zde setkdvdme s organickou dyna-
mikou ¢i vitalitou.! Zkratka a dobie, vskutku tvirci teologicka prace

I Domnivam se, ze dvé pravé uvedené charakteristiky se vyslovné a zietelné odra-
zeji v celé monografii: Ctirad V. Pospisil. Hermeneutika mystéria: Struktury mysleni
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CTIRAD VACLAV POSPISIL

odhaluje nové moznosti a predklddd necekané a piekvapivé varian-
ty reSeni ¢asnych i vé¢nych otdzek nejenom na drovni traktovaného
predmétu studia, nybrz nevyhnutelné rovnéz v pomyslném prostoru
vlastniho metodologického ustrojenstvi. Koneckoncti paradigma her-
meneutického kruhu jasné vypovida o tom, ze pti interpreta¢nim aktu
se dostava do pohybu prednostné interpretujici subjekt a teprve diky
nému a jaksi v ném a spolu s nim rovnéz interpretovany text, pripadné
interpretovand skutec¢nost. Zaroven by mélo byt zirejmé, Ze posuny na
roviné metodologie jsou sice intelektudlné nejpracnéjsi, le¢ zaroven
potencidlné nejpiinosnéjsi. Podminkou zminéné plodnosti je srozu-
mitelné vyjadreni danych posuntl a ndsledné také jejich inteligentni
recepce. Neni radno si nalhédvat, Ze pravé nastinéné podminky efekti-
vity usili vynalozeného v oblasti metodologie by se daly piredpokladat
jako samoziejmost. Intelektudlni nazreni metodologické roviny teo-
logické prace se totiz urcité nikomu nenabizi zdarma, a tak kK nému
hlubsim a tviréim zptisobem dospivaji jen nemnozi.

Jestlize jsem se v poslednich témér dvou letech pomérné detailné
vénoval tomu, jak reagovala ¢eska katolickd teologie na vyzvy moderni
prirodovedy zejména v obdobi let 1850-1950,2 pak by nikoho nemé-
lo prekvapit, Ze nyni nadeSel ¢as pokusit se pokud mozno prehled-
né a stru¢neé shrnout, uptesnit a vyhodnotit piinosy tohoto badani na
metodologické roviné. Predesilam, ze ndésledujici strany rozhodné
nepiedstavuji pasdz z monografie, ktera v dobé vzniku prave predkla-
daného prispévku byla v piipraveé do tisku, byt je pochopitelné, ze zde
zazni mnohé, co je ve zminéné knize ptitomno jaksi roztrousené. Déle
je treba podotknout, ze prezentovat to, co se zda byt nové pirinejmen-
$§im v naSem kulturnim a jazykovém prostiredi, a moznd jej dokonce
v leckterém aspektu prekracuje, se nemuze obejit bez pripomenuti
relativné dobre zndmych zésad, které ovsem nékteri autoii, zejména
ti bez solidnéjsiho systematickoteologického vzdélani, neziidka opo-
mijeji.

v dogmatické teologii. 2. uprav. a rozs$ii. vyd. Kostelni Vydri — Praha: Karmelitanské
nakladatelstvi — Krystal OP 2010.

2 Srov. Ctirad V. Pospisil. Zdpoleni o nadéji a lidskou diistojnost: Ceskd katolickd teolo-
gie 1850-1950 a vyzvy prirodnich véd v Sirsim svétovém kontextu. Olomouc: Naklada-
telstvi UP 2014.
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PROBLEMATIKA HISTORIE POMERU MEZI TEOLOGI{ A PRIRODNIMI VEDAMI

1. Zakladni pristupové cesty k historii problému
a jeho velka metodologicka komplexnost

Kdo se jako badatel vyd4 do spletitého labyrintu, jimz je historie
poméru mezi teologii a piirodnimi védami, velmi z&hy zjisti, Ze to, co
se v mnoha publikacich prredklada jako hotova a jasna véc, zdaleka
hotové a jasné neni. V ¢eském prostredi takovy odvazlivec nenarazi
ani na jednu solidnéjsi studii, ktera by danou problematiku v ¢eském
jazykovém prostiredi mapovala a vyhodnocovala bud z hlediska déjin
piirodnich véd, anebo z hlediska teologie.

Pokud je mi zndmo, zahrani¢ni prace vénované déjindm zminéné-
ho pomeéru se vétS§inou vénuji pouze urcitému vyseku metodologicky
nesmirné komplexni problematiky. Nena3el jsem kuptikladu publi-
kaci, kterd by vyrazné prekrac¢ovala hranice vlastni konfese.? Dal$im
problémem je, ze autori téchto spisti ¢asto prezentuji jen vybrané pra-
ce urcitych teologt, ale neprredkladaji komplexni prizkum, v jehoz
ramci by se podroboval analyze rozsédhlejsi vzorek teologickych pub-
likaci na dané téma. Zminény postup s sebou ovSem nese riziko, Ze
takova prezentace bude ovlivnéna vstupnim predporozuménim poné-
kud vice, nezli je zdravo.

7, uvedeného dtavodu jsem zvolil vyzkum chronologicky razenych
publikaci, na néz jsem narazil, aniz bych pristoupil k néjakému pred-
béznému vybéru, pokud za néco takového nepovazujeme vymezeni
lety 1850-1950. Vyhodou je vyrazné omezeni vlivu vstupni piredpo-
jatosti a krajni otevienost konkrétnim myslenkovym formém, které
se v déjinach ceské katolické teologie projevuji. Neni divu, ze tak-
to pojaty vyzkum autora samotného privadi k netusenym zjisténim
a zaverum. Vyhodou nastinéného postupu je rovnéz to, ze promlouvaji

5 Jako priklad lze uvést jisté uzitecnou praci z evangelického prostredi: Hans Schwarz.
400 Jahre Streit um die Wahrheit — Theologie und Naturwissenschaft. Gottingen: Van-
denhoeck & Ruprecht 2012, kde se setkdvame s prehledem vybranych anglickych
a némeckych praci z evangelického, respektive anglikdnského prostiedi. Schazi zde
v8ak solidnéjsi pirehled katolické tvorby. Poukazy na katolické magisterium jsou
vyrazné zjednodusené, nekompletni a nahodilé, jen marné bychom hledali stopy
rozliSovani riiznych urovni zdvaznosti magisteridlnich vypovédi. Naproti tomu ve
shorniku: Valentino Maraldi. Teologia della creazione e scienza della natura: vie per
un dialogo in prospettiva interreligiosa. Bologna: EDB 2004, nachdzime sice jednu
praci z pera evangelického teologa, ktery vsak o historii problému v zdsadé nepojed-
navé; ostatni prispévky, které se historie vice ¢i méné dotykaji, neprekracuji hranice
katolického horizontu. Upiimné receno, neexistuje zadna prace, ktera by uspokojive
prezentovala déjiny daného problému na celoevropské — celosvétové tirovni.

13



CTIRAD VACLAV POSPISIL

samy historické texty, a tak ¢tenar mutze dospét k ponékud jinym hod-
nocenim nez autor takto koncipované monografie. Nezanedbatelna
nevyhoda uvedeného pristupu spoc¢iva jednak ve zvySeném rozsahu
vysledné studie ¢i monografie, jednak v nevyhnutelné repetitivité
nékdy imornych technickych pasazi. Timto zptisobem pojatd odborna
publikace bude piinosna a ¢tiva pro specialistu, normalni smrtelnik
bude mit s danym textem urcité potize.

Vratme se ale k zahrani¢nim pracim na téma, které je nastoleno
v titulu tohoto prispévku. Nesetkal jsem se zde s zddnym autorem, kte-
ry by prezentoval materidl z oblasti déjin teologie v souvislosti s pii-
slusnymi kontexty, jimiz jsou zcela evidentné jednak dé&jiny svétové
prirodovedy a jeji stav v dobé, kdy zkoumané teologické prace vznika-
ly, jednak regiondlni déjiny prirodovédy, protoze pravé ony predstavuji
nejblizsi kontext teologovy prace na tomto poli. Navic i s prezentaci
obsahu uvadénych dél to byva leckdy problematické, protoze se ¢asto
nedbé na jemn4 rozliSovani, ktera byvaji v takovychto dilech piitomna.
Nerespektuje se naptiklad rozdil mezi primym pritakdnim teorii evo-
luéniho vzniku lidstva na jedné strané a otevirenosti takovému teseni
jako vice ¢i méné pravdépodobné moznosti na strané druhé. Prezen-
tace pramennych textli byva jen zbézn4, pokud nechceme pouzit vyra-
zu povrchni, ¢asto silné poznamenand vstupnim piredporozuménim.
Zkratka a dobie, v oblasti vyzkumu déjin reakce teologie na vyzvy
modernich piirodnich véd je tireba do budoucna vykonat jeSté mnohé.

S tim, co bylo pravé receno, souvisi jeden neustile se opakujici
metodologicky nesvar, spocivajici v tom, ze vykony teologii se hodno-
ti oddélené od skute¢ného stavu védniho poznani dané epochy. Pod-
vedome se pak na né aplikuji jako kritérium dnesni poznatky. Neni
tudiz divu, ze takto posuzovand dila teologti vyhlizeji jako vyplody
nevzdélancua a zpate¢niki. Je proto evidentni, Ze solidni vyzkum, ktery
nevyhnutelné implikuje nejen heuristickou, ale rovnéz seri6zné inter-
pretacni slozku, nemutze opomijet zkoumdani déjin prislusného prtiro-
dovédniho oboru ¢i discipliny jak na svétové, tak na narodni roviné.

2. Lokalizace prislusejici dané problematice v ramci
systematické teologie

Bereme-li vdzné metodologicky princip analogie viry, s ¢imz sou-
visi organickd a hierarchickd soundlezitost pravd viry, na kterémzto

vry

zékladé pirekonavame specializa¢ni myslenkovou roztiristénost a s tim
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v

spjatou potencidlni sterilitu vystupti naseho snazeni, je tireba se vazné
zamyslet nad presnou adresou, kam ta ktera tematika patri.

Nikdo nebude pochybovat, ze dand tematika se tyké prednostné teo-
logie stvoreni, pripadné teologické kosmologie, a antropologie. Z zan-
ru posuzovanych publikaci vyplyvd, ze pirednostnim mistem, kam tato
problematika patiila, byvala po celé ndmisledované obdobi (1850-1950)
apologetika, jejiz nastupkyni a v jistém ohledu také dédi¢kou je dnes
fundamentdlni teologie. Tu a tam se tohoto souboru otdzek dotyka
také dogmaticka teologie, a to v traktatu De Deo creatore,* coz v jistém
ohledu pretrvava dodnes.

Zahledime-li se na soucasnou situaci, nezbyvd ndm nez konsta-
tovat, Ze v nasi dobé dominuji schémata mapujici kompeten¢ni pole
fundamentdlni teologie, kterd zpravidla danou tematiku nezahrnuji.
Apologetika v ptvodnim slova smyslu se na teologickych fakultach
nepredndsi. V jistém ohledu osirelé pole interakce mezi teologii a pri-
rodnimi védami tak byv4 vydano na pospas mysliteldm plnym dobré
vule, nicméné také myslitelim, jejichz uroven teologického mysle-
ni nebyva vzdy uspokojiva. Zda se tedy, Ze jednim z vystupli naseho
badani je apel na fundamentdlni teology, aby danou tematiku mno-
hem vroucnéji nez doposud zahrnuli mezi témata vlastni discipliny.
Pochopitelné na irovni nasi doby, tedy nikoli konfronta¢né a v urcitém
ohledu ideologicky, nybrz s markantni otevrenosti vii¢i transcendenci
a v dialogické formeé.

Jaky vyznam ma4 tato tematika pro dogmatické pojednani o tajem-
stvi stvoreni a jaky postoj by k ni méla zminénéa disciplina zaujimat?
V ¢em je odlidnost od fundamentéalné teologického piistupu? Mélo by
byt evidentni, Ze pro zdravou apologetiku bylo dogmatické vyjasné-
ni, co je a co neni v dané zdalezitosti skute¢nym obsahem viry, vycho-
diskem nejen v postoji k piinostim piirodni védy, ale také v hledani
Feseni nastalych problémi.’ Jako priklad l1ze uvést otazku, zda bez-
prostredni stvoteni lidského téla Bohem patii mezi vyslovné zjevené
pravdy. Jestlize ohledné lidské duse panovalo a panuje u pravovérnych

4 Srov. napi. Adalbertus Sanda. Synopsis Theologiae dogmalicae specialis I. Fribur-
gi Brisgoviae: B. Herder 1916, s. 133-137; Josef Pospisil. O Bohu Stvoriteli: Traktdt
spekulativné dogmaticky. Velehrad: Cyrilo-Metodéjsky spolek na Velehradé 1923,
s. 403-413.

5 Takovyto pristup je zietelnd patrny napiiklad v dile: Josef Smejkal. Krestansky
ndzor svétovy: Dil I. Rozumové zdklady viry. Milevsko: ndkladem vlastnim, tiskdrna
J. Kritzera 1911.
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teologti jednotné minéni, podle néhoz jeji bezprostiredni stvoreni
Bohem je zjevenou pravdou viry, v pripadé vzniku lidského téla se vel-
mi zahy, tedy jiz v pritbéhu druhé poloviny 19. stoleti, objevuji vyraz-
né pochybnosti ohledné stupné zavaznosti této nauky, a to i u teologt,
kteri neprojevovali obzvlastni otevirenost moznosti vzniku/stvoteni
lidského téla evoluci.

Dogmaticka teologie zase ze své strany pochopitelné zahrnuje do
své prezentace vysledky, k nimz dospéla apologetika ¢i fundamentélni
teologie, kterd nakonec nemiize nez konstatovat, ze prislusné nazorové
napéti se objevuje na poli filosofie, kde soupefi protikladné svétona-
zory, nikoli na ose poméru piirodni véda - teologie. Pravé zminéna
pritomnost fundamentélni teologie v dogmatické teologii a opacné
ziretelné odpovidd tomu, Ze mezi obéma disciplinami panuje pomér
popsatelny pomoci paradigmatu hermeneutického kruhu.

Existuje vsak jeSté jeden specificky aspekt vlivu prirodnich véd
v oboru dogmatiky a také mordlni teologie, ktery ¢eska katolickéa teolo-
gie v obdobi let 1850-1950 nebyla s to plné docenit. Plati totiz, ze novy
piirodovédecky obraz kosmu, svéta zivych bytosti, korenti existence
lidstva nevyhnutelné vypovida diive netusenym zptisobem o Stvorite-
1i,5 posouva nase povédomi ohledné adekvatni hermeneutiky biblic-
kych textfi, ozirejmuje v novém svétle tajemstvi piirozenosti, s ¢imz
pochopitelné velmi tizce souvisi takzvany prirozeny zakon.”

Jako urc¢ity priklad nedostatecné reflexe vyznamu promény obra-
zu svéta na prirodovédecké roviné v oboru dogmatiky lze uvést to, jak
ceské teologie zpracovala ¢i nezpracovala Einsteinovu teorii relativity.
Vyznacny katolicky filosof a apologeta Alois Kudrnovsky ve své zasve-
cené analyze tohoto prinosu® dospél zhruba v poloviné dvacéatych let

6 Srowv. Ctirad V. Pospisil. Jako v nebi, tak i na zemi: Ndcrt trinitdrni teologie. 2. vyd.
Kostelni Vydrii — Praha: Karmelitdnské nakl. — Krystal OP 2010, s. 427-465.

7 Srov. MTK. Hledéani univerzalni etiky: novy pohled na prirozeny zdkon. In: MTK.
Dokumenty Mezindrodni teologické komise vénované mordlni teologii a etice. Kos-
telni Vydii: Karmelitinské nakladatelstvi 2010, s. 75-155. Mélo by byt nabiledni, ze
jednou z nejzdsadnéjsich metodologickych trecich ploch v morélni teologii je praveé
otdzka pomeéru mezi empirickymi tidaji, které ¢asto souviseji s prirodnimi védami,
a naroky, jez na vériciho klade nadprirozené zjeveni a vira. Srov. Ctirad V. Pospi3il.
Podnéty k hlubsimu promysleni poméru mezi dogmatickou a moralni teologii. /UC
Theologica 1,1 (2011), s. 7-36.

8  Srov. Alois Kudrnovsky. Einsteinova theorie relativity a apologetické otazky. CKD 63
[88] (1922), ¢. 1-2, s. 13-18; ¢&. 3-4, s. 119-1253; ¢. 7-8, s. 220-228; ¢. 9-10, s. 295-304;
64 [89] (1923), ¢. 7-8, s. 329-336; ¢. 9, s. 463-472; 65 [90] (1924), ¢&. 4, s. 259-265; 66
[91] (1925), ¢. 7-8, s. 477-491; 67 [92] (1926), ¢. 1, s. 23-27; ¢&. 3-4, s. 231-236; ¢. 5-6,
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ke konstatovani, ze véc je nejistd a ze z hlediska apologetiky se zde
nevytvari zadnd treci plocha. Zda se, Ze tento zavér byl jednim z dtvo-
dt, pro¢ se s touto tematikou v ndsledujicich desetiletich, tedy ve tii-
catych a c¢tyricatych letech 20. stoleti, v pojedndnich o stvoreni svéta
a v apologetickych spisech ceskych katolickych teologti nesetkdvame.
Uprimné receno, velmi obdobné hodnoceni bychom asi mohli vyslo-
vit o veétSiné toho, co Cesti katoli¢ti teologové vyprodukovali v oblasti
teologie stvoreni na poli dogmatické teologie i v obdobi 1950-1990.
Dokladem toho, Ze se jednalo o nedomyslenost piekonatelnou jiz
v prvnich desetiletich 20. stoleti, je prace vynikajiciho luteranského
teologa Karla Heima (1874-1958), ktery se snazil aktualizovat nase
vypovidani o Bohu a o jeho stvoreni pravé na zdkladé nového obrazu
svéta, jak ndm ho predklad4 zejména moderni fyzika. Jednak na tom-
to zakladé, jednak na bazi dialogického personalismu pak vypracoval
multidimenziondlni pojeti skute¢nosti, kterd svou komplexnosti nevy-
hnutelné pirekracuje parcidlni pohled dany metodou urcité védni spe-
cializace.? Jisté neni bez zajimavosti, ze k ¢emusi velmi obdobnému
nds dnes na urovni mezioborového dialogu vybizi také Mezinarodni
teologicka komise.10

Muzeme tedy uzavrit, ze historické badéani ohledné poméru c&es-
ké katolické teologie k vyzvdm modernich prirodnich véd prokazuje
svoji podnétnost i pro nasi soucasnost, nebot jsme z ného vytézili jed-
nak urceni mista, kam dana tematika patri, jednak urcité perspektivy
metodologického zaméreni dalsi reflexe nejen na poli fundamentalni
teologie, ale také v oblasti dogmatiky a ¢aste¢né rovnéz moralni teo-
logie. Traktat o tajemstvi stvoreni by tedy meél byt predkladan v jis-
tém ohledu nadvakrat - jednou ve fundamentdalni teologii, podruhé na
rovine teologie stvoreni, pripadné na roviné charakteristik trojjediné-
ho Boha stvoritele.

s. 326-330; ¢. 8, s. 476-484. Rozsahem se jednd o mens$i monografii, ktera vznikala
v prubéhu péti let a vychazela v CKD pomérné nepravidelné.
9 Srov. Jiii Vogel. Karl Heim: v diskusi teologie a pfirodnich véd. Brno: L. Marek 2013.
10 Srov. MTK. Teologie dnes: Perspektivy, principy a kriteria. Olomouc: CMTF UP 2014.
Autori dokumentu se snazi prekonat nejen roztiristénost teologie do mnoha disciplin
a pristupt, ale také vybizeji komunitu teologt, aby na tirovni celé univerzity vytvareli
prostor dialogu a setkdni rtiznych véd.
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3. Z&akladni tematické okruhy dané problematiky
a jeji velka metodologicka komplexnost

Témeéei vSechny zahrani¢ni préace, které se dotykaji dané problema-
tiky, se soustireduji na problematiku poméru teologie k darwinismu.
Popravdé teceno, zminky o postoji teologie k prinostim astronomie
se tykaji prevazné jmen jako Kopernik, Galileo, pripadné G. Bruno.
O 18. ani 19. stoleti se v dané souvislosti svétova teologické literatura
zabyvajici se déjinami vlastniho oboru povétSinou nezminuje, piresto-
ze osvétleni tohoto tematického okruhu ndm muze ukazat veelku zie-
telné, jak ve stoleti pary nasi kolegové vykladali biblické Sestidenni
a jak to bylo s domnéle fundamentalistickou lekturou Bible ve vztahu
k vyzvdm moderni piirodovedy.

Pokud se jednd o ¢eskou katolickou teologii, fadu odborniki zirejmé
prekvapi, Ze jsem v inkriminovaném obdobi nenarazil ani na jednoho
¢eského katolického teologa, ktery by prvni kapitolu Geneze vykladal
fundamentalisticky. Téméi jednozna¢né prevlada takzvany ideédlni -
alegoricky vyklad s urc¢itou ndznakovou otevrrenosti vii¢i velmi umir-
néné konkordistické lekture. Cesti teologové si jasné uvédomovali, ze
Pismo je smérodatné ve vécech spasy, a nikoli v zélezitostech, které
spadaji do kompetence prirodnich véd.!! Nenalezl jsem nikoho, kdo by
se stavél odmitaveé k Laplaceové teorii vzniku Slunce a planet.

Pomérné zna¢ny metodologicky problém ovsem tkvi v tom, Ze dnes-
ni autori bohuzel zpravidla nerozlisSuji otdzku evoluce v oblasti fauny
a flory a problematiku vzniku - stvoteni ¢lovéka cestou evoluce. Kdo
ale ¢te spisy nasich predchiudct ponékud svédomitéji, zjisti veelku
snadno, ze oni tyto okruhy velmi pecliveé rozliSovali. Dozviddame-li se
v urcité publikaci, ze kuptikladu J. H. Newman sympatizoval s Darwi-
novou evolu¢ni teorif,!? ma tato vypoved bez blizsi specifikace témér
nulovou vypovidaci hodnotu, protoze jiz od Sedesatych let 19. stole-
ti prinejmensim implicitné a od sedmdesatych explicitné se katoli¢ti

11 Jako piiklad uvadim nasledujici citaci z dila, které vzhledem k jeho obsahu a nazo-
rovym stanoviskiim muizeme oznacit za dobové standardni: ,,Jest na mysli miti, ze
bible ticel m4 uciti o Bohu, nikoliv o prirodé. Bible neni k tomu, aby odchovala pii-
rodnim védam péstitele, nybrz Boha ctitele.“ Jan Prochazka. Styky veéd prirodnich
s bibli. CKD 29, 2 (1888), s. 87-94, zde s. 89. Studie ma vice pokracovani.

12" Srov. napt. Ulrich Liike. Schopfung und Evolution. Wider den naturalistischen Krea-
tionismus und der metaphysische Evolutionismus. In: Patrick Becker - Ursula Die-
wald (ed.). Zukunftperspektiven im theologisch-naturwissenschaftlichen Dialog.
Gottingen: Vanderhoeck & Ruprecht 2011, s. 21-36, zde s. 27.
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teologové vyslovovali velmi vstricné k moznosti stvoireni organismt
v oblasti fauny a flory cestou evoluce. Opirali se piritom o nékteré vyro-
ky svatého Rehote z Nyssy, svatého Augustina a svatého Tomase Akvin-
ského, v nichz se projevovala otevirenost viici alternativé stvoreni mate-
ridlnfho a zejména organického svéta cestou vyvoje.!3 Titiz autoii se
ale v druhé poloviné 19. stoleti stavéli zpravidla zamitavé k moznosti
vzniku/stvoreni lidského téla cestou evoluce. Pokud by tedy J. H. New-
man zaujimal vstricny postoj k evoluci na roviné fauny a flory, bylo by
to v dané dobé v zdsadé standardni teologické stanovisko. Pokud by
projevoval inklinaci k moznosti vzniku/stvoreni lidského téla cestou
vyvoje, radil by se k nemnoha teologickym prikopnikim, kteii byli
vuci této alternativé vysvétlovani vzniku lidského rodu otevreni jiz
v druhé poloviné 19. stoleti a v prvnim desetileti stoleti 20.1*

130 textech tii zminénych autort, které se pouzivaly a pouzivaji jako odtvodnéni
krestanského pojimani evoluce v oblasti fauny a flory, hovori: Frantisek Vojtek. Cesty
k Teilhardovi. Rim: Kiestanska akademie 1996, s. 22-28. Konkrétné se jedna o dila:
Rehoi Nyssky. Explicatio apologetica in Hexaémeron (PG 44, 72B); Augustin. De
Genesi ad litteram IV (PL 34, 325-324); Toma$ Akvinsky. Summa contra gentiles 111 22.
Dluzno ovsem podotknout, ze samotné Vojtkovo dilo vzniklo ve strojopisu a samizda-
tu jesté hluboko v totalitni dobé.

14 Soucasna odborna literatura - srov. napi. Barry Brundell. Catholic Church politics
and evolution theory. British Journal for the History of Science 34 (2011), s. 81-95;
Mariano Artigas - Thomas E Glick - Rafael A. Martinez. Negotiating Darwin the
Vatican Confronts. Baltimore: The John Hopkins University Press 2006 - uvadi pét
jmen teologu, kteti byli vySetirovani prislusnou rimskou kongregaci pred rokem 1903
pravé proto, ze verejné projevovali otevienost evolu¢nimu zpusobu vzniku lidského
téla ze zvirecich predkii. Na tomto misté si je mizeme s tictou jenom piripomenout:
Raffaele Caverni [1837-1900]. De’ nuovi studi della Filosofia. Discorsi ad un giovane
studente. Firenze: Carnesecchi 1877; Marie-Dalmace Leroy OP [1828-1905]. L'évolu-
tion des espéces organiques. Paris: Perrin 1887; John Augustine Zahm [1851-1921].
Evolution and Dogma. Chicago: McBridel 1896; Geremia Bonomelli [1851-1914, od
roku 1871 az do smrti biskupem v diecézi Cremona]. Seguiamo la ragione. Milano:
Cogliati,1898; John Cutley Hedley (1837-1915).

Na zdkladé pozorné cetby dél ceskych teologti se mi podatilo tento seznam rozsirit
o dalsi jména, u nichz v zavorce uvadime také rok, kdy dany nazor vyjadrili ve svych
publikacich pievazné v ramci exegeze prvnich kapitol knihy Geneze: Joseph Knabe-
nauer SJ (1877); Erich Wasmann SJ - rakousky piirodovédec a teolog (1903); Nor-
bert Peters (1907); Franz von Hummelauer SJ (1908); Johann Baptist Goettesberger
(1910).

K tomu je tireba pripocist vérici prirodovédce, kter'i otevirené hlasali, ze Bih urc¢itym
zptisobem stvoril lidstvo cestou evoluce: George J. Mivart (1871), Alexander Braun
(1872), v teském prostredi pak to byl ve své dobé botanik svétové tirovné a syn dnes
znamejsiho velkého ceského literdta Ladislav Josef Celakovsky (1877), Frantisek
Mares (devadesata léta 19. stoleti), v jistém ohledu v raném obdobi své tvorby prinej-
mens$im implicitné také vyzna¢ny mladocech Eduard Grégr (1856). Naznaky toho-
to minéni se daji nalézt v ,prirodovédecké“ poezii: FrantiSek L. Celakovsky. RiiZe
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Kazdopdadné je zirejmé, ze pomeér mezi teologii a pirirodnimi védami
je treba zkoumat zejména ve tirech oblastech, totiz teologie — astro-
nomie, teologie — evoluce v oblasti fauny a flory, teologie — evolu¢ni
koncepce vzniku ¢lovéka. Tak to také odpovidd dobovym publikacim,
které uvedené ti okruhy jasné rozlisuji.t>

Jak jsme jiz konstatovali, kromé zminénych zdalezitosti vstupuji do
hry nevyhnutelné kontexty, mezi néz na prvnim misté patri déjiny pri-
rodnich véd jak na svétové, tak také na nasi ndrodni irovni. To ovsem
znamena, ze do hry vstupuji nasledujici védni kompetence: déjiny ast-
ronomie, astrofyziky, geologie, biologie, paleoantropologie, prehisto-
rické archeologie jak na svétové, tak na ndrodni urovni. Neni pochyb
o tom, ze dal$i kompetenci je znalost ne pravé jednoduché metody
aplikované v systematické teologii. K tomu v§emu je nutno pricist jes-
té zvladnuti obecné hermeneutiky a zejména zdkladt filosofie védy
a déjin filosofie. Aby toho nebylo madlo, autor musi zvladnout rovnéz
znalosti z discipliny jménem dé&jiny teologie a specificky déjiny ceské
katolické teologie, coz zahrnuje orientaci v obecné historiografii zkou-
maného obdobi, v nasem pripadé 19. a 20 stoleti, prehled o Zivotnich
osudech a dile prislusnych autort.

Hovorime-li 0 narodni irovni stavu prirodnich véd, je treba zminit
také to, jakého prijeti se v druhé poloviné 19. stoleti evolu¢ni hypoté-
ze vzniku ¢lovéka dostalo od myslenkovych Spicek ceské spole¢nosti.
V dané souvislosti je zdhodno konstatovat, ze proti teorii vzniku ¢lo-
véka ze zvirecich predki se z humanitnich i ndbozenskych dtvoda

stolistd, Bdseri a pravda. Praha 1840, 11. ¢ast, basen LXVI. In: Jan Jakubec (ed.). Sebra-
né spisy F. L. Celakovského IT. Praha: Jan Laichter 1916, s. 1-64.

Informace o tomto strednim mys$lenkovém proudu, ktery se nachazi mezi spise mate-
rialisticky zamérenou interpretaci evoluce na jedné strané a vyrazné klerikalné teo-
logickou interpretaci, jez zaujimala vii¢i moznosti evoluce v oblasti stvorreni/vzniku
¢lovéka prevazneé zamitavé a vyrazné skeptické stanovisko, jsem v konzultované sveé-
tové teologické literatuie zabyvajici se problematikou déjin poméru teologie k pri-
nostm prirodnich véd v zdsadé nenalezl, pominu-li ovSéem obcasné letmé zminky
o G. Mivartovi.

15 A¢koli ¢esti katoli¢ti teologové tii zminéné oblasti jasné rozliSovali téméi hned, zda
se byt na tomto misté vhodné pripomenout ve své dobhé pro svou kvalitu mezinarodné
roz$itrenou a nikoli pouze v katolickych kruzich vysoce cenénou publikaci: Francois
Duilhé de Saint-Projet. Apologie viry krestanské na zdkladé véd prirodnich. Praha:
Cyrillo-Methodéjska knihtiskdrna a Nakl. V. Kotrba 1897, XIX + 382 s. (digitalizova-
nd podoba této enormné zajimavé monografie je k dispozici na <www.cchma.cz>).
Kniha je rozdélena do ¢tyr ¢asti, z nichz ta prvni je vénovana reflexi nad apliko-
vanou metodou (s. 1-89), druhd kosmologii (s. 90-138), treti otdzce vzniku Zivota
(s. 139-238) a konec¢né ta ¢tvrta vzniku ¢lovéka, tedy antropologii (s. 239-372).
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v ¢eském kulturnim svéteé stavéli pomérné ostre veli¢iny jako J. E. Pur-
kyné,!6 J. Barrande,!” . Palacky,'8 T. G. Masaryk,!9 E. Rad1.20

Teprve v okamziku, kdy se teolog za¢ne notit do problematiky teo-

logického zpracovani aplikace evolué¢ni teorie na vznik lidstva, objevi
se pired nim dal$i neopomenutelné souvislosti. Jsou to velmi svizelné
otazky rasismu,?! socidlniho darwinismu,22 eugeniky?® anatomie,2*

16

17

19
2
2

- 3

22

23

24

Srov. Emanuel Radl. Déjiny biologickych teorii novovéku II. Déjiny evolucnich teorii

v biologii 19. stoleti. Praha: Academia 2006, s. 420-421.

Srov. Ferdinand Prantl. Vyvoj ¢eské botaniky a zoologie v XIX. stoleti. In: Kol. aut.
Zderiku Nejedlému Ceskoslovenskd akademie véd. Praha: Nakl. CSAV 1953, s. 477-499,
zde s. 496.

Srov. Jiti Staif. Frantisek Palacky, Zivot, dilo, mytus. Praha: Vy§ehrad 2009, s. 285.
Srov. napi. Karel Capek. Rozhovory s T. G. M. Praha: Fragment 2009, s. 53.

Srov. Radl. Déjiny biologickych teorii.

Srov. Anonym. Vérohodné-li jest MojziSovo vypravovéni o stvoieni ¢lovéka? A poché-
zi-li pokoleni lidské od jednéch toliko rodi¢iu? CKD 21, 1 (1848), 5. 22-49. Ceska kato-
licka teologie v celém sledovaném obdobi vykazuje jasné antirasistickou orientaci,
coz je zcela evidentné spjato s monogenismem. Tato nazorova orientace rozhodné
nebyla v obdobi 1850-1950 samoziejmosti: srov. napt. Nico Vorster. Christian Theolo-
gy and Racist Ideology: A case Study of Nazi theology and Apartheid theology. Journal
Jor the Study of Religions and Ideologies 7, 19 (2008), s. 144-161.

Srov. Robert Neuschl. Darwinisticky evolucionismus ve veédach spolecenskych,
CKD 49 [74] (1908), &. 1, s. 59-65; & 2, s. 131-1537; &. 3, 5. 205-212; ¢&. 5, s. 334-341;
¢. 6, s. 430-436; ¢. 7-8, s. 510-522; ¢. 9, s. 596-601; ¢. 10, s. 662-668; 50 [75] (1909),
¢. 1, 8. 52-57; ¢. 2, s. 129-135; ¢&. 3, s. 181-188; ¢. 4, s. 284-290; ¢&. 5, s. 332-339; ¢. 6,
s. 396-402; ¢. 7-8, s. 453-460; ¢. 10, s. 572-577.

Srov. napt. Bretislav Foustka. Slabi v lidské spolecnosti: idedl humanitni a degenerace
ndrodii. Praha: Laichter 1904; Charles B. Daventport. Eugenika, nauka o zuslechto-
véani lidstva dokonalej$im kiizenim. Ziva 22 (1912), ¢. 1, s. 8-10; ¢. 2, s. 44-47; €. 3,
s. 78-80; Stanovy Ceské eugenické spolecnosti. Trebon: K. Brandeis 1915; Vladislav
Ruzicka [1870-1934, 1ékar, profesor biologie]. Biologické zdklady eugeniky. Praha:
Fr. Borovy 1923; periodikum: Anthropologie: ¢asopis vénovany fysické anthropologii,
nauce o plemenech, demografii, eugenice a télesné vychové se zvldstnim vzhledem ke
Slovanum 1923-1941. Bohuzel je treba konstatovat, ze zastanci eugeniky se v ¢es-
kém prostiredi v ykazovali jednoznaéné ateistickou nézorovou orientaci, s él’mi by vala
krestanské viry vede zpravidla také z upadku tcty k ¢lovéku. O konstatovaném svédci
védecky pouze informac¢ni a spiSe podprimeérné prispévky K. Andrleho. Srov. napr.
Karel Andrle. Vliv kizeni na krasu zeny. Ziva 23, 8 (1913), s. 245-246. Podle evolucio-
nisty Andrleho plati, ze k staru u kiizenct pirevazuje vzdy ,rasa nizsi“. Autor hovoii
o zu8lechtovani jinych ras bélochy, kteri se s nimi kiizi. Krdsa takto zplozenych zen
je dokladem tohoto zuslechtovani. Anderle ostre odmita stanovisko velkého mezina-
rodniho antropologického kongresu z roku 1911, ktery hovoril o rovnosti ras. Jako
prorocky hlas, jenz je jasnym dokladem toho, Zze i v prvnich desetiletich 20. stoleti
si ¢lovek se spoirddanym svédomim mohl uvédomovat zradnosti, které byvaly casto
spjaty s eugenikou, vyzniva néasledujici prezentace postoje odpovédného védce: srov.
B. B. Alfred Russel Wallace proti eugenikiim. Ziva 23, 9 (1913), s. 280-281.
Prikladem jsou vysoce fundované prace predniho ¢eského anatoma pocatku 20. stole-
ti: srov. Karel Weigner. Z ¢eho se soudi o ptivodu ¢lovéka. Ziva 11, 6 (1901), s. 166-170.
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evolu¢ni psychologie,?’> ba dokonce i urc¢itych dobovych pravnich
souvislosti.26

To ale rozhodné jesté neni posledni svizel. Dila tohoto typu by totiz
meéla vykazovat minimdlné tri vzajemné souvisejici, nicméné také
jasné rozlisené dimenze. V prvni radé je to vyhledavani prislusnych
pramennych publikaci a zjistovani zdkladnich, orienta¢nich informaci
o jejich autorech. Druhym rozmeérem je adekvaini interpretace iden-
tifikovanych texti. Velmi casto se ale zapomind na tireti rozmér, jimz
je vlastni systematickoteologicka reflexe nad danou problematikou ve
svétle ponauceni vytézeného z historického badani, diky ¢cemuz usili
nasich prredchtidcti nabyvé efektivity i v nasi dobé. Mélo by byt vcelku
snadno srozumitelné, ze rozhodné neni jednoduché vzajemné rozli-
Sovat a zaroven od sebe neodtrhovat zejména druhou a tieti dimen-
7i, protoze v pripadé interpretace by mély promlouvat zejména dané
texty, zatimco na roviné systematickoteologické reflexe vypovida o pri-
slusné problematice soucasny autor celé monografie ¢i studie.

Préavé predlozeny vycet by mél dostacovat, abychom si uvédomili, ze
préce tohoto typu klade na autora a ndsledné nevyhnutelné i na ¢tend-
re opravdu nemalé naroky. Bylo by blahové zakryvat, ze zaddny konkrét-
ni systematicky teolog neni s to tuto zmét kompetenci zvladat na stej-
né urovni jako prislusni specialisté. Prace tohoto typu proto vyzaduje
nevyhnutelné radu konzultaci se znalci z danych obort a také to, aby
jeji vysledny tvar byl podroben vétsimu poctu recenzi. To vSechno sice
predstavuje pomoc, nicméné teolog musi nakonec s pokorou uznat, ze
vysledek jeho snazeni méa ke kyzenému idedlu jesté poirdd dost daleko.

Zaroven si dovolim konstatovat, ze zdaleka ne vsichni, kdo se do
této metodologické dzungle odvazuji, maji byt jen pojem o vSem, co
vstupuje do hry. Neni vylouceno, Ze ne zcela utésend situace v oblasti

Tento védec pak v nasledujicich deseti letech komentoval a vyhodnocoval na strdn-
kéch uvedeného periodika objevy paleoantropologti a také rtizné navrhy evolu¢ni
genealogie lidského rodu z hlediska anatomie. Srov. Karel Weigner. Rozbor theorii
o ptvodu ¢lovéka. Ziva 20, 10 (1910), s. 274-280.

25 Srov. napk. Louise Barret — Robin Dunbar - John Lycett. Evolucni psychologie clovéka.
Praha: Portal 2007.

26 Vyraznou slu$nost publikaci ¢eskych piirodoveédct pred rokem 1900 bychom méli
vnimat také v hlubsich dobovych souvislostech, protoze napiiklad dne 24. 3. 1908
Nejvyssi kasac¢ni soud v konkrétnim pravnim pripadé rozhodl, Ze ten, kdo se verejné
vyslovuje proti nesmrtelnosti lidské duse, jedna v rozporu s paragrafem 122 tehdej-
$iho trestniho zékoniku, a tak se dopousti trestného skutku hanéni nébozenstvi. Srov.
CKD 49 [74], 7-8 (1908), s. 552. Neutoc¢nost spisi nékterych ¢eskych prirodovédci
dané epochy tedy mohla mit i jinou motivaci nez pouze slusné vychovani.

22



PROBLEMATIKA HISTORIE POMERU MEZI TEOLOGI{ A PRIRODNIMI VEDAMI

vrYe_ v

dialogu mezi teologii a prirodnimi védami je zapiicinéna mimo jiné
také naroc¢nosti tohoto dialogu, takze jeho ticastnici mnohdy nejsou
schopni se odpovédné pohybovat v prostoru mezioborového kontak-
tu, a tak svou nekompetentnosti zptisobuji ¢asto nemalé $kody. Tato
nekompetentnost se neobjevuje pouze u nékterych piredstaviteli teolo-
gie, ale téZ mezi prirodoveédci, jimz casto schazi vétsi znalosti z oblasti
filosofie védy a hermeneutiky, a proto nejsou s to respektovat rAmec
kompetence piislusejici jejich védni specializaci a té, ktera patii filo-
sofii, potazmo teologii. Teologové by se pravé nastinéné zalezitosti meli
vénovat mnohem dislednéji nez doposud. Naro¢nost tohoto podnikani
nejen mne, ale i jiné vede k zavéru, ze by bylo na misté na pomezi
fundamentdlni a dogmatické teologie stvorreni zalozit novou speciali-
zovanou teologickou disciplinu s ndzvem ,teologie piirodnich véd“.2?
4. Nejvyssi magisterium a prinosy prirodnich véd.
Epistemologicky statut prirozené poznatelnosti Boha

V pravé nastinéném gordickém uzlu rozli¢tnych kompetenci hra-
je nemalou roli také znalost principu interpretace vyrokt a postoju
radného univerzdlniho magisteria katolické cirkve, coz je normaéalné
soucasti metody aplikované v systematické teologii. Jelikoz ve studiich,
které jsem konzultoval, se sice nachazeji zminky o magisteriu, le¢ na
kompletni prehled vyrokt a jejich adekvatni vyhodnoceni jsem nikde
nenarazil, zd4 se byt vhodné ztratit o této zalezitosti par slov. Specia-
listé na historii teologického zpracovani vyzev ze strany piirodnich
véd totiz zpravidla nepracuji s rozliSovanim tzv. tii kosu zavaznosti
danych vyrokti. Kazdopadné plati, Ze v obdobi zhruba od roku 1850

27 Je tireba nemalého kulturniho a védeckého rozhledu, je totiz nutné, aby se doty¢ny
orientoval v prirodovédnich disciplinach a také aby se vyznal v zdkladnich teolo-
gickych tematikach, rovnéz je treba umét pouzivat zdkladni ndstroj, v némz se obhé
tematiky setkavaji, jimz jsou vymozenosti filosofie.“ Lodovico Galleni. Il rapporto
scienza-fede secondo il modello di Pierre Teilhard de Chardin. In: Valentino Maraldi.
Teologia della creazione e scienza della natura: vie per un dialogo in prospettiva inter-
religiosa. Bologna: EDB 2004, s. 15-33, zde s. 15. Autor nasledné navrhuje ustaveni
nové discipliny: ,scienza-e-teologia“, tedy ,véda a teologie“. Jakmile ale odmitame
zuzovat pojem ,véda“ na védy prirodni, pak je treba ndzev nové discipliny vymezit
néasledovné: ,prirodovéda a teologie“. Podle mého soudu nejde jenom o vyrovnava-
ni se s prinosy prirodovédy, ale také o dusledné promysleni tajemstvi viry ve svét-
le novych a jistych prinost prirodnich veéd, a proto se zda byt vhodnéjsi uvazovat
0 nazvu ,teologie prirodnich véd“.
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do soucasnosti mame k dispozici pouze vyroky na roviné takzvaného
tretiho koSe, které nejsou v dals$im prabéhu déjin nereformovatelné.

Pomineme-li v odborné literatuire relativné c¢asto pripominany
vyrok pouze rddného magisteria némeckych biskupt z roku 1860
7 Kolina nad Rynem vyjadiujici se odmitavé k ideji vzniku ¢lovéka
evoluci,?8 fadné univerzalni magisterium se k darwinismu ani k otaz-
ce vzniku/stvoreni ¢lovéka evoluci v obdobi let 1850-1950 vyslovné
nikde nevyjadiuje. Vyroky papezi v daném obdobi se soustreduji
vyluéné na podtrhovani jasnych hranic kompetenc¢nich poli teologie
na jedné strané a prirodnich véd na strané druhé.

Mohlo by se zdat, ze urcitou vyjimku mezi vyroky magisteria
v 19. stoleti predstavuje text I. vatikdnského koncilu o moznosti dospét
piirozenym rozumem k pozndni Boha na zdkladé zkoumdni toho,
co je jeho stvoritelskym dilem.? Jelikoz dany text parafrazuje to, co
nachazime v Mdr 13 a Rim 1,20, je nesporné, ze zde stojime pired prav-
dou zjevenou, tedy dogmatem. Dalo by se upresnit, Ze stojime pred
dogmatem na roviné zjevené pravdy, ktera byla pripomenuta v rdmci
uceni ekumenického koncilu, aniz by se jednalo o slavnostni definici
ve vlastnim slova smyslu.

Z:akladni uskali této nauky ovSem tkvi ve sprdvném situovani dané-
ho vyroku. Pokud by se nékdo domnival, Ze magisterium se zde vyslo-
vuje na roviné prirodovédy jako takové, hrubé by se mylil. Poznatelnost
Boha ze stvoreni spada zcela jednozna¢né do oblasti svétondzorové,
tedy do oboru sapiencidlni interpretace celku skute¢nosti, takze se
nachazime na poli filosofie a teologie.3° Nazorové pnuti ve vztahu mezi
metodologicky ukdznénou prirodni védou a disciplinovanou teologic-

28 Pomeérné ostie ho kritizuje také némecky myslitel: Hans Kiing. Na poédtku vsech véci.
Prirodni védy a ndboZenstvi. Praha: Vysehrad 2011, s. 95. Ve skutec¢nosti je ale tireba
toto hodnoceni podrobit kritice, nebot paleoantropologie v té dobé jesté neprinasela
zadné vérohodné doklady pro tuto teorii, jejiz hlasatelé jako E. Haeckel navic neoma-
lené prekracovali kompeten¢ni pole prirodovédy a zcela neopravnéné predkladali
tuto hypotézu jako jistotu, z niz vyvozovali militantni ateismus. Tyto ataky souvisely
s takzvanym Kulturkampf, ktery se zacal projevovat v Némecku jiz po roce 1850.
Kuprikladu v tradi¢né katolickém Bavorsku se napéti tohoto typu viditelné projevo-
valo jiz po roce 1850. Srov. Norbert Miko. Kulturkampf. LThK 6, s. 674-675. Ve svétle
téchto souvislosti je zirejmé, Ze na postoji némeckych biskupti neni nic nelegitimniho
¢i protivédeckého.

29 Srov. I. vatikansky koncil. Dei Filius, dogmaticka konstituce ze dne 24. 4. 1870, kap. 2
(DH 3004).

30 Uvedend interpretace vyplyva i z toho, ze magisterium jasné odmita jakékoli viméso-
vani teologie do kompeten¢niho pole prirodnich véd: srov. Pius IX. Syllabus, ze dne
8. 12. 1864 (DH 2912). Magisterium a teologie se ale zcela oprdvnéné muze a musi
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kou reflexi v zdsadé ani neni mozné, nebot ve skute¢nosti jde o spor
mezi kirestanskym a materialistickym svétonazorem,3! jak jsme to jiz
nemohli nekonstatovat vySse.

Katolickd teologie zcela spravné a velmi promptné aplikuje tento
princip v okamziku, kdy prirodovédec nebo ten, kdo se prirodni védou
ohéani, za¢ne tvrdit, ze véda prokazuje neexistenci Stvoritele, a proto
jediny védecky svétovy nazor je ten ateisticky.32 Svétonazorova neut-
ralita prirodnich véd, po niz voldme, by nds ale méla vést ke stejné
vyhradé i v okamziku, kdy se urcity prirodovédec nebo ten, kdo se
prirodnimi védami ohdni, snazi prokazovat nevyhnutelnost védecké-
ho teistického svétového ndzoru. Metodologicky se totiz jedna o stej-
nou nekorekinost jako v prvnim pripadé. Oba pristupy jsou v zdsadé
ideologické a pro soudného teologa neptijatelné. Uprimné receno, dés,
ktery ve mné vyvolaval kdysi ,,védecky svétovy ateisticky ndzor®, poné-
kud bledne pred hritzou, jiz ve mné vyvolava jeho ideologicka kopie,
kterd oviem tézce diskredituje zralou krestanskou viru, totiz ,,védecky
sveétovy teisticky ndzor“ fundamentalisticko-kreacionistického razeni.

Prirodovédec, pripadné ten, kdo se pirirodnimi védami néjak zaobi-
ra, ma urcité pravo prichylit se k urcité komplexni interpretaci sku-
te¢nosti pod ndzvem svétovy nazor. Jakmile se ale zacne pohybovat na

dostéavat do interpretacniho stiretu s jinymi svétonazorovymi orientacemi. Srov. tam-
téz (DH 2911).

51 Vedomi prave konstatované skute¢nosti veelku jasné vyzaruje z dél ¢eskych katolic-
kych teologti v inkriminovaném obdobi. Bezprostredné o tom vypovida dobovy ¢esky
filosof: ,,Prirodovédec, tireba dukladny ve svych pokusech, musi byti velmi opatrny,
jakmile je nucen filosofovati, aby snad na zdkladé nejpresnéjsiho pokusu nehresil
proti zdsadam filosofie tim, ze by z pokusu vyvozoval vic, nez z ného nasleduje.“
Jaroslav Benes. Pomér scholastické filosofie k filosofii moderni a k védam exaktnim.
CKD 67 [92], 1 (1926), s. 1-15, zde s. 153-14.

Toto hodnoceni je platné i dnes: ,,Neni sporu, ze kritika ndbozenstvi ze strany téch-
to novych materialistti zdaleka nedosahuje hloubky jejich klasickych predchtidcii.“
Kiing. Na poédtku, s. 58.

52 Je politovanihodné, ze v poslednich letech se dostala do mddy forma ateismu, ktera
je ndbozenstvi veskrze nepratelskd a vysmiva se kazdé predstavé objektivniho smys-
Iu a hodnoty vesmiru. Dobii védci jako napriklad Francis Circk, Carl Sagan, Stephen
Hawking, Richard Dawkins, Jacques Monod a Peter Atkins vydali knihy, které otevie-
neé zesmesnuji nabozenskou viru a pri svych ttocich si ¢ini naroky na autoritu své
védecké prdce. Jejich tvrzeni jsou povazlivé nemistnd. Jejich vlastni prace nema pri-
tom néjaky zvladtni vyznam pro pravdu ¢i nepravdu vétsiny ndbozenskych tezi. Kdyz
uz skute¢né nechténé zabloudi na pole filosofie, ignoruji jak déjiny, tak rozmanitost
filosofickych stanovisek, a prredstiraji, ze materialistické nazory jsou takika univer-
zdalni, zatimco ve skutecnosti je zastava mezi filosofy jen mald mensina (teolog je pro
né pochopitelné nadavka).“ Keith Ward. God, Chance & Necessity. Oxford: Oneworld
Publication 1996, s. 11-12.
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tomto poli, meél by jasné piredeslat, Ze nyni nehovoii s autoritou piiro-
dovédce, nybrz na roviné filosofie, na coz ma jako lidsk& osoba pIlné
pravo. Obdobneé teolog a filosof, kteii se vyslovuji v rdmci své vlastni
kompetence, museji jednim dechem dodéavat, zZe se nevieésuji do kom-
petenci prirodovédcu.

Odlisnost statutu vypovidani hraje zcela zdsadni roli. V okamziku,
kdy se vytvareji ,prirodovédecké svétondzory“, cela zalezitost vyhli-
71 tak, jako kdyby ostatni byli povinni tuto interpretaci piijmout coby
jedinou zavaznou. Kdyz vSak prizndvame, ze se pohybujeme na roviné
filosofie, je zirejmé, ze nase vlastni nazreni reality nemusi byt kazdému
pristupné, a proto je povinnosti tolerovat i jiné ndhledy, které mohou
byt plnopravné zavazujici ve svédomi daného subjektu. Zkratka a dob-
re, statut vypovidani bud otvird pole smysluplného dialogu, kde je ten
druhy respektovan, anebo ho apriorné vylucuje.

Na roviné dogmatické teologie bychom si méli jasné uvédomovat,
ze ona moznost dospét k urc¢itému prirozenému poznani Boha stvo-
ritele rozhodné nelezi na roviné moderni prirodovédy, nybrz jedno-
zna¢né na poli komplexni a sapiencidlni interpretace celku skutec-
nosti, tudiz spadd do kompetence filosofie a teologie. Pravé z tohoto
davodu by zralého vériciho ¢lovéka rozhodné nemél pobuiovat meto-
dologicky agnosticismus prirodnich véd. Dokonce bychom ho meéli
disledné pozadovat. Zminény respekt se nam urcité vyplati, protoze
nase neideologi¢nost nebude na zdkladé zdkona o akci a reakci vytva-
ret potencialni energii projevujici se v ateistické ideologii. Nebude
dochézet k tomu, ze nase teistickd ideologie by zastdnce metodologic-
kého agnosticismu piimo tla¢ila k prijeti agnosticismu jako vlastni-
ho zivotniho postoje, tedy k existencidlnimu agnosticismu.3> Re¢eno
jinak, neideologi¢nost naseho postoje a ticta ke svédomi toho druhého
nakonec nemitize nevést k nebyvalému nartstu vérohodnosti naseho
vlastniho svédectvi, které nespociva jen v prezentované argumentaci,
ale také a zejména ve forme, jakou své argumenty predkladame (srov.
1 Petr 3,15-16 - ,sed cum mansuetudine et timore“). Teologie proto
musi dat jasny vyhost nejenom jakékoli ateistické ideologii, ale jesté
diraznéji karikature viry ve formé arogantni a kK mocenskému eseni
inklinujici kreacionistické ideologie.

35 Tento postoj, u nas tak rozsiieny, byva v nasi populariza¢ni literatutre oznac¢ovan novo-
tvarem ve formé ,nécismus“. Podle mého soudu by bylo korektnéjsi vratit se k solidni
a mezinarodné uzndvané terminologii, tedy hovorit o existencidlnim agnosticismu.
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Vratme se ale k prezentaci magisteridlnich vyrokt. Pokud se jedna
o instrukci Papezské biblické komise z roku 1909 o historické véro-
hodnosti prvnich kapitol Geneze,3* je tireba podtrhnout, Zze na rozdil
od pokoncilniho statutu zminéného grémia, jehoz dokumenty nema-
ji povahu magisteridlnich textti, v predkoncilni dobé byly vyroky této
komise povazovany za projev vile ucitelského trradu cirkve. Dany text
je v literature pomeérné Casto zminovan, ale nikde jsem se nesetkal
s jeho detailnéjsi analyzou. Po jejim provedeni jsem dospél k zavéru,
ze tato instrukce rozhodné nepiedstavuje zddnou restrikci v oblasti
pomeéru teologie k vyzvam piirodnich véd. Svéd¢i o tom mimo jiné
také to, ze na sledovaném vzorku teologickych praci v ¢eském pro-
stredi pired rokem 1909 a po tomto datu neni pozorovatelnd sebemensi
proména. Tim ovSem neminim tvrdit, ze dany dokument by nepied-
stavoval problém pro biblisty, kteii chtéli projevovat vétsi otevienost
k historicko-kritickému zptisobu interpretace.

Prvni vyslovnd zminka moznosti vzniku lidského téla cestou evolu-
ce, a to dokonce s pripusténim této hypotézy jako opravnéného minéni
i v ramci katolické teologie, se objevuje az v roce 1950 (12. 8.) v encyk-
lice Humani generis.?5

Zjisténi, ze dnes opakované citované vyroky Jana Pavla II. z poloviny
osmdesatych a devadesatych let minulého stoleti, v nichz se setkdvdme

3 Instrukee byla jiz v roce svého vydani zveiejnéna v ¢eském prostiedi v Casopisu
katolického duchovenstva: srov. PBK. O historickém charakteru tii prvnich kapitol
Genese. CKD 50 [75], 7-8 (1909), s. 547-549; srov. Enchiridion Biblicum. Bologna:
EDB 1993 (= EB), ¢. 326-339.

3 Srov. Enchiridion delle Encicliche 6, Bologna: EDB 1995 (= EE 6), ¢. 701-743. Dluzno
priznat, zZe celd encyklika méa vyrazné defenzivni rdz, coz je naznaceno v podtitulu:
»De nonnullis falsis opinionibus quae catholicam doctrinam minantur“ Jestlize se
prohlasuje tolerance vici teologim, kteri jsou otevireni k hypotéze vzniku lidského
téla cestou evoluce a k jeho skokovému odusevnéni na zdklade piimého zdsahu Boha
stvoritele (Mivartova teze; srov. EE 6, ¢. 736. TotéZ misto je mozno nalézt rovnéz v EB,
¢. 616), pak se ovSem nejednalo o zddnou novinku, protoze je evidentni, Ze zhruba
od poloviny dvacétych let 20. stoleti zastanct tohoto eSeni na katolické strané notné
pribyvalo hlavné v Némecku a podle nasich zjisténi také u nés. Prvni, kdo se v ¢es-
kém prostiredi k Mivartové tezi vyslovné ptihlasil jako k moznému tesenti, byl Bediich
Augustin. Zdkladni ndbozZenskd nauka (Apologetika). Praha: Ceskoslovenska akciova
tiskdrna 1926. Urcité neni bez zajimavosti, Ze dilo mélo imprimatur. Tato vynikaji-
cf ucebnice se do¢kala mnoha reedici. Prace zminéného ¢eského teologa pochopi-
telné vyrazné ovlivnila minéni vice nez jedné generace stiredoskolsky vzdélanych
ceskych katolikti. Je vecelku priznacné, Ze jeji epocha skoncila s nastupem komu-
nismu.
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s tvrzenim, podle néhoz evoluce jiz neni pouhou hypotézou,3% a s vyro-
ky o takzvaném ,,ontologickém skoku“ na evolu¢ni cesté vzniku/stvo-
reni ¢loveéka,3” nejsou z hlediska déjin teologie zdaleka ni¢im novym,
pravdépodobné leckterého dnesniho popularizatora promlouvajiciho
ustavi¢neé k takzvanym ,hledajicim“ ponékud zaskoc¢i.

Koren téchto minéni tkvi hluboko v 19. stoleti a na teologické scéné
se tyto ndzory vyraznéji prosadily jiz ve dvacatych letech minulého
veéku. Urcitym problémem je to, Ze fddné univerzalni magisterium zde
opomenulo opravdu relevantni ndmitky mnoha teologu, kteri této tezi,
oznacCované zhruba do ¢tyricatych let 20. stoleti jako Mivartova,38 vyty-
kali neimérnou miru dualismu mezi télem a dusi. Tato kritika budiz
vnimdna jako konstruktivni a legitimni, nebot dané vyroky magisteria
evidentné neprekracuji tiroven tretiho kose. Konstatované opomenuti
nadto dokldada turoven badani v oblasti déjin poméru katolické teolo-
gie kK vyzvam priirodnich véd v inkriminovaném obdobi na celosvéto-
vé urovni. Byt se v poslednich triceti, respektive dvaceti letech udéla-
lo mnohé, stdle neni mozno s dosazenym stavem badani projevovat
spokojenost.

5. Zavérecné shrnuti

Mam-li shrnout metodologické piinosy, k nimz jsem dospél na
zékladé zkuSenosti s bAddnim v oblasti déjin ¢eské teologie a prislus-
nych kontexti, dovoluji si konstatovat:

1) Nézorové pnuti lezi nikoli na ose piirodni védy - teologie, nybrz na
ose teisticky - ateisticky (materialisticky) svétovy nazor. Prirozena
poznatelnost Boha svétlem rozumu ma nikoli prirodovédecky, nybrz
jednoznacné sapiencialni, ¢ili filosoficky a teologicky epistemolo-
gicky status. Jasné dodrzovani tohoto metodologického principu

36 Srov. Giovanni Paolo II. Insegnamenti 1985 V1I1/1. Citta del Vaticano: Libreria Editrice
Vaticana 1986, s. 1132; vyrok je ze dne 26. 4. 1985 a byl pronesen na symposiu Fede
cristaina e teoria dell’evoluzione.

57 Srov. Jan Pavel Il. Poselstvi adresované grémiu Papezské akademii véd, ze dne 22. Fijna
1996 (EV 17, ¢. 1546-1354).

38 Srov. St. George Jackson Mivart. On the Genesis of Species. London: Mac Milland
& Co. 1871. Vyse jsme pripomenuli dal$i myslitele a prirodovédce, ktefi se hlasili
k hypotéze stvoreni lidského téla evoluci a k tomu, Ze tohoto tvora Biith skokové nebo
poznendhlu (A. Braun, L. J. Celakovsky) vybavil dusi (Mivart, Mares). Zminili jsme
radu katolickych teologt, kteti se k tomuto ireSeni hldsili jiz v poslednich desetiletich
19. stoleti (Leroy, Bonomelli...). Prvni, kdo se k tomuto edeni priznal u nds, byl Bed-
rich Augustin v roce 1926.
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néas otvird dialogu a ¢ini mnohem vérohodnéj$imi. Jestlize teolog
nemiiZe rezignovat na vnimani pritomnosti Bozi moudrosti ve stvo-
reni, nemuze nehovorit o jakémsi Stvoritelové inteligentnim planu,
pak prirodovédec by se nemeél citit ohrozen, nebot se jednd o vypo-
védi na sapiencidlni a teologické roviné, nikoli na roviné strikt-
né prirodovédecké. Prirodovédec pochopitelné svou metodologii
nemuze tento inteligentni plan ani dokazovat, ani vyvracet, a proto
by se k nému jako prirodovédec nemel viibec vyslovovat (metodolo-
gicky agnosticismus). Jakmile tak ucini, mél by jasné signalizovat,
ze jeho vyroky jsou mimo kompeten¢ni rdmec prirodoveédy.

2) Problematika reakce katolické teologie na vyzvy prirodnich véd
patri prednostné do oblasti fundamentélni teologie, nasledné se
promitd rovnéz do dogmatického pojednéni o tajemstvi stvoreni.
V takto vymezeném prostoru je treba ustavit novou, vyrazné pluri-
disciplinarni specializaci s ndzvem ,teologie prirodnich véd“.

3) Jestlize fundamentdlni teologie vede dialog s prirodnimi védami,
chrani jejich i své vlastni kompetenc¢ni pole, odmita ideologizaci
prirodovédy i teologie, zkoumad dé&jiny tohoto dialogu, snazi se her-
meneuticky korekiné celit vyzvé ateismu a materialismu, pak dog-
matickd teologie vhimd hlubs$i pozndni svéta jako vyzvu k dal3imu
promysleni obrazu Boha stvotitele, coz souvisi s rozsdhlou temati-
kou spole¢nych charakteristik Boha Otce, Syna a Ducha sv. (ima-
nentni Trojice). Kazdému teologovi by melo byt zrejmé, ze prave
zminéné kapitola se nasledné promita do celého hajemstvi dogma-
tické teologie, protoze zdkladnim kritériem piijatelnosti klicovych
dogmatickych vypoveédi v jakémkoli tematicky zaméireném trakta-
tu je pravé to, jaky obraz Boha dané vyroky implikuji. V posledku
jde i o antropologii, nebot obraz Boha v nasi mysli je zaroven tou
nejhlubsi formou naseho poznani ¢lovéka a jeho tajemstvi (obraz
a podoba Boha).

4) Z predchozich tfi konstatovani vyplyva také ndsledujici zésada:
Odmitame-li ,,svétovy prirodovédecky ateisticky ndzor“, pak musi-
me - jsme-li metodologicky konsekventni - se stejnou vehemenci
odmitat ,,svétovy prirodovédecky teisticky ndzor.

5) Pri prezentaci reakce teologie na vyzvu jménem darwinismus, je
treba jasné rozliSovat otdzku evoluc¢niho zptisobu vzniku rostlin-
nych a zivoc¢isnych druhti od mnohem komplexnéjsi problematiky
evolu¢niho zptisobu vzniku - stvoreni lidstva. Reakce teologie na
prave rozlisSené tematiky byla vyrazné odliSna.
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6)

7)

8)

39

50

Déjiny ceské katolické teologie dokladaji, ze duchu ¢eského kato-
licismu je méloco tak cizi, jako vice ¢i méné ideologizované for-
my fundamentalisticky ladéného kreacionismu, ktery je do naseho
prostredi v poslednich dvou desetiletich vehementné importovan
zejména z USA. A¢ se to miize zdat paradoxni, pravée diky tomu-
to neideologickému postoji krestanska vira obstala za totalitniho
temna dokonce i v mysli nejednoho prirodovédce.?® Domnivat se
tedy, ze ideologickd forma kreacionismu bude nakonec efektivhim
prostredkem obrany a 3itreni viry, je hruby omyl.

Vykony teologti je nutno poméiovat dobovym stavem dané piirodni
veédy jak na svétové, tak na narodni vrovni. Implicitni hodnoceni
teologickych praci z minulosti na zdkladé dneSniho stavu védéni je
anachronické, eticky nekorekini, tudiz nevédecké a miize byt zbar-
veno ideologickymi piredsudky.

Pii zkoumdani pomeéru kirestanstvi k prirodovédeé je treba vedle pro-
fesionalni teologie brat v potaz rovnéz takzvany stiredni proud, lezi-
ci mezi ateistickou a klerikalni reflexi prinost prirodovédy. Tento
stiredni proud je tvoiren véricimi piirodovédci, kteri vSak meéli a maji
vetsi ¢i mensi vyhrady k dobovym formam cirkevniho Zivota. Zmi-
néni prirodovédci vstupovali na pole filosofie a teologie zejména
v druhé poloviné 19. stoleti a ¢asto jasnoziivé predjimali reSeni,
ktera profesiondlni teologie zpravidla prebirala az o nékolik deseti-
leti pozdéji. Tito myslitelé proto patri jak k déjindm svych vlastnich
védnich obort, tak rovnéz k déjindm teologického mysleni. Jejich
jména a myslenkové odkazy mtizeme chéapat jako pomysiné piliie,
jichz lze i dnes vyuzivat pii konstruovani tolik potrebného mostu
mezi prirodnimi védami a teologii.

Cyrilometodéjskd teologickd fakulta Univerzity Palackého
Univerzitni 22

779 00 Olomouc

e-mail: ctirad.pospisil@upol.cz

Toto tvrzeni Ize oprit o ostre odmitavou reakci ¢eskych véricich védcti na fundamen-

talisticky ladénou knihu Athur Ernest Wilder Smith. Prirodni védy neznaji Zddnou
evoluci. Rim: Kiestanskd akademie 1981 — srov. Studie 28 [104-106] (1986), s. 281. A&
si toho tito védci nebyli védomi, jejich postoj byl v dokonalém souladu s nazorovou
a metodologickou orientaci ¢eské katolické teologie v celém obdobi let 1850-1950.
Ti, kdo danou knihu nechali prelozit a uvedli ji do naseho kulturniho prostoru, ¢inili
naopak néco, co bylo duchu ¢eské katolické teologie vzdy cizi.
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ABSTRACT

CTIRAD VACLAV POSPISIL
Guestioning the History of Relations between Theology
and Natural Science from the Methodological Perspective

This paper introduces and reflects upon methodological merits of the author’s
long-standing work on a book dedicated to the topic of Czech Catholic theolo-
gy’s reaction from 1850 to 1950 to the challenges posed by natural science in the
world-wide and interdisciplinary context. It is demonstrated that there is no ten-
sion on the axis theology vs. natural science, but on the axis theistic vs. atheistic
world-view. The author rejects ideologisation of theology and natural science. In
theology, this topic is in the competence of fundamental theology, where a new dis-
cipline of “theology of natural science” should be established. Therefore, it should
be integrated into dogmatic theology as well, esp. to the treatise on God the Creator
and on the qualities of the Triune Creature.

Key words
Catholic Theology, Natural Science, Philosophy of Science, Method in Theology,
History of Theology, Czech Catholic Theology
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MYSLENI POZDNIHO WITTGENSTEINA
A GRAMATIKA NABOZENSKEHO DISKURSU!

JAN REGNER

ABSTRAKT

Hlavnim cilem tohoto ¢lanku je najit podobu teologické metody, ktera by
vzala v potaz pozdni mysleni Ludwiga Wittgensteina, zejména jeho Filosoficka zkou-
méani. Rakousky autor je presvédcen, ze jazyk je izce spojen s lidskym jedndnim,
a proto neni mozné posuzovat ndbozensky diskurs, aniz bychom bedlivé pozorovali
nonverbalni projevy, které tento diskurs provazeji. Zameérili jsme se na dila auto-
ri, kteii ovlivnili Wittgensteinovo mysleni, jako byl William James nebo James
G. Frazer, a predstavili jsme také Wittgensteinovu argumentaci proti scientismu.

Klicova slova
Ludwig Wittgenstein, teologickd metoda, scientismus, nabozensky diskurs

Neni sporu o tom, ze rakousky myslitel Ludwig Wittgen-
stein vyrazné ovlivnil filosofii 20. stoleti. Zatimco Tractatus logico-phi-
losophicus (dale jen Trakidt) byl inspiraci zejména pro predstavitele
novopozitivistického sméru, Filosofickd zkoumdni (dale jen Zkoumd-
ni) svym obratem k jazyku vyvolala velmi zivé diskuse mezi filosofy
analytickymi. Sféra vlivu rakouského myslitele sahd i do mnoha dal-
§ich akademickych disciplin. V nésledujici studii se pokusime odpove-
dét na otdzku, nakolik stézejni pojmy pozdni Wittgensteinovy filosofie
mohou obohatit také teologickou metodu.

Traktdt byl pokusem vytvorit jazyk, ktery by byl ,,dokonalym“ obra-
zem skute¢nosti. Etické, estetické a teologické véty do tohoto jazy-
ka patiit nemohly, nebot se podle autora Traktdiu vztahuji k tomu,
o ¢em nelze mluvit, ale jen ml¢et. Zkoumdni naopak davaji Sanci

1 Clanek byl vypracovan v ramci projektu OP VK Institut interkulturniho, mezinabo-
zenského a ekumenického vyzkumu a dialogu, reg. ¢islo: CZ.1.07/2.3.00/20.0154.
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i ndbozenskému diskursu a jeho autonomii. Zatimco tedy rany Witt-
genstein konstruoval v duchu isomorfismu jazyk ze stavebnich kame-
nu elementdrnich vét, pozdni Wittgenstein zménil své mySlenkové
paradigma a zacal se zabyvat pirehlednym popisem bézného jazyka,
v kterém pouzivame také slovo ,,vérim“ nebo ,,Bih“.

Cilem této studie je predev$im prozkoumat cestu, jak by bylo mozné
uvazovat o teologické metodé, ktera by vzala v potaz kritické pozndm-
ky rakouského filosofa. Pokusime se pritom ukdazat, nakolik jazyk
nébozenské viry musi byt ziven autentickou zku$enosti viry, nebot re¢
a jednani, jazykové a mimojazykové akty nutné musi tvorit integralni
jednotu. Zameérime se pritom zejména na to, jak dila Wittgensteino-
vych soucasniki, napiiklad Williama Jamese nebo Jamese G. Fraze-
ra, ovlivnila zptsob, jakym ve svém druhém cambridzském obdobi
rakousky filosof formuloval svoje pojeti ndbozenského diskursu proti
nékterym formam scientismu.

1. Vliv amerického pragmatismu

Na nésledujicich radkach se nejprve zastavime u jeho vybranych
myS3lenkovych zdroju. Ostatné on sdm s pokorou uvedl, Ze po cely Zivot
jen reprodukoval cizi mySlenky a nemél zadné vlastni ideje, jen ,nova
podobenstvi“2 Hallett nabizi pomérné obsirny seznam autort, které
Wittgenstein znal nebo c¢etl, a kromé toho i seznam odkazl na jeho
dila, ve kterych se na tyto autory odvolava. Zminuje se také o tom, kte-
ré spisy Wittgenstein odmital ¢i kritizoval.

Ve svych 22 letech se Wittgenstein v Anglii seznamil s americkym
pragmatismem, zejména s dnes uz klasickym dilem Williama Jamese
The varieties of religious experience, jez z. pohledu psychologie zevrub-
né popisuje rozmanité ndbozenské zkusenosti. V dopise americkému
filosofu Russellovi ze dne 22. Cervence 1912 Wittgenstein poznamenal,
ze Cte Jamesovu knihu, kterd mé& na ného dobry vliv. Zaroven v lis-
tu vyjadril svou nadéji, ze by ho tento spis mohl vést cestou Zivotni
promeény.3

2 Srov. Wilhelm Baum. Vira Ludwiga Wittgensteina. In: Miscellanea Jesuitica IIl. Od
tradice k reflexi. Olomouc: Refugium 2010, s. 164. Baum upozornuje na to, Ze z uve-
denych duvodu Wittgenstein ve své Predmluvé k Traktdtu prohldsil, ze mu pramdlo
zéalezi na konven¢nim autorstvi prav.

5 Srov. Jozef Bremer. Ludwig Wittgenstein a religia. Krakéw: WAM 2000, s. 39.
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Wittgenstein se rozhodl 1épe poznat autory, které uvadi James
mezi hledaci (seakers). Nejprve obdivoval dila Tolstého, jehoz stru¢ny
komentar k evangeliu mu déval silu na fronté a privedl ho ke studiu
Bible. Brzy ovSem zjistil, Ze Tolstoj evangelia ve svém komentaii mani-
puloval a mira jeho obdivu klesla. Zajem o ruskou literaturu si viak
rakousky filosof podrzel a ke konci valky se nadchl pro Dostojevského.
Kdyz se dostal do zajeti, pired¢ital v tAbore svym spoluzajatctim v Mon-
te Cassino z knihy Zlodin a trest, pricemz se oznacoval za Raskolniko-
va, ktery vystupuje na konci roméanu jako znovuzrozeny. Postava Aljosi
v Dostojevského dile Bratri Karamazovi na Wittgensteina zapusobila
tak silné, ze se s ni zcela identifikoval a na chvili vAzné uvazoval o tom,
ze se stane knézem. Zacetl se i do Augustinovych FVyzndni. Fascinovala
ho proména tohoto svétce, ktery tak dlouho neklidné bloudil, dokud
v Bohu nenaSel sviij vnitini pokoj. Rakouského myslitele ovlivnily
i spisy Johna Bunyana a Jana od Krize a da se predpokladat, ze i jim
vdéc¢ime za zminku o ,,mystickém® (das Mystische) v Traktdiu, jenz
tehdy Wittgenstein dokon¢il. Kdyz se zameérime na posledni tezi Trak-
tdtu, ktera tvrdi, ze o tom, o ¢em nelze mluvit, o tom je tireba mlcet,
muzeme v ni najit touhu prekrocit hranice jazyka a prozkoumat
onu skrytou a tajemnou skute¢nost. V ,mystickém“ hledal rakousky
autor vysvobozeni ze svého pocitu bezmoci, z viny a hiichu. Znal viru
v Posledni soud a bél se, ze by mohl byt odsouzen k zahubé.*

Predevsim pozdni Wittgensteinovy myslenky byly ovlivnény ame-
rickym pragmatismem, ktery rakouskému mysliteli pomohl najit opo-
ru v tvrzeni, ze presvédceni jsou pravidla pro nase jednani, a proto
vypovédi, které nejsou ve shodé s praxi, jsou bezvyznamné. James sam
nehledal pro ndbozenstvi misto ve filosofii ¢i néjakém uz existujicim
metafyzickém systému. Nezajimala ho ani Kantova metoda, s kterou se
pozdéji pokusili vyrovnat predstavitelé tzv. transcendentdlni teologie.
Snazi se jen popisovat typické priklady ndbozenské zkuSenosti a ana-
lyzovat svédectvi, jez o svych zkuSenostech podali vérici pochézejici
z rtiznych svétovych ndbozenstvi. Svou pozornost vénuje zejména tém,

4 Baum. Vira Ludwiga Wittgensteina, s. 166. Jak upozornuje Baum, Wittgenstein odmi-
tal aristotelskou metafyziku a scholastické pojeti, bylo mu vsak blizké to, jak Boha
chéapal existencidlni filosof Seren Kierkegaard. Mél by nejspi$ velmi blizko k piredsta-
viteltim tzv. negativni teologie. Wittgenstein povazoval vSechny pojmy a obrazy Boha
za pouhé podobenstvi. Existencidlni pojeti Boha miizeme u Wittgensteina vysledovat
ive chvilich, kdy nachdazel pocit bezpeci a jistotu v obrazném vyjadreni, Ze se nacha-
zi v Bozi ruce.
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kteri v rdmci svého duchovniho zivota dosdhli velké miry dokonalosti,
nebot jen diky tomu maji ,,nejlepsi predpoklady k tomu, aby podali
srozumitelnou relaci o vlastnich prresvédc¢enich a o motivech, kterymi
se Fidi“.5

Na rakouského filosofa neudélalo dojem jen zminované Jamesovo
dilo The Varieties, ale i jeho Principles of Psychology.5 MyS$lenky jed-
noho z nejvyznamnéjsich predstavitelti amerického pragmatismu, ba
dokonce i jeho metoda popisu ndbozenskych projevt zdsadné ovlivni-
la zptisob, jak pozdni Wittgenstein chapal viru a jak o ni pojednal ve
svych spisech, prednaskach ¢i poznamkach. I diky studiu tohoto ame-
rického autora se zrodila metoda ,,prehledného sestaveni“, kterou Witt-
genstein nacrtl ve svych Filosofickych zkoumdnich. Zaroven ho zirejme
James ovlivnil i v tom, ze v§e vnimal z nabozenské perspektivy.”

2. Od kritiky Frazerovych tezi ke Goetheho popisné metodé

Dalsim vyraznym a ve své dobé velmi vlivhym dilem, kterym se
Wittgenstein zevrubné zabyval, byla Zlatd ratolest skotského antropo-
loga a etnologa Jamese G. Frazera. Sice se s evolu¢ni filosofii nabo-
zenstvi, predstavenou v této knize, prel a v mnohém s ni nesouhlasil,
piresto mu vyrazné pomohla pii formulaci vlastnich myslenek na téma
ndbozenského diskursu. Zachovaly se nam dvé Wittgensteinovy sbirky
komentait k Frazeroveé Zlaté ratolesti.®

Pro Frazera je zdsadni rozliSeni mezi magii a nabozenstvim, které
se ve Wittgensteinové komentaii stird.9 Autor Zlaté ratolestije piresvéd-
¢en, Ze o ndbozenstvi mazeme mluvit tam, kde se ¢lovék snazi zjed-
néavat si ndklonnost vyssich sil. Ty ve shodé s jeho vyznanim 1idi béh
prirody a jeho zivota. Oproti tomu hlavni charakteristikou magie je to,
ze ¢lovék chybné uziva jednu ze dvou zdkladnich zédkonitosti mysleni;

5 William James. The varieties of religious experience. London: Longmans, Green and
Co. 1907, s. 22.

6 Srov. Bremer. Ludwig Witlgenstein a religia, s. 42.

7 Wittgenstein sam Tika, ze Zkoumdni jsou napsana ke cti Bozi“ a ze sice neni nabo-
zensky c¢loveék, nicméné jeho spisy maji byt ¢teny z ndbozenské perspektivy. Srowv.
M. O’C. Drury. Bemerkungen zu einigen Gesprichen mit Wittgenstein. In: Rush
Rhees (ed.). Ludwig Wittgenstein: Portrdts und Gesprdche. Frankfurt am Main: Suhr-
kamp 1987, s. 117-128.

8 Ludwig Wittgenstein. Bemerkungen iiber Frazers ,Golden Bough“. In: Joachim
Schulte. ,Jortrag iiber Ethik“ und andere kleine Schriften, Frankfurt am M., Suhr-
kamp 1984, s. 29-47.

9 Srov. Bremer. Ludwig Wittgenstein a religia, s. 44.
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a sice bud mezi sebou propoji ideje na zékladé jejich podobnosti,
anebo je propoji vzhledem k tomu, ze vedle sebe vystupuji v ¢ase ¢i
prostoru. Magie i ndbozenstvi viak podle Frazera nejsou ni¢im jinym
nez vyplodem lidské mysli, jez se snazi vécem porozumét. Magické
a nabozenské ritualy skotsky etnolog kritizuje s poukazem na to, zZe za
nimi stoji pseudovédecké vysvétleni. Z toho vyvozuje zavér o neprav-
divosti magie a ndbozenstvi. Wittgenstein je naopak presvédcen, ze se
nemdame ptat na to, jak je mozné, ze néjaké etnikum napriklad véri, ze
vSe pochézi z hada, ale mame se ptat, jak v to véii.10 Rakousky filosof
zaujima takovy postoj zirejmé i pod vlivem zminéné Jamesovy knihy
The Varieties. Na néasledujicich radcich se pokusime tento Wittgenstei-
ntv pohled 1épe osvétlit.

Rakousky myslitel doporuc¢uje pozorovat zptisob zivota véiicich lidi
v $irs$im kontextu. Prisludnici etnik, kteri praktikovali urcité ritudly,
meli podle Wittgensteina zaroven velké technické dovednosti, ume-
li vytapét obydli, obrabét kovy, byli skvélymi staviteli nebo zru¢nymi
zemedélci. Kdyby ve vSech oblastech ignorovali kauzalni souvislosti,
nemohli by prezit. Je tedy slovy rakouského filosofa troufalé odsoudit
jejich ndbozenské ritudly s tim, Ze stoji na pseudovédeckych omylech.
V tomto kontextu si Wittgenstein klade re¢nickou otézku, zda se sv.
Augustin mylil, kdyz ,na kazdé strané svych }yzndni vzyva Boha“.!!
Neékdy se podle jeho slov sice stava, ze néjaky ¢lovék odlozi urcity zvyk,
protoze mezitim rozpoznal omyl, o ktery se ten obycej opiral. To ovSem
podle rakouského myslitele plati jen pro situace, kdy je mozné prosté
jen upozornit toho ¢lovéka, ze se myli, ale neplati to pro ndbozenské
zvyky. O omylu lze mluvit teprve tehdy, kdybychom néjaké ndbozen-
stvi zacali interpretovat védecky.!2

Wittgenstein tak sméiuje k uzndni vyznamu nébozenské praxe.
Nesouhlasi s piili§ lacinym a pau8ilnim odmitnutim vSech duchov-
nich projevu. Pta se spiSe, jak lidé véri, a konstatuje, ze vira je vzdy
soucdsti urcitého pohledu na svét, a tedy i urcitého zptisobu jednéni.
Nejde podle ného o vyroky, které bychom mohli oznacit za pravdivé
¢i mylné na zékladé toho, ze bychom se odvolali k faktim. Zaklad
viry je tireba hledat spiSe v lidském zivoté a v konkrétnich osobnich

10 Srov. Joachim Schulte. Wittgenstein iiber Glauben und Aberglauben. In: Wilhelm
Vossenkuhl (ed.). Von Witigenstein Lernen. Berlin: Walter de Gruyter Verlag 1992,
s. 146.

11 Wittgenstein. Bemerkungen iiber Frazers, s. 29.

12 Srov. tamtéz, s. 32.
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zku$enostech.!> Naopak nesmyslné by bylo se snazit popsat viru bez
tohoto jejiho prirozeného kontextu. Podle Wittgensteina totiz za ndbo-
zenskymi projevy nejsou mylna presvédceni, ale potireba néco vyjad-
rit. Proto je zcela piithodné tvrzeni, Ze tyto zvyky jsou urcitou formou
jazyka a zivota. Rakousky filosof v tomto kontextu piirovnava tikon
nabozenského kultu k projeviim tcty v bézném zivote, kdy napiiklad
nékdo polibi obrédzek milované zeny. Dodava k tomu ponékud ironic-
ky: ,,Prirozené to nevyplyva z viry v néjaké plisobeni na objekt, ktery
obrazek piedstavuje.“14

Nachdzime zde smér uvazovani typicky pro pozdniho Wittgenstei-
na, tak jak ndm je autor zanechal ve svych Zkoumdnich. Tak jako
smysl véty je tvoren komunika¢nim rdmcem nazvanym jazykova hra
(Sprachspiel) a tento jazyk je vzdy jazykem néjakého spolecenstvi,
které sdili urcitou zivotni formu (Lebensform), mazeme analogicky
hledat smysl néjakého jednotliveho ndbozenského aktu v rdmci jisté
struktury zvyku, které maji sva pravidla a jsou vysledkem shody pii-
slu$nikii dané komunity sdilejici stejny zptisob zivota.13

Z:é4kladni rozdil mezi magii a védou vidi Wittgenstein v tom, Ze jen
ve védé je mozné mluvit o pokroku, naopak v magii bychom néjaké
rozvojové tendence hledali marné.16 Tim ovsem rakousky myslitel pod-
kopéava samé zaklady Frazerova evolucionismu, nebot ten stoji prave
na predpokladu, ze lidstvo prochdzi kulturnim vyvojem, ktery ho vede
od magie k ndbozenstvi a od ndbozenstvi k védé. Takovy vyvoj by ale
nebyl v principu mozny, pokud by prvni etapa nevykazovala zZadné
znaky pokroku.

Wittgenstein poukazuje na to, ze i dal$i Frazertiv prredpoklad je
mylny; totiz predpoklad, ze za magickymi ¢i ndbozenskymi projevy
stoji pseudoveédecké teorie. Podle rakouského myslitele ndbozenské
symboly odkazuji na urc¢itou zivotni formu a s ni spojené predstavy,
které je sice mozné popsat, ale ne vysveétlit. Tim méné pak pomoci
naseho védeckého pohledu na svét, nebot tim bychom upadli do omylu
slu¢ovani rtiznych diskurst, vystavovali bychom se zdsadnim nedoro-
zumeénim a nesmyslnému kladeni otdzek. Wittgenstein je piresvédcen

15 Srov. Bremer. Ludwig Wittgenstein a religia, s. 48.

14 Wittgenstein. Bemerkungen iiber Frazers, s. 32.

15 Neni mozné si nev8imnout toho, ze u v8ech péti uziti pojmu Lebensform ve Zkou-
mdnich je zminka i o jazyku. Viz Ludwig Wittgenstein. Filosofickd zkoumdni. Praha:
Filosofia 1998, § 19, 23, 241, s. 219, 288.

16 Srov. Wittgenstein. Bemerkungen iiber Frazers, s. 40.
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o tom, ze pokud by se néjaky soucasny ndbozensky obrad opiral
o néjaky myticky ¢i legendarni odkaz, pak ten, kdo by se ho ti¢astnil,
by byl schopen zachovat smysl tohoto rituélu, i kdyz by védci dokéazali,
ze zminény odkaz neni historicky vérohodny. Smysl takového odkazu
je casto zcela nezavisly na tom, zda je historicky autenticky.!” Witt-
genstein je tedy zrejmé presvédcen, ze jazykové a nonverbalni akty
od sebe nelze oddélit a ze mytologie nebo ndbozenské ritudly jsou ve
zcela jiném vztahu k lidskému jednani, nez védecké teorie.!8

Rituélni tikony jsou tedy zivotnimi formami, ve kterych se déje néco,
co neni dostupné védeckému vyzkumu a nelze to proto pomoci tohoto
jazyka vysvétlit. Podle Wittgensteina je tedy nespravné se domnivat,
ze jsou tyto tikony chybné napriklad na zdkladé neznalosti zdkonitos-
ti fyziky, biologie, astronomie ¢i jiné védy, nebot k ritudlnim tkontim
nepatii tvrzeni o jejich pravdivosti nebo nepravdivosti ve védeckém
slova smyslu.!9 Tak jako v rdmci bézné ire¢i musime hledat vyznam slo-
va pomoci jeho uziti v jazyce, vyznam takovych vyrazu, jako je napri-
klad ,majestat smrti“, nelze hledat v néjaké duchovni velikosti, ktera
by ji snad méla odpovidat, ale jen v ndbozenském kontextu, v kterém
je tento vyraz uzivan.

Nejvétsi Frazerovou metodickou chybou bylo dle rakouského filo-
sofa to, ze svymi explikacemi vystupoval mimo sviij popisny rdmec.
Tady jiz probleskuje Wittgensteinova pozdni filosofie, ve které se jeji
autor zirekl ambice cokoli vysvétlovat a usiloval jen o popis bézné re¢i.20
Tuto metodu Wittgenstein zirejmeé formuloval i pod vlivem Burdacho-
vy a Goetheho komparativni morfologie. Goethe se ve svém spisu Zur
Morphologie pokousi odvodit vSechny ¢ésti organismu a jejich formu
od jakéhosi praptvodniho tvaru. Rozmanitost forem se podle ného
vyvinula z jisté prvotni jednoty.

Goethe k tomuto poznatku dochdzi pozorovdnim pribuznosti rost-
lin a srovnavanim jednotlivych organt u raznych druht se snazi dojit
k obecnym zdkonitostem, které nachéazi v jakémsi pravzoru (Urbild)

17 Také v nas$i bézné reci se podle rakouského myslitele zachovaly razné formy nabo-
zenského jazyka a formy ndbozenského Zivota, ba dokonce nejriznéjsi odstiny smy-
slu: ,V nasem jazyce je ulozena cela mytologie.“ Tamtéz, s. 38.

18 Srov. Bremer. Ludwig Wittgenstein a religia, s. 51.

19 Srov. Wittgenstein. Bemerkungen iiber Frazers, s. 35.

20 Snad nejpregnantnéji tento sviij narok vysvetluje v jedné ze svych poznamek slovy:
»Popisuji jen jazyk, a nic nevysvetluji.“ Ludwig Wittgenstein. Philosophische Gram-
matik. Frankfurt am Main: Suhrkamp 1984, § 30.
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rostliny.2! Srovnavaci metoda, kterd se v morfologii aplikuje, stoji
predev$im na popisu, ktery umoznuje vystopovat mezi zkoumanymi
jevy urcité obecné zdkonitosti a pravidla. Tento zptisob badani je tedy
zaloZen na jakési fizené expozici, kdy jsou vedle sebe sestaveny pired-
meéty ¢i jevy, které je tireba objasnit. Goethe je piresvédcen, ze v ¢love-
ku je jakysi instinkt (7rieb) a touha (Verlangen), kieré ho ponoukaji
k tomu, aby hledal porozumeéni vnitinich zékonitosti na zdkladé pozo-
rovani (Anschauung) vzajemnych vztaht mezi vnéjs$imi viditelnymi
¢éastmi.2?

Tento metodicky pristup je patrny i v pozdéjsim Wittgensteinoveé
prresvédceni, ze filosofické problémy nelze reSit predstavenim nové
zku$enosti, hleddnim néjaké védecké hypotézy ¢i teorie, ba dokon-
ce ani snahou nalézt jakékoli vysvétleni, ale prosté jen ,pirehlednym
sestavenim toho, co je ddavno znamé“.25 Aby bylo mozné vidét zkouma-
né predmeéty v jejich uplnosti, je tireba pri jejich pozorovani sestavit
jednotlivé ¢4sti ¢i jevy do jednolitého tvaru a na zékladé vztaht mezi
nimi je pak teprve mozné pochopit urcité vnitini zdkonitosti.

3. Dialog se scientismem a metoda prehledného sestaveni

Uz jsme se zminili o dvou dochovanych sbirkach kritickych komen-
taia k Frazerovée Zlaté ratolesti, kde rakousky filosof formuluje své
uvahy na téma ndbozenské viry. Zakladni chybu spatruje Wittgenstein
v tom, ze autor Zlaté ratolesti svymi zdanlivé védeckymi explikace-
mi pirekracuje prredpoklady, z nichz pri popisu jednotlivych fenomé-
ni vychazi. Zde i na jinych mistech se rakousky myslitel rozhodné
stavi proti scientismu.2* Odmital postoj, ktery aplikoval veédecky pii-

21 Do déjin morfologie rostlin se Goethe zapsal zejména zavedenim pojmu ,meta-
morféza“. Srov. Bremer. Ludwig Witlgenstein a religia, s. 37-38. V eseji Versuch die
Metamorphose der Pflanzen zu erkldren zveirejnéném v roce 1790 jako prvni popsal
homologickou prirodu listovych orgdnt u rostlin a jejich transformaci.

22 Srov. Johann Wolfgang Goethe. Zur Morphologie. Miinchen: C. H. Beck 1988, s. 55.

25 Wiltgenstein. Filosofickd zkoumdni, § 109.

24+ Americky filosof Peterson poukazuje na zakladé analyzy vyroka soucasnych myslite-
It na dva hlavni druhy uziti terminu scientismus: (1) Jednak v rdmci kritiky takové-
ho pojeti, podle néhoz je pomoci ptirodnich véd mozné popsat veskerou skute¢nost
a ziskat o ni uplné pozndni. (2) Jednak v uzsim slova smyslu v kritice prekracovani
hranic, kdy teorie a metody jedné védecké discipliny jsou neprimérenym zptisobem
aplikovany na jinou védeckou nebo mimovédeckou disciplinu a jeji oblast ptisobeni.
V tomto smyslu se nesla i Wittgensteinova kritika, ktera odsuzuje snahu nabidnout
tzv. védecké vysvétleni pro vse, véetné oblasti lidskych hodnot a smyslu zivota: etiky,
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stup i v oblastech, které nemohou byt pro tuto metodologii dostupné.
Véda miize ¢lovéka obohacovat, ale mtize ho i ochudit, pokud védeckou
metodu badani postavi na piedestal, nad vSechny jiné oblasti lidské-
ho zivota. Rakousky myslitel pripomind, ze véda se opird o hypotézy
a hodnota dané hypotézy se posuzuje podle toho, nakolik je obecna.
Pravé snaha dosdhnout co nejvyssi tirovné obecnosti je vSak podle
jeho slov nejcastéjsi pricinou zmatka.25

Rakousky myslitel si tedy nec¢ini ndrok na néjaka obecnd vysvétlenti,
ale jen jednotlivé jevy pozoruje a popisuje. Odmitd proto Frazerovu
ambici tyto jevy objasnovat tak, zZe z obecné zdkonitosti evoluce lidské-
ho mysleni dedukuje jednotliva tvrzeni v presvédceni, ze tim zaroven
explikuje konkrétni ritudly. Skotsky badatel ptitom poklada za piija-
telny jediny zptisob vysvétleni: védeckou kauzalitu. Ale takovy zptisob
usuzovani rakousky filosof jiz ve svém Traktdtu nazval povérou.26

Dalsi omyl autora Zlaté ratolesti vidi Wittgenstein ve zptlisobu,
jak chépe jasnost explikace. Abychom nepadli do pasti nekone¢ného
regresu, je treba jasnost, kterd je cilem, odlisit od jasnosti, kterd ma
poslouzit k dalsimu objasnovani. Teprve kdyz doty¢né ritudly zacne-
me povazovat za jistou formu jazyka a zivota, mizeme opustit tento
zacarovany kruh.2? Rakousky filosof nemluvi o takové jasnosti jazyka,
kterou kdysi v rdmci své obrazové teorie piedstavil v Traktdtu. Ten-
to zptisob mysleni jiz Wittgenstein odmitl. Je naopak presvédcen, ze

estetiky ¢i ndbozenstvi. Srov. Gregory R. Peterson. Demarcation and the Scientistic
Fallacy. Zygon: Journal of Religion and Science 38, 4 (2003), s. 751-761.

25V empirickych védéach se uziva indukce, ktera je zaloZena na zobecnovani. Z jednot-
livych poznatkii ziskanych pii pozorovani badatelé vyvozuji obecné hypotézy. Podle
Wittgensteina univerzalni aplikace této metody ,,vede filosofy do naprostych temnot“.
Ludwig Wittgenstein. Modrd a Hnédd kniha. Praha: Filosofia 2006, s. 40.

26 Klasicka piirodni véda piredpoklada, ze pri¢ina musi byt jedna a ta musi zarucovat,
ze nasledek skute¢né nastane. Pojem kauzality se ve védé od 19. stoleti rozsiril a nove
zahrnuje i pric¢iny, jejichz nasledky nejsou nutné, ale v jisté miie pravdépodobné.
Vztah mezi pri¢inou a nasledkem se pak udava pomoci statistiky, podle miry korela-
ce. Pokud jde o aplikaci védeckych vysledku, je treba, aby pri¢ina byla bud jen jed-
na, nebo aby alespon vyrazné dominovala. Ovsem Wittgenstein odmitl tento zptisob
objasnovanti jiz ve své rané filosofii: ,Na budouci uddlosti nemtizeme usuzovat z uda-
losti pritomnych. Vira v pii¢innou vazbu je povéra.“ Ludwig Wittgenstein. Tractatus
logico-philosophicus. Praha: Oikimené 1993, § 5, s. 1361.

27 Srov. Bremer. Ludwig Wittgenstein a religia, s. 55. Malcolm v tomto kontextu uvadi
priklad, kdy néjakym rodi¢tiim zemie dité. Adekvatni reakci mtizou byt Jobova slova:
»2Hospodin dal, Hospodin vzal; jméno Hospodinovo bud pozehndno.“ (Job 1,21) Ta
ovSem neutidi smutek kazdého, ale jen osobu silné vérici. Jen takova osoba je totiz
ochotna prijmout odpovéd, jez se vzdava usili o tipIné porozumeéni. Srov. Malcolm.
A Religious Point of View?, s. 2.
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takové jasnosti je mozné dosdhnout jen metodou prehledného sesta-
veni ¢i popisu. Ta se od roku 1929 stala jeho filosofii a v nasledujicich
letech ji dale rozviji a zdokonaluje. M4 za cil pirehledné predstaveni
v§ech forem uziti daného slova v bézné iec¢i?® a nonverbalnich aktii,
které jsou od jazyka neoddélitelné.

Wittgenstein upozornuje na nebezpeci, které je skryto v chybném
piredpokladu, podle néhoz jsou jedinou cestou k vysvétleni v§ech jevi
tzv. prirodni zdkony. A zatim nés takova vysvétleni vedou do nekonec-
ného regresu, kdy se urcity vyrok P, opird o P,, ten pak o P; a tak dale
(tedy obecné vyrok P, se opird o P,,).29 Jinymi slovy, zodpovézeni
néjaké otdzky nas vede kK mnoha dal$im otdzkdm, na které nezname
odpoved. Nase pozndani sice roste, ale vét§inou se neposouva vpred kva-
litativné, jen kvantitativné, a to imeérné nasim schopnostem provadeét
stale presnéjsi pozorovani. Wittgenstein tak definitivné opousti pired-
poklady strukturalniho isomorfismu, ve kterém je primarnim tikolem
jazyka popsat fakty. Jazyk chape jako slozity propletenec rtiznych uloh
a vlastnosti. Proto re¢ piirovnava ke starobylému méstu,3° ve kterém je
splet ulic, ndmeésti, prastarych budov i novostaveb, predmeésti a ¢tvrti.
Jsou tu casti nové i staré, ulice uzivané casto ¢i ziidka (novotvary ¢i
archaismy).

Rakousky autor tak stavi do stiredu popis rozmanitych pripadu, jak
funguje bézny jazyk. Tazani po podstaté jazyka tu uz nema smysl, ba
dokonce by bylo vysledkem §patného uziti reci. Prehlizime tak to, co je
zdsadni, a misto toho ptijimame chybny predpoklad, Ze existuje néco
daného nezavisle na kazdé nasledujici zkusenosti.3! Podle Wittgen-
steina je proto tireba opustit piredstavu, ze existuji néjaké ,nadpojmy*
a vratit slova zpét do jejich vSednodenniho uzivani (alltdgliche Verwen-
dung).32 Idedlni jazyk tedy v tomto pojeti nahradila ire¢ vSedniho Zivo-
ta (Sprache des Alltags).33 Praveé k tomu slouzi jiz zminovana metoda

28 Wittgenstein. Filosofickd zkoumdni, § 109. Tuto metodu rakousky filosof rozviji i ve
svém pozdnim dile O jistoté (Praha: Academia 2010).

29 Vice o nekone¢ném regresu (lat. regressus ad infinitum), ktery se formalné podoba
rekurzivni funkci nebo rekurzivné definované nekonec¢né radeé, viz napit. Jan Hanou-
sek — Pavel Charamza. Moderni metody zpracovdni dat: matematickd statistika pro
kaZdého. Praha: Grada 1992, s. 161 nn.

30 Srov. Wittgenstein. Filosofickd zkoumdni, § 18.

51 Srov. David Pears. Ludwig Wittgenstein. Miinchen: DTV 1971, s. 104. Viz téz Wittgen-
stein. Filosofickd zkoumdni, § 97.

52 Srov. tamtéz, § 116.

35 Jestlize hovoiim o reci (slovu, vété atd.), musim hovorit e¢i vSedniho zivota.“ Tam-
téz, § 120.
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»pirehledného popisu® ¢i 1épe ,pirehledného sestaveni® (iibersichtliche
Darstellung).>*

Véda si stale klade otazky a chce na né odpovédét pomoci hypotéz
a teorii, narazi vSak stdle na nové otdzky. Pomoci metody prehledného
sestaveni jen pozorujeme a popisujeme vazby, které uz dobre zname,
abychom ukézali, ze ndbozenské projevy neni mozné vysvétlit pomo-
ci védeckych prostiredki. Tato metoda tedy stoji v opozici k védecké
kauzalité a pritom davéa teologii autonomii. Zaroven rakousky filosof
varuje pred pokuSenim zcela ,,dovysvétlit“ duchovni véci a dodava, ze
je nelze beze zbytku pojmout v néjaké teorii.3

4. Clovék jako naboZensky tvor

Rakousky myslitel vidi v popisu ndbozenskych ritualii nutnost
poukézat na nejraznéjsi formdalni vztahy mezi témito obyceji a rezig-
novat na hledédni kauzalnich souvislosti. Proto chépal filosofii spise
jako zptisob Zivota, nez néjakou nauku, a nékdy ji dokonce srovnéaval
s umeénim, které nas uci vidét véci v jiné perspektivé. Diky tomu jsme
s to divat se jinyma o¢ima na krdsu, kterd nas obklopuje. Jsme nédhle
naplnéni udivem a uzasem nad zéazraky prirody. Stejné jako umeéni
i filosofie by podle Wittgensteina méla ukazovat svét sub specie aeterni-
latis.56

Wittgenstein misto evolucionistické interpretace nabizi zkoumani,
jak lidé veérici uzivaji takova slova, jako napriklad ,,vérim*, ,duch® ¢i
»Buh“. Mistem, kde se setkdvaji ndbozenské ritudly a rizné myty, je
nas jazyk. Ve starych nabozenskych obycejich muzeme vidét dobie
rozvinutou rec¢ gest. Také v bézném zivoteé jde uzivani slov ruku v ruce
s gestikulaci. Je tedy zirejmé, ze jazyk i ritudly jsou podobné v tom,
ze jednotlivé znaky a to, co jimi oznacujeme, od sebe nelze oddélit.

3 Cesky pieklad némeckého Darstellung jako ,popis“ je ponékud zavadéjici. Witt-
gensteinovi, jak mizeme naznat z nékterych jeho poznamek, nejde jen o prostou
deskripci. Pak by zrejmé pouzil jiné slovo, napt. Beschreibung. Jde mu ovsem spise
o znazorneéni, zobrazeni, ¢i prehledné sestaveni toho, co uz zname, tedy napr. sesta-
venim dobie zvolenych priklada uziti néjakého slova v bézné rreci. Srov. tamtéz, § 104,
109, 280.

35 Metoda prehledného sestaveni je jakousi systematizaci faktii, véci ¢i jevii do skupin
podle vazeb a souvislosti mezi nimi. Nejde tedy o néjaké jejich svévolné sestaveni, ale
o sestaveni ,,pirehledné“, diky némuz se maji ukazat formélni vztahy mezi spojenymi
prvky. Srov. tamtéz. Viz téz Bremer. Ludwig Witigenstein a religia, s. 56.

36 Srov. Wittgenstein. Bemerkungen iiber Frazers, s. 35-37.
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Néabozenské ritudly podobné jako tec¢ se ridi ur¢itymi pravidly - slova
a gesta se spojuji v aktech tcty, prosebné modlitby ¢i dikuvzdani.3?

Rakousky filosof bral ndbozenstvi velmi vazné. Vérici si uvédomuje
svou nedokonalost a nutnost Zivotni promény. Clovék, at uz zil v jaké-
koli dobé, byl vzdy ndbozenskym tvorem. Ve zptisobu, jakym popisu-
jeme nabozenské ritualy, vSak Wittgenstein vidi védomi své nedosta-
te¢nosti, jez pochéazi z vnitinich zkusenosti.3¥ Abychom porozuméli
nébozenskym projeviim, je tireba se ptat, jaké sily a pocity nas vedou
k ndbozenskym ritudltim.

5. Gramatika vét se slovesem vérim

Uz z Predndsek o ndbozZenské vire39 tak jak se ndm dochovaly pro-
stirednictvim zapiska studentt, je zjevna Wittgensteinova metoda pie-
hledného sestaveni, kterou rakousky autor pozdéji dopodrobna popsal
ve Zkoumdnich. Nachdzime zde mnoho priklada tykajicich se praxe
nébozenské viry; ovsem piredev§im analyzu gramatiky ndbozenskych
vét a dvou typu vét nendbozenskych obsahujicich sloveso ,véiim“
(v ramci vedeckého diskursu a bézné reci). Jak Wittgenstein upozor-
nuje, v ndbozenském diskursu pouzivime spojenti ,,véirim, Ze to ¢i ono
nastane® jinak nez ve védé. Nesnazi se pritom definovat, co to jsou
nébozenské vyroky; neusiluje ani o to, aby exakiné vymezil hranice
mezi nimi a mezi vyroky nendbozenskymi; vyhybé se i redukci ndbo-
zenskych vyroki na urcité obsahy. Opakovaneé vSak konstatuje néco, co
se zdéa dtilezité i v rdmci teologie, Ze totizZ rozumna e¢ na téma nébo-
zenské viry je moznd jen tehdy, pokud se v ni budou uzivat pojmy tak,
jak se bézné uzivaji.*® Jinak bychom se mohli vystavit riziku, Ze se tato
rec¢ stane zcela nesrozumitelnou.

Wittgenstein se ve své analyze uzivani slova ,,vérit“ (glauben) zaby-
va piredevsim béznou reci. Prvnim piipadem je situace, kdy si néjaky
¢lovek X seda na zidli a véri, ze zidle ho unese. Bere to jako samo-
zirejmost a jeho ,vira“ znamend urcitou jistotu. Druhym pripadem je

57 Srov. tamtéz, s. 42.

38 Srov. tamtéz, s. 43.

39 Vorlesungen iiber den religiosen Glauben“. In: Cyril Barrett (ed.). Vorlesungen
und Gesprdche iiber Asthetik, Psychologie und Religion. Gottingen: Vandenhoeck
& Ruprecht 1971, s. 87-110.

40 Vyznam néjakého slova je zptisob jeho pouziti v re¢i.“ Wittgenstein. Filosofickd
zkoumdni, § 43.
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situace, kdy si X neni jist; véii sice, zZe to je tak ¢i onak, ale ¢asto si musi
stdle znovu vybojovavat urcity postoj.*! Pokud se napiiklad vira dané-
ho ¢lovéka X vztahuje k néjaké osobé Y, pak jeho postoj nemiize byt
tak samozrejmy, jako v pripadé usednuti na zidli. Pravé zde lze najit
paralely s fec¢i v rdmci ndbozenského pojeti viry, ¢ili také s diskursem
o vire v teologickém smyslu.

Upozornuje na to, ze gramatika vét se slovem ,,vérit“ je docela jina
v pritomném case, nez v ¢case minulém.*? Zaroven konstatuje, ze je
rozdil mezi gramatikou vét vyjddrenych v prvni osobé (ich glaube)
a veét vyjadrenych v osobé treti (er glaubt), protoze kazdy ¢lovék ma
zcela jiny postoj ke svym vlastnim sloviim, nez ke sloviim nékoho cizi-
ho. I tato rozliseni jsou diilezitd pro teologicky diskurs. Wittgenstein si
k tomu na jiném misté poznamenal: ,,Bozi re¢ nedokazes slyset jako
nékdo jiny, ale jen tehdy, kdyZ se obraci k tobé.“43 Z toho vyplyva, ze
gramatika vyjadreni ,slySet Bozi slovo“ mda smysl jen v ramci vlast-
ni viry. Jen v takovém piipadé mohu napriklad uzivat teologické véty
»Btth mé povolal“ nebo ,,vérim, ze ke mné toto Bozi slovo promlouva“.
Pri ¢etbé Pisma pak muze vérici napiiklad v pribéhu o Jobovi najit
paralely se svym vlastnim Zivotem a na zékladé ndbozenské zkuse-
nosti, kterou proziva, verit, ze Biith ho skrze inspirovany text oslovuje
v jeho konkrétni zivotni situaci. Jen vérici také dokaze ,,¢ist“ urcitou
zivotni situaci, sen, ¢i setkani jako znameni, jimz k nému promlouva
Bozi hlas. Udivilo by nas v$ak, kdyby nékdo rekl: ,,Sly$im, jak k nému
Btih mluvi.“ Véty tohoto typu je mozné ici jen v ¢ase minulém: ,Tehdy
Biih rozmlouval s Mojzisem.“44

Pokusme se nyni tyto uvahy spojit se zminénymi terminy Sprach-
spiel a Lebensform. 7.d4a se totiz, ze viru je mozné s Wittgensteinem
chépat jako specifickou zivotni formu, ve které maji své misto jazy-
kové hry vztahujici se k Bozimu slovu; mimo ni v8ak ztraceji smysl.
Mimojazykové podminky, ve kterych vérici ¢lovék vyslovuje teologické
véty, si zasluhuji velkou pozornost a nelze je ni¢cim nahradit. Soucasti

F

I Tuto analyzu Wittgenstein pozdéji preciznéji formuloval ve svych Zkoumdnich, § 575.
Srov. Wittgenstein. Filosofickd zkoumdni, § 265.
Ludwig Wittgenstein. Zettel. Frankfurt am Main: Suhrkamp 1984, s. 717.
44 Srov. Tamtéz. Viz téz Wittgenstein. Filosofickd zkoumdni, § 270-272. Srov. Bremer.
Ludwig Wittgenstein a religia, s. 85. Wittgenstein analyzou zptisobu, jak uzivame
v bézné reci sloveso glauben, poukazuje na chybny predpoklad, podle kterého jsou
vira ¢i presvédc¢eni vzdy duchovnimi stavy mysli. Slovo véFim méa ovéem podle rakous-
kého filosofa rozdilny vyznam podle jeho uziti v rtizném kontextu, takze nékdy mtize
byt vira ¢i presvédceni stavem mysli, jindy nikoli.

aoa
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daného zpuisobu zivota musi byt i ivod do urc¢itych konkrétnich forem
nébozenskych projevt. Napiiklad se ten, kdo se stava véricim, musi
naucit uzivat vypovedi, které maji nabozensky obsah, zejména typu
,Verim v X“, které jsou soucasti vyznani viry a opakuji se pii nedélnich
bohosluzbéach. Ty by v8ak ztracely smysl, kdyby byly recitovany mimo
kontext autentické osobni zkuSenosti.

Wittgenstein sam se k otazce zivotni formy vraci ve spisech, které
vznikly soubézné se Zkoumdnimi, nebo jesté pozdéji, ke konci jeho
zivota. Tehdy se velmi peclivé zabyva jistotou (Gewissheit), jez by moh-
la byt dtilezitym kli¢em pro interpretaci pojmu Lebensform. Podle jeho
slov to, co je treba brat jako takové, co je dano (das Hinzunehmen-
de, Gegebene), jsou zivotni danosti (Tatsachen des Lebens), coZ je pro
Wilttgensteina zjevne totéz co zivotni formy.*> Lebensform je zakladem
na$eho jednani, jakymsi ,,kobercem zivota“ (Lebensteppich), po kterém
ovSem muizeme kracet riiznymi smeéry a zpusoby. Protoze jde o zéklad,
musime bréat zivotni formu takovou, jaka je, jako zivotni danost, ktera
urcuje, co je pravdivé, a co je predpokladem jakéhokoli tazani.

Rakousky myslitel na jednom misté pise: ,Jazykova hra je mozna
jen tehdy, jestlize se na néco spolehneme.“*6 Dotykame se zde tedy
jakéhosi obrazu svéta (Weltbild),*" jenz urcuje nase jazykové hry a je
koncem retézce diivodii, nebot je tim, co je dano, je jistotou, na kte-
rou se musime spolehnout a kterd predchdazi nasi reci. Lebensform
je tedy tim, co podminuje na$ jazyk a na$i schopnost naucit se mu.
Podle Wittgensteina nelze poprit fakt, Ze dochazi ke stretim predstavi-
teltt nesmiritelnych tdbort, kdy jeden druhého mtize dokonce nazvat
pomatencem. V tomto kontextu uvadi priklad misionaru, kteii se snazi
obratit domorodce na viru, a podotyka, ze pokud nestaci diivody, zbude
uz jen ,piremlouvani“.*8

6. Védecky a ndabozensky diskurs

Otazka, jaky je rozdil mezi védeckymi a ndbozenskymi pripadné
teologickymi vétami zajimala Wittgensteina jiz od Traktdtu. Byl pre-
svédcéen o tom, Ze co lze viibec vyjadrit, Ize vyjadrit jasné; o cem nelze

45 Srov. Ludwig Wittgenstein. Bemerkungen iiber die Philosophie der Psychologie I.
Werkausgabe in 8 Banden. Sv. 7. Frankfurt am Main Suhrkamp 1989, § 630.

46 Ludwig Wittgenstein. O jistoté. Praha: Academia 2010, § 509.

47 Srov. tamtéz, § 94.

48 Srov. tamtéz, § 611-612.
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mluvit, o tom je tireba mlcet. Sféru nabozenstvi, etiky a estetiky rradil
do oné kategorie véci, o kterych je treba mlcet.*9 V pozdéjsi dobé sviij
nazor musel zna¢né korigovat, ba prisel ve svych Zkoumdnich s doce-
la jinym pojetim. V rdmci analyzy intencionélnich veét , X véri, ze Y¢
se Wittgenstein zamysli nad jednim dulezitym tématem eschatologie,
totiz virou v Posledni soud.?0 On sam v néj nevéii, nékdo jiny vSak ano.
Piresto to nemusi znamenat, ze by snad véril néco zcela opa¢ného. Na
zminéném prikladé rakousky filosof ukazuje, Ze negace empirickych
vét nefunguje stejné, jako negace veét, které vyjadiruji ndbozenskou
viru, a dochazi dokonce k zavéru, ze ndbozensky diskurs by nemeél vést
ke sportim. Pta se pritom, jakou jistotu mame, kdyz mluvime o vire
v Posledni soud. Jedni mohou rict, Ze si jsou jisti a Ze na konci véka
¢i na konci naseho pozemského zivota nas ¢ekd setkdni se Soudcem
a Pdnem nasich zivotnich pribéht, ktery rozsoudi naSe ¢iny. Jini se
nechaji slySet, ze by to tak mohlo byt, i kdyz si nejsou jisti. Je$té jini
prohléasi, ze Posledni soud je nesmysl, Ze nic takového se urcité nikdy
nestane. Je vSak Posledni soud né¢im, co se stane v budoucnosti? Jaka
je pravdépodobnost, ze se stane? Jde viibec o néjakou udalost, ktera se
miuze stat v konkrétnim case?5! Copak nechdapeme tuto zalezitost jako
néco, co bude az pak, kdy opustime tento ¢asoprostor?

Podle Bremera nés Wittgenstein témito uvahami osvobozuje
od snahy najit definitivni odpovéd na podobné otazky’? Nesmime
0 Poslednim soudu mluvit formou vyroka napodobujicich empirické
vety, ale musime se pozorné divat, jakého druhu piresvédceni o Posled-
nim soudu jsou. Posledni soud spada do kategorie vét vztahujicich se
k budoucnosti, které mohou, ale nemusi nastat. Pokud chceme tomu-
to diskursu porozumét, musime hrat stejnou jazykovou hru a podle
stejnych pravidel. Ndbozenské presvéd¢eni nemusi byt néjakou hypo-
tézou. Kdyz pozorujeme jednani vériciho ¢lovéka, pak si nemuzeme
nevsimnout toho, ze véty vztahujici se k vire vyslovuje bez pochybnos-
ti. Jsou pro ného absolutni v tom smyslu, ze vyjadruji jeho myslenti,

49 Posledni 7. teze Traktdtu zni: ,0 ¢em se neda mluvit, k tomu se musi ml¢et.“ Wittgen-
stein. Tractatus logico-philosophicus, s. 83.

50 Engelmann upozornuje na to, ze idea Boha jako Stvoiitele Wittgensteina nezajimala,
zato se velmi ¢asto zabyval otazkou Posledniho soudu. Srov. Norman Malcolm. Witt-
genstein. A Religious Point of View? London: Routledge 1993, s. 9.

51 Srov. Wittgenstein. Filosofickd zkoumdni, § 495.

52 Srov. Bremer. Ludwig Wittgenstein a religia, s. 86-87.
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které je ve shodé s jeho zptisobem zivota. Tyto véty je tedy tireba chépat
jako regulativni ideje, které nelze dokazat.5

Rakousky myslitel dochazi v Predndskdch o ndboZenské vired* k za-
veéru, ze negace véty ,,X véri, ze Y je problematicka. Dochdzi k nému
pomoci popisu piikladi, jak je porovnavan jeden obsah viry s dru-
hym, a dva z nich poté analyzuje. Prvnim pripadem je komparace
vnitrnich stavt, které jsou vyjadreny vétami ndbozenského diskursu.
Jde o podobnou situaci jako v pripadé smyslovych pocitli, napiiklad
bolesti, kdy srovnavdme stavy mysli. Wittgenstein vSak upozornuje na
to, Ze vira je mnohem vic nez jen néjaky kratkodoby stav mysli, jde
o urcity zptisob zivota. Druhym pripadem je komparace pripadnych
pravd, které jsou vyjadireny intenciondlnimi vétami ,,véirim“ (ich glau-
be) v kontextu ndbozenském nebo i nendbozenském. Kdyz napriklad
v bézné reci pouziji spojeni ,vérim, ze“, pak to vétsinou znamena, ze
nemdam jistotu pii formulaci daného vyroku. Jinak bych totiz volil slov-
ni spojeni ,,vim, ze“. Existuji vSak pripady, kdy misto véty ,,vérim, Ze on
trpi“ uzivame spise veétu ,,vim, ze trpi“.5s

7.d4 se, ze to mliizeme Tici jen na zdkladé nasi predchozi zku3enosti
s bolesti i diky vnéjSim projeviim, které vnimame a jez jsme se naucili
béhem vychovy sprdvné interpretovat. V ndbozenském kontextu také
samozirejmé muzeme podat zdtivodnéni své viry. Z naSich tivah je vSak
ziejmé, ze to bude pokladdno za zdtvodnéni jiného druhu nez v rdmci
nendbozenského, ¢i dokonce védeckého diskursu. Ndbozenské proje-
vy lze spiSe ukdzatjako svédectvi urcitého zptisobu zivota. Zduvodneé-
né vira muaze byt jen jakymsi kone¢nym rezultdtem, ve kterém se irada
jazykovych a nonverbdlnich projeva spojuje v jeden celek.

55 O regulativnich idejich mluvi némecky myslitel a jeden z nejvyznamnéjsich pied-
stavitell filosofie osvicenstvi Imnmanuel Kant. Podle jeho slov se lidsky rozum nikdy
nespokoji s jednou odpovédi, ale prirozené tihne k hlubsimu poznéni, ba dokonce
touzi i po poznani toho, co je nepodminéné a absolutni. Vznikaji tak tri zdkladni
regulativni ideje (o nesmrtelné dusi, o svobodé a o nekonec¢nu ¢i Bohu), které nelze
dokdazat, jsou vsak presto nezbytné. Srov. Immanuel Kant. Kritika cistého rozumu
A 673, AA 111 442 nn.

54 Viz Wittgenstein. Vorlesungen iiber den religiosen Glauben, s. 87-110.

55 Srov. Wittgenstein. Filosofickd zkoumdni, § 303. Viz téz Bremer. Ludwig Wittgenstein
a religia, s. 88.
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Zavérecné uvahy

V této studii jsme se zameérili na rozdily mezi védeckym a ndbo-
zenskym diskursem, tak jak je popisuje ve svém dile pozdni Wittgen-
stein. Zminili jsme se o dvou stézejnich a mezi sebou tizce propoje-
nych pojmech: Sprachspiel a Lebensform. Pokusili jsme se ukdazat, ze
vyznam slov vyjadiujicich ndbozenskou viru je urcen jejich uzitim
v reci véricich lidi.

Je zfejmé, ze bychom se méli vyhnout jakékoli jednostranné a prvo-
planové recepci Wittgensteinovych termint a jejich nekritickému
»posvéceni“ v rdmci teologického diskursu. Ostatné adaptace jakych-
koli filosofickych pojmu v déjinach cirkve a teologie vzdy vyzadovala
kreativni vérnost, nebot teolog je postaven pred nelehky tikol odpovéd-
né rekontextualizace a nového ,,¢teni“ Zjeveni v rdmci méniciho se
spole¢ensko-kulturniho prostiredi.

Na jedné strané nesmi ignorovat, k jakym interpreta¢cnim soudiim
Boziho sebevysloveni kirestanské spolecenstvi dospélo, na strané dru-
hé se musi vyhnout pouhému otrockému opakovéani toho, co bylo
vyréeno v minulosti a je koneckoncti podminéné a poplatné jinému
spole¢ensko-kulturnimu kontextu. Takové opakovani by totiz ve zmé-
néném milieu nebylo mozné chapat jako projev vérnosti, nebot by se
tak teolog Bozimu slovu spide vzdaloval, nez priblizoval. Vzdyt Logos,
o némz piSe evangelista Jan v Prologu svého evangelia, neni slovo
lidské, které zazni a odezni, je Bozim oslovenim ¢lovéka, je Slovem,
jez se stale déje, je Bozi inkarnaci do kazdodennich situaci lidského
zivota.

Ve svétle Wittgensteinova mysleni je tireba zdtraznit, ze teologie by
meéla vyvérat z autentické ndbozenské zkuSenosti, z zivé viry, jiz se
snazi ¢lovék porozumeét a své porozumeéni pak obléci do slov v rdmci
urcité ,jazykové hry“; ta by oviem meéla respektovat urcita pravidla, byt
jen implicitni, a zprostiredkovat tak srozumitelné, prresvédc¢ivé a véro-
hodné svédectvi o urc¢itém ,,zptisobu Zzivota“.
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120 00 Praha 2 — Nové Mésto
regnerjan@gmail.com
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ABSTRACT

JAN REGNER
Thought of Late Wittgenstein and the Grammar
of Religious Discourse

The aim of the present paper is to find a way of the theological method after
Ludwig Wittgenstein’s remarks, especially in his Philosophical Investigations. As he
maintains, language and human behaviour is connected, and so we cannot judge
religious discourse without observing other nonverbal phenomena. We focused on
works and authors who influenced Wittgenstein’s thoughts such as William James
and James G. Frazer; and we briefly introduced to Wittgenstein’s argumentation
against scientism.

Key words
Ludwig Wittgenstein, Theological method, Scientism, Religious discourse
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GOD IN QUESTION: QUESTIONING
AS A PREREQUISITE FOR THEOLOGY

MARTIN KOCTI

ABSTRACT

There are questions that are so important that it is a pity to spoil them
with answers. No doubt, the question of God is one of them. Contrary to many
presuppositions, theology is not capable of providing us with the final answers in
this respect. On the contrary, theology professed as fides quaerens intellectum is an
ongoing struggle with questions. Modernity interrupted this paradigm of theolog-
ical questioning. Theology was withdrawn from the realm of understanding and
shifted to the realm of explanation. Modernity brought the univocalization of God.
Nonetheless, the attempts to tackle the question of God lead to hegemonic narra-
tives about God. Such narratives are rightly criticized in a postmodern context for
their totalizing pretensions. The problem of postmodern criticism is its one-sided
emphasis on the apophatic dimension of theological discourse. I propose that the-
ology can go a step further beyond postmodernity. In order to do so, I deal with the
Czech philosopher Jan Patocka, who provides an opportunity to rethink God from
the perspective of questioning in a new way. Patocka’s insistence on problematicity
is the main reading key of his work. In this line of though, I interpret Patocka’s stu-
dent Toméas Halik and his thesis about the necessity to take the metaphor of an
unknown God into account. I argue that theology must avoid the temptation to
remove God from the question and make a well-known God of him. The time has
come for theologians to turn their answers back into questions and dwell with them.

Key words
Theological method, Modernity, Postmodernity, Questioning, Jan Pato¢ka

Eia nunc ergo tu, domine deus meus, doce cor meum ubi
et quomodo te quaerat, ubi et quomodo te invenial.

Neque enim quaero intellegere ut credam, sed credo ut intellegam.
Anselm of Canterbury!

1 Proslogion, 1.
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“There are questions that are so important that it is a pity to spoil
them with answers.”2 No doubt, the question pertaining to God may be
one of those best left unanswered. For we believe, we put God in ques-
tion. In this line of thinking, Anselm of Canterbury developed a way
of theology based on his thesis fides quaerens intellectum. Indeed, it is
the essence of faith that it seeks understanding. The connecting line
between faith and understanding is intellectus fidei — an intellectual
reflection on faith, i.e. theology.

Contrary to many presuppositions, theology is not capable of pro-
viding us with final answers. Theology is always provisional and on
the way.? Theology is the quest for insights, not for proofs. Anselm
himself does not provide us with a mere probare but intellegere.* The
method of fides quaerens intellectum provokes us to think about faith
over and over again. Theology is the adventure of an ongoing struggle
with questions from which we cannot escape.

Nevertheless, questioning is not a strategy for its own purpose. On
the contrary, questioning is a prerequisite for a deeper relationship
with God. “The question installs a quest and suggests a wealth toward
which one is being orientated.”?

In the following paper, I will turn my attention to the theme of
theological questioning in general. Firstly, I will sketch the nature
of questioning in modernity and postmodernity. My contention is that
questioning has not been sufficiently or adequately addressed, either
by modern rationalism or postmodern criticism. At the end of the day,
the former withdraws from questioning and the latter becomes lost in
aporias. Therefore, I will argue that, in defining questioning, we must
turn to the lacuna between modernity and postmodernity. I find this in
the philosophical thought of Jan Patocka, who lived on the threshold
of postmodernity but was still firmly rooted in late modernity. On the
one hand, Patocka criticized modern metaphysical absolutism, which
is the reason why some philosophers interpret him as a forerunner of

2 Tomas$ Halik. Chci, abys byl: Krestanstvi po ndboZenstvi. Praha: Nakladatelstvi Lidové
noviny 2012, p. 15 (my translation).

5 As Karl Barth puts it: “Every theological statement is an inadequate expression of its
object [... because] God shatters every syllogism.” Karl Barth. 4nselm, Fides quaerens
intellectum: Anselm’s Proaof of the Existence of God in the Context of His Theological
Scheme. Pittsburgh: Pickwick Press 1975, p. 29.

4+ Cf. Barth. Anselm, p. 14.

5 Graham Ward. Questioning God. In: John D. Caputo - Mark Dooley - Michael J.
Scanlon (ed.). Questioning God. Bloomington: Indiana University Press 2001, p. 280.
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postmodernity (e.g. Derrida or Rorty). On the other, Patocka’s critique
is not a simple deconstruction. Patocka was intrigued by the concept
of problematicity in opposition to the unproblematic; i.e. giving simple
answers to most difficult questions. Patocka does not constrain phi-
losophy from any side, either modern or postmodern. For him, it is
possible to claim something permanent and valid unless all are aware
that it is always problematic.% Thus, Patoc¢ka is neither another modern
thinker nor a postmodern philosopher. He perhaps deserves a catego-
ry sui iuris.” Anyway, since he stands in the middle, his insights and
observations might be inspiring for theology and its method after the
death ends of (post)modernity.

1. Modernity: Forgotten Questions

Questioning is an epistemological operation in the search of
knowledge. Nevertheless, the manner in which we ask questions is con-
ditioned by the perspective on knowledge we adopt. For many classical
authors, ancient and medieval, the right knowledge was a matter of
contemplation, intellectual insight and understanding. Anselm’s fides
quaerens intellectum might be a typical example of this way of reason-
ing. We may say that the main focus of human life, its central telos, was
put on the care for the soul.

This notion was rejected in modernity, which caused the rup-
ture with the preceding tradition. Features, such as claims for (i) the
supreme authority of reason (ratio), (ii) the highest authority of natural
sciences, especially mathematics, and (iii) the idea of eternal pro-
gress, constituted the modern ethos.® Above all, modernity brought up
changes in the conception of knowledge. For the first time, knowledge
was defined as a power (Bacon). Knowledge made humans effective

6 Cf. Edward E Findlay. Caring for the Soul in a Postmodern Age: Politics and Phenom-
enology in the Thought of Jan Patocka. Albany: State University of New York Press
2002; see especially the section entitled “Pato¢ka as Postmodern: Antifoundational-
ism, Theology, and Liberalism”, pp. 193-205.

7 1 suggest to develop a specific category of post-totalitarian thinkers against the back-
ground of the so-called postmodern thinkers from the West. The category applies to
those who experienced and suffered under a totalitarian oppression and thus formed
an intellectual opposition to hegemonic thought patterns. In this respect, Jan Patocka
was, for sure, one of the leading figures.

8 Cf. Robert B. Pippin. Modernism as a Philosophical Problem: On the Dissaltisfaction of
European High Culture. Oxford: Blackwell 1991, p. 4.

53



MARTIN KOCI

and only what was effective was deemed knowledge. Thus, knowledge
enabled humans to become the masters of the universe (Descartes).?

Naturally, this modern shift changed theology and heavily influenced
theological epistemology.!® The richness of theological-intellectual
reflection was narrowed. Before modernity, “most Christian theolo-
gians were struck by the mystery, the wholly otherness of God, and
the inadequacy of any human categories as applied to God”.!! Thomas
Aquinas speaks about God’s unknowability. Martin Luther insists on
the hiddenness of God. This point of view has never completely disap-
peared. However, the idea that theology could speak clearly about God
became common sense among modern theologians and philosophers.

This is not to suggest that theological reflection should be irrational
or unscientific. This has never been the case. The history of theology
has testified, since the very beginning, that masters of theologia sacra
have never resigned from the use of their reason. Before proceeding
with the argument, it is worthwhile to draw a fundamental distinction
between rational and reasonable.'? The former assumes that everything
is rational and, therefore, explainable by the means of sola ratione.l3
Human reason is the ultimate authority and the eminent instrument
for the foundation of certainty. The latter, however, represents the virtue
of intellectual insight seeking understanding, which includes reason,
intuition and experience; i.e. a more holistic approach to knowledge
based on a particular story and history. To put it bluntly, “Justin’s claim
that Christian belief is reasonable is thus different from saying that it
relies on mere instruments of human reason”.14

9 Cf. Jan Patocka. Heretical Essays in the Philosophy of History. Chicago: Open Court
1996, pp. 83-84.

10 By the way, I believe that the whole problem of postmodernity is, in fact, the problem
of modernity. In other words, the problem of contemporary theology is neither that it
is postmodern nor pre-modern but that theology is too modern.

11 William C. Placher. The Domestication of Transcendence: How Modern Thinking
about God Went Wrong. Louisville: Westminster John Knox Press 1996, p. 6.

12 T am indebted to Ivana Noble for this elucidating perspective. Cf. Ivana Dolej$ova.
Accounts of Hope: A Problem of Method in Postmodern Apologia. Bern, New York:
Peter Lang 2001, p. 299.

15 Some authors argue that Anselm of Canterbury might be considered as a predecessor
of the rationalism of the Enlightenment. In my opinion, Karl Barth rightly shows that
ratio of Anselm’s theology is fides which is essentially quaerens intellectum. In other
words, it is the essence of faith that desires understanding (cf. Karl Barth. 4nselm)
The modern conception of rationality turned Anselm’s sola ratione upside down.

14 Dolejsova. Accounts of Hope, p. 82.
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Modernity developed a new form of rationalism, the rationalism of
mastery,!5 and theologians followed this method. Modern scholarship
“made the traditional modes of theologizing obsolete; a good many
professional theologians agreed with that. Never before or after was
science, philosophy, and theology seen as almost one and the same
occupation.”16 Modern scientists, such as Descartes, Leibniz, Newton
and many others dealt with explicit theological questions. Modern sci-
entists, who were at the same time first secular theologians, sought an
unequivocal, clear and distinct language.

Modern theology adopted an unequivocal language. Amos Funken-
stein shows in his comprehensive study on theology and the scientific
imagination that modern theologians followed science and reexam-
ined God in its terms. God was reflected in terms of mathematics,
geometry, symmetry and so on.!7 For example, William Desmond
refers to John Craig’s book Theologiae Christianae Principia Math-
ematica (1699), which used algebra to prove the Christian truth
claims.!® This mathematical univocalization simplified the perception
of nature, human beings, and God. The theological reasoning follows
like this: the machine of nature is full of little walking and thinking
machines-watches. Therefore, there must be a master of the universe
who is the watch-maker. It is no surprise that this modern mathemati-
cal and rational monotheism foreshadows atheism.!9

The univocalization of God is the first step of removing God’s mys-
tery.20 The problem of ‘God in Question’ might be restated as the struggle
between the problem of mastery and mystery — the shift from intellec-
tus (seeking an insight) to ratio (an instrument of clear and distinct
knowledge). It means the shift of God from the realm of understanding
to the explanatory realm. However, explanation unlike understand-

15 Cf. Pato¢ka. Heretical Essays in the Philosophy of History, p. 110.

16 Amos Funkenstein. Theology and the Scientific Imagination from the Middle Ages to
the Seventeenth Century. Princeton, NJ: Princeton University Press 1986, p. 3.

17 Cf. Funkenstein. Theology and the Scientific Imagination, pp. 28-31.

18 Cf. William Desmond. God and the Between. Malden, MA: Blackwell 2008, p. 61.

19 “The will to make God so rational can end up with irrational consequences, when
the atrocities of evil are shoehorned syllogistically into the best fitting cosmos. There
is not enough of open space for freedom, and the overdeterminacy that releases it.
There is too little of the surplus of the origin, and the mystery of the gift of being that
stuns us, and that always stays with us, should mindfulness not fall into the sleep-
walking of reason, programmed by its own constructions of determinate intelligibili-
ty.” Desmond. God and the Between, p. 68.

20 Placher. The Domestication of Transcendence, pp. 71-72.
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ing seeks an end.?! Thus, God becomes one of comprehensible and
graspable things among others. In sum, the reference to God in moder-
nity does not point towards a fundamental question but towards an
ultimate explanation.2?2 After modernity, God does not dwell in ques-
tions any more.

2. Lost in the Postmodern Cul-De-Sac

While the question of God is present, God is actually present. Mod-
ern attempts to conquer this question resulted in hegemonic narratives
about God. As we have seen, the modern beliefin reason and optimism
about the epistemological abilities of humans is almost unlimited and
influenced theological reasoning. This pattern is still influential in
today’s situation. Borrowing the terminology of Jean-Francois Lyotard,
the forefather of postmodern philosophical thinking, theology finds
itself in a continual temptation to treat God and the universe in total-
izing master narratives. It is my contention that postmodern critical
consciousness provides valuable tools for theology in this respect and
I ask together with Lieven Boeve: “Can God escape the clutches of the
Christian master narrative?”23

Postmodern criticism brings to light the strategy of master narra-
tives as hegemonic totalizing discourses that create all-encompassing
theories of everything. They are all-inclusive and have everything
under control. Nothing can escape. Totalitarian structures become
surrogates for univocalized reality. These totalitarian structures are
subsequently refused, due to the horrific experiences of the last two
centuries, as Lyotard says:

The nineteenth and twentieth centuries have given us as much terror as
we can take. We have paid a high enough price for the nostalgia of the
whole and the one, for the reconciliation of the concept and the sensible,

21 Cf. Nicholas Lash. Holiness, Speech and Silence: Reflections on the Question of God.
Aldershot, Burlington, VT: Ashgate 2004, p. 9.

22 “God, too, who used to be the measure of all things, now had to measure up the crite-
ria set forth by reason. To be sure, God passed this test with flying colours and came
out summa cum laude, first in his class, the causa sui; that than which nothing more
perfect could be conceived. Too little, too late. The damage had been done.” John
D. Caputo. Truth. London: Penguin Books 2013, p. 121.

25 Lieven Boeve. Lyotard and Theology: Beyond the Christian Master Narrative of Lovw.
London, New York: Bloomsbury 2014, p. 59.
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of the transparent and the communicable experience. Under the general
demand for slackening and for appeasement, we can hear the mutterings
of the desire for a return of terror, for the realization of the fantasy to seize
reality.2*

In other words, the modern project has failed. The absolute deter-
mination of everything brought up a disillusion and incredulity.
Perhaps we can restate Lyotard’s diagnosis in the following way: Post-
modern criticism alludes the end of clear and distinct ideas formulated
from the bird’s perspective, about the world, human beings and, last
but not least, about God. Postmodern critical consciousness initiates
a different strategy, namely the sensitivity for the inexpressible, the
un-representable and for otherness. Using technical theological termi-
nology, postmodernity reconsiders mystery again.

This cultural sensitivity that “consists of the awareness that
everything we say and everything we represent is accompanied and
surrounded by that which remains inexpressible, un-presentable”?5
caused a sort of philosophical re-appropriation of the tradition of neg-
ative theology. For example, Derrida suggests that deconstruction is
the proper praxis of negative theology. Lyotard points out the notion of
différend, which refers to an inexpressible event, one which escapes
the ultimate conceptualization. To shorten the story, many theologi-
ans have taken this postmodern turn to apophatic theology as a sign
of the return of God and as an inspiration for speaking about God in
a postmodern context. They refer to God as incomprehensible, hidden
or entirely absent, while they adopt the language developed by post-
modern philosophers. Their “apophatic theology is the consequence of
a theology that opposes the hegemonic discourse strategies of [moder-
nity]”.26 The positivist one-sidedness of modernity is substituted for
the negative or apophatic one-sidedness of postmodernity.

Thus, contemporary theology lapses into a philosophical form of
negative theology too easily. Placher hits the nail on the head:

24 Jean-Francois Lyotard. The Postmodern Condition: A Report on Knowledge. Minnea-
polis: University of Minnesota Press 1984, pp. 81-82.

25 Lieven Boeve. The Rediscovery of Negative Theology Today: The Narrow Gulf
between Theology and Philosophy. In: Marco M. Olivetti (ed.). Théologie négative.
Padova: CEDAM 2002, p. 445.

26 Tbidem, pp. 446-447.
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We have to try to hear God speak to us, if we are to escape worshiping an
idol. That means we cannot simply fit God in as one component of our
intellectual systems, or think only of a God who fits our categories and
purposes. But we cannot climb to heaven on a pile of negatives and para-
doxes either.2?

Negative theology might be a way of safeguarding the mystery of
God. However, it cannot be the only possible way of theologizing in
a contemporary context. Negative theology is not enough and cannot
be placed in the center of theology, though it is a necessary comple-
ment of positive theological statements.?8 We have to move beyond
mere negations. But where should we go so that we would not lapse
into a too positive theology again? Perhaps the answer might be found
in the art of ‘questioning’ itself. On this basis, an alternative to nega-
tive theology emerges - a theology of questioning. Asking questions is
different from sheer negations. Questioning presupposes creativity. It
aims to pin down some answers but never final conclusions. More-
over, good answers open a new space for even better questions. The
history of Christian dogmas may serve as an example. In this case,
questioning led to certain answers. These answers, however, provoked
new questions. The history of Christian dogma is a story of continual,
tireless questioning.

Nevertheless, for example, Boeve argues that questioning is not
a sufficient solution.?9 He refers to Lyotard’s idea of ‘Jewish thinking’.

27 Placher. The Domestication of Transcendence, p. 17.

28 “Apophatic theology does not abandon cataphatic theology, but qualifies it.” Lieven
Boeve. Theological Truth, Particularity and Incarnation: Engaging Religious Plurality
and Radical Hermeneutics. In: Mathijs Lamberigts - Lieven Boeve — Terrence Merri-
gan (eds.). Orthodoxy, Process and Product. Leuven: Peeters 2009, p. 346. It is true that
Boeve’s opinion has developed in this respect. In his early articles (e.g. Lieven Boeve.
Postmodernism and Negative Theology. The A/theology of the ‘Open Narrative’. Bij-
dragen: Tijdschrift voor Filosofie en Theologie 58 [1997]), he is much more positive
about drawing an inspiration from the postmodern apophatic thought. It seems that
his initial outline of a theology in open narrative is even equivalent to a kind of post-
modern negative theology. Nevertheless, his later studies (e.g. Boeve. The Rediscovery
of Negative Theology Today, pp. 443-459) provide a deeper critical analysis and warn
against an easy recuperation of the philosophical into the theological.

29 Even though Boeve agrees that the entire logic of dogmatic teaching might be consid-
ered in terms of openness and open narrative, he does not make a direct connection
between his notion of openness and questioning. Cf. Lieven Boeve. Christus Post-
modernus: An Attempt at Apophatic Christology. In: Terrence Merrigan - Jacques
Haers (eds.). The Myriad Christ. Plurality and the Quest for Unity in Contemporary
Christology. Leuven: Peeters 2000, pp. 577-593.
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This “is concerned with asking questions, not to receive an answer,
but [to] remain questioning”.3? Even though Boeve approaches this
method with sympathy, he interprets it as another form of negative
theology. I think that this reading of ‘Jewish thinking’ in particular
and consequently the strategy of questioning in general is not correct.
Questioning is not necessarily another form of negative theology. Rath-
er, it is never-ending listening to God - a theology of asking, one that is
directed at and which listens to the Other.3! Of course, there might be
strategies of questioning which end up in the trap of aporias.32 Never-
theless, these shortcuts do not discredit the method of questioning as
such. I argue that not only openness but active questioning is a prereq-
uisite for theology in the postmodern context. In order to address the
issue of questioning, I will turn to the Czech philosopher Jan Patocka.

3. Beyond (Post)Modern Pitfalls

I suggest that Patocka’s philosophy offers an inspiration to rethink
theological questioning in a new way. True, Patocka can hardly be con-
sidered a philosopher of religion. He does not dedicate any study solely
to theological problems, but he addressed ‘religious thinking’.

What is religious thinking in the eyes of the Czech philosopher?
The easiest way how to give an answer is to present his distinction
between myth and religion. For Pato¢ka, these notions represent polar
opposites. Myth is static, religion is dynamic; myth is apathetic, reli-
gion is reflective; myth gives certainties while religion is problematic;
myth is a-historical whereas religion is an event of history. “The myth
knows all in advance; it concerns an archetype, an event that is over,

30 Lieven Boeve. Theological Truth in the Context of Contemporary Continental
Thought: The Turn to Religion and the Contamination of Language. In: Frederiek
Depoortere - Magdalen Lambkin (eds.). The Question of Theological Truth: Philoso-
phical and Interreligious Perspectives. Amsterdam, New York: Rodopi 2012, p. 88.

31 For example, the Talmudic argumentation consists of debating; i.e. asking question
and looking for answers. However, every answer provokes new debatable questions.
Furthermore, the debate has never ended. It has been continuing in the Yeshivot for
centuries. The goal is clear - to reread, rethought and rephrase over and over again.
Thus, ‘Jewish thinking’ is a serious engagement with the question of God which
touches all the spheres of human life. Cf. Louis Jacobs. The Talmudic Argument.
Cambridge: Cambridge University Press 1984.

52 Cf. Ward. Questioning God, pp. 274-290.
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and which can only be repeated.”? Furthermore, myth is essentially
impersonal, whereas religion gives birth to a personal responsibili-
ty.3* Myth is something clear and distinct, pre-problematic, without
questions and thus demonic. The ‘demonic’ means that it allows us to
partake in the world without questions.33 In short, myth does not count
with mystery.36

Myth is a grand passive fantasy — a fantasy that is not aware that it is fanta-
sy and that answers to certain deep affective needs of man. Myth is wholly
practical. Religion, on the other hand, is something which requires a per-
sonal act of faith; it is something actively carried out by us.37

In contrast, “[religion] implies that the ‘demonic’ has been over-
come”.38 Religion is a constant movement beyond. Religious thinking
is a kind of transition from non-problematicity to problematicity; from
answers to questions. This creates a space for questioning. Religious
thinking is thus parallel to philosophical thinking.3® The impulse of
philosophical questioning is seeking the truth. For Pato¢ka, “truth is
something not given once and for all, nor merely a matter of observ-
ing and acknowledging the observed, but rather a life-long inquiry,
a self-controlling, self-unifying intellectual and vital practice”.40

For the philosopher, the world is not self-evident. The world is
problematic, indeed. But one does not have to be a philosopher to
notice it. From time to time, everyone (i) experiences that the world

35 Roger Scruton. The Philosopher on Dover Beach: Essays. New York: St. Martin‘s Press
1990, p. 83.

5 Cf. Ludger Hagedorn. Beyond Myth and Enlightenment: On Religion in Patoc¢ka’s
Thought. In: Ivan Chvatik - Erika Abrams (eds.). Jan Patocka and the Heritage of
Phenomenology: Centenary Papers. Dordrecht, New York: Springer 2011, pp. 247-248.

35 Cf. Patoc¢ka. Heretical Essays in the Philosophy of History, pp. 12-13.

36 “And, ultimately, is there not at the very core of reality itself something like the mys-
terious and the mystery? Is mystery necessarily something subjectively private while
actually it means such clarity that it can outshine all that seems clear in our everyday
life? Is not the infinite depth of reality possible only because we cannot see its bot-
tom, and is not just that a challenge and an opportunity for humans in their reach for
meaning which is more than the flowering and perishing of the lily of the field in the
eyes of the gods.” Pato¢ka. Heretical Essays in the Philosophy of History, p. 75.

57 Jan Patocka. Plato and Europe. Stanford, CA: Stanford University Press 2002, p. 122.

38 Hagedorn. Beyond Myth and Enlightenment, p. 247.

39 We find a similar idea in Richard Schaeffler. Religion und kritisches Bewusstsein. Frei-
burg: Alber 1973.

40 PatocCka. Heretical Essays in the Philosophy of History, p. 82.
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is not self-evident, (ii) loses the presupposed meaning and (iii) that
everything is problematic.

For a theologian, God and the world are not self-evident either. God
is a problem. God is a trauma. Only God is God. Theologians cannot
but speak about God bearing in mind that God is a strange God indeed
who is not at one’s disposal. Theology is a permanent critical inquiry,
a provisional solution of an insolvable crisis. Thus, theology is a per-
petual critical endeavor - one that is always discerning and asking
questions.

Once, however, that question had been posed, humans set out on a long
journey they had not traveled hitherto, a journey from which they might
gain something but also decidedly lose a great deal. It is a journey of histo-
ry. At its inception, humans are the powerless serfs of life, but they do have
the natural world with its gods, their service that suits the gods, and art as
an expression of their service and of their bond with sacred. In setting out
on their new journey, humans place all that at shake.*!

Patocka speaks about the experience of the night.#2 This metaphor
helps us to understand why Patoc¢ka’s though is important for theology.
We have seen that modernity provides the ideas of the day - brightness,
light and optimism. It is no surprise that these concepts are not able
to deal with the night, darkness and uncertainty, which we humans
experience. A common contemporary experience is to live ‘with’ ques-
tions and ‘in’ questions. We do not ask the question of God because we
can but because we must. Both the experiences of the last century and
the essence of God throw us into the dark night. The shake of night
causes that we cannot but ask questions. We look into things because
they seem problematic to us. God revealed Godself as a problem par
excellence. The Christian confession reads that God is the Alpha and
the Omega. Nevertheless, ‘to confess’ means to acknowledge that
everything that lies between the Alpha and the Omega is open to ques-
tioning. What nobler question exists than the question of God?

The lesson from Patocka reveals the following: Questioning unveils
something that is familiar yet still remains unknown. Questioning is
not about unveiling structures, systems and laws. Questioning does

41 Ibidem, pp. 25-26.
42 Cf. ibidem, pp. 119-138.
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not seek an explanation; questioning seeks rather understanding. It
is not about ‘what is’ beyond a question but about ‘who is’ in the core
of a question. Truth emerges within this relationship. Who is that
unknown God who encourages us to ask the question of God?*3

4. God in Question

Proper speech about God ends with a question mark. Our words,
concepts or metaphors simply crack in themselves as the reality of
God is so ungraspable and unquantifiable. Great theologians, such as
Augustine, knew this. They never used univocal statements. Rather,
they used open and paradoxical confessions (symbols). The encounter
with God (in question) led them to the confession: ‘Quaestio mihi fac-
tus sum’ - I have become a question to myself.**

Questioning is the way of continual interruption.* It is a crossroad
of two shortcuts: an arrogant dogmatic nihilism and a fundamentalist
certain self-assurance. Questioning is the pathway of doubts. Question-
ing bears upon intellect as it searches for insights and understanding.
Questions give energy. But honestly, do we pursue a theology wherein
questions are prerequisites for a meaningful way of reasoning; or do
we live in a too rationalist world where questions are seen as obstacles
to be overcome, resolved or conquered?

Nonetheless, humans cannot live without some answers. Itis impos-
sible to live in the certitude of a big eternal question without a single
possibility to rest for a moment on firm ground. Nevertheless, does this
not mean that humanity cannot live with an adventure that embraces
questioning in the midst of a problematic world?+6

45 Cf. Jan Patoc¢ka. Deset nacrti ke Kaciiskym esejium. In: Ivan Chvatik - Pavel Kouba
(eds.). Péce o dusi 11I. Praha: OLKOYMENH 2002, pp. 450-452.

44 Confessions X, 33, 50. “He [Augustine] thought he knew all the answers when he set
out to climb the ladder of the imperial Roman world, but after his conversion, after
coming face to face with the mystery of God, he was forced to confront the mystery
within himself.” Caputo. Truth, p. 256.

45 T am indebted to Lieven Boeve in this respect. Boeve extensively elaborates upon the
notion of interruption and develops his own theological method on its basis. Lieven
Boeve. God Interrupts History: Theology in a Time of Upheaval. New York: Continu-
um 2007. Nevertheless, Boeve does not associate his concept of interruption with the
method of questioning.

46 ] paraphrased Patoc¢ka: “Humans cannot live without meaning [...] that means:
humans cannot live in the certitude of meaninglessness. But does not that mean that
they cannot live with a sought for and problematic meaning? [...] Lessing, when in
the choice between ‘having the truth’ and ‘seeking the truth’ prefers the latter, might
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Our situation seems to be peculiar, though. The challenge to reflect
on ‘God in question’, for some, may imply an erroneous and misleading
assumption that God should be somehow removed from the question.
Some people might expect that, by departing from the situation of ‘God
in question,’ it is possible to arrive at the state of affairs which can be
described as ‘God in answer’. I am convinced that such a perspective
is wrong and should be even avoided. Was this not a mistake that the
Apostle Paul made at the Areopagus? He wanted to resolve the question
of an unknown God. In doing so, he omitted a speech about the cross
of Christ, which is surely a permanent question mark that confronts
humankind, a trans-cultural scandal that questions us and makes us
question God. It is only on the cross that the question remains: “My
God, My God, why have you forsaken me?”

Maybe our profoundest prayers could take the form of questions. Maybe
our profoundest questions could become prayers. [...] Maybe in the history
of theology we gave too many hasty answers where there was time and
space more for questions and contemplation. Maybe the time has come for
us to turn our answers back into questions again and dwell with questions
in the house of God’s silence and hiddenness.*

Itis not simply that we can speak now about ‘God in question’ from
our postmodern perspective or however else we refer to our current
era. Perhaps God prefers to be with us in question all the time. It may
be better to say: ‘God is question’. Do Christians too quickly and too
often presuppose that faith is the answer to the question of God? On the
contrary, faith is the courage to ask this question. Faith is the patience
to remain within this unresolved question, God’s question. “The ques-
tion is an occasion for something to occur—a theophany of a kind: the
appearance of the divine not as the answerer but, nevertheless, the
receiver of questions.”*8

he not have had the same in mind.” Patoc¢ka. Heretical Essays in the Philosophy of
History, p. 75.

47 Toma$ Halik. Speech at the launch of the Italian version of his book Viciano ai lontani
[2013-06-13]. <http://www.halik.cz/ja/speech_in_rome2013.php>.

48 Ward. Questioning God, p. 275.
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Conclusion

Perhaps God is present in the patience of questioning. Patoc-
ka’s depiction of religious thinking can assist in this respect. For him, it
is essential to cling to a question, even though the temptation to resolve
it is omnipresent. Patoc¢ka’s notion of problematicity informs theology
that questions must not be resolved but embraced. If we too quick-
ly or too simply resolve, for example, the question of God, only the
unbearable lightness of being will remain. Surely this would result in
a theological travesty.

What is then the concept of theological questioning we should
practice? After the course of this paper, it would be foolish to propose
a coherent concept for I cannot imagine how to do so without fun-
damentally betraying my endeavor. Rather, I want to encourage us,
theologians reflecting on ‘God in question’, to contemplate this ques-
tion which is a quest-in-relation. Anselm addresses his questions to an
addressee: “Domine, si hic non es, ubi te quaeram absentem?”* Indeed,
the problem of some postmodern philosophical theologies is that the
addressee is missing. The question evaporates in an open space of
nothing. The problem of modern strategies is reductionism, which
shrinks God’s mystery. Thus, the question of God is coped with.

Patocka, without addressing God explicitly, points out that question-
ing recovers mystery. Questioning opens the depths of the mysterious
problematicity. The question of God, a principal theological question,
is not a mere problem which I find before me as something exter-
nal.% On the contrary, I am involved in this quest. The question of God
presupposes an ontological relation between the questioner and the
questioned. Theology which does not follow the pathway of questioning
is in a continual temptation to reduce the mysterious problematicity
to a mere problem to be resolved. Nonetheless, it is questionable if

49 Proslogion, 1.

50 “A problem is something which I meet, which I find completely before me, but which
I can therefore lay siege to and reduce. But a mystery is something in which I am
myself involved, and it can therefore only be thought of as a sphere where the dis-
tinction between what is in me and what is before me loses its meaning and initial
validity.” Gabriel Marcel. Being and Having. Westminster: Dacre Press 1949, p. 117.
I find Patocka’s conception of problematicity closer to the Marcelian notion of mys-
tery than to his notion of problem. Cf. Jan Pato¢ka. Living in Problematicity. Praha:
OIKOYMENH 2007. I am indebted to my colleague and friend Pavel Roubik, who
directed my attention to the distinction of Gabriel Marcel and its relevancy for this

paper.
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mystery might be resolved at all. After all, the Gospel tells the story
about an irresolvable mystery of God, which Jesus accepted in faith.

In summary, and to illustrate poetically what we have been explor-
ing let me conclude with the words of Rainer Maria Rilke:

Have patience with everything unresolved in your heart and to try to love
the questions themselves as if they were locked rooms or books written
in a very foreign language. Don’t search for the answers, which could not
be given to you now, because you would not be able to live them. And the
point is to live everything. Live the questions now. Perhaps then, someday
far in the future, you will gradually, without even noticing it, live your way
into the answer.5!
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ABSTRAKT

MARTIN KOCi
Biih jako otdzka: Tazani jako piredpoklad teologie

Neékteré otazky jsou tak dtlezité, ze je $koda kazit je odpovédmi. Neni pochyb,
7e otdzka po Bohu je jednou z nich. Navzdory mnoha piedpokladim, ani teologie
neni schopna poskytnout v tomto ohledu kone¢né odpoveédi. Teologie pojata jako
fides quaerens intellectum je nepretrzity nekoncici zdpas s otdzkami. Moderna
narusila toto paradigma teologického mysleni. Modernita uc¢inila z pojmu Boha
pojem ,univocitni“ a vyjmula jej z oblasti otazek. Teologie napristé nélezela do
oblasti vysvétleni. AvSak pokusy zodpoveédét otdzku po Bohu s kone¢nou platnos-
ti vedou k hegemonii. Tento zptisob mysleni je pravem kritizovdn postmodernou.
Problém postmoderni kritiky je v3ak jeji jednostranny dtiraz na apofatickou dimen-
7i teologického diskursu. V tomto ¢lanku tvrdim, ze teologie miiZe nejen prijmout
nékteré aspekty postmoderni kritiky, ale dokonce postmodernu prekonat. S timto
ukolem se vyrovnavdm za pomoci mysleni ¢eského filosofa Jana Patocky, ktery ote-
vira piilezitost k prehodnoceni otdzky po Bohu. Pato¢ktiv dliraz na problematic-
nost je hlavnim interpreta¢nim kli¢cem. V tomto duchu dale interpretuji i Pato¢ko-
va zdka Toméa3se Halika a jeho navrh metafory o nezndmém Bohu jako zptisobu,
jak se s otdzkou po Bohu v dne$nim kontextu vyrovnat. V zavéru argumentuji ve
prospéch teze, ze teologie se musi vyhnout pokuseni vyjmout Boha z vyhné otazek

51 Rainer Maria Rilke. Letters to a Young Poet. A Book Virtual Digital Edition, pp. 23-24.
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a ucinit z né¢j dobre zndmého Boha/buzka. NadeSel ¢as, aby teologové obratili své
odpovédi zpét v otazky.

Kli¢ova slova
teologickd metoda, moderna, postmoderna, otdzka, Jan Patocka
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POPULARIZATION AND AUTOBIOGRAPHY
TOWARDS AN ACCESSIBLE THEOLOGY

STEFAN STOFANIK

ABSTRACT

As research in natural sciences and humanities becomes ever more
specialized and technical, and the sword of Damocles — publish or perish — hangs
over the head of every scholar, academic publishing proliferates but at the cost
of its public relevance. Theology is no exception here, but the consequences
are potentially much more disastrous. One need not understand anything about
quantum mechanics for PET scan to work, but when nobody outside of academ-
ia understands contemporary theology, it is hard to imagine how “faith seeking
understanding” makes any sense in the absence of such understanding amongst
the believers. In order for a work of theology to make sense, it should be accessible
for a wider public and it has to be existentially relevant. The present essay offers
a few suggestions how theologians might go about meeting these criteria.

Key words
Theological Method, Science, Popularization, John Caputo, Jacques Derrida

Hovv to speak theology today? This is the guiding question
of my essay, motivated by growing uneasiness about what is going on
in contemporary academia. While I was preparing this manuscript for
submission, I stumbled upon two posts that were quite critical about
what has become of science.! I had not searched for them, they just
cropped up. By the time I got the text back for revision, I had seen three
more.2 One need not agree with everything they say to appreciate the

U Cf. http://crypto.junod.info/2013/09/09/an-aspiring-scientists-frustration-with-mod-
ern-day-academia-a-resignation/ and http://alexandreafonso.wordpress.com/2013
/11/21/how-academia-resembles-a-drug-gang/ Both accessed on November 30, 2013.

2 Cf.1)http://www.theguardian.com/science/2013/dec/06/peter-higgs-boson-academic
-system and 2) https://chroniclevitae.com/news/291-what-s-the-point-of-academic
-publishing and 3) http://www.slate.com/articles/life/culturebox/2013/04/there_are
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significance of such ideas spreading through the blogosphere. Indif-
ference is no longer an option, so I would like to bring these issues
to the attention of theologians and to suggest how we might go about
avoiding the threat of public irrelevance.

“Although the Universe is under no obligation to make sense, stu-
dents in pursuit of the PhD are,” declaimed Robert Kirshner during
a public lecture at the University of Durham.? When I first read this
remark, I was struggling with my own dissertation, and the respected
Harvard astrophysicist made me think about what it means for a work
of theology to make sense. There are, I believe, two complementary
answers: The work should be understandable and it should be existen-
tially relevant. Let us consider each of them in turn.

The inaccessibility of scientific work to wider public is an old story.
With respect to technical sciences, Theodore Porter points out how
already “the nineteenth-century savants were painfully conscious of
growing specialization and a consequent loss of comprehensibility”.
Speaking on behalf of philosophers, John Dewey worried in the mid
1920s that “philosophic writing is often so specialized and technical
that even educated readers, unless professionally trained, are repelled
rather than attracted”.5 While specialized training has always been
necessary to become a scholar, Porter says the problem is that “for
most of its history inaccessibility was taken neither as fundamental to
science nor as desirable”.6

Nowadays, natural sciences reach wider public through popular-
ization. I imagine this strategy could be of interest to theology as well,

_no_academic_jobs_and_getting_a_ph_d_will_make_you_into_a_horrible.html. All
accessed on 9 February 2014.

5 Robert P Kirshner. Exploding Stars and the Expanding Universe (The 1990 Grubb
Parsons Lecture). Quarterly Journal of the Royal Astronomical Society 32, 3 (1991):
Pp. 235-244, 240.

4 Theodore M. Porter. How Science Became Technical. Isis 100 (2009): pp. 292-309,
300.

5 John Dewey. Foreword to Will Durant. The Story of Philosophy. New York: Simon and
Schuster 1926. Cited in George Cotkin. Middle-Ground Pragmatists: The Populariza-
tion of Philosophy in American Culture. Journal of the History of Ideas 55, 2 (1994):
pp. 283-302, 288.

6 Porter. How Science Became Technical, p. 293.
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but before we get there let us spend a moment longer considering how
humanities became “academicized”.

In his particularly sobering work, Russell Jacoby argues that the
1950s intellectuals raised “in city streets and cafes before the age of
massive universities” were the last ones who wrote for the educated
reader: “They have been supplanted by high-tech intellectuals, consul-
tants and professors — anonymous souls, who may be competent, and
more than competent, but who do not enrich public life.”” In contrast,
present-day

younger intellectuals, whose lives have unfolded almost entirely on cam-
puses, direct themselves to professional colleagues but are inaccessible
and unknown to others. This is the danger and the threat; the public cul-
ture relies on a dwindling band of older intellectuals who command the
vernacular that is slipping out of reach of their successors.?

Considering myself fairly young, this “danger and the threat” trou-
bles me like a specter of a lonely life, and it gets worse, because the
popular stereotype of a mad scientist may have already long been our
reality. To illustrate, back in 1968 Lewis Mumford came across a new
scholarly edition of his favorite writer Ralph Waldo Emerson pub-
lished by Harvard University Press. He could not believe how the text
was interrupted everywhere by diacritical marks “that spit, and sputter
at the reader”. Alas, lamented Mumford, the professors made a writer
of genius unreadable.?

Intrigued by Mumford’s critique, Edmund Wilson also did a bit of
research and he found “a vast scholarly libido channeled into textu-
al annotations mangling America’s authors”.1° The response from the
insulted Modern Language Association was swift and ferocious. Wil-
son represents “obsolete amateurism in the age of high-performance
professionals,”!! the authors argued, but “similar animus has shown

7 Russel Jacoby. The Last Intellectuals: American Culture in the Age of Academe. Second
edition with a new introduction by the author. New York, NY: Basic Books 2000, p. x.

8 Ibid.

9 Jacoby. The Last Intellectuals, p. 192-193.

10 Tbid., p. 194.

11 Tbid., p. 195. The response of the MLA was published as Gordon N. Ray (ed.) Profes-
sional Standards and American Editions: A Response to Edmund Wilson. New York:
Modern Language Association 1969.
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itself and been discredited in field after field from botany to folklore. In
the long run professional standards always prevail”.12

All we are entitled to do today, complained more recently Elisabeth
Roudinesco, “is to take stock and draw up assessments, as though
the distance that every intellectual enterprise requires amounted to
no more than a vast ledger full of entries for things and people - or
rather people who have become things”.13 For Roudinesco, this is “the
absolute nadir of contemporary interrogation”, the result of what I call
a cold, disinterested analysis. Hence the “gap between the academ-
icism that is returning in force to official schooling and the massive
demand for ‘living’ teaching outside the universities”.!* If we struggle
to meet this demand (our mission, in case of theology), maybe we have
accepted a little too uncritically the game imposed on us by academia.

1

It is rarely a good idea to make general statements like this, but
I believe theology has some conscience checking to do. Some years
ago, John Caputo, whose work was the topic of my dissertation, began
his lecture at KU Leuven with the words: “There is a good reason that
nobody trusts theology. Nobody outside the confessional religions
trusts theology and with good reason.”!5 I remember how the lecture
hall fell silent; you could hear a pin drop: What? Did we just hear him
say that nobody trusts what we are doing? Why would a celebrated phi-
losopher of religion and theologian think such disturbing thoughts?

Caputo pointed the finger at theology itself, blaming it for its unwill-
ingness to “present itself and understand itself except as sovereign
theology, imperial theology”.!16 If nobody outside religions - and, in
fact, not too many people inside religions either — trust theology today,
it is because, we were told by Caputo, “a good many theologians adopt

12 Professional Standards and American Editions, p. i. Cited in Jacoby. The Last Intellec-
tuals, p. 195.

15 Elisabeth Roudinesco. Philosophy in Turbulent Times: Canguilhem, Sartre, Foucaull,
Althusser, Deleuze, Derrida, trans. William McCuaig. New York: Columbia University
Press 2008, p. ix.

4 TIbid., p. x.

15 John D Caputo. The Sense of God: A Theology of the Event with Special Reference
to Christianity. In: Lieven Boeve - Christophe Brabant (ed.). Between Philosophy and
Theology: Contemporary Interpretations of Christianity, Lecture given at KU Leuven
on March 19, 2008. Farnham: Ashgate 2010, p. 27.

16 Thid.
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the same high handed, unilateral and imperial tones as sovereign
states, which reserve the right to make an exemption of themselves”.17

The details of Caputo’s diagnosis are beyond the scope of this paper,
but I wish to suggest that the “high handed, unilateral and imperial
attitude” of theology is as closely related to how we write as it is to the
“exemptions we make of ourselves”. Maybe very few people trust the-
ology because only very few actually understand it. Academic theology
has gone a long way in exempting itself from the need to be under-
stood. Only very occasionally do theologians gain a wider audience,
Caputo said, “and when they do, how they did it and what was going
on there repays careful study”.!® However, to the extent that academic
theology shares this problem with natural sciences, their solution is
also worth our attention.

11}

Simplified accounts of exciting developments in contemporary sci-
ence are ubiquitous and popular these days. Before anyone begins to
wonder, however, what Jiii Grygar of theology should look like, it is
important to understand that popularization is far more than a good
PR. As Baudouin Jurdant suggests in this regard:

popularization of science seems to have an epistemological role to play
within science itself [...] The significance of such a role is that not only
should popularization of science be regarded as part of science itself, but
also that it is a necessary ingredient if scientists are to get rid of their
suspicion that they themselves are dreaming as Descartes might have
feared ...19

Popularization fulfills its role by creating what Jurdant calls a reali-
ty effect. It literally makes the results of the scientific research tangible,
whether by hand or - such would be the case of theology — by the
believing heart. As Jurdant further explains:

17 1bid.

18 Thid.

19 Baudouin Jurdant. Popularization of Science As the Autobiography of Science. Public
Understanding of Science 2 (1993), pp. 365-373, 371.
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By multiplying the angles from which scientific results can be made kno-
wable, popularizers convey the feeling that what they talk about is inde-
ed “gone roundable”. Reality has this particular feature of being three-
-dimensional which makes it possible to circle it and, through that circling
movement, to see it from various angles without inducing changes in its
definition.20

Jurdant’s theory about popularization as a necessary ingredient for
science helps to explain why we have a problem: When this essen-
tial ingredient is missing — when, as Jacoby puts it, “intellectuals turn
inward to fetishize their profundity” — everybody loses, especially intel-
lectuals themselves, and the entire scholarly enterprise goes to rack
and ruin. Without a reality check provided by the world outside of aca-
demia, the work of intellectuals “turns arid, their arguments thin, their
souls parched. In the life of the mind, as in life itself,” argues Jacoby,
“vitality requires resisting the lure of the familiar and the safe”.2!

1AY

With the pre-understanding of popularization as a scientific method,
we can now return to our “Grygar” question. What should a popular-
ization of theology look like? There are probably a handful of good
answers, but I personally do not favor those involving presence in the
spotlight. Instead, I am intrigued by Jurdant who searched for the lit-
erary genre comparable with the works of popular science and found
it in autobiography.22

Surprising as this idea may sound, it is not quite unprecedented.
Already in the 18th century, Count Gian Artico di Porcia launched
a Proposal to the Scholars of Italy in which he urged them to write their
own autobiographies.?5 Giuseppe Mazzotta explains that the impulse
behind Porcia’s initiative was educational: “Each autobiography, as he
envisioned it, was to make intelligible a scholar’s scientific practice
and achievement.”?* Confessions of St. Augustine are also a good exam-

o

0 Ibid., p. 370.
1 Jacoby. The Last Intellectuals, p. xxi.
Jurdant. Popularization of Science As the Autobiography of Science, p. 367.
5 Giuseppe Mazzota. The New Map of the World: The Poetic Philosophy of Giambaltista
Vico. Princeton, NJ: Princeton University Press 1999, p. 16.
24 Tbid.
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ple, being relatively accessible, autobiographical, and still theology at
its highest.

Now, must we all publish intellectual autobiographies in order to
reach wider audience? Fortunately not. Probably far more effective
strategy is to make our texts comprehensible by writing them autobi-
ographically. This distinction is both crucial and subtle, and it helps to
think about it etymologically: Autos, bios, and graphein together sug-
gest that a work becomes autobiographical whenever it contains a text
written by life of that life itself. Autobiography can also be a matter of
pathos and therefore style.

Not that such reformulation makes things any easier. In academ-
ic texts, style has suffered together with accessibility. The problem,
according to Jean Starobinski, is in large measure the result of con-
ventional ideas about the nature and function of style, whereby style
is seen only as a “form” added to a “content”.25 Scholars tend to view
form with suspicion, as if the elegance of style was a disguised attempt
to cover up emptiness of the argument. And yet it is possible to think
about style not merely as a form but as originality which singles the
author out and speaks beyond what the content can say: “The redun-
dancy of style is individualizing: it singles out.”26 Conversely, by
ignoring the style we can easily misunderstand the content. Caputo,
for example, once said that when

the philosophers and theologians who read Prayers and Tears or Against
Ethics read past the poetics - the style, the tone, the irony — in order to get
to the standpoint, I often find myself remonstrating with them about mis-
construing my stand.2?

For the sake of style, I do not hesitate to call for a “revolu-
tion” in academia. A revolution like the premiere of Ludwig van

25 Cf. Jean Starobinksi. The Style of Autobiography. In: Trev Lynn Broughton (ed.).
Autobiography: Critical Concepts in Literary and Cultural Studies. .ondon and New
York: Routledge 2007, p. 159.

26 Tbid., p. 160.

27 John D. Caputo. Not in Tongues, but Tongue in Cheek: A Response to Kearns. In:
Mark Dooley (ed.) A Passion for the Impossible: John D. Caputo in Focus. SUNY series
in Theology and Continental Thought. Albany, NY: State University of New York Press
2003, p. 295.
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Beethoven’s Symphony No. 3 (Eroica) in April 1805, which changed
Western classical music forever.

Maynard Solomon explains how “the startling and unprecedented
characteristics of the Eroica” were made possible because Beethoven
had realized what the flexible framework of the sonata form allowed
him to pull off.28 Haydn and Mozart had never exploited it to the extent
that Beethoven did, because they were too constricted by the expec-
tations and niceties of their time: Music was supposed to be light,
accessible, melodic, and strictly symmetrical. When Haydn or Mozart
composed in the sonata form, the result was inevitably limited to
a particular kind of musical drama:

[T]he sonata cycles of Mozart and Haydn were frequently musical analo-
gues of the comedy of manners: rational, unsentimental, objective, witty,
satirical treatments of the conventions, customs and mores of society [...]
As Alfred Einstein observed, the symphonies of Haydn and Mozart “always
remained within the social frame”, and in their sonata-form works they
“limited themselves to the attainment of noble mirth, to a purification of
the feelings”. Hence, however well it mirrored the rich variety of emotio-
nal states and strivings of its composers, patrons, audience, and the larger
collectivity of which these were parts, the Classical style had as yet failed
to map several inescapable and fundamental features of the emotional
landscape in so tumultuous an era. In particular, it rarely plumbed either
the heroic or the tragic levels of experience.29

Beethoven, on the other hand, would have probably given any-
thing to be spared of his all too personal knowledge of the meaning
of heroism and tragedy. At the time of the completion of the Eroica,
he had been progressively losing his hearing for the past eight years.
The symphony reflects this struggle, which makes it different, indeed
revolutionary. For in order to speak of hope, Beethoven also needed to
speak of loss:

Beethoven took music beyond what we may describe as the pleasure prin-
ciple of Viennese Classicism; he permitted aggressive and disintegrative

28 Maynard Solomon. Beethoven. Paperback ed. New York: Schirmer Books 1979. Cited
from the Kindle edition, location 4538.
29 1bid., location 4544.
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forces to enter musical form: he placed the tragic experience at the core
of his heroic style. He now introduced elements into instrumental music
that had previously been neglected or unwelcome. A unique characteristic
of the Eroica Symphony, and its heroic successors, is the incorporation
into musical form of death, destructiveness, anxiety, and aggression, as
terrors to be transcended within the work of art itself. This intrusion of
hostile energy, raising the possibility of loss, is what will make affirmati-
ons worthwhile.30

Academic writers need to find courage like this. The nerve not to
completely break away from the established form but to allow their
texts to be interrupted by the forces that today are unwelcome as exter-
nal to science. One can only hope that these would be the forces of
responsibility and friendship. It is in this way, I think, that an otherwise
cold analysis can acquire existential relevance.

V1

Life stories make all the difference in the world, quite literally. As it
happens, historians are nowadays rediscovering the value of anecdotes.
Robert Frykenberg, for example, begins his article entitled .4necdote
as the Essence of Historical Understanding by quoting Richard Coe,
who thinks that “ideally, history itself should be rewritten entirely in
terms of anecdote, for these alone assert their authenticity above the
prejudice and conformism of the professional historian”.3! But there is
much more going on here than that. While we may all spend our days
on a speck of dust in a remote corner of a totally indifferent Universe,
stories of our lives do not unfold in such a vacuum. We interact and
address one another with proper names, we dream and love and some-
times hate, and this somehow changes everything. Stars do not seem
indifferent to lovers that gaze at them, just as there is no better way to
come to grips with modern science than to understand the passion
that drives it. Ask a cosmologist. He or she may think the passion is for

30 TIbid., location 4568.

51 Richard N. Coe. The Anecdote and the Novel: A Brief Enquiry into the Origins of
Stendahl’s Narrative Technique. Australian Journal of French Studies 20 (1985), p. 7.
Cited in Robert E. Frykenberg. Anecdote As the Essence of Historical Understanding,
p. 116. In: Keith E. Yandell (ed.) Faith and Narrative. Oxford, New York (NY): Oxford
University Press 2001.
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pure knowledge, and yet tell you right away about Einstein’s lifelong
quest for a unified theory, or recount with a smile how he experienced
heart palpitations after calculations based on his general theory of
relativity which predicted Mercury’s orbit more precisely than those
done by Newton.

The truth is that science is lore, ultimately it is neither more objec-
tive nor less human than the stories whispered by those lovers. Even
to our cosmologist stars matter because of somebody else to whom
they mattered before or matter now. To understand science or any aca-
demic work really, we need to think of it otherwise (Levinassian pun
intended).

Vi

There is, of course, no single right way to do this, but an example
might be helpful. I, for my part, find John Caputo’s attitude towards
Jacques Derrida quite illustrative in this regard. Caputo and Derrida
were good friends, that is a well-known fact, but a close reading of
Caputo reveals a story. What is already interesting is that it is possible
to reconstruct the story from serious academic texts. However, to make
most of this example we need to have a quick look at what actually
happened.

We begin in the early 1980’s when Caputo thought of Derrida as
a brilliant commentator of Husserl3 and a refreshingly unconvention-
al reader of Heidegger unlike other “Heidegger literati who talk like
Heidegger talks, who repeat what Heidegger says, and who regard every
criticism of Heidegger as a misunderstanding”.33 Even so, Caputo felt
troubled by this new “Franco-Heideggerian alliance”.3* Derrida’s read-
ing strategies serve their purpose, Caputo agreed, but “left to themselves
they cut us off entirely from the things themselves, delivering us over
to a surfeit of fictions and willful constructions”.3> Derrida appeared

32 Cf. John D. Caputo. Hermeneutics As the Recovery of Man. Man and World 15 (1982),
pp. 343-367, 362.

35 John D. Caputo. From the Primordiality of Absence to the Absence of Primordiality:
Heidegger’s Critique of Derrida. In: Hugh J Silverman - Don Ihde (ed.). Hermeneutics
& Deconstruction. Albany, NY: State University of New York Press 1985, p. 191.

5 John D. Caputo. The Thought of Being and the Conversation of Mankind: The Case of
Heidegger and Rorty. The Review of Metaphysics 36, 3 (1983), pp. 661-685, 684-685.

35 John D. Caputo. “Supposing Truth to Be A Woman ...”: Heidegger, Nietzsche, Derrida.
Tulane Studies in Philosophy 32 (1984), pp. 15-21, 21.
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to be a kind of ‘Jacques the Seducer’ - a Kierkegaardian aesthete who
never got as far as understanding “the anxiety of Job and Abraham”36 —
so Caputo pledged “to try to make Derrida say what he does not want
to say, to make him own up to something transcendent”.3?

These last words date back to 1985, the same year when Capu-
to attended a conference at Loyola University of Chicago, where he
presented a paper on Derrida. It was not really a critical paper and
Caputo even praised Derrida for giving the critique of metaphysics
“a socio-political cutting edge, pointing it in the direction of a politics
of liberation”8, something that Heidegger never did. Nevertheless, he
was quite terrified because Derrida sat in the audience and Caputo
worried that he might criticize him for getting it all wrong.3® He did
not need to worry. Derrida was very gracious,*® and before long Caputo
began to display the same kind of chivalry.

Two years after the Chicago conference, Caputo mused over the
annoyance that Derrida seemed to face everywhere, his name acting
like a “red flag at the mere sight of which many philosophers today
charge”*!, and he seemed quite pleased that “in the midst of this brou-
haha several sensitive Derrida readers have appeared on the scene to
lend Derrida a hand by lending him a more favorable ear”*2. He was of
the opinion that “the time has come to show with some patience that
Derrida is engaged in a critical project which is deeply in accord with
the critique of metaphysics which has marked continental philosophy
throughout this century”*3.

At the same time, Caputo pulled a one-eighty with respect to por-
traying Derrida as an aesthete “without regard for truth”*, while

36 Caputo. Hermeneutics As the Recovery of Man, p. 363.

57 Caputo. From the Primordiality of Absence to the Absence of Primordiality, p. 195.

38 John D. Caputo. The Economy of Signs in Husserl and Derrida: From Uselessness to
Full Employment. In: John Sallis (ed.) Deconstruction and Philosophy: The Texts of
Jacques Derrida. Chicago: University of Chicago Press 1987, p. 108.

39 Carl Raschke - John D Caputo. Loosening Philosophy’s Tongue: A Conversation with
Jack Caputo. Journal for Cultural and Religious Theory 3, 2 (2002), p. 3.

40 Ibid.

41 John D. Caputo. Derrida, a Kind of Philosopher: A Discussion of Recent Literature.
Research in phenomenology 17, 1 (1987), pp. 245-259, 245.

42 Tbid., p. 246.

45 Ibid., p. 258.

4 John D. Caputo. Beyond Aestheticism: Derrida’s Responsible Anarchy in Continen-
tal Philosophy and the Question of Ethics. Research in Phenomenology 18 (1988),
pp- 59-73, 59.
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confessing that he too had been guilty of such “ill-begotten critique”#3.
But Caputo was not yet ready to break free from the established form:
“Lest anyone think that Derrida must be a friend of mine whom I feel
called upon to defend,” Caputo wrote, “I can, with the best manners of
the university, cite a text.”*6 And cite a text he did.

Then, within another year or so, Caputo was on a plane “soaring off
to another conference, reading Circonfession [Derrida’s autobiograph-
ical book] for the first time”*7, in which

God help us, this is what he actually said — Derrida confessed that he was
a man of prayer, that he prayed all the time, and that if we understood this
about him we would understand everything, and that failure to understand
this had caused him to be misread again and again. I was 37,000 feet abo-
ve the earth when I first read this but I signaled the stewardess to let me
off the plane immediately, a parachute would do, so that I could get to my
computer.*8

Derrida’s unexpected confession startled the bejesus out of Caputo,
a theologian hiding in the closet; he could not remember the correct
altitude when explaining why he so much wanted to get to his com-
puter: “Flying thirty thousand feet above the ground, I decided to write
about Derrida’s religion without religion ...”* Maybe also, Caputo
thought

[ will speak about myreligion. I can slip my religion in, in pockets, like the
windows in Glas, in little asides, apartés, like commercial, “words from
our sponsor”, or what my hero Johannes Climacus called “edifying diver-
tissements”. His religion and mine, intertwined in a kind of unscientific
double helix, all along trying to keep them straight.50

45 Tbid., p. 73. n. 2.

46 Ibid., p. 67.

47 John D. Caputo. A Game of Jacks: A Response to Derrida. In: Mark Dooley (ed.).
A Passion for the Impossible: John D. Caputo in Focus. SUNY series in Theology and
Continental Thought. Albany, NY: State University of New York Press 2003, p. 35.

48 John D. Caputo. After Jacques Derrida Comes the Future. Journal for Cultural and
Religious Theory 4,2 (2003), p. 9.

49 Caputo. A Game of Jacks, p. 45.

50 Tbid., p. 35.
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Thus it happened that The Prayers and Tears of Jacques Derrida:
Religion Without Religion was conceived, and the rest is history.

Vil

As an example illustrating my point, this book is particularly inter-
esting. It is neither Caputo’s first book, nor is it his first book “on”
another author, nor finally is it the book that made his name famous.
Butitis the first of his books that is passionate and personal at the same
time and, at long last, respectfully disrespectful of academic standards
of writing. Jack (that is how friends call Caputo) wrote it on behalf of
Jackie (that is the real name given Derrida by his parents) and with an
explicit wish to “scandalize everyone”3l. Caputo’s Prayers and Tears is
both a serious academic study and a scintillating work of friendship.

It also happens to bear marks of a comedy. Not that of manners,
as was the case with Haydn and Mozart, but, as Cleo McNelly Kearns
observed, an esoteric comedy. As she explains, this is a genre often
deployed “when a writer is caught between a subject matter in some
sense sublime and an audience whose expectations run to the other
extreme”2, A perfect tool, in other words, to keep the hazards of aca-
demese at bay. Kearns argues that:

There is pleasure in hearing in counterpoint his [Caputo’s] open, humo-
rous, democratic voice and the European elegance, the aristocratic high-
-handedness, the witty elaborations of Derrida’s. Nor is this counterpoint
merely instrumental. Caputo’s plain style testifies to the willingness of
the writer to sacrifice dignity, decorum and respectability, to forfeit his
place among the knights of good conscience, in the name of something
he wishes to present, much against the spirit of his times, as of higher
value than these. As Helmling remarks, one may be a fool for ideas as well
as a fool for love. We might add that one may be a fool for style as well,
running the risks of mistranslation in order to serve another’s unique voi-
ce, unique persona, unique mode of being.53

51 Ibid.

52 Cleo McNelly Kearns. The Prayers and Tears of Jacques Derrida: Esoteric Comedy
and the Poetics of Obligation. In: Mark Dooley (ed.) A Passion for the Impossible:
John D. Caputo in Focus. SUNY series in Theology and Continental Thought. Albany,
NY: State University of New York Press 2003, p. 289.

55 Tbid., p. 293.
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Whose “another’s unique voice” are we talking about? The songs of
suffering Europe, which would have never been heard, had Beethoven
not “taken fate by the throat” and broken from the niceties of the Vien-
nese tradition? The prayers and tears of Jacques Derrida, his religion
“about which nobody understands anything”, and before Caputo few
really tried to understand? Who or what else might be without a voice,
silenced by the strict rules of what counts and what does not count as
scholarly discourse?

IX

Kearns also notices how Prayers and Tears represents “an instantia-
tion of what [Caputo’s] Against Ethics defines as a poetics of obligation,
obligation in this case to the other, not perhaps so tout autre after all,
[but to the other] that is Jacques Derrida”>*. Now, obligation may not
seem the luckiest choice of a word (I prefer to think of it as responsi-
bility), but as Caputo explains he does not mean anything profound:

I'have in mind [...] a very earthbound signal, a superficial-horizontal com-
munication between one human being and another, a certain line of force
that runs along the surface upon which you and I stand: the obligation
I have to you (and you to me, but this is different) and the both of “us” to
“others”.%

Obligations simply happen, Caputo says, they wield the power of
facts; obligation is as much a fact as any other fact, very much like the
empirical facts of science.5% And it is a fact that ‘serious science’ can-
not drive away: “Obligations rebound after every philosophical debate,
after every academic conference ...”57

Were we to allow obligations to one another to influence our
scholarly work, the resulting texts would be far removed from Roudin-
esco’s “ledger full of entries for people who have become things”. Like
Prayers and Tears. Unfortunately, as we have seen, for the most part the

54 Tbid.

5 John D. Caputo. Against Ethics: Contributions to a Poetics of Obligation with Con-
stant Reference to Deconstruction. Studies in Continental Thought. Bloomington, IN:
Indiana University Press 1993, p. 5.

56 Caputo, Against Ethics, p. 25.

57 Tbid.
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scientific style of choice has been an impartial, disinterested “nam-
ing”, and the consequences are dire: “In vain is the whole of ‘world
literature’ piled up around modern man for his solace,” Nietzsche
complained,

in vain is he placed amongst all the artistic styles and artists of all times, so
that he may give them names - as Adam gave names to the beasts; despite
all this, he remains eternally hungry, a ‘critic’ without desire or energy,
Alexandrian man who is basically a librarian and proof-reader, sacrificing
his sight miserably to book-dust and errors.’8

Nothing profound, Caputo says, only “facts as it were”3 - yet pro-
foundly moving facts and, concerning his texts about Derrida, also
strikingly true. And that is the whole point. That is what Cleo McNelly
Kearns meant when she wrote:

There is, however, a moment of truth, a kind of realized eschatology in this
text [Prayers and Tears|, though not the one we perhaps expected. Rather,
it is a moment more fraternal than numinous, more earthly than subli-
me. For [...] Caputo directs his affirmation to his friend and colleague,
Jacques Derrida himself, to whom he offers the gift of a saving faith in the
other’s work which marks a singular act of solidarity. “Me voici,” Caputo
says to that friend: “viens, viens, oui, amen, 1 am here praying and crying
with you.”60

Derrida recognized this gift. “Another reason why I am so grateful
for [Caputo’s] writings,” he said in an interview with Mark Dooley, “is
because when he reads my texts, which is especially the case through-
out Prayers and Tears, he is the first one, and so far the only one, to
bring the most philosophical and theoretical of my writings together
with those which are most autobiographical.”6!

58 Friedrich Nietzsche. The Birth of Tragedy. In: Raymond Geuss - Ronald Speirs (eds.).
The Birth of Tragedy and Other Writings, trans. Ronald Speirs, Cambridge Texts in the
History of Philosophy. Cambridge: Cambridge University Press 1999, p. 88.

59 Caputo. Against Ethics, p. 246.

60 Kearns. Esoteric Comedy and the Poetics of Obligation, p. 294.

61 Dooley — Derrida. The Becoming Possible of the Impossible, p. 22.
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If, as somebody said, my proper name is the most important word
to me, Derrida is grateful for that word being spoken by Caputo. In
science especially, it is wonderful to be more than just a text. Finally,
Kearns wonders if all of this is, on Caputo’s part, nothing more than
humanism:

Is this fellow-being all that Caputo “loves” when he “loves his God”? Yes,
I think so. Unless, of course, by a strange chance, this other, this “you”, is
the tout autre after all.2

Unless, of course, this other, this you, is the truth, and the only
“scholarly” truth that makes sense - I would add. In Prayers and Tears,
according to Kearns, Caputo recognizes Derrida’s religious hunger,
“clothing and supplementing Derrida’s thought in an answering work
at once original and dedicated to another’s point of view”%3. Respon-
sibility, friendship, life story, and yes, also academic rigor, all coexist
in one work. Maybe this particular work is still too technical to make
impact on the wider public. But it is along these lines that I think we
should consider speaking and writing theology.
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ABSTRACT

Following the findings of contemporary theological and religious stud-
ies research, the present interdisciplinary study attempts to trace the process of
adopting the originally Roman category of “religion” for referring to Christianity.
The text notes, in particular, the socio-political role of religio in classical culture
and the transformations that the relationship of the society of classical antiquity
and the Christian community went through in the first centuries AD, especially the
first Christian attempts at communication with the late classical Latin culture and
the administrative structures of the Roman Empire. The adaptation of the catego-
ry is traced back to Tertullian, whose conception appears to have fundamentally
influenced later generations of Christians; the second part of the study therefore
devotes considerable attention to his works. It is here that justified use of the cate-
gory of “religion” in connection with the Christian tradition is first encountered, as
an expression encompassing the doctrinal and philosophical, as well as ethical and
liturgical aspects of Christianity. Analysis of the text of Tertullian’s .4pologeticum
shows how the apologetic literature of the second century AD conveys the Chris-
tian message in an exemplary and highly elaborate form, which serves the dual
purpose of providing an adequate definition of the Christian religious identity and
preserving it, as well as making it available to recipients of diverse contemporary
cultural environments.

Keywords
Early Latin theology, Tertullian, Apologeticum, Religio, Religious identity, Incultu-
ration of Christianity

The concept of religion, under which we quite naturally
subsume Christianity along with other religious traditions, is one of
the basic categories of contemporary theological thinking. However,
applying the label “religion” (religio) to Christianity had not always
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been a matter of course; for at least the first one and half centuries of
the Church’s existence Christians tried to avoid it.! The term “religion”
applied to Christianity first occurs in texts of the Latin cultural sphere
towards the end of the second century AD, specifically in the apolo-
getic works of Q. S. K Tertullian and somewhat later also in Minucius
Felix’s Octavius. The category came to be widely used in the fourth
centuries, probably due to the impact of Eusebius’ treatise Laus Con-
stantini and Augustine’s De Civitate Dei.

In order to expand on this issue and integrate it into the context
of contemporary theological research, we may recall that in the first
centuries of its existence, as today, the Christian community was strug-
gling for the recognition of its unique religious offer in a relatively
complex pluralistic context. Then, as today, it could not simply assume
the assent of those to whom its message was directed. In fact, as the
history of Christian division has shown, many elements of Christian
belief were not unambiguously interpreted and accepted even within
the Christian community itself. If we are again asked today about the
“reason for the hope that is in us”, I believe that an inspection of
the way the Christian writers of the first centuries after Christ faced
the question of their identity, as presented in the key category of religio,
may help in the search for a modality of communicating the universal
openness and values of Christianity and its ability to interact in cultur-
ally and religiously diverse environments.

From philosophia vera to religio vera: the concept
of religio penetrates Christian self-conception

A number of studies? have already dealt with the historical back-
ground of the origin of Christianity, as well as the religious aspects

I They preferred to present their faith in the Graeco-Roman cultural world as a kind of
Hodos, i.e., the way of following Christ (Aristides: Christianity as the way of truth), or
they talked about Christianity as the “true philosophy” (Justin, Tatianos, Athenago-
ras, Theophilos). Cf. Denisa Cervenkova. Jak se kfestanstvi stalo ndboZenstvim: recep-
ce pojmu religio v Tertulidnové Apologetiku [How Christianity Became a Religion:
Reception of the concept of religio in Tertullian’s Apologeticum]. Prague: Karolinum
2012, p. 7.

2 Cf. also Jorg Riipke. NdboZenstvi Rimanii [Religion of the Romans]. Prague: Vy$ehrad
2007; Corinne Bonnet - Jorg Riipke - Paolo Scarpi (eds.). Religions orientales — culti
misterici: Neue Perspektiven — nouvelles perspectives — prospeltive nuove. Stuttgart:
Franz Steiner Verlag 2006; Jorg Riipke. 4 companion to Roman Religion. Malden:
Blackwell 2007; Simon Price — Emily Kearns. The Oxford dictionary of classical myth
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of the Hellenistic and Christian religion in the first centuries AD.
I believe, however, that it is also a theological issue of supreme interest,
both from the point of view of the history of theology (as a contribution
to the topic of the inculturation of Christianity into the Latin world),
and from the perspective of the contemporary theological search for
the role of the diverse religious traditions with respect to Christianity.
How can the question of religious pluralism be dealt with in terms of
Christian theology? What place does Christian faith assign to those
who remain in their own distinct religious identities? Is it possible not
to take members of non-Christian religious traditions seriously and
approach them merely as objects of mission until they have been con-
verted? A review of the Patristic legacy could help us see some further
aspects of and attitudes towards those who encounter Christianity and
nonetheless adhere to a different worldview, which they value as sig-
nificantly enriching their lives.

While the Christians of the first centuries strove to adequately pres-
ent and defend their own way of life and piety in the socio-cultural
environment of the Roman Empire, their Roman contemporaries were
wondering whether Christianity was not merely another dead end
among the many philosophical and religious options of late antiquity,
threatening the basic principles of the functioning and stability of the
state, which required religion to fulfil a certain socio-political role as
warrant of the “favour of the gods”.

In the first three centuries AD the Romans’ view of the followers of
Christ underwent substantial transformation: from persecuting Chris-
tians3 to progressive tolerance and cooperation with Christians, who

and religion. Oxford: Oxford University Press 2004; Robert Turcan. Les cultes orien-
taux dans le monde romain. Paris: Belles Lettres 2004; Eric M. Orlin Temples, religion,
and politics in the Roman Republic. Boston: Brill 2002; Kurt Latte. Rémische Reli-
gionsgeschichte. Miinchen: Beck 2001; Robert Turcan. The Gods of ancient Rome: Reli-
gion in everyday life from archaic to imperial times. New York: Routledge 2001; Josef
Ceska. Zdnik antického svéta [Doom of the ancient world]. Prague: Vysehrad 2000;
Mary Beard - John North - Simon Price. Religions of Rome. Vol. 1-2. Cambridge:
Cambridge University Press 2000; Hans-Josef Klauck. The religious context of early
Christianity: A guide to Graeco-Roman religions. London: Clark 2000 and others. See
also Ugo Bonanate. La nascita di una religione. Torino: Bollati Borringhieri 1994;
Maurice Sachot. L’invention du Christ: Genése d’une religion, Paris: Odile Jacob 1998.
5 Recall that Christians were uncompelling to their surroundings for several reasons:
their community appeared to be of a fundamentally disruptive nature since it had
arisen by separation from Judaism and very soon began to split into a number of
Christian sects. Their doctrine (whether concerning Jesus’ birth or resurrection)
appeared unoriginal, imitating other mythical tales. Their loyalty to the Empire
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came to be viewed as loyal citizens of the state. It is my contention that
the re-interpretation of the relationship of Christians and the state was
made possible by the theoretical reflection of ecclesiastical authors
who endeavoured to conceive Christianity as religio/religion.*

Religion as a socio-political phenomenon

Readers of a theological journal certainly need not be reminded
of the well-known etymological problem associated with the concept
of religio and its basic meanings.5 In this short study I will also permit
myself to leave aside late classical philosophical formulations of the
quests for gods and refer the reader to what I believe is still a fair-
ly readable classical source that can effectively help us get a glimpse
of the religiosity of the Roman world in terms of philosophical ques-
tioning - Cicero’s On the Nature of the Gods.% To understand how the
originally pagan category of religio came to be adapted to Christianity
and later to other religious traditions, however, it is also important to
note the importance of the Roman concept of religion as a socio-po-
litical phenomenon.” The religio of classical antiquity functioned as
religio civica intended to warrant paxr deorum, i.e., a favourable rela-
tionship of the gods to the Empire, and thereby the Empire’s stability
and prosperity. The Romans expected peace and forgiveness from their
gods.8 Religion in its socio-political function may thus be defined as an
attitude of faithful compliance with the order established by the civil

seemed false and they themselves arrogant (after all, not only Christians could criti-
cize polytheism; this criticism was certainly no reason why they should feel superior
to other cultural and religious traditions, according to the philosopher Celsus).

4+ There are countless studies dealing with the religiosity of ancient Rome. These can-
not be ignored if we are to understand the historical circumstances accompanying
the admission of the concept of religio into the idiolect expressing Christian self-con-
ception in the second century AD. Extensive bibliography on the topic is to be found
in the relevant sections of Cervenkova. Jak se kfestanstvt.

5 For comprehensive analysis see e.g. Cervenkova. Jak se kfestanstv, pp. 32-39.

6 Cicero. De natura deorum. Academica. H. Rackham (ed.). Cambridge: Harvard Uni-
versity Press, 1979 (= Loeb 19).

7 Cf. e.g. Jorg Riipke. NdboZenstvi Rimani, pp. 71, 118; Giuseppe Zecchini. Il pensiero
politico romano: Dall’eta arcaica alla tarda antichita. Roma: Nuova Italia scientifica
1997; Cervenkova. Jak se kirestanstvi, pp. 59-72.

8 Cf. Cicero. Pro Rabir. 2,5 (Loeb 9, 456); Ovidius. #Amor. 1,2,21; Livius 39,10,56 and
others quoted in Francesco Sini. Uomini e Déi nel sistema giurido-religioso romano.
Pax deorum, tempo degli Dei, sacrifici. [2010-01-20]. <http://www.dirittoestoria.it/
tradizione/E%20Sini%20-20Uomini%20e%20D%E8i%20%20nel% 20sistema %20giu-
ridico-religioso%20roman.htm>.
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society and its institutions, and ultimately also as one of these institu-
tions necessary for the socio-political cohesion of Roman society.?

Cult and sacrifice were considered to be the most appropriate way of
securing the gods’ favour and at the same time a way to draw on their
immense power: the more is sacrificed to the gods, the more powerful
the gods become. The sacrificial ritual was therefore viewed as “feed-
ing the gods”. In this sense one can even speak of a certain reciprocity
in the relationship between deity and man, of a bilateralism (though
certainly of a very different nature than the one propounded by Chris-
tianity), which the Roman religio presumed.10

One may wonder whether such understanding of the concept of
religio in the Roman society of late antiquity is not overly utilitarian,
as the Milanese historian Giuseppe Zecchini suggests.!! According to
him, we have adopted this view, i.e., (to put it in a simplified manner)
the view of religion as an instrument with which the state controlled
its subjects, from the historian Polybius. The error grounding this mis-
conception of the character of the Roman religion consists, according
to Zecchini, in insufficiently distinguishing between the private and
the public religion of the Romans: while in the private sphere indi-
viduals were granted great freedom of belief, it was not the case in the
public sphere. The system of religious rites and regulations taken over
from the tradition is in fact much older than the “civil” legislation,
which dates back to mid-fifth century BC. The public religious sphere
exercised control over the ethical contents of the entire Roman law.
Due to this, public religion was a constitutive element of society.!2

9 The perception of religio seems to have been ambivalent already in antiquity, hence
the two etymological accounts of the concept and the two derived meanings: reli-
gio as the totality of relationships to gods established by cult (objective aspect of
religion), and religio as observance of these cultic practices (subjective aspect). Cf.
Giuseppe Filoramo. Che cos’¢ la religione. Torino: Einaudi, 2004, p. 81f.

10 In this context one should note e.g. Cicero’s belief that humans belong to the same
societas, the same civitas as the gods and that what connects them is the common
law. Cf. Cicero. Leg. 1,2,3 (Loeb 16, 16); also cf. Pierangelo Catalano. Una civitas com-
munis deorum atque hominum: Cicerone tra temperatio ‘reipublicae’ e rivoluzioni.
Studia et Documenta Historiae et Iuris 65 (1995), pp. 723-730.

11 Cf. Giuseppe Zecchini. Religione e societd: qualche riflessione su Roma antica.
[2009-05-15]. <www.giuseppevalditara.it/materiali/religioneromana_zecchini.pdf>.
On this cf. also Giuseppe Zecchini. 1l pensiero politico romano: Dall’eta arcaica alla
tarda antichita. Roma: Nuova Italia scientifica 1997.

12 This also shows how it came about that Christians were accused of damaging the res
publica: it was concerned with both religion and politics. Cf. ibidem.
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One also needs to note that in the structures of Roman society rep-
resentatives of political power were often “religious specialists” as
well.13 Not only was the emperor of a sacred character, but certain reli-
gious qualifications were granted to the political representatives of the
Empire. Conversely, the functioning of state institutions was impossi-
ble without the assistance of priests.!*

At the same time religion as an attitude of respect for the recog-
nized pantheon of gods helped to define romanitas, the specificity of
Roman culture with respect to other nations, and declare its suprem-
acy.!® The Roman religion was also capable of incorporating the cults
of other nations, though it distinguished between legitimate and illegit-
imate religions. The latter category, known as superstitio, a degraded,
perverted form of religion,!® did not generally automatically result
in persecution from civil authorities. Concepts such as heresy or
religious intolerance indeed were not part of the normal idiolect of
a member of the Roman culture; the only reason for persecuting cer-
tain groups could be proven allegations that they posed a threat to the
pax deorum.\?

Definition of Christian identity in Tertullian’s .4pologeticum

At the turn of a period characterized on the one hand by conflict
and on the other hand by attempts to advance towards a more positive
definition of the relationship of the Christian community and the soci-
ety there appears the Carthaginian lawyer and “first Latin theologian”

15 Riipke. NdboZenstvi Rimanii, p. 222.

14 In this way the magistracies and priestly positions were linked, distinguished repre-
sentatives of Roman political life were also high-positioned priests. Cf. Michal Skre-
jpek. Ius et religio: prdvo a ndboZenstvi ve starovékém Rimé [Law and Religion in
Ancient Rome|. Pelhtimov: Vydavatelstvi 999 1999, pp. 101-102.

15 Cf. Sachot. Linvention du Christ, p. 150.

16 “Not only philosophers, but also our ancestors distinguished between superstitio and
religio.” Cicero. Nat. deor. 2,28,71 (Loeb 19, 192). Apparently, superstitio did not orig-
inally include the pejorative meaning which it only acquired over time. The criterion
for distinguishing religio from superstitio was antiquity (antiquitas) and ethnicity,
which superstitio unlike religio could not demonstrate. We will return to the topic in
connection with its occurrence in Tertullian’s 4pologeticum.

17 17 As it happened to Christians; see e.g. Acts of the Martyrs of Scilly 9 (Musuril-
lo 88) from the second century where in the trial hearings there already appeared
the unacceptable and from the point of view of the accused Christians contradictory
Christianus sum and civis Romanus sum. On the motives of sentencing for a name
(nomen) in the Roman legal system see below.
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Tertullian.!® His treatise 4pologeticum provides detailed insight into
the process of shaping the self-conception of Christians as religio vera
and at the same time of the ecclesial community as loyal ally of the
Empire.19 The sophisticated composition of the text and its topics reveal
the basic features of the conflict of the early Church with contempo-
rary society as well as a fairly successful attempt (from the point of
view of further development of Christian theology; there are no extant
Roman reactions) at Christian communication with late classical Lat-
in culture and the administrative structures of the Roman Empire.20

18

20

In a certain sense Tertullian is unique because he attempts to express the identity

of Christianity also by means of its structures (see his progression from secta, curia
to religio) using legal-religious arguments. I believe that the question of the place
of Christians in society is his point of departure. Other apologists of the first centu-
ries, starting with Justin, are not as significant for the topic of religion. In their work
Christianity is as yet about to begin making a statement on its role in society: the fact
that Athenagoras and Justin addressed their apologies to emperors does not mean
that they were in dialogue with the same segment of society as Tertullian. Minucius
will not be discussed since the overall composition and method of discourse in his
treatise is closer to Cicero’s De natura deorum and Laelius sive de amicitia than
to Greek apologetics and Tertullian. Cf. Ferdinand Kotek. Ankldnge an Ciceros De
Natura Deorum bei Minucius Felixz und Tertullian. Wien: Ober-Gymnasiums zu den
Schotten 1901; O. Bottero. LIOctavius di M. Minucio Felice e le sue relazioni con la
cultura classica. Riviera filosofica 5, 6 (1903), pp. 359-397; G. W. Clarke. The Literary
Setting of the “Octavius” of Minucius Felix. Journal of Religious History 5 (1965),
pp. 195-211; Idem. The Historical Setting of the “Octavius” of Minucius Felix. Journal
of Religious History 4 (1967), pp. 267-86; Carl Becker. Der “Octavius” des Minucius
Feliz. Heidnische Philosophie und frithchristliche Apologetik. Miinchen: Verlag der
Bayerischen Akademie der Wissenschaften 1967. Later apologies by Augustine, Lac-
tantius etc. derive from an entirely different historical background: Christianity pres-
ents itself as a socially established religion.

Tertullian’s Apologeticum is sometimes considered to be the first Latin apology (in
line with most contemporary scholars I believe that Tertullian’s text 4d Nationes,
written shortly before 4p., is a kind of draft for it), and usually also the most famous
and best of Tertullian’s work. It was probably written in autumn or winter of 197
(cf. Ap. 35,11) and was soon translated into Greek. Cf. also Paul Monceaux. Histoire
littéraire de IAfrique chrétienne. Vol. 1: Tertullien et les origines. Paris: E. Leroux
1901, pp. 197-198; Timothy David Barnes. Tertullian: A historical and literary study.
Oxford: Clarendon Press, 1971 pp. 51-58; René Braun. Deus Christianorum. 2" ed.
Paris: Etudes augustiniennes 1977, p. 568; and others. On the Greek translation of
the Apologeticum see the work of Adolf von Harnack. Die griechische Uberseizung
des Apologeticus Tertullians. Leipzig: J. C. Hinrichs 1892; cf. also Petr Kitzler. Intro-
duction. In: Tertullianus. O hrdch. De spectaculis. Ed. and trans. by P. Kitzler, Prague:
Oiktiimené, 2004, p. 29, note 91.

I propose a somewhat different interpretation of the structure of this Tertullian’s work
than the one presented in the classical work of R. Sider, which summarizes the cur-
rent research in this area. I do, however, share Sider’s view that it is a topically defined
structure. Cf. Robert D. Sider. On Symmetrical Composition in Tertullian. Journal of
Theological Studies 24 (1973), pp. 405-423.

95



DENISA CERVENKOVA

The entire treatise has a complex concentric structure: the exordium
of chapter 1 and the concluding chapter 50 constitute the first, broad-
est framework; overall one can view chapters 1-6 and 46-50 as closely
related and referencing each other. The introductory section presents
the recipient of the text, states its objective, and announces the major
topics, the concluding chapters once again return to the introductory
issues of laws, knowledge and ethical practices that, according to the
Christians, can put a stop to unjust hatred and transform it into Chris-
tian caritas. These leitmotifs also appear in other parts of the treatise,
wherethey illustrate theindividual contents related to knowing the truth
and the conduct issuing from such knowledge, i.e., living in harmony
with the fullness of the truth one has apprehended and consented to.

In order to captivate his audience, the author underscores the topic
of knowledge by drawing a comparison (synkrisis) between two differ-
ent ways of knowing made possible, on the one hand, by the path of
philosophical questioning, and in contrast to that by knowledge medi-
ated by the Christian revelation. Christian gnosis may appear foolish to
philosophers,2! but according to Tertullian the path of Christian truth
surpasses both philosophical investigation and the mythical theology
of the Varronic triad because it originates in God, and encompasses
not only doctrine but also corresponding lifestyle. The path of wisdom
that ordinary Romans take is warranted by the philosopher. The other
path is represented and warranted by any individual Christian. As far
as the trial which had prompted drafting the treatise is concerned, the
final resolution of the dispute is in the hands of God: it is God who
will ultimately absolve the Christians of guilt. From this point of view
martyrdom appears to bear testimony to the extent in which Christian
knowledge implies one’s entire life, including death which in itself can
be a victory. Confronted with the martyrs, the reader should ask what
it was that they were willing to give their life up for. Tertullian con-
cludes the work with an apotheosis of martyrdom.

The other chapters of the Apologeticum contain alternately confuta-
tio and expositio, which — alongside synkrisismentioned above - are the
two classical figures of the apologetic genre.?? In this part of the trea-

21 In Tertullian’s time, however, it was a wild card category for any questioning and
challenging of Christianity’s claim to truth based on philosophical arguments.

22 Cf. René Braun. Observations sur Parchitecture de I’Apologeticum. In: René Braun.
Approches de Tertullien: Vingt-six études sur Uauteur et sur ceuvre (1955-1990). Paris:
Institut d’études augustiniennes 1992, pp. 110-121.
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tise I have traced the following topical structure in which defence and
exposition of Christianity alternate (the common view of Christians is
confronted with the presentation of what Christianity really offers):23

AT7-9 lifestyle — crimes
B 10-16 atheism of Christians - society
C 17-21 truereligiosity of Christians, which consists in integra-
ting philosophy

C’ 22-27 and religion in a single relationship to God (emphasis
on doctrine)
B’ 28-38 Christians in society (emphasis on religio)
A 39-45 knowledge of the lifestyle of the Church (emphasis on
the ethical aspect of Christianity)

I believe that the text contained in the chapters designated A-A’ may
be interpreted in the following way: after introducing the topics, i.e.,
the public case waged against Christians and the law distorted to their
disadvantage which condemns without carefully examining the whole
case as required by the Roman legal system (Ap. 2-5), there follows
a list of the secret crimes (occulta facinora) of Christians. In general,
these were crimes related to the ethics of Christian life (e.g. accusa-
tions of incest and anthropophagy). Tertullian discusses them again
especially in chapters 39-45, where he strives to present his readers
with an undistorted picture of the lifestyle of Christians, closely con-
nected to the doctrine they profess.

In the chapters designated B—-B’ the apologist analyses accusations
of atheism, i.e., of public crimes (manifesta facinora), to which he
responds in chapters 28-38 with an exposition of how beneficial Chris-
tians are to society and defines the fundamentally positive relationship
of the Christian faithful to the (pagan) state and its representatives.

The section designated C-C’ constitutes the central part of the work.
The Christian attitude to the pagan pantheon is no longer supported
only by rejecting the not-quite-exemplary, frequently negligent and
disrespectful attitude of the Romans to their own gods, but with an
emphasis on the very inconsistency of the Roman deities. At the same
time the apologist notes that the number of followers of a certain doc-
trine (whether Christian or not) does not in itself warrant its utility and

25 The numbers refer to chapters of the Apologeticum.
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beneficence. In chapters 22-27 Tertullian discusses a specific example
of where he sees evil concealed under the guise of goodness: pagan
deities are essentially simply demons, so accusing Christians of insult-
ing the gods is out of place, since they are not true gods.

In chapters 17-21 (chapter 16 serves as a kind of bridge) Tertul-
lian no longer deals with the Romans’ misconceptions of the Christian
God and proceeds to present the true Christian doctrine of the one
and only God,2* its source and origin. He devotes special attention to
the Christological element and an outline of the doctrine of the Holy
Trinity. This section is also one of the most comprehensive instances
of theological reflection of the Patristic period before the great councils
of the fourth Christian century.

The structure of the treatise can be represented as follows (the
numbers indicate chapter titles):

1-6 Preamble (propositio + human laws)

1 Statement of the topic - Preamble
Propositio: recipient + purpose of the work: to the magistrates of
the Roman Empire based in Carthage, in order that they come out
of their ignorance and recognize that their hatred towards Chris-
tians is unjust

2-6 Human Laws
2 why Christians are judged differently than others
3 origin of unreasonable hatred against those who profess the

name Christian

4 human laws, their ambiguity and limits
5 origins of human laws
6 authority of laws in the course of human history

7-16 Confutatio (response to allegations of occulta
and manifesta facinora)

7-9  Occulta facinora of Christians: their moral offences

7 allegations of secret crimes brought up against Christians

24 Regarding the terminology vera religio veri Dei see analysis of the concept of religio
and passage devoted to Ap. 24,2 below.
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8 that these allegations are ungrounded
9 comparison of Roman and Christian morality
10-16 Manifesta facinora of Christians - their alleged atheism

10 main argument: Christian atheism (they do not worship the
gods)

11 response: Christians do not worship the deities of other
nations that are not the sovereign God

12 origin of other nations’ deities

13 origin of Roman deities: the Romans themselves decided who
their gods will be

14 relation of Romans to their gods (widespread disrespect)

15 Roman worship and Roman mythology

16 Roman notions of the Christian God

17-27 Expositio (positives + negatives)

17-21 “Christian gnosis”: fundamentals of Christian theology expli-
cated for the Roman cultural world
17 the only God
18 testimony of the Scriptures
19 authority of the Scriptures
20 divine origin of the Scriptures confirmed by fulfilment of pro-
phecies
21 Christ, the Son of God
22-27 On Christians offending the gods
22 why man does not accept the one true God: by the agency
of demons
23 pagan deities are demons
24 religious freedom applies to all except Christians
25 are Roman gods more powerful than the God of the Chris-
tians?
26 answer: God governs all peoples and their history
27 Christians are tried for their faith, not for insulting the gods

28-38 Confutatio
Accusations of offending the imperial majesty, laesae maiestatis

(relationship of Christians to the state)
28 disrespect for the Emperor’s authority is a pretext for the trial
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29 reverence for the gods depends on the emperor

30 Christians’ relationship to the emperor: they pray for him

31 since that is commanded by their sacred scriptures (“our law”)

52 and thereby they hold off the end of the world

33 the emperor is merely human too

34 the emperor is not Lord, this attribute belongs to God alone

35 Christians exalt the emperor, with greater piety (pietas) than the
Romans themselves

36 Christians not only respect the emperor, they are also Romans

37 although Christians are superior in numbers, they do not desire
revenge

38 Christians are beneficial to society since they do not cause division
and participate in its life

39-45 Expositio

On the beneficence of Christians for society

39 Christian agency - they contribute something new to society

40 not Christians but the Romans themselves call forth the wrath of
the gods

41 not Christians but the Romans themselves occasion the scourges
that plague society

42 on the beneficence of Christians for society: they reject pagan
rituals

43 the prosecutors of Christians are themselves the vermin of the
society

44 condemning Christians impoverishes the state

45 in the case of Christians human laws judge that which transcends
them

46-50 Synkrisis (comparison of doctrines)

The philosophers’ path of knowledge and the Christian path of
knowledge
46 Christian knowledge is of divine origin, comparison of philosophy
and Christianity
47 the path of philosophers and path of revelation in the Scriptures
48 resurrection and the philosophers
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49 philosophers and poets appear to be wise, Christians appear to be
foolish (true knowledge and true foolishness)
50 consummation of Christian life: Christian martyrdom

I adopt the distinction of the elements confutatio, exposition, and
synkrisis from the French researcher René Braun,?> whose work has
been critically developed by another Tertullian expert R. D. Sider in his
study devoted to the composition of Tertullian’s 4pologeticum. Since
Sider’s work is considered to be the last authoritative study of the com-
position of this treatise, it cannot be left aside; however, it needs to
be noted why I prefer to elaborate on Braun’s solution, rather than
accept Sider’s proposal. Sider, as many other scholars,26 contests not
only Braun, but also Schonberger’s?? otherwise helpful division of
the Apologeticum into five basic sections (1-6, 7-17, 18-28,2; 28,35-45;
46-50).28 Braun applied the structure of classical Greek apologies to
the Apologeticum, with their division into the apologetic part (apolo-
gla or confulatio, in this case the defence of Christians), the kerygmatic
part (epideixis, proclamation addressed to pagans), and the compara-
tive part (synkrisis, here as comparison of Christian and pagan truth).
According to Sider, however, detailed examination reveals that Braun’s
division is not perfectly symmetric2? and fails to explain how the sym-
metry of the work is related to its purpose and elaboration of its central
topics. One can certainly agree with Sider that the symmetry of the
composition of the 4pologeticum cannot be understood primarily in
the quantitative sense, but is rather found in the symmetric arrange-
ment of the fundamental ideas Tertullian wanted to present in his
work. As most researchers (including Sider), I view the chapters 1-6

25 Cf. Braun, Observations, pp. 110-121.

26 Cf. Paul Monceaux. Histoire littéraire de PAfrique chrétienne depuis les origines
jusqu’a I'invasion arabe. Utrecht; Brussels: E. Leroux 1951, p. 231; Jean Pierre Waltz-
ing. Tertullien. Apologétique. Liége; Paris: Les Belles Lettres 1919, pp. 8-9; Chris-
tine Mohrmann. Tertullianus Apologeticum en andere Geschriften uit Tertullianus
voor-Montanischen Tijd. Utrecht; Brussels: Het Spectrum 1951, p. 3.

27 Cf. Otto Schénberger. Uber die symmetriche Komposition von Tertullians Apologe-
ticum. Gymnasium 64 (1957), pp. 335-340.

28 He contests the allocation of the 17th chapter to the previous section, as do the
authors mentioned above. He supports this view with Ap. 15,8 and Ap. 16,14 where
clear signals of an impending transition to a new section are found. Cf. Robert Sider.
Symmetrical Composition, p. 406.

29 Eg. synkrisis occupies much less space than apologia, cf. Robert Sider. Symmetrical
Composition, p. 407.
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and 45-50 as a kind of framework for the entire treatise, in which Ter-
tullian’s individual topics are carefully embedded.

Sider also suggests that at the core of the 4pologeticum there is the
conviction that knowledge (truth, therefore philosophy) and conduct
(ethics) are interconnected; philosophy and law are thus interrelated
in an institutionalized form. This carries two implications, one of them
for defending Christians: if Christians are right, they are also moral-
ly blameless, and conversely pagans are morally distorted, because
their truth is distorted. The second implication relates to the preach-
ing of the Gospel: if the prosperity of a society depends on its overall
moral integrity, then Roman society will not be healed by eradicating
Christians, but rather by accepting the truth they offer. Sider devotes
much attention to the recurrent contrast between the concealed and
the revealed, the secret and the public, as evident from the overall pro-
posal of the structure of the 4pologeticum presented by his study.

The text is set in the context of a specific case - the prosecution
and trial of Christians in Carthage in 197. Tertullian uses the case as
an opportunity not only to defend Christians, but also to define for his
readers the fundamentals of Christian identity, consisting not only in
the major doctrinal issues presented in Ap. 17-21, but also a synthesis
oftheology, life style (from defining the unacceptable features of Roman
mentality to examples of Christian individual ethics and martyrdom)
and the special character of the Christian community (a corpus build-
ing upon disciplina caritatlis). Important is Tertullian’s reflection of the
position of the Christian community in late classical society and the
political structures of the Roman Empire. The book concludes with
the trial-sentence motif viewed this time in light of the eschatological
future, in which apparent defeat is revealed as glorious victory; this
enables one to accept martyrdom, thereby confirming the Christian
option and taking a step towards liberation from all human courts and
entering the fullness of life with God.

The motif of trial provided Tertullian with ample opportunity to
deal with the topic of law and justice,3* which he presents exhaustive-
ly and from different perspectives especially in chapters 2-6. From
noting the deformation of laws he passes on to investigating their ori-
gin, fragility and changes that specific laws have undergone in history.
It is useful to note three other places where this motif reappears in

30 T mean categories expressed by the Latin terms lez, ius, and disciplina, iustitia.
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Ap.: one is in Ap. 21 where the law (as well as the term discipline)
is related primarily to God.3! It is the law originating from God who
wanted to reveal it to his prophets and proclaimed it first to his cho-
sen people, Israel, and later to other nations; however, they have all
abandoned the law. Restoration and perfect clarification of this divine
law was the reason why Christ, the Son of God, came. The second
occurrence is in Ap. 39, where the author discusses the law of nature:
the requirement that Christians relate in a brotherly manner even to
their enemies is not arbitrary, but grounded in the common human
nature. The motif reappears in .4p. 45 where Roman “laws of morality”
are discussed. According to Tertullian, Roman laws derive from the
unique and much older law of God, which at the same time surpasses
them because unlike human norms it is not subject to change and its
authority is not limited in scope.32 We have already had some oppor-
tunity to get acquainted with the significance of legislation and law in
general in relation to the religious behaviour of Roman society (see
second section of this paper); further implications of the topic for our
investigation of the convergence of Christianity with the religio catego-
ry are discussed in the following section.

A similarly organic elaboration of the motifs appears when one
examines the development of the antithesis of knowledge and igno-
rance. According to Tertullian, Christians offer society perfect
knowledge, the possibility to turn away from injustice and hatred
towards brotherly love for all. Though this further introductory topic
of the treatise is particularly developed in the five concluding chapters
of the Apologeticum, it permeates the entire work which thus becomes
a more or less explicit call to move away from ignorance (of Christi-
anity) to profession of faith in God worshipped through Christ, from
which the lifestyle of Church communities derives. Chapters 4p. 45-50
further emphasize this need for the harmony of life with the professed
religious or philosophical belief, both for Christians and for those who
wish to reach wisdom by the path of philosophers. Knowledge is thus
presented as something supremely practical that gives direction to

51 The context of Ap. 21 is Christological, delimiting the Christian faith and Scripture
with respect to Judaism.

32 Restrictions of the scope of authority have to do with their temporality, which is not
the case with God’s judgment and possible punishments, cf. Tertullian’s eschatology;
on that cf. e.g. Jean Daniélou. Le origini del cristianesimo latino. Storia delle dotirine
cristiane prima di Nicea. Bologna: EDB 1993, pp. 371-380.
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human existence and provides the basic principles according to which
good and socially beneficial life can be led. Like Clement of Alexan-
dria, Tertullian associates true gnosis with gestures of brotherly love.33

Great emphasis on the lifestyle and presence of Christians in socie-
ty is a further characteristic feature of this Tertullian’s work. While the
apologist certainly does not leave his readers in doubt as to the nature
and attributes of his God, the crucial point for him is the subsequent
practical acceptance of faith, which is then reflected in the concrete
lifestyle of the faithful, which ought to be in harmony with the pro-
fessed creed.

When we recall the religious and cultural patterns of late antiquity,
as we have encountered them in Cicero and Varro, we can observe that
Tertullian’s confrontation with the world of Roman culture occurred
both at the level of philosophical comparison and at the level of reli-
gion; it is in this respect that Tertullian’s apology is not only innovative
among the other apologists of the second century, but marks a certain
turning point in the very self-conception of Christianity. In his work the
African Latin author identified the knowledge of truth with the knowl-
edge of a specific religio, i.e., Christianity, which in his work becomes
the true creed, lifestyle, and authentic worship (religio vera). Such
broad definition of the classic category of religion understandably gave
rise to tension in the dialogue with Roman society accustomed to dis-
cussing the issues of identity and cognition of God separately from the
realm of pietas, which was equated with the ritual aspect of religion.3*

The term religio documents Tertullian’s success in finding and
adapting categories suitable for recipients living in the world of Roman
state administration. Analysis of the work shows that his paramount
apologetic treatise 4pologeticum as a whole can be regarded as a kind

35 The epistemology of the process of knowledge from faith differs in the two authors;
on that see e.g. Giuseppe Laiti. 7l Dio vivente, compimento dell’'uomo. Verona 2011
[manuscript ready for print], pp.24-27; Eric Osborn. Tertullian, first theologian of the
West. Cambridge: Cambridge University Press 1997, pp. 38f.

5 On the motives of the existing schism between the religious attitude expressed by
public cult according to domestic traditions on the one hand and personal philosoph-
ical view on the other, which maintained loyalty in the Empire (by means of public
cult) and at the same time religious tolerance (because it did not interfere with “pri-
vate” beliefs), and on the reasons for conflict with Christianity which chose to des-
ignate its identity precisely by this paradoxical conjunction of the world of religious
cult and philosophy cf. G. Laiti. La Chiesa dei Padri [manuscript ready for print],
p- 97.
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of bridge between the apologies of Christian authors writing in Greek35
and Patristic reflection of the third century, both in terms of topics and
in terms of genre. Like his predecessors in the process of transmitting
faith (fraditio), Tertullian was inevitably confronted with the cultur-
al categories of his time and had to assess their potential adequacy
for expressing the theological substance of the Christian experience.
In the Apologeticum he also prepared the structure and patterns for
his future theological synthesis of the main topics of Christian theol-
0gy.36 Semantic structure analysis and theological analysis show that
the work as a whole allows for the individuation of aspects revealing
Tertullian’s effort to find a definition of Christian identity that would be
both understandable and sufficiently convincing for the cultural and
religious milieu of his time.37

Apologies played a specific part in the endeavour of Christians to
appropriately express their identity within the Hellenistic culture
of the second century AD. One can agree with the French scholar
Jean-Claude Fredouille that apology is characterized by functional
intention, which is not limited to defence in the sense of refuting objec-
tions against Christianity.38 In fact, the defence serves to positively lay
out the substance of Christianity, taking into account the recipient of
the texts, who in the case of Greek authors was more likely emper-
or-philosopher (the prototype may have been Marcus Aurelius).39

35 A Greek apologist was mostly an educated layman, philosopher, wandering teacher,
while in Tertullian we can observe how the Church penetrated organized structures
and the importance of Episcopal ministry increased. Justin, Tacianus and similar
authors had little interest in this aspect, their works are rather philosophical. Cf. Diet-
er Timpe. Apologeti cristiani e storia sociale della chiesa antica. Annali della Facolta
di lettere e filosofia dell’Universita di Siena 7 (1986), pp. 110-112.

36 According to P. Podolak, one of the major assets of the Apologeticum is its relationship
to the other works of the African author, as it contains at least brief sketches of all the
important themes of Tertullian’s theology, from rejecting the games as an expression
of Graeco-Roman idolatry (elaborated in Spect.), the rule of faith (see Praes.), basic
arguments for the resurrection of the body (later in Res.) up to the mysteries of Trin-
itarian theology extensively discussed in Prax. Cf. Pietro Podolak. Introduzione. In:
Tertulliano. Opere apologetiche. Roma: Cittd Nuova 2006, pp. 163-165. See also the
analysis of the Apologeticum below which further confirms Podolak’s idea.

37 T analyse Tertullian’s treatise in detail in the cited book Cervenkova. Jak se kfestanst-
vl, pp. 92-162.

38 (Cf. Jean-Claude Fredouille. IJApologétique chrétienne antique: naissance d'un genre
littéraire. Revue des études augustiniennes 38 (1992), pp. 228 and 244.

39 Cf. the recipients of Greek apologies: Aristides turns to emperor Adrian, Justin to the
imperial family (Titus and his two sons, Marcus Aurelius and Lucius Verus), Tatianus
to “the Greeks”, meaning the intellectuals, philosophers, Athenagoras dedicated his
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Since for Tertullian the recipient is a magistrate pursuing practical and
legal interests,*0 issues such as power, government, law, justice, and
knowledge of the moral principles of society are vital for him. Tertul-
lian makes use of these topics and on the example of a specific trial
defines the fundamentals of Christian identity, which according to him
includes not only the basic doctrinal contents, but also the lifestyle of
Christians (what is unacceptable for them from the widespread tradi-
tional Mediterranean culture, with examples of Christian individual
ethics)#! and the characteristic features of the Christian community
(i.e., that Christians constitute a corpus/body founded upon disciplina
caritatis/order of love).42

In the Greek and Latin apologies there are some identical features
appealing to the relationship of Christianity (according to the authors)
to the best of the classical cultural tradition: philosophical monothe-
ism, expectations of the end of the world, the category of Logos. No
Christian apologist, however, is willing to give up what he views as
the core of the Christian message of the one God, his self-revelation to
man, and Christ’s mediatory role. This can be well observed in the key
chapters of Tertullian’s .4pologeticum (Ap. 17-21), where the crucial
paradox of the Christian faith, i.e., the mystery of Christ, is present-
ed to the reader in dual context: it accounts for the possible difficulty
of understanding the message by those who come from the world of
the Jewish faith, as well as those who belong to the classical cultur-
al world. The apologist can offer both groups the religio christiana
(cf. demonstratio religionis nostrae, Ap. 16,14), whose main content is
here the theological and Christological exposition of the fundamental
substance of the Christian doctrine.

treatise to Marcus Aurelius and Lucius Aurelius Commodus, similarly Theophi-
los’s friend Autolykos may have been a philosopher.

40 “You, rulers of the Roman Empire, seated for the administration of justice on your
lofty tribunal”, 4p. 1,1 (CCSL 1, 85).

41 What according to Tertullian makes Christian ethics better than philosophical ethics
is that it requires greater coherence between proclaimed doctrine and life, it is not
concerned with social prestige, it is generally more demanding than philosophical
ethics.

42 Cf. Cervenkova. Jak se krestanstvt, pp. 133f.
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The concept of religio in other works by Tertullian

In Tertullian’s other works the category of religio receives far less
attention. Not even his other apologetic works apply the concept of
religion to Christianity (Ad Scapulam addresses rather the question
of religious freedom: one cannot be forced to adhere to a religion).*3
In Tertullian’s dogmatic works Christianity is identified with the term
ecclesia, the Church. One other topic occurring in the works of the
Carthaginian apologist is important for our investigation: Christianity
is presented as the consummation of the preceding search for wis-
dom, so that philosophical schools cannot boast of having something
Christianity does not have. That this does not occur in the context of
controversy with philosophers is not without significance: it is a quest
for warrants of the credibility of Christianity for Christians themselves.
In this sense, these warrants are not found by philosophical exploration
but in the tradition.** In the treatise Adversus Valentinianos (writ-
ten 206-207 AD) Christianity is already identified with the term vera
religio. By using the term religio the “orthodox” line of Christianity
is identified with true religion, which according to Tertullian here-
tics (in this case the Valentinians) misuse for their perverted religious
structures. In this treatise vera religio is not opposed to falsa religio or
superstitio of other religious traditions, but becomes an intra-Church
means of delimiting the “mainstream” of Christian tradition from
unacceptable interpretations of the Christian religion, which appears
to have already then been a fairly common designation for Christian
ethics, beliefs, and the social elements of this tradition.*

In Tertullian’s later works the term becomes even scarcer. In the
practical-ascetic works it is more often used to denote piousness, i.e.,
man’s attitude of respect towards God,*% or religious practices. Gener-
ally one can say that the choice of categories for presenting Christianity
with the terms secta-religio or ecclesia depends on the context: he pen-
etrates the non-Christian, Latin cultural environment with the former,
while the term ecclesia is (particularly in the early works) addressed
ad intra, i.e., to Christian communities.

'S

5 Cf. Scap. 2,2 (CCSL 1, 1127).
See the famous passage Praesc. 7,9.
4 Cf. Jal. 1,3 (CCSL 2, 753).
6 Cf. Orat. 1,4 (CCSL 1, 257f.)

FS
=

N

105



DENISA CERVENKOVA

Thus, before Tertullian arrives at religio as a synthesizing concept
adequately capturing the identity of Christianity by means of the word
religio, a process of refining concepts can be traced in his work, from
designating the Christian community and its worldview as factio,
superstitio, and secta to identifying Christianity with the category of
religio (this conclusion is based on semantic analysis of the occur-
rences of these terms in Tertullian’s .4pologeticum and other works of
this Latin theologian).*7

In summary one can say that among all of Tertullian’s 31 extant
texts the Apologeticum is unique for its balanced presentation of the
role of Christianity in society and self-definition of Christians in dia-
logue with the world of Roman culture. It does so first by using the
term secta, mostly neutral at that time (i.e., a group of confessors, fol-
lowers of Christ), and then by identifying Christianity with religio,
religion. The term religio is applied to Christianity in full awareness
of the complexity of this concept in the Roman world, which required
specification of how it could be used to designate Christianity with its
lifestyle, set of religious ideas and beliefs, as well as ritual practices.

Christian attitude to different religious identities
in second century AD

Let us now return to the questions raised in the introduction to
this study: what place did Christian theology of the early centuries
reserve for different religious identities? In the case of Tertullian one
can say that he does not reject the philosophico-theological tradition
as such. On the contrary, his method of presenting the main contents
of Christian doctrine elaborates on some categories of Stoic thinking,
including their material and bodily connotations (cf. his use of the con-
cepts of substantia, corpus etc.). The Christian theologian also shares
the Middle Platonic three-level understanding of reality, also found in
Christian authors writing in Greek. Tertullian also identifies the phil-
osophical category of truth with the person of the Son of God, Christ,
Logos (the three main Christological titles found in the 4pologeticum)
and relates it to other conceptual schemes of the legal-religious sphere.
To express the contents of the kerygma Tertullian selects a method

47 1 have attempted to substantiate this fairly obvious conclusion by analysing the texts
of the African theologian, cf. Cervenkova. Jak se krestanstvi, pp. 178-195.
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suited to the recipient, his cultural environment and patterns of per-
ceiving and understanding reality. Tertullian links the creed (i.e., the
substance of faith) to the testimony of Christ’s disciples and their mor-
ally irreproachable life, i.e., to issues dear to the deep aspirations of
traditional Roman guardianship of virtues. The interconnection of
faith and ethics is therefore not presented as specific to the Christian
offer, but rather as a possible point of contact with other (not only
religious) worldviews. In the language of Roman religious mentality,
as captured by the Varronic systematization of theology, one can say
that the Christian religious tradition endeavours to link the sphere of
gnosis, knowledge (i.e., the search for truth typical of theologia nat-
uralis) with the sphere Tertullian characterizes by the term caritas.
This second level of religious inquiry includes practical, active interest
in others, which corresponds to the category of “honest life” empha-
sized by Varro within theologia civilis. Tertullian, as numerous other
pre-Christian philosophical schools including Middle Platonic philos-
ophy with its monotheistic tendencies, is critical of the third element
of the Varronic triad, theologia mythica, on the grounds (this is also in
line with the philosophical criticism of the myth) that it is incompati-
ble with the requirement of a morally sound life of gods and humans
and that the Roman cultic system is generally unacceptable.

More problematic is the socio-political aspect of religion in the
Roman world (religion as constitutive of the state), since Tertul-
lian’s understanding of religion, as opposed to the Varronic synthesis,
interconnects the three levels of human reality related to God. He
combines doctrine, ethics, and liturgy in a single synthesis of faith,
knowledge, and ethical practice governed by the criterion of brotherly
love, which is on his view to be found in Christianity. An important
implication of this conception is a shift in the concept of truth. The
truth setin the God-world relationship is no longer perceived as a pure-
ly gnoseological category, but considered more broadly as a relational
category, and as such (though it still has the character of a gratuitous
gift) allows for reciprocity in the relationship of God and man. Thus
it is necessarily reflected in the ethical dimension of the life of the
faithful, including the dimension of celebrating this relationship in
worship. As an optimally synthesizing expression emphasizing the
elements of both knowledge and true respect, which is closely related
to the gnoseological aspect of faith, Tertullian proposes the term reli-
&gio widely used in Roman society and applies it to Christianity, which
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thus becomes for him the only true worship, true piety and profession,
the true religion. In other words: for Tertullian true gnosis/doctrine is
the foundation of true ethics, which is at the same time an expression
of authentic religious attitude (in the sense of worship).

Another important theological topic in the analysis of the .4polo-
geticum is the universality of the Christian offer of salvation, which,
according to Tertullian, is to replace both the special election of the
people of Israel and the universality of the administrative structures
of the Roman Empire. This new Christian universality, closely linked
with the categories of truth, wisdom, and orderly life, is of person-
al character and a Christian is its living witness. Tertullian believes
that the Christian path of truth is open to everyone; the offer of sal-
vation formulated as fulfilment of the desire for truth and fullness of
life in the cosmic and historical, social as well as individual order is
addressed to all.*8 This fulfilment takes place within the relationship
of God and man mediated by Christ (cf. Tertullian’s repeated statement
that “we worship God through Christ” and his Christology). In order
to make these purely Christian theological contents accessible to the
recipients of his treatise, whether Jews or Romans, Tertullian consid-
ers and selects categories familiar to both traditions to facilitate their
understanding and acceptance.

In the sphere of Trinitarian theological reflection our author focus-
es on stipulating the relationship between God and his Son, who is
characterized mainly by the term Logos. In order to convey the idea
that Christ is situated at the same level of being as God the Father
(although the term “Father” is not used to refer to God in the 4pol-
ogeticum), Tertullian uses images to express the co-substantiality
of the Son of God and God.*® Christ’s essence is defined by relation,
namely the relation to God the Father and to man, in which he is the
mediator of the relationship, the Logos. Thus the Christian truth is
defined not only by its personal character (i.e., it is always identical
with the person of Jesus Christ and addressing the human person),
but also necessarily by relationality. Here Tertullian transcends the
bare definition of the Logos’ divine essence. Here in the 4pologeticum
we also encounter certain limitations in Tertullian’s formulation of the
difference between the divine Persons: while the terms prolatio and

48 Cf. Ap. 17-20.
49 See Ap. 21,11.
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generatio denoting the relationship between the Father and the Son
became part of the theological phraseology of later centuries, some of
Tertullian’s other analogies seem less fortunate to us.5° Analogies such
as “beam emanating from the sun”, “part of a whole”, “matrix and
what is derived from it”5! were later suppressed in Christian theology,
because they raise the risk of interpreting the distinction between God
and his Logos at the quantitative level (i.e., as if the Father and the Son
were of quantitatively unequal essence).52

Tertullian’s exposition undergoes substantial change in the Christo-
logical passages seeking to express the Son’s relationship to the world.
When he has clarified the identity of the Son as the incarnate Logos, he
opts for narrative language, rather than speculative, which culminates
in detailed depiction of the Easter events. Here the apologist resigns on
all interpreting comments.53

Besides the major Christological attributes (Christ, Logos, Son of
God) the Apologeticum also contains several other attributes close to
the Second Sophistic which Tertullian follows in some respects (e.g. the
appellatives magister, auctor, illuminator, and also victor). Although
Tertullian is one of the founding fathers of Christian Latin, these fea-
tures show that he was also striving to adapt Christianity to the Latin
mentality and the culture in which this mentality finds expression. It
is therefore out of place to speak only of a purely confrontational style
defining itself against the pagan antiquity, as the commonly quoted
passages from Tertullian’s work seem to suggest.

Noteworthy is also the specific manner in which Tertullian for-
mulates the Christian offer as a path of salvation and fulfilment open
to all. In the Apologeticum we find the well-known statement about
“naturally Christian soul”, anima naturaliter christiana, i.e., a certain
natural human predisposition for a relationship with God. This natural

50 On these two words and the relationship of the term prolatio (proferro) to the Greek
proballein cf. René Braun. Deus Christianorum, pp. 294-297. Tertullian uses prolatio
to express a distinction that does not assume division or dilatation of substance, his
other images (portio ex summa, radius ex sole, matrix and its traduces) evoke rather
the idea of certain subordination than solidarity.

51 Cf. Ap. 21,12f.

52 However, already Antonio Orbe believes that the syntagma portio—totum expresses
the same content as Hippolytus’s antithesis dynamis—totum. Both are ways of balanc-
ing the co-substantiality of the Word of God and God while preserving the individual
differences. Cf. Antonio Orbe. Introduccion a la de los siglos Theology II y I11. Vol. 1-11.
Roma: Pontificia Universita Gregoriana 1987, p. 104f.

5 Cf. Ap. 21,14-23.
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tendency of the soul eventually finds the teacher and illuminator in
Christ.5* Besides that there is also the history of salvation, offered first
of all in a special way to the Jews, consummated in Christ, the restorer
of the ancient law-covenant of God with man. He is the determinant,
the Logos, the mediator of the relationship of God and man.

From the ecclesiological point of view one can say that in his apol-
ogetic opus magnum Tertullian lays emphasis on representing the
Churech first of all as a body and fraternal community®> whose life is
governed by three fundamental elements - belief (for which faith, fides,
is important), lifestyle (governed by order, disciplina) and fraternal fel-
lowship (grounded in hope, spes). He avoids the term “Church” in his
apologetic works for the time being and prefers to use the terms sect@’¢
and religio (i.e., not factio or superstitio37), because in the Latin environ-
ment they may more clearly convey the basic openness and perspicuity
ofthe community of Christians who have no secret plans posing a threat
to society, who assemble on the basis of shared religious belief (i.e.,
not only to participate in rituals as is the case with other religions)
and lifestyle expressed eventually by the phrase disciplina unitatis.58

When Tertullian strives to portray the irreproachable life of Chris-
tians, he does not use the word “love” to describe its basic dynamics and
prefers to use the term “discipline”: it is, however, disciplina caritatis,
the order of fraternal love, whose practical character is an expression
ofthe reciprocity and vitality of the relationship between God and man.
The relationship which unites Christians with other people reaches
consummation here. The basis of Christians’ fraternal relations to oth-
ers as well as among themselves is the common filial identity/dignity/
common humanity: at the level of common human nature Tertullian
uses the phrase “mother Nature” to express it, at the level of Christian
religion the uniting elementis also the fatherhood of God common to all
Christians, who as brothers are called to one inheritance.’?® The order

54 Cf. Ap. 21,7.

5 See Ap. 38 and Ap. 49.

5 In its neutral sense of philosophical school, religious current, political group: the
Church as a secta is a group of followers, disciples of Jesus Christ. At the same time
this term connotes plurality and diversity. Since Tertullian is aware of this he must
defend the intrinsic unity of Christianity. Cf. Ap. 46.

57 Therefore, according to Tertullian, the Church is neither an illegal political or reli-
gious society, nor a mere superstition.

5 Cf. Ap. 39,1 (CCSL 1, 150).

59 See Ap. 39,7-9.
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of love eventually extends beyond the boundaries of the Christian com-
munity and becomes a source of good for the entire society. Only in the
context of this supreme brotherly love is the topic of martyrdom, with
which Tertullian opens and concludes his apology, understandable.0
Passio becomes a gesture of love in offering one’s life for others, dis-
rupting the vicious circle of mutual hatred and prejudice, and becomes
a symbol of the possibility of a life fulfilled in self-sacrifice for others.

As we have already seen, unlike both the Greek apologists and
the later Minucius Felix, Tertullian’s 4pologeticum was addressed to
the representatives of the civil administration. One of its not un-
important arguments is the appeal to the public beneficence of Chris-
tianity, where the category of religio re-appears as an instrument of
fundamental understanding in the context of Latin culture and the
institutional structures of the Empire.5! It is important to recall that
when inspecting the structure of the Apologeticum, it is precisely
its central chapters (4p. 17-21) containing the core of the Christian
message of one God, his communication, and Christ’s mediatory role,
where Tertullian presents the main substance of religio christiana. He
proposes it to recipients who do not yet share the horizon of his Chris-
tian faith, both those who come from the world of the Jewish faith, as
well as those grounded in traditional Roman piety. This significance
is pointed out by the declaration immediately preceding these central
chapters, in which Tertullian announces that he is about to provide
demonstratio religionis nostrae.52 Thus in the Apologeticum the real
content of this demonstratio and the main content of the term religio
applied to Christianity becomes the theological-Christological exposi-
tion of the fundamental contents of Christian doctrine, subsequently
extended to the aspect of the relationship of the Church to society. The
public beneficence of Christianity cannot therefore be reduced to the
commendable ethics of Christians, since that is grounded in funda-
mental theological meanings. But Christianity is not presented merely
as perfect philosophy, i.e., a system of notions of the gods, since it is
precisely the interconnectedness of these two spheres (notions of gods
and appropriate lifestyle with a claim to truth) what captures the spec-
ificity of Christianity as a religion.

60 Cf. Ap. 50.
61 Also rarely curia (Ap. 39).
62 p. 16,14.

111



DENISA CERVENKOVA

Where Tertullian strives to express the social aspect of Christian-
ity, its character of a specific community of persons (which in other
works he does not hesitate to call the Church) and its contribution to
Roman society, his usage oscillates between the terms secta and religio,
neither of which he considers fully accurate in its original (Roman)
meaning. This gradual shift in occurrence and identification of Chris-
tianity with the category of religio can also be observed in his other
works, especially where Christianity is confronted with the Roman
conception of religion as worship. Surprisingly, the term religio is used
to delimit Christianity against traditional Roman religion, where reli-
gion was understood as due tribute paid to the gods through the ritual
acts established and sustained by the tradition and governed by Roman
laws and regulations. Tertullian turned the traditional Roman charges
of irreverence and impiety raised against Christians bottom up: not
the traditional Roman religiosity, but Christianity is religio, even in the
sense of the classical Roman conception of religion. Christianity is
the true reverence for God and devotion, with means of expressions
that adequately express this inner attitude.53

I view Tertullian’s search for Christian identity as an entirely orig-
inal synthesis: in contrast to the Roman understanding of the quest
for the gods, he seeks to present Christianity as more than just one
other original philosophical movement; he incorporates knowledge
in one coherent whole with individual and social ethics. At the same
time he defines his position with respect to traditional Roman wor-
ship: he acknowledges the importance of internal attitude of respect
for the deity, but suppresses the element of external cultic expression.
According to Tertullian the Christians’ attitude of reverence for God is
primarily grounded in their belief that they are “witnesses to the truth”
which God has revealed of himself to man in Christ. God has offered
this truth about himself to the Jews and to the Gentiles. Christianity in
the sense of worship thus elaborates on the doctrinal aspect, which in

65 To what extent Tertullian’s passage on the proper worship in 4p. 39 can be identified
with structured ritual behaviour remains an open question. Not all scholars construe
the description of the Christian assembly as depicting a Eucharistic celebration. In
Tertullian research 4p. 39 has been the subject of much debate, cf. Renato Ugli-
one. Corpus sumus. In: Tertulliano. Teologo e scrittore. Brescia: Morcelliana 2002,
pp. 35-46; E X. Funk. La question de ’agape — un dernier mot. Revue d’histoire ecclé-
siastique 7 (1906), pp. 5-15; Idem. Tertullien et 'agape. Revue d’histoire ecclésiastique
5 (1904), pp. 5-15; David Rankin. Tertullidn a cirkev [Tertullian and the Church).
Brno: Centrum pro studium demokracie a kultury 2002, pp. 62f. and 72f.
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the Roman world traditionally belonged to the sphere of philosophical
questioning (theologia naturalis). The basic expression of reverence
for God in Tertullian’s Apologeticum thus seems to be the ethical
dimension of Christianity, or the disciplina caritatis category. In this
sense, I believe, Tertullian adopts and reassigns the original Roman
category of religio and introduces it to Christianity as one of the basic
general categories expressing the identity of the faithful in Christ.

On the example of a particular author of the second Christian cen-
tury we have attempted to examine the extent to which theology and
faith are capable of inculturation in a given society, the conditions
under which this occurs, and methods that can be used. The apolo-
gies of the second century AD are a form of mediating the Christian
message, combining the endeavour to adequately define and preserve
one’s own religious identity and at the same time to make it accessi-
ble to recipients of various contemporary cultural environments. Such
effort at self-understanding and enhancing one’s own religious identi-
ty and at the same time passing the message on to specific recipients
usually runs certain risks. When striving for empathy with a different
mentality we always run the risk of reducing the view of reality we
have acquired and recognized as corresponding to the truth to argu-
ments accessible to the other or generally in some sense consonant
with him. We can allow ourselves to be constrained by a “foreign” logic
and find ourselves in the domain of the unacceptable (cf. the discus-
sions of Church Fathers concerning the Middle Platonic category of
Logos). However, the logic of the mystery of the Incarnation requires
that we, like the ecclesiastic writers of the first centuries, dare to expose
ourselves to this risk which dialogue with different cultural and reli-
gious traditions brings. Perhaps we could, as boldly as Tertullian and
many others, allow ourselves to refine our language and the cultural
forms of faith in encounters with specific living traditions of the con-
temporary pluralistic world and search for adequate ways of keeping
alive that fundamental aspect of our inherited Christian identity - the
universality of God’s address to man embracing people of all cultures
and religious traditions.
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ABSTRAKT

DENISA CERVENKOVA
De religione: Jak se kiestanstvi stalo ndaboZenstvim

Predkladand interdisciplinarni studie se v ndvaznosti na poznatky souc¢asného
teologického a religionistického badani snazi vystopovat proces prevzeti ptvod-
né rimské kategorie ,ndbozenstvi“ pro oznac¢eni kirestanstvi. V textu se piripomina
zejm. sociopolitickd role religio v antické kulture a promeény, jimiz prochdzel vztah
antické spolecnosti a kirestanského spolec¢enstvi v prvnich staletich po Kristu, zejm.
prvni vstricné pokusy o dorozuméni kirestant s pozdnéantickou latinskou kulturou
a spravnimi strukturami Rimské iise. Prvni stopy adaptace zminéné kategorie se
objevily u Tertulidna, jehoz pojeti zirejmé zdsadné ovlivnilo dalsi generace kiesta-
nt, proto je v druhé ¢asti studie vénovdna zna¢nd pozornost jeho spisim. Praveé zde
se poprvé setkavame se zdtivodnénym uzitim kategorie ,nabozenstvi“ v souvislosti
s kirestanskou tradici, jako s vyrazem zahrnujicim jak naukové-filozoficky, tak etic-
ky a liturgicky aspekt krestanstvi. Analyza textu Tertulidnova 4pologetika ukazuje,
jak konkrétné prave apologie druhého stoleti po Kristu zprostredkovavaji kirestan-
ské poselstvi prikladnou a velmi propracovanou formou, ktera v sobé spojuje jak
usili o adekvatni definici a uchovani vlastni ndbozenské identity, tak snahu o jeho
zpristupnéni adresatim raznych soudobych kulturnich prostredi.

Klicova slova
rana latinska teologie, Tertulian, Apologeticum, religio, ndbozenské identita, inkul-
turace krestanstvi
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PATHS TO THEO-HUMANITY
IN THE WORK OF RUSSIAN THINKERS
OF THE 19th AND 20th CENTURY!

KAREL SLADEK

ABSTRACT

The present study introduces the conception of theo-humanity against
the background of the lives of six Russian Christian thinkers (Fyodor Mikhailovich
Dostoyevsky, Vladimir Sergeyevich Solovyoy, Pavel Alexandrovich Florensky, Sergey
Nikolayevich Bulgakov, Pavel Nikolayevich Evdokimov, Vladimir Nikolayevich Los-
sky), whose experience is integrated in a systematic reflection of their relationship
to theo-humanity. The text is divided into three main sections discussing the
search for paths to theo-humanity upon experiencing a crisis of the soul among
the intelligentsia of czarist Russia, theo-humanity as a way of struggling with evil
and theosis by synergy of humanity and theo-humanity in the theology of the new
generation of Russian theologians, and finally theo-humanity in the neo-Palamitic
synthesis of Russian exiles.

Keywords
Russian thought, Theo-humanity, Christian spirituality, Orthodox Church

In the present study I introduce the conception of theo-hu-
manity against the background of the lives of six Russian Christian
thinkers, whose experience will be integrated in a systematic reflec-
tion of their relationship to the theo-humanity of Jesus Christ. Two of
them - the novelist Fyodor Mikhailovich Dostoevsky and the pioneer
of the vision of “cosmic all-unity” Vladimir Sergeyevich Solovyov - can
justly be considered the intellectual and spiritual fathers of Russian
theologians of the 20t century. Two other Orthodox priests and theo-
logians - the brilliant thinker Pavel Alexandrovich Florensky and the

1 This paper is an output of UNCE 204008/2012 “Transcendence and its Interpretation
in Art”.
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speculative dogmatist Sergey Nikolayevich Bulgakov — represent the
high point of the “Silver Age” of Russian thinking. Confronted with
Bolshevik terror, the former chose the path of sharing the yoke of his
people and refused to emigrate (even when Tomas G. Masaryk sought
his departure in writing), and attained the crown of martyrdom. The
latter was forcibly deported on the so-called “Lenin’s ship of intellec-
tuals” to exile, where he worked first in Prague and later became an
icon of Russian dogmatic theology at the Institute of St. Sergey in Par-
is. The last two theologians of Christian laity - the theologian Pavel
Nikolayevich Evdokimov and the medieval mysticism expert Vladimir
Nikolayevich Lossky - represent the second generation of Russian
exiles who had to develop their Christian identity in confrontation
with a different culture and the religion of the country of their exile,
founding their theology on the legacy of Patristic authors culminating
in the medieval Hesychast movement.

The text is divided into three main sections tracing the search for
paths to theo-humanity upon experiencing a crisis of the soul among
the intelligentsia of czarist Russia, theo-humanity as a way of strugg-
ling with evil and theosis by synergy of humanity and theo-humani-
ty in the theology of the new generation of Russian theologians, and
finally theo-humanity in the neo-Palamitic synthesis of Russian exiles.

1. The search for paths to theo-humanity upon experiencing
a crisis of the soul

If two important figures standing at the birth of the religious revival
of Russian Christian intelligentsia may be pointed out, they are without
doubt the writer Fyodor Mikhailovich Dostoyevsky and the Christian
thinker Vladimir Sergeyevich Solovyov. Their spiritual path became an
archetype for the search of young people belonging to the new social
class which was at that time beginning to form in Russia and already
had a counterpart throughout Europe: the class of intelligentsia. Ana-
logical patterns of spiritual development are found not only in their
generation, but also in subsequent generations whose creative lives
contributed to the fact that their era came to be known as the “Silver
Age” (the “Golden Age” being the preceding Pushkinian period).

Dostoyevsky’s adolescence was marked by searching for himself;
his own self-fulfilment and his place in society. Dostoyevsky revol-
ted against everything traditional and identified with the ideals of
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anarchism. Influenced by Vissarion Belinsky, he adopted the ideas of
socialism and materialism and, as he would say, “lost Christ” for some
time.2 But as he reflected later in 4 Writer’s Diary, Belinsky also had to
face up to “Christ’s radiant personality” and he teased Dostoyevsky for
his continuous search for the face of the God-man by saying: “If your
Christ were born today, he would be the most tedious and most com-
mon-place of men; contemporary science and contemporary leaders
of mankind would completely outshine him,” to which an observer
responded: “No, that’s not true. If Christ appeared among us, he would
join the movement, become its leader ...”3

Christ’s theo-humanity became distorted in the eyes of these rebels,
and since they could not identify with a true image of Christ, they
underwent a spiritual crisis which resulted in inner conflicts. Dosto-
evsky fought his way to faith through this turbulent anarchism of his
youth, which - on being arrested for participating in the Petrashevsky
Circle - brought him to forced labour in prison. His health serious-
ly deteriorated, due not only to the mock execution during which he
heard the click of a rifle trigger, but also to the strenuous life conditi-
ons in the “house of the dead” in Siberia. Humiliation by co-prisoners,
worsening epilepsy accompanied by nerve inflammations, and especi-
ally the encounter with evil within his own soul brought Dostoyevsky
to the verge of a breakdown. Upon landing at the dark bottom of his
own soul he found the light of new life. Dostoevsky opened the book of
Gospel, re-read it, and once again he discovered Christ, his true face
and theo-human nature, which became the Alpha and the Omega of
his further search.* Dostoevsky had obtained the Gospel from Decem-
brists women and read it throughout the rest of his life. At the time of
imprisonment in the labour camp in Siberia the Gospel transformed
his hard-tried life and strengthened him on the way of faith.> And this
is — consonant with the following quotation from Dostoyevsky’s novel
Crime and Punishment — a new story of faith in the “new history of
man’s renewal”:

2 Cf. Nikolay Lossky. Dostojevskij a jeho krestansky svetondhlad [Dostoevsky and his
Christian Worldview]. Liptovsky Sv. Mikula$: Tranoscius 1946, p. 36.

5 Fyodor Dostoevsky. Denik spisovatele [ A Writer’s Diary] 1. Praha: Odeon 1977, p. 17.

4+ See Marina Kostalevsky. Dostoevsky and Soloviev. London: Yale University Press
1997.

5 Cf. Lossky. Dostojevskij, p. 42.

117



KAREL SLADEK

But this is the beginning of a new history, the history of the gradual renewal
of a man, of his gradual regeneration, of his passing from one world into
another, of his initiation into a new unknown life. That might be the sub-
ject of a new story, but our present story is ended.b

Vladimir Solovyov, Pavel Florensky, and Sergey Bulgakov underwent
an analogical experience of conversion. Solovyov was also enthusiastic
about materialism and nihilism. He even became a follower of sociali-
sm and communism, which he rejected while studying English posi-
tivists and later German idealists. He experienced a crisis concerning
the meaning of life and “newly” discovered Christ, just as Dostoyevsky
did. At the intellectual level, his return to faith in God was motivated
by recognition of the tendencies of his own human will, which - if
it consistently follows the atheist and rationalist positions - ends at
self-destruction. According to his new understanding, the way out of
suicidal tendencies was an appropriate grasp of one’s own nothingness
and surrendering to the theo-human will of God. Throughout his life
Solovyov sympathized deeply with searchers because he had shared
their honest questions and doubts concerning the meaning of life.
Three years before his death, on 20 April 1897, the feast of St. Thomas,
Solovyov defended the validity of searching for the truth about theo-
-humanity, of doubt and disbelief resulting in deeper understanding,
purification, and finding a relationship to the God-man.

Temporary honest disbelief, before final and full conviction of the truth is
reached, does not deserve moral condemnation. Christ did not condemn
Thomas - he convinced him in the way he needed. People who do not need
that and believe without examination are not better than Thomas, merely
happier: Blessed are those who have not seen and yet have believed.”

However, at this early stage of Solovyov’s path to theo-humanity an
important aspect was missing, without which full conversion could
not take place. His intellect and his will were already searching for
ways out of the lack of hope in transcendent realities, but he had not yet

6 Fyodor Dostoevsky. Crime and Punishment. Epilogue, Chapter 2. Constance Garnett
(tr.) [2014-03-10]. <http://www.kiosek.com/dostoevsky/library/crimeandpunishment
Axt>.

7 Vladimir Solovyov. O poctivé nevéire [On Honest Disbelief]. Vysehrad. List pro krestan-
skou kulturu 1, 25-27 (1946), p. 8.
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undergone an authentic religious experience. For this purpose he went
to study in London. In the London Museum he read in detail about
kabbalah and gnosis and made graphic notes. His nephew Sergey
Solovyov preserved a prayer to Wisdom which Vladimir Solovyov had
either copied somewhere or had written it inspired by the mystical
currents he was studying. The prayer opens with an invocation of the
Holy Trinity, with which every liturgical celebration begins. During
liturgy Christ renews the fallen creation and the corrupt cosmos;
the prayer therefore mentioned all the powers. It mentions Wisdom,
the name of Jesus Christ, and the desire for early eschatological con-
summation. During Solovyov’s subsequent stay in Egypt, Wisdom
revealed the only organic principle, the meaning of all that takes pla-
ce, as “cosmic all-unity”. Divine Wisdom showed Solovyov Her seeds
concealed in various forms in ancient Greek myths, in Hellenistic as
well as Jewish wisdom, until it reached fulfilment in Christianity, in
its Christological, ecclesiological, and Marian form. Through encoun-
tering divine Wisdom Solovyov established a relationship to the theo-
-humanity of Jesus Christ.

Pavel Florensky also found a relationship to theo-humanity upon
undergoing a cognitive crisis. Through the subsequent contemplation
of creation he experienced the power of the Word. He was delivered
from the crisis by a “revelation” in which he comprehended the onto-
logical essence of the world and came to know the Truth as living and
personal, Truth as a personal and living God, Truth as the relationship
of the Persons of the Holy Trinity.

At the end of secondary school I underwent a spiritual crisis when the
organic character of the physical world was revealed to me ... [ had been
conditioned by my father to a technological conception of physics but this
became untenable when science no longer was an object of faith. My inte-
rest in religion was born of this crisis.?

The contemplative dimension of his natural religiosity led him
through creation back to the Creator. In his intellectual development he
was also inspired by intensive study of the works of Vladimir Solovyov,

8 Cf. Sergey Solovyov. Bradumup Conosves. XKusnv u meopueckas ssonyyus [Vladimir
Solovyov: Life and Creative Development]. Moscow: Respublika, 1997, p. 97.

9 Konstantin Isoupov (ed.). P. A. Florensky: pro et conira. Sankt-Peterburg: RChGI 2001,
p. 494.
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whom he wanted to meet personally, but when he set out to visit him
with his friend Vyacheslav Ern, Solovyov had died in the meantime.!?
An important aspect of this period of Florensky’s work was the impor-
tance and “magic” attraction of the word, which he interpreted on the
mystico-symbolic level. Listening to the Word played an ever greater
part in his spirituality. It is through the Word, through the relationship
between the sound of a word and its meaning content, that the spiritual
essence is revealed in Florensky’s conception. By empathically liste-
ning to the “sound organism” of a word, its spiritual meaning is revea-
led, as described by Florensky in his work Names.!! Words that were
losing their meaning at the time were to re-gain their true content and
renew their power, their “magic” value consisting in their “potential”
to establish a real relationship with the invisible world, i.e., with the
theo-humanity of Jesus Christ.

Just as Dostoyevsky, Solovyov, and Florensky, Sergey Bulgakov also
underwent a crisis, and his subsequent revolt against God was not
a revolt against a true image of the God-man, but against an incor-
rect image, a bad and distorted copy, a caricature he had made up and
against which he “had to” set himself, since he could not establish
a loving personal relationship to the false image. Due to this false idea
of theo-humanity he could not grasp the meaning of his life. Bulgakov
commented on the crisis of estrangement from the God-man with the
following words:

The general character of my temptation to disbelief and my tragic fate
could be defined as a discrepancy between the image of pious life, which
I had created in my mind and my culture, and personal questions, which
I could not and did not want to give up, in the name of truth as I perceived
it at the time.12

His idea of religious life gave no answers to existential questions. As
indicated above, the internal struggle issuing from an effort to impose
the materialistic conception of life on oneself as the only proper path,

10 Milan Zust. Po stopach Vladimira Solovyova. Piiklad Pavla Florenského [In the Foot-
steps of Vladimir Solovyov. The Example of Pavel Florensky]. In: AA. VV. Viadimir
Solovyov a jednotnd Evropa. Velehrad: Refugium 2001, p. 119-121.

11 See Pavel Florensky. M{mena [Names]. Moscow: Eksmo, 2006.

12 Sergey Bulgakov. Asmob6uoepapuueckue samemxu [Autobiographical Notes|. Paris:
YMCA-PRESS 1946, p. 26.
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and to act accordingly, brought many Russian intellectuals to contem-
plate suicide. In his autobiographical notes Sergey Bulgakov mused in
a similar fashion.

Although I had adopted nihilism without fighting it, this does not mean
that I lived through it in a painless manner. [...] Twice I perceived the loss
of faith as a total existential crisis, and I even considered suicide because
of this religious problem. Along with the loss of the meaning of life I had
lost faith.13

The crisis of estrangement from the God-man brought Bulgakov
to a crisis in relationship to all of creation. And it was precisely the
aesthetics of nature, the path of natural contemplation, what brought
about a new impetus on his spiritual path. In it Wisdom revealed itself,
through which Bulgakov returned to God. The conversion was prece-
ded by an intuition in which nature could not be perceived merely as
a “desert of death”:

I eagerly focused on the mountains opening up in front of me, drunk with
the light and the air, and nature revealed itself to me. My soul had long
been used to the dumb, silent pain in which I only perceived nature as
a desert of death under a cloak of beauty, an illusive mask; nonetheless,
the soul had not resigned itself to nature without God. Suddenly, at that
moment, it came to know feeling, joy, shivering: what if [...] if it wasn’t
desert, deceit, mask, but He, the good loving Father, his attire of glory, his
love ...14

The purpose of creation is therefore to convey the beauty of Divine
Wisdom, the goodness, glory and love of the Father, which is concea-
led in it. In this intuition of the truth about creation, a relationship to
theo-humanity opened up for Sergey Bulgakov, who afterwards medi-
tated in his theology on the dogma of the Incarnation, reverence for
the Theotokos, the meaning of the Resurrection and of the Ascension
of the resurrected body of the Son of God.

15 Ibidem, pp. 31-32.
14 Sergey Bulgakov. Ceem neseuepnuii [Unfading Light]. Moscow: Respublika 1994, p. 13.
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2. Theo-humanity as a way of struggling with evil and theosis
by synergy of humanity and theo-humanity

The Russian authors we are considering described the encounter
with the theo-humanity of Jesus Christ as liberation from the void of
life without God. After their conversion they strove for inner transfor-
mation and assimilation to the theo-humanity of Christ who became
their chief weapon in struggling with evil. A heart illuminated by the
theo-humanity is better capable of discerning the temptations with
which humans are plied; one spiritual topic these thinkers discussed
was therefore analysis of the operation of evil. According to Dostoyev-
sky, the main temptations one encounters on the way without Christ
are pride, desire for power, and despotism. Dostoyevsky’s characters
choose these “demons” as their lives’ goals. In his stories Dostoyev-
sky laid bare the consequences of accepting such “demonic” tempta-
tions for the soul of a man and for others around him. By describing
these states in detail Dostoyevsky wanted to expel these “demons”
from society. His novels are exorcist-therapeutic in character and call
to struggle against evil. Pavel Evdokimov, a theologian of the Russi-
an exile, embarked upon the topic of the origin and consequences
of evil human acts in his dissertation thesis called Dostoyevsky and
the Problem of Evil. The apocalyptic character of the history of the
first half of the 20t century demanded deeper theological under-
standing and Dostoyevsky became a highly inspiring author. On the
characters of Dostoyevsky’s novels Evdokimov documented the tra-
gic reality of a free rejection of the spiritual dimension of life, which
leads to a regression to passions, absolute lack of interest, and hat-
red of life. The renewal of man and his original image of God takes
place by transformation in the encounter with the theo-humanity of
Christ with active agency of the Holy Spirit. According to Evdokimo-
v’s theological vision, man did not completely lose the ability to freely
choose the good after the fall of Adam, but the process of theosis is
not a matter of course and man must renew the lost Divine likeness
in Christ, as the following three quotations from Evdokimov’s works
state:

Man, “[God’s] image”, has nostalgia for becoming a “person”, which he
cannot realize unless he participates in the Archetype, fully stretched out
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to the divine Other. But it is in the event of the Incarnation that creation
“created in God’s image” acquires value.!5

Christ returns to man the power to act; divine illumination renews the
likeness, which immediately liberates the image, and its radiation can be
sensed in the saints and children.!6

The conception of Christ as the ideal human is nothing but a confirma-
tion of the concrete reality of man living év Xpiot®. This is by no means
a moralistic conception. It is not a matter of imitation, but of incarnation of
Christ’s image, théosis, for which man must die and be re-born.!7

Vladimir Solovyov, who chose the story of Christ’s temptation in the
desert as the initial quotation from the Gospel to introduce the mea-
ning of spiritual struggle, analyses the operation of evil and the path
of liberation through theo-humanity in a similar fashion. For Solovyov,
the theophany of Jesus Christ is the intended culmination of all the
partial and preliminary theophanies in the religions of India, in Greek
philosophy, as well as in the Divine pedagogical guidance of Israel. By
the incarnation of the Word-Logos in the womb of Mary, God freely
renounced eternal Divine glory and assumed human nature. During
the temptation in the desert Christ’s theo-humanity meets evil. The
Saviour’s essence had to cope with the human will which since the fall
of Adam also included the temptation of the evil principle.

First, for a being exposed to the conditions of material existence, there
comes the temptation to make material assets the goal, and to use Divine
power as a means of attaining them: “If you are the Son of God command
these stones to become loaves of bread.” [...] By withstanding the temptati-
on of the body, the Son of Man gained control over all corporeality. Second,
banishing material motives gives rise to another temptation for the God-
-man - to use Divine power as a means of asserting his human persona-
lity, to succumb to the sin of the mind - pride: “If you are the Son of God
throw yourself down, for it is written: He will command his angels and on
their hands they will bear you up, lest you strike a foot against a stone” [...]
When he had overcome the sin of the mind, the Son of Man gains control
over thoughts. Third, there comes the last and strongest temptation [...]

15 Pavel Evdokimov. La vita trasfigurata in Cristo: Prospettive di morale ortodossa.
Roma: Lipa 2001, p. 199.

16 Tdem. L’Ortodoxie. Paris: Desclée 1979, p. 85

17 Tdem. Dostojevskij e il problema del male. Roma: Citta Nuova 1995, p. 105.

123



KAREL SLADEK

to use Divine power for an enforced subjugation of the world. But such
use of violence, i.e., using evil means for good ends, would amount to
acknowledging the fact that the good itself is weak and evil is stronger -
and that means bowing to the principle of evil which rules the world: “He
showed him all the kingdoms of the world and their glory and said to him:
I will give all these to you if you fall down and worship me” [...] When he
had resisted the sin of the spirit, the Son of Man gained sovereign control
in the realm of spirit; he refused to submit to an earthly force in order to
gain control over the earth, and gained heavenly forces for himself: “And
behold, angels came and were ministering to him.”18

Unlike corrupt humanity, the God-man resists all the Tempter’s tra-
ps and shows the human race the spiritual path of struggling with evil.
Christ overcame all temptations of the evil principle and renounced
those tendencies of the human will which lead to proud self-asserti-
on. However, the evil principle retained control over the surrounding
world and the redemptive role of Christ had to face the malice of the
external environment. His salutary act could not be accomplished wit-
hout purification through suffering and death on the cross. In Spiritual
Foundations of Life Solovyov stated:

By his life, death, and resurrection Christ revealed that the God incarnate
in Him is above the law and above reason, and that He can do more than
suppress evil by his power and convict by his light, that He as the eternal
spirit of life and love renews and saves the dying nature, transforms its
deceit into truth, its anger into the good, and in this work of all-conquering
love He finds His glory.!9

With respect to the relationship between humanity and theo-huma-
nity, Solovyov’s reflections on the Lord’s Prayer from the quoted book
Spiritual Foundations of Lifeare highly inspiring. He opens the chapter
with the following words:

18 Vladimir Solovyov. Ymenus o 6ozouenoseuecmese, Cmamou, CrmuxomeopeHusi u noama,
s ,Tpex paseosopos [Readings on Theo-Humanity, Essays, Poems, from “Three Con-
versations™. Sankt-Peterburg: XynoxecrBenas JIuteparypa 1995, pp. 190-191.

19 1dem. [yxoseHvie ocHosuvt susnu [Spiritual Principles of Life]. Sankt-Peterburg: Magik-
Press 1995, p. 96.
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When in our heart we have experienced a turning away from the evil
which rules in the world and in ourselves, when we have made an effort
to overcome this evil and learned by experience of the impotence of our
good will, then there arises for us the moral obligation to seek the help
of another will - a will that not only wants the good, but also has control
over the good and as a result can grant the power of the good to us. There
is such a will, and before we start looking for it, it has already found us.20

Let us summarize Solovyov’s fundamental reflections on the Lord’s
Prayer. In the address “Our Father who are in heaven”, man appeals to
God the Father to perfect him by His goodness and in union with Him,
since he ought to belong to Him - as Father - freely and voluntarily.
In knowing a person, one desires to know His name in order to distin-
guish Him from another, and at the same time he desires to become
like Him, so that His name be sanctified in him. And one must wish
that His name reign not only in the human heart, but also through
acts, i.e., through all beings that submit to Him, and that these beings
together constitute a real kingdom. Such kingdom is not here yet, but
people are praying for it. What already exists must therefore come, to
be not merely over everything (in God), but in everything. The only
obstacle to that is the will of beings which contradicts the will of God
and the good. But where the will of God becomes the free will of all,
God’s kingdom is growing.

As long as our world does not want to be God’s kingdom God does not rule
in it and this world is an earth separated from heaven, an earth on which
there is no God’s will. But beings that voluntarily and fully submit them-
selves to God open themselves up to him and make their will but a form
and fulfilment of the will of God - such beings constitute the Divine world,
heaven, the kingdom of glory.2!

By praying “Thy will be done, on earth as it is in heaven” the faith-
ful allows the will of God to operate through him. There are obstacles
(corrupt sensuality, consequences of evil acts, the agency of enemy
forces), but to desire the will of God means to remove them - by tem-
perance, redemption of sins, and spiritual firmness. There is no evil in

20 Ibidem, p. 34.
21 Tbidem, p. 38.
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material enjoyment, but in the covetousness accompanying it, seeking
pleasure for itself. Let us therefore only desire that which is tempo-
ral, which is today. Nonetheless, one cannot plead without requesting
justice, therefore: “Forgive us our trespasses, as we also have forgiven
those who trespass against us”. In Solovyov’s meditation the entire
human race is the heavenly Father’s family, and God can therefore use
forgiveness to forgive brothers. Forgiveness, as a secret movement of
our heart, is effective even when an external act is not possible. In
the heart’s depths there is also an unconscious dark, irrational, and
evil force. When man accepts it, he goes insane because it separates
him from everybody and positions him against all. One can only be
liberated from its dominance by the free power of faith and by free
submission to the will of God. A spiritually re-born man must also face
external temptation. By praying “Lead us not into temptation” we call
for the divine powers to help protect our soul from obfuscation and
offence. Solovyov describes individual temptations based on those to
which Christ was exposed in the desert.

By the end of the first temptation, the spiritual freedom we believed to
be ours appears merely as a reason for real servitude to the body; by the
end of the second temptation, the spiritual wisdom we assumed to have
becomes a reason for pride and ambition; and finally the third temptation
leads us to perceive spiritual endeavour for the glory of God and well-
-being of neighbour as a reason for dominance and despotism.22

Before the first temptation, when bodily motives had not been fully
transformed by the power of the spirit yet, spiritual firmness in request-
ingthe help of divine powers is necessary. The second temptation of the
mind leading to pride, rivalry, ascribing unique importance to oneself;
and over-estimating one’s infallibility can be countered by humility
and self-denial. The third temptation leads us to forcefully subduing
people to our truth by using all the means of achieving power: mal-
ice, deceit, violence, and ultimately murder. To counter it, patience,
mercy, and compassion are necessary. Every temptation thus needs
to be accompanied by the prayer Deliver us from evil. And the proper
goal of prayer is that God be all in all, that by the process of theosis
the human being attach herself to the theo-humanity of Jesus Christ

22 Tbidem, p. 52.
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by cooperation — synergy - with grace. Throughout his life Vladimir
Solovyov strove to unite his humanity to the theo-humanity of Christ
and reflected the endeavour in his numerous spiritual meditations.

3. Theo-humanity in the theological synthesis
of the Russian emigration

The aforementioned Russian authors’ spiritual experience of
the path to theo-humanity is reflected in their theological synthesis.
The God-man was their focus of interest and the key to discerning
the meaning of the totality of being. The last part of Sergey Bulga-
kov’s book Unfading Light is devoted to meditations about the “second
Adam?”, Jesus Christ, the God-man who became incarnate to save the
fallen man. In consonance with the later theological reflection of his
pupil Pavel Evdokimov, Bulgakov distinguishes between man carrying
God’s image and man growing into Divine likeness. The paradisiacal
man was an image of God who had received the image of the Second
Hypostasis, the God-man, and - in the words of Apostle Paul - carries
the seal of the Heavenly man who had existed before creation. Bulga-
kov links creation of the world and incarnation, the new creation, since
both are acts of “kenosis”, the willed descent of God culminating in
His Golgotha sacrifice and in the sacrament of the Eucharist. In the
incarnate Christ there are two natures, unmixed and undivided, divine
and human, absolute and relative, the divine and the created, so that
salvation is a path of new creation. The following quotation without
doubt expresses Bulgakov’s profession of salvation in Christ:

Christ became man in order to become the new Adam. He had to integra-
te the old Adam in himself, to take the path of earthly life and share its
burden and its last lot. But for this purpose it was not sufficient to assume
partial aspects of the human condition; they had to be assumed fully, in all
their complexity and force, with all the suffering, with the anxiety of being
abandoned by God, with death. And only when he has assumed the entire
Adam, really became man, underwent all the temptations, and was tried in
everything could Christ become the new Adam.23

25 Sergey Bulgakov. Ceem neseuepruii, p. 297.
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Resurrection is the final consummation of salvation in the new
Adam. Salvation is a path to theo-humanity in the sense of renewal,
healing, new creation. For Pavel Evdokimov this new creation is also
the incarnation of the second Divine Person, which opened up the
possibility of inner transformation into theo-humanity, as he noted in
his Ages of the Spiritual Life:

God wanted to become man. The Incarnation forms the divine and human
character of all spiritual life. When one lives a spiritual life, he is never
alone, he lives it with God and God lives it in the man and with the man.2+

On the path to theo-humanity there is not only the event of the
Incarnation, but also Christ’s cross and His resurrection. Pavel Evdo-
kimov made some very sensitive remarks concerning the need
to accept one’s own cross in relation to interior knowledge of the
God-man’s cross:

“The Father’s face merges into the Son’s face and the shadow of his cross
befalls our heart. Our own cross is clearly outlined; there is no return to
the prior simple, childlike faith. The soul is harrowed by painful dissonan-
ce; it can clearly see evil and sin, experiences extreme tension between
two states which exclude each other. The cruel experience of falls and
impotence can cast it to the verge of despair. We are strongly tempted to
cry out that it is unjust, to say that God is asking too much of us, that our
cross is heavier than the cross of the others,” writes Evdokimov and adds:
“A man is never tried beyond his ability. God eagerly awaits us at this deci-
sive moment. He expects a manlike act of our faith, the full and conscious
acceptance of our lot; he wants us to accept it freely.”25

The incarnation of the God-man is at the centre of the theology
of another lay theologian of the Russian emigration who stayed with
his father in Prague for a short time and then resided in Paris - Vla-
dimir Lossky. The incarnation of the God-man is the source of true
knowledge of both Divine transcendence and Divine immanence. His
theological synthesis is based on the reflection of the God-man in the

24 Pavel Evdokimov. Epochy duchovniho Zivota. Od poustnich Otcti do nasich dni [Ages
of the Spiritual Life. From the Desert Fathers up to Our Times]. Velehrad: Refugium
2005, pp. 59-60.

25 Tbidem, pp. 76-77.
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context of his relationship to the Holy Trinity. The incarnation of the
second Divine Person perfectly reveals the truth concerning the mys-
tery of the life of the Holy Trinity, as Lossky underlines in the quotation
from the Gospel of John: “1) In the beginning was the Word - 2) The
Word was with God - 3) The Word was God - are the core from which
all of Trinitarian theology has evolved.”?6 Facing the transcendence of
the Holy Trinity, man abides in praise:

The Trinity is the original relationship to any existence and to all cogni-
tion grounded in it. The Trinity cannot be grasped by man. It itself encom-
passes man and arouses him to praise. When speaking about the Trinity
outside doxology and worship, apart from the personal relationship gran-
ted to us by faith, our language is always false.2”

Vladimir Lossky was faithful to the spiritual legacy of Gregory
Palamas. The path to theo-humanity, commenced by the revelation of
the Holy Trinity, divinizes man by means of uncreated energies. In his
thought, theo-humanity is completely encompassed in the truth of the
loving relationship of the individual Divine Persons. God the Father is
a Person, therefore He must necessarily be in relationship; He is “the
absolute gift of His Divinity to the Son and the Spirit”.28

The Father would not be a true Father if He were not fully turned
towards (mpog) the other Persons, if He were not fully shared by Those
whom he himself makes into Persons, and thus makes them equal to Him-
self in the fullness of His love.29

Since in Laski’s conception a person is first and necessarily charac-
terised by relationship to other persons, the Holy Trinity is the source
of knowing this truth and the event of the incarnation of the God-man
is the path to mature personality, which enters the nature of His theo-
-humanity. Spiritual healing of the man ill after the fall of Adam takes
place by agency of the Son of God and of the Holy Spirit, since “mystical
life only develops as a path to the soul’s union with Christ through the

26 Vladimir Lossky. Dogmatickd teologie [Dogmatic Theology]. Praha: Pravoslavné vyda-
vatelstvi 1994, p. 20.

27 Tbidem, p. 27.

8 Ibidem, p. 26.

9 Tbidem, p. 28.
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Holy Spirit”30. The economy of the Son of God renews human nature.
In this perspective human perfection is linked with the surrender of
the Son, with his refusal to be only for himself. Following the example
of the Person of the Son and in his self-donation, man rejects self-will
in order to discover and carry out the will of the Father, which results
in healing and inner recovery. Thus the path to theo-humanity is also
therapeutic. Lossky expounded the importance of kenosis in Christian
spirituality in a lecture published as part of his Dogmatic Theology:

Kenosis is the humility of the Servant who does not seek his own glory,
but the glory of the Father who sent him. Christ never, or almost never,
lays emphasis on his Divinity. In full self-rejection, in concealing his divi-
ne nature, in renouncing all will - right up to the words “the Father is
greater than I” — he accomplishes the Most Holy Trinity’s work of love on
earth. And out of infinite respect for the freedom of man he only shows
humans the brotherly face of the servant, the agonized brotherly body of
the Crucified.3!

Apart from the humility of the Servant, the God-man also reveal-
ed his divine glory, to which the event of the Lord’s baptism and the
moment of the Lord’s transfiguration upon the Mount Tabor especially
testify. As Lossky reasons further, Christ assumed the consequences
of our sin but in his human nature his “weakness” became not “evil,
hatred, but suffering and love”.32 In Christ, human and divine natu-
re act together in harmony. Christ has two wills which, however, do
not operate in the sense of having freedom of choice, as is the case
with fallen man, since in a single Hypostasis one will cannot be oppo-
sed to another; both are naturally directed to one goal: the good. The
tension between the two wills in the garden of Gethsemane, mani-
fested in Christ’s agony and fear of death, is on Lossky’s interpretati-
on the free acceptance of all the consequences of sin including death,
when “the proper will of the Word, i.e., his human nature, succumbs,
then this nature learns the unspeakable horror of death, since death

30 Tdem. Ouepk mucmuueckozo 6020cn08Us B0CMOUHOU Uepkeu. JJloemamuueckoe 6020c106ue
[An Essay on the Mystical Theology of the Eastern Church. Dogmatic Theology]. Mos-
cow: CEI Centre 1991, p. 128.

51 Lossky. Dogmatickd teologie, p. 71.

52 Tbidem, p. 71.
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is unknown to it”.35 While for man death inevitably comes from the
inside, it got hold of Christ from the outside, and therefore Jesus on
the cross experienced an agony by which sin was destroyed and the
way to redemption in the Resurrection opened up. Lossky wrote in The
Mystical Theology of the Eastern Church:

The work accomplished by Christ is related to our nature which is now no
more separated from God due to sin. It is a new nature, renewed creation
that has appeared in the world, a new body pure of any effect of sin, free
from external subjugation, separated from our iniquity, from every foreign
will through the priceless Blood of Christ.3*

Conclusion

The conception of theo-humanity in the aforementioned Russian
authors was reflected against the background of their own spiritual
path, which led through the crisis of unbelief to gradually learning to
know the God-man. The God-man was the source of their spirituali-
ty and his theo-humanity was the point of departure for establishing
cooperation, or synergy, of their human will with grace, uncreated
energies, Christ’s perfect theo-humanity, whereby they set out on a path
of transformation, theosis, the only path leading to the glory of resu-
rrection and eternal life.

Katolickd teologickd fakulta Univerzity Karlovy
Thdkurova 3

160 00 Praha 6 — Dejvice

e-mail: sladek@ktf.cuni.cz

55 Ibidem, p. 77.
54 ldem. Ouepx mucmuueckozo 6020cn06ust 0cmounoli yepxeu. Joemamuueckoe 602ocnosue,
p- 117.
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ABSTRAKT

KAREL SLADEK
Cesty k boholidstvi u ruskych myslitelta 19. a 20. stoleti

V predlozené studii je predstaveno pojeti boholidstvi na pozadi osudi $esti rus-
kych kiestanskych myslitelti (Fjodor Michailovi¢ Dostojevskij, Vladimir Sergejevi¢
Solovjov, Pavel Alexandrovi¢ Florenskij, Sergej Nikolajevi¢ Bulgakov, Pavel Niko-
lajevi¢ Evdokimov, Vladimir Nikolajevi¢ Losskij), pricemz jejich zkuSenost bude
nésledné vrazena do systematické reflexe nad jejich vztahem k boholidstvi. Text je
rozdélen na tiri hlavni kapitoly sledujici: hledani cest k boholidstvi po proziti vniti-
ni dudevni krize u inteligence carského Ruska, boholidstvi jako cesta boje se zlem
a cesta zbozsténi synergii mezi lidstvim a boholidstvim v teologii nové generace
ruskych teologti a kone¢né boholidstvi v neoplamitské syntéze ruskych emigrant.

Klicova slova
ruské mysleni, boholidstvi, kirestanskda spiritualita, pravoslavi
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ADAM. PRIBEH PRVNIHO CLOVEKA
V KNIZE GENESIS A VKORANU

MLADA MIKULICOVA

ABSTRAKT

V biblické knize Genesis i v Kordnu je Adam piedstaven jako prototyp
clovéka stvoireného z fyzickych prvka a ,,Boziho vdechnuti“ racionality. Biblické
vypraveni je chronologicky pribéh, Kordn zminuje pouze nékteré ¢asti sparsatim
v deseti raznych surach. Genesis jakozto prolog k biblickému celku vybira tra-
di¢ni latky k dokumentaci Bozich déjin spéasy, zatimco Koran eliminuje v§echno,
co nesouvisi s centralni zvésti o posludnosti Bohu, pokdni a modelu proroka jako
zveéstovatele Bozi jedinosti. Témata Adamova piibéhu se namnoze shoduji, avSak
interpretace se lisi, napriklad v otdzce Boziho obrazu, prijeti zla, aktivni ¢i pasivni
role Evy, genealogie a vyusténi déjin.

Klic¢ova slova
Genesis, Koran, Adam, apokryfy, pseudoepigrafy, déjiny islamskych proroki

Kniha Genesis i Kordn predstavuji Adama jako eponym
¢loveka. Hebrejské slovo 4dam etymologicky souvisi s vyrazem pro
hlinu “dama’ a potvrzuje tak Adamutiv ptivod. Clovék je utvoren z hli-
ny zemeé a zemeé se podle obou texti stava jeho doc¢asnym udélem,
ac¢ v sobé nese obraz blazeného raje. Tuto zékladni tezi vykresluji
Genesis i Koran ve zkratkovitém vypravéni s intenci, kterd je kazdému
z obou textt vlastni. Nelze ovSem nevzit v ivahu skutec¢nost, ze oba
kanonické texty provedly selekci z narativniho substratu, dochované-
ho v mimokanonické literatuie. V oblasti intertestamentérnich studii
bylo v poslednich dvaceti letech vykondno mnoho edi¢ni a exegetic-
ké prace jak v zorném thlu zidovské, tak kiestanské tradice.! Také

1 Napriklad Michael E. Stone. A4 History of the Literature of Adam and Eve. Atlanta:
Scholars Press 1992. Gary A. Anderson - Michael E. Stone. A4 Synopsis of Adam and
Eve. Atlanta: Scholars Press 1994; Gary A. Anderson — Michael E. Stone - Johannes
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isldimsky vyklad postavy Adama v Kordnu byl na Zapadé zpracovan
podle klasickych komentai.2

Tézisté predkladané studie spociva v literarné sémantickém pojed-
nani primdrnich text s vyhledem k jejich ndbozenskému uchopeni.
Cilem srovnani je ukazat na spole¢né zdklady biblické a isldmské tra-
dice o Adamovi a na nékolika klicovych pojmech a motivech predstavit
specifickd nasmérovani obou kanonickych textu.3

Adamiv piibéh predstavuje souvislé vypravéni od konce prvni
kapitoly Genesis do konce kapitoly tireti. Rodokmen vyplyva ze zmi-
nek ve ¢tvrté a paté kapitole. Jako prvni ¢loveék je Adam otcem lidského
pokoleni. Starozakonni chronologie zac¢ina jeho pribéhem a pokracuje
v linii jeho potomk tak, aby vynikly déjiny Bozi smlouvy, které vedou
k MojziSovu zdkonu a starozdkonnimi déjinami k Nové smlouvé skr-
ze JeziSe Krista. Kordn na nékolika mistech uvadi vynatky Adamova
pribéhu, nezna vsak chronologii ani linii vyvoje Bozi smlouvy. Chybi
rodokmeny a Adam stoji v radé kordnovych prorokii proto, Ze k nému
promlouval Biih a vedl ho k poslusnosti (islam) jako mnohé dalsi az
po Muhammada; Adam je proto modelem vSech jednotlivet lidské-
ho rodu. Spojnici mezi biblickym a koranskym piibéhem piedstavuje
Siroky proud mimobiblické literatury: Knihy o Adamovi, henochovska
literatura, Kniha jubilei, Midras Raba ke Genesis, palestinské targimy
Pentateuchu a cetné dalsi odezvy z egyptského, palestinského a syrské-
ho prostiredi, zejména oblibena Jeskyné pokladii.*

Tato vypravéni o Adamovi se zrcadli jednak v uvedenych koran-
skych fragmentech, predevsim ale v isldmské tradici - hadithech,
které do kanonickych vykladi vnaseji vnéjsi, mimokoranské latky.

Tromp. Literature on Adam and Eve: Collected Essays. Leiden: Brill 2000; Dexter
E. Callender. Adam in Myth and History: Ancient Israelite Perspectives on the Primal
Human. Winona Lake (IN): Eisenbrauns 2000. V lednu 2014 probéhla v Lausanne
konference o starovékych a stredovékych tradicich o Adamovi a Evé.

2 Brannon Wheeler. Prophets in the Quran: An Introduction to the Quran and Muslim
Ezxegesis. London: Continuum 2002; Muhammad Abdel Haleem. Understanding the
Qur’an: Themes and Style. London: Tauris 1999, s. 125-157.

5 (Cituji na zékladé hebrejského a arabského textu. Kurt Elliger - Wilhelm Rudolph.
Biblia Hebraica Stuttgartensia. 4. vyd. Stuttgart: Deutsche Bibelgesellschaft 1990. .41-
-Qur’an al-karim bil-rasm al-'uthmant. Dimashq: Dar al-ma‘rifa 2005.

4 Carl Bezold. Me'arath Gazzé. Magharat al-Kuniz. Syrsky a arabsky text. Leipzig: Hin-
richs’sche Buchhandlung 1883. Margaret Dunlop Gibson. Apocrypha arabica. Kitab
al-magall. Studia sinaitica 8. London: C. J. Clay and Sons 1901. Antonio Battista -
Bellarmino Bagatti. La Caverna dei Tesori. Jerusalem: Franciscan Printing Press
1979. Anglicky prreklad Ernest A. Wallis Budge. The Book of the Cave of Treasures.
London: Religious Tract Society 1927.
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Mnohé relevantni hadithy o Adamovi jsou zaznamendany v klasickych
komentérich Koranu (Tabari, Ibn Kathir). Sir$i a méné jednotny inter-
pretacni zabér predstavuji stiredovéké sbirky zvané Pribéhy proroki
(Qisas al-anbija’).> Koranské ver$e jsou v nich usporadany a doplné-
ny o vyroky, vyklady a piibéhy tradované od proroka Muhammada
nebo od jeho blizkého okruhu (sahaba), aby vznikla chronologicka
struktura Adamova portrétu, do zna¢né miry shodna s obsahem knih
o Adamovi. Zidovské a islamské komentaie pozoruhodné ukazuji na
spole¢né prvky ve vyvoji ivah o ptivodu ¢lovéka a jeho determinacich,
zatimco kiestansti exegeti se v pribéhu Adama a Evy zaméruji na téma
vykoupenti ¢lovéka z prvotniho, dédi¢ného hrichu skrze druhého Ada-
ma - Krista.

Nésledujici pojednani je strukturovdno podle shodnych témat Ada-
mova piibéhu, razenych v biblickém sledu s pri¢lenénymi kordnskymi
zlomKky. Vznikla tematicka linie reflektuje stvoreni a zajisténi ¢loveéka,
stvoreni zeny, Adamovo pojmenovani svéta, pobyvani v rajské zahradé,
provinéni prvnich lidi a vyhnani z raje. Téma klanéni andélta a ddblova
vzdoru kniha Genesis nepojednavd, v Koréanu je vsak zdsadni. Naopak
pro Stary zdkon ma klicovy vyznam Adamova genealogie a skute¢nost
jeho smrti, které Kordn opomiji. Adamtv pribéh v Genesis a Koranu
je doplnén o relevantni material z intertestamentarni tradice, kde se
ukdzou zameéry kanonické selekce, vedouci k odlisSnym teologickym
daraztm.

Stvoreni ¢loveka

V obojim textu Biith oznamuje timysl stvorit ¢lovéka — v Genesis
neadresné, v Koranu andéliim. Subjektovy plurdl ,udélejme“ (na'ase’
Gn 1,26) ptasobi v kontextu Starého zdkona prekvapive, zatimco v Kora-
nu je plurale majestatis naopak obvyklou formou Bozi reci; jednu
z vyjimek predstavuje ver§ v druhé sure: ,udélam na zemi nastupce“
(Q 2:30). V jiné zmince je ovSem uz plurdl: ,stvorili jsme vés...“ (7:11).
Syrska krestanska Jeskyné pokladii explikuje plurél ,,podle nasi podo-
by“ vzhledem k Bozi Trojici — posluchaci jsou vSak andélé. Poeticka

5 Nejznaméjsi sbirky sestavili Ahmad b. Muhammad al-Tha‘labi (11. st.), Muhammad
b. “Abd Allah al-Kisa’t (12. st) a zejména ‘Imad al-Din Abu al-Fida’ Ibn Kathir
(1301-1373), jehoz kniha je souhrnem predchozich a obsahuje mnoho dalsich
podrobnosti predevsim z izraelské tradice. Ibn Kathir. Qisas al-anbija’. 2. vyd. Bajrit:
Dar Sadir 2003.
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pasaz o zformovani ¢lovéka z prvki prachu, vody, vétru a ohnéS vypl-
nuje mezery v biblickém i kordnském pribéhu. Zduraznuje pate¢ni
den, stejné jako Kniha jubilei (111 1)7 a islamska tradice.® Zatimco
v Genesis stvoreni ¢lovéka uzavird stvoreni svéta, kordnské zlomky
portrétuji Adama v osameélé jedinecnosti, analogicky k jedinosti Boha,
jak vyjadruje také aramejska parafraze Adamova stvoreni: ,jediny na
zemi, jako je jediny Biih na nebi“ (Veofiti 111 22).9 Hebrejsky vyraz pro
¢lovéka adam lze chépat jednak jako druhové apelativum o lidském
rodu, jednak jako vlastni jméno hrdiny pribéhu. V Kordnu je Adam
(adam) pouze vlastni jméno otce lidského pokoleni.

Hebrejské adam odkazuje na stvoreni z hliny (¢dama”). Termino-
logie aktu stvoreni navozuje obraz hrncire: uhnist (h. j-c-r), vytvorit
(ar. ch-l-g), urovnat/uhladit (ar. s-w-j 1), z hliny (h. ¢dama'), blata (ar.
hama’), prachu (h. afar), suchého jilu (ar. salsal). Tyto zemité vyra-
zy stoji v kontrastu s Bozim vdechnutim (h. n%, ar. n-ch), které
Genesis explicitné spojuje s zivotem (nismat hajjim ,,dychani zivota“).
Rabinska literatura rozsiiruje akt stvorreni o starovékou teorii zivlt, jez
je prijatelna i v islamském hadithu. Stra 15:28 zminuje télo ,z jilu
a blata“ (salsal, hama’) stejné jako Talmud (Sanhedrin 38b).1° Hadith
pak rozviji uvahu o druzich hliny (adjam), kterou andél prinesl z rtz-
nych mist zemé: ¢ervenou, ¢ernou, svétlou, dobrou i $patnou.!! Odtud
je krok k etnografickym, etickym a zemépisnym spekulacim.!2 Genesis

6 Bezold. Me'arath Gazzé, s. 10.

7 Recky text Robert H. Charles. The Apocrypha and Pseudoepigrapha of the Old Testa-
ment. Oxford: Oxford University Press 1913. Anglicky preklad James Charlesworth.
The Old Testament Pseudoepigrapha. Oxford: Clarendon Press 1913, reprint Garden
City: Doubleday 1985. Zdenék Sousek (ed.). Knihy tajemstvi a moudrosti II. Praha:
Vys$ehrad 1998, s. 15-152.

8 Tbn Kathir. Qisas, s. 26.

9 Alejandro Diaz Macho. Neophyti I. Génesis. Madrid - Barcelona: Consejo superior de
investigaciones cientificas 1968. Francouzsky preklad Roger Le Déaut. Targum du
Pentateuque 1. Genése. Sources chrétiennes 245. Paris: Cerf 1978, s. 96.

10 Michael L. Rodkinson. Babylonian Talmud. Boston: The Talmud Society 1918; Isido-
re Epstein. The Babylonian Talmud. 2. vyd. London: Soncino 1961.

11 Tbn Kathir. Qisas, s. 22.

12 Sanhedrin 38a; Gn Raba 8. Harry Freedman - Maurice Simon. Midrash Rabba I.
Genesis. 3. vyd. London: Soncino 1961. Rasi uvadi, ze Btih nasbiral prach ze ¢tyr
smeérti zeme (Beresit 2:7) v analogii k fecké tradici o Adamoveé akronymu 4natolé -
Dysis — Arktos — Mesembria. (2 Hen 30,13; Sybillina proroctvi Il 24-26). Johannes
Geffcken. Die Oracula Sybillina. Leipzig: Hinrichs’sche Buchhandlung 1902. Zde-
nék Sousek (ed.). Knihy tajemstvi a moudrosti I. Praha: Vy$ehrad 1995, s. 185-201.
Hebrejsky akronym sestava z télesnych komponent: 'gfar - prach, dam - krev, mara"
zlu¢ (Sota 5a).
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i Koran vsak v tomto ohledu ztistavaji stiizlivé stru¢né. Souvislost s hli-
nou je v Genesis vyslovena pouze neprimo: ,nebylo ¢lovéka (adam),
ktery by zemi (?dama”) obdélaval“ (2,5); ,,vrati§ se do zemé (¢dama"),
nebot z ni jsi byl vzat® (3,19). V Kordnu zustava puvod Adamova jména
neobjasnén; pro jeho prorockou funkci nemé vyznam.

Buih stvoril ¢lovéka jako muze a zenu (Gn 1,27), presnéji ,,v muz-
ském a zenském rodu“ (zdchar, n‘qéva®). Genesis i Kordn zdtraznuje
mnozeni lidského rodu z tohoto biologického paru: mnozte se (revi
Gn 1,28), mnozstvi muzi a Zen (rigal — nisa’ Q 4:1).

Stvoreni clovéka k Bozi podobé (b¢-salment, ki-demiitenti 1,26) Kordan
nemuze pripustit. Vyraz ,dali jsme vam podobu® (s-w-r 1I) je v 7:11
chapén jako parové synonymum Kk ,stvorili jsme vas“ (ch-I-g), jakkoli
koren s-w-rimplikuje podobu. Starovékéa zidovska literatura o Adamo-
vi panegyricky opévuje Bozi obraz v ném. ,Kdyz Blih vdechl do Adama
dech zivota, dostala jeho tvai Bozi podobu“ (Vita Adae et Hevae 13.2).13
»Jeho oci zarily jako slunce a télo jiskrilo jako hvézdy“ (Jeskyné pokla-
dir)."* Podobal se andélu, velebny a slavny, pirevy$ujici ostatni tvory
na zemi, mél nad nimi vykonéavat vladu“ (2 Hen XXX 10-12). I podle
Genesis Biih ustanovil ¢lovéka k vladé nad tvorstvem (1,28). Z textu
Kordnu se dovozuje ukol ¢lovéka dbat o Bozi préavo ve svété z pojmu
chalifa fil ard jako ,Bozi zastupce na zemi“ (2:30 a jinde).

Dramatické spojeni téla a ducha kulminuje ve Filonové oslavé
lidské mysli: ,,¢lovék s télem stvorenym z kusu hliny a nestvoirenou,
Bohem vdechnutou dusi stoji mezi nebeskou a pozemskou sférou,
podoben zvireti télem, mysli (logos) vsak Bohu“ (De opificio mundi
XXIIT 69).15 Také Rasi definoval ¢lovéka jako jednotu dvou protiklada —
zemského a nebeského, téla a duse, obdarené rozumem a reci (Beresit
IT 7). Koréan, ktery zduraznuje Bozi vzdalenost od tvorti a nesourodost
s nimi, spiSe tematizuje nedostizné Bozi védéni a Adamovu schopnost
se nechat poucit. Adam jako model ¢lovéka ma vétsi dastojnost nez
ostatni tvorové, protoze byl stvoiren primo ,,Bozi rukou“!6 a ustanoven

15 Konstantin von Tischendorf. Vita Adae et Hevae. Leipzig: Mendelssohn 1866, reprint
Hildesheim: Olmos 1966. Zivot Adama a Evy v Zdené&k Sousek (ed.). Kniky tajemstvi
a mouderosti II. Praha: VySehrad 1998, s. 343-363.

14 Bezold. Me'arath Gazzé, s. 12-14.

15 Leopold Cohn (ed.). Philonis Alexandrini opera I. Berlin: Reimer 1896, reprint De
Gruyter 1962, s. 1-60. Anglicky preklad Charles D. Yonge. On the Creation. The Works
of Philo Judaeus, sv. 1. London: H.G. Bohn 1854.

16 Vyklady Kordnu jmenuji ¢tvero vysad, jimiz Biih poctil ¢lovéka nad andély: byl stvo-
ren piimo Bozi rukou, ptijal Bozi dech, Bih ho naucil vdechna jména, a nakonec
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jako spravce Boziho stvoreni. Podobnost Bohu na zékladé logu, jak for-
muloval Filon, vede ke krestanské definici Boziho logu a Bozi podoby
v Kristu a jeho vtéleni.

Stvoieni Zeny

Clovek je chapan ve svém podvojném byti jako muz a Zena. Takto
tvoli soundlezity par. Oba kanonické texty uvadéji stvoreni jednoho
prvniho paru prarodic¢a lidského rodu. Vyrazy pro muze a Zenu jsou
biologické: muzska a zenska piirozenost - zachar, négeva® v Gn 1,27
a dhakar, untha v Q 49:13. Podle Genesis je diivodem stvoreni Zeny
Adamova osameélost: ,neni dobrie, ze je sam*“ (2,18). Pismo tim nava-
zuje na epizodu o defilé vSech tvort, jimz vSak ¢lovék neni roven
a nemuze s nimi navazat hlubsi spolecensky vztah. To vyjadiuje poné-
kud enigmaticky vyraz ,pro Adama se nenasel spolec¢nik, ktery by byl
pri ném® (‘ézer k¢-negdo 2,20). Prvni biblickd definice zeny je ‘ézer,
»Spojenec“ pro zivot, spole¢nik po boku.!” Druha definice je biologické
rozliseni negeva” (1,27), treti uréeni naopak vyjadiuje totoznost lidské
osoby: kost z mych kosti, télo z mého téla (2,23). Ctvrty vyraz ukazuje
na jednotu a korelaci: v hebrejstiné je slovo ,,zena“ derivatem slova
H,muz“ (s — issa 2,23), obhoji od ptivodniho kotene ™n-§ ,,¢clovek“. Paté
pojmenovani je jméno Eva (chawwad" 3,20), které vSak ma i obecny
vyznam ,davajici zivot, matka“.!'® Podle knihy Henochovych tajemstvi
Btih nazval Zenu na Adamtiv ndvrh ,,matka, coz je vyznam jména Eva“
(2 Hen XVI). Stejné vyklada jméno chawwa" biblicky vers: ,stala se
matkou vSech zivych“ (em kol-haj 3,20), ackoli ,vS§echno zivé“ nutno
vymezit jako lidsky rod. Podle arabské tradice je jméno pirechylenou
formou Adamovy charakteristiky: mé jméno LZiva“ (Hawa), ,protoze
byla stvoirena z Zivého“.19

V Koranu je zena definovana jako ,druh do paru“ (zaug). Slovo
samo o sobé oznacuje par.2° Druhy pouzivany vyraz v pribéhu je vyse
zminéné untha o zenské prirozenosti (Q 49:13). Koran spiSe zduraz-

prikdzal andélim, aby se tomuto dilu poklonili (Hasan z Basry a jini). Ibn Kathir.
Qisas, s. 11.

17 Slovo ‘ézerznamena ,pomoc®, a¢ z narativnich kontext vyplyva, Ze jde o spojence po
boku bojovnika (1 Krdl 20,16 a jinde), tedy osudovy vztah.

18 Jméno od faktitivniho stupné koiene ch-w-h, byt zivy.

19 Tbn Kathir. Qisas, s. 13.

20 Bézny arabsky termin pro manzelku je tvar feminina zauga.
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nuje biologické rozliseni prarodicovského paru nez druhovou jednotu
¢lovéka ve dvojim pohlavi. Jméno Eva v piibéhu Kordnu chybi, stejné
jako vypravéni o jejim stvoireni z muze.

V zidovskych vykladech se objevuje novoplatbnskd myS$lenka
o puvodni bytostné jednoté muze a zeny a jejich pozdéjsim rozdéle-
ni: Adam byl ptvodné stvoren s dvéma tvaremi, muzskou a zenskou
(Gn Raba VIII 1; Beresit1 27).21 Mytus o androgynii a dvoji tvari nema
pro biblickou ani kordnskou antropologii vyznam, spiSe je zdirazneé-
no sekundarni stvoreni zeny z muze, jak je vyjadiruje hebrejské pie-
chyleni i§ — issa”. Filozofickou uvahu o obecné ideji ¢loveka zastinuje
prakticky, realisticky pohled na zdkladni rozliSeni muze a zZeny, kte-
ry zvl&sté vynikd ve stru¢né expozici Kordnu. Pro biblicky i islamsky
vyklad maji klicovy vyznam vypovédi o parové jednoté muze a zeny
a o vzdjemné pevné vazbé rodicovské dvojice.

Adam dava jména

Genesis i Koran predvadi mnohost stvoireni a vysadu ¢lovéka pozo-
rovat je, chapat a pojmenovavat — tim se odliSuje od tvorti, kteri pired
nim defiluji a nechaji se ,,zpracovat“. Diky vysadé pojmového my3leni
a reci je Adam aktivnim aktérem, nadrazenym pasivnimu tvorstvu.
Podle Genesis Biih nechal pojmenovani stvoreného na Adamovi: ,,pri-
vedl je, aby vidél, jakd jim da jména“ (2,19). V Koranu je to Btih, ktery
jediny zné ,v8echna jména“ a ze svého rozhodnuti je Adamovi sdéli
(2:31). Neni v8ak zrejmé, ¢i jména se Adam naucil. Komentaie proto
spekuluji, Ze to mohou byt ndzvy zvirat a ostatnich stvoirenych véci,
jména andélt, nebo jména budoucich pokoleni (Tabari k 2:33).22 Tak
vynikd role Adama jako praotce a proroka celého lidstva. Staroveké
zdroje opatiruji motiv dalsimi podrobnostmi: Biih svolal vSechna zvi-
rata, plazy i ptaky a predvedl je pired Adama, ktery jim dal jména; nato
ho Biih ustanovil vlddcem nad stvoirenim (2 Hen LVIII 2-4).23 Biblic-
k& verze detaily opomiji a nechava vyniknout postavé nadirazeného,

21 Filén v traktatu De opificio mundi (XXXIII 76) definuje pojem ,¢loveék* (anthrépos)
jako zastire$ujici pro oboji formu, muzskou (andros) a zenskou (gyné), tedy ana-
logicky k hebrejskému adam a vyrazim pro maskulinum (zachar) a femininum
(negeva®).

22 ’Aba Ga‘far Muhammad b. Garir al-Tabarl (838-923). Gami' al-bajan fi ta’wil @j
al-Qur’an. 26 sv. Al-Qahira: Dar Hagar 2001. Ibn Kathir. Qisas, s. 11.

25 Také Jeskyné pokladu. Bezold. Me'drath Gazzé, s. 14.
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jedinecného tvora. Kordnsky zlomek zase zduraznuje Bozi svrcho-
vanost a jeho nepochopitelné rozhodnuti vyvysit Adama nad andély.
Zdtvodnéni Ize nalézt u Filona: v Adamoveé schopnosti pojmenovavat
véci se zra¢i Bozi moudrost a vldda nad nimi, kterou Btih svéril ¢lo-
véku jako svému zdastupci: ,,byl ustanoven jako zastupce (hyparchos)
jediného Krale“ (De opificio mundi XXIX 88). Vyklad souzniva s islam-
skou interpretaci pojmu chalifa jako ,,zastupce na zemi“ (2:30).24

At uz je skute¢nost pojmenovani jevl intimnim setkdnim mezi
Bohem a ¢lovékem jako v Genesis, nebo je zardmovdna obdivhym
zastupem andéld jako v Kordnu, oboji linie predstavuje pojmové my$-
leni ¢lovéka jako Bozi dar. Jim se ¢lovék ,,zmocnuje® ostatnich stvo-
renych véci a miize s nimi zachdzet: ,ma nad nimi vladu®. Pozndnim
a komunikaci se odlisuje od ostatnich, tyto schopnosti déavaji ¢lovéku
jeho zvlastni distojnost. V obou kanonickych textech je vSak jasné, ze
ptvodcem pojmenovavani, stejné jako stvoreni, je Buh.

Klanéni andéla, Satantv vzdor

Epizodu o klanéni andéla Stary zdkon neuvadi. Bozi rozhovor se
Satanem se v jiném kontextu objevuje v proscéniu ke starozdkon-
ni knize Job (1,6-12 a 2,1-7), kde se nejednd o poklonu clovéku, ale
o jeho strastiplnou zkousku. Kordnské zlomky (2:34; 15:28-31; 7:12)
navazuji na epizodu o pojmenovavani a na zdkladé této Bohem nauce-
né dovednosti rozviji vlastni pribéh o Bozim prikazu a Satanové neu-
poslechnuti. Satan-Iblis zdtivodnuje sviij vzdor hierarchicky: ¢lovék je
7z hliny, Satan z ohné, lepsiho a ictyhodnéjsiho ptivodu. Arabska tradi-
ce se zaujetim rozviji Iblisovu charakteristiku: dzin, stvoreny z ohné,
vzaty do nebe jako zajatec po andélském vitézstvi nad niciteli zemé,
byl svrzen, kdyz py$né neuposlechl Bozi piikaz.2

Genesis, stejné jako kanonicky text Starého zédkona, se angelologii
blize nezabyva. Andélskou historii jako nebeské proscénium pozem-
skych déjin uvadi v podrobnostech henochovsk4 literatura. Andél Sata-
nael, byl pro svou diivéjsi vinu svrzen do nizsiho nebe, a¢ mu ztstala
mimoradnd schopnost vidét dobré a zlé (2 Hen XXXI 3-5). V knihach
o0 Adamovi déabel vysvétluje diivod své nenéavisti — kvali nému byl

24 Akuzativni chalifatan v 2:30 v8ak také lze chapat piislovecné: jako pokoleni jedno za
druhym: ,generations after generations“. Al-Hilali. The Noble Qur'an, s. 7.
25 Tbn Kathir. Qisas, s. 11-12.
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svrzen na zem, kdyz odmitl poklonu: ,Nebudu se mu klanét, protoze
je mladsi nez ja, spis on by se mél poklonit mné“ (Vita Adae XI11-XVI).
Podobné vypravi Jeskyné pokladir.26 Zidovsky midras spekuluje o zar-
livosti andélt va¢i novému tvoru na zdkladé jinych jednotlivych vyro-
ki z Pisma: ,,Co je ¢lovék, ze na ného mysli§? Tvor plny 1zi, nendvisti
a boje...“ (Gn Raba VII; Beresit126). Komentator Kordnu v8ak vyklada,
ze obdiv andélti k Bozimu vytvoru neni projevem poddanosti ¢lovéku,
ale poslusnosti Bozimu piikazu (Tabari k 2:32). Zatimco Koran pojed-
nava tematiku andélskych bytosti pomérné skrovné a stiizliveé, navaz-
nd literatura li¢i andélsky svét s o¢ividnym ocarovanim. Kordnsky text
stoji na pomezi mezi biblickou eliminaci angelologické a démonolo-
gické tematiky a mezi jeji stredovékou prebujelosti.

Korén na vice mistech opakuje motiv Boziho ptikazu k andélim
a Iblisova vzdoru. Tato piredehra tvori logicky podklad k udélosti sve-
deni prvnich lidi. Iblis na rozdil od biblického hada méa pevné stano-
vené rysy: jméno a rodové urceni - dzin. Skute¢nost, ze déjiny ¢lovéka
zacinaji pired jeho stvoirenim a ze jsou podminény dénim v mimolid-
skych sférach, snizuje vyznam ¢lovéka ve srovnani se starozakonnim
pohledem. Podobné jako v mytu je ¢lovéku podle Kordnu vyhrazena
dolni rovina vesmiru, kde se jeho svét prolinad se svétem duchovnich
bytosti — dzinti a andélt. Absence tohoto vypravéni v knize Genesis
dokl4adéa soustiredény dtraz na bezprostredni jedndani Boha s ¢clovékem.

Zahrada: strom Zivota a strom poznani

Podle obou textd Blith umistil ¢lovéka do podivuhodné zahrady,
v niz jsou pro n¢j dokonale zajistény zivotni podminky: vodni zdroj,
ovoce, stin. Adamovi je dovoleno ovoce vSech stromii: ,,ze vS§ech stromt
v zahradé smis jist“ (Gn 2,16), ,,jezte, co vam libo“ (Q 7:19; 2:35). Jeden
strom je jim vS8ak zaké&zéan: ,ze stromu poznéni dobra a zla nejez*
(Gn 2,16), ,nepriblizujte se k tomuto stromu® (Q 7:19; 2:35).27 Bth,
ktery je autorem zahrady, dava k dispozici vSechno, s jedinou tabuizo-
vanou vyjimkou. Stanovuje mez lidské ,libosti“. Dtivod tohoto omeze-
ni neni sdélen, ackoli se naznacuje souvislost se zlem a smrti: abyste
nespachali zlo (Q 7:19; 2:35), abyste nezemteli (2,17 a 3,3).

26 Bezold. Me'arath Gazzé, s. 16.
27 Eva v Gn 3,3 referuje: ,ani se ho nedotykejte“.
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7y

Genesis lici zahradu s mnozstvim ovocnych stromii a ¢tyrmi ireka-
mi. Jméno Eden (‘éden) implikuje hojnost a pifjemnost?® a etymo-
logicky odpovida babylonskému idinu, které oznacuje zavlazovanou
rovinu.2® Clovék ma za tikol o zahradu pec¢ovat. Koran v paséazich
0 Adamovi podrobnosti o zahradé neuvadi. Je viak zirejmé, Ze se jed-
né o neobycejné misto, kde Adamovi a jeho zené nebude nic schéazet
(20:118-119). V jinych c¢astech Kordanu jsou ob$irné popisovany roz-
kosné zahrady (gannat) budouciho blazeného Zivota spravedlivych se
stinnym stromovim, tekoucimi proudy vod, lahtidkami a napoji, mék-
kymi pohovkami a ¢ernookymi kraskami.3? Biblicky Adam dostava za
tkol obdélavat a chranit zahradu (2,15), zatimco v Koranu je darovana
jako misto hojnosti, kde sta¢i pouze jist (7:19).

Podle Genesis roste uprostired zahrady strom Zivota a strom pozna-
ni dobra a zla (2,9). V prbéhu vypravéni je ziejmé, Ze jde o dva rtizné
stromy (3,22), ackoli ¢lovéku je jmenovité zakdzan strom poznéni dob-
ra a zla (2,17). Blize neurcené pojmy ,,dobro“ (t6v) a ,,zlo“ (ra") jsou ve
starozdkonnim kontextu srozumitelné jednak v kosmickém rozmeéru,
jak ukazuje Bozi evaluace dila stvoreni v prvni kapitole Genesis (,,bylo
to dobré“ 1,10 a jinde), jednak rozméru etickém, kde ,,dobro“ je defi-
novano spravedlnosti (sedeq), poslusnosti Bozimu ustanoveni (mispat)
a radu (mésar), jimiz je ¢lovék vazan viaci Bohu (Pr 2,9 a jinde). Arab-
ské zulm ve formulaci ,,abyste nespachali zlo“ (7:19)3! postihuje pravé
onu etickou nedostatecnost — neposlusnost a vzdor vii¢i Bohu. Slovo
ovSsem etymologicky souvisi s temnotou (zulma) jako protikladem
svétla. Z ddblovych slov v Koranu (20:120) vyplyv4, Ze zakdzany strom
je jeden a ze zajistuje vécné trvani (chuld) a nekoncici vladu (mulk) -
oboji pojem je Bozim atributem.

7, rozmanité intertestamentdrni literatury vystupuji dal3i kontury
piibéhu. Buh umistil Adama do zahrady Edenu, aby tam Adam zacho-
vaval jeho prikdzani (/Veofiti1l 15). Poslusnostjako by byla Bozim zameé-
rem a Adamovo pirebyvani v raji zkouskou, zda obstoji a neprestoupi

28 Jinde ve Starém zdkoné hyva toto slovo v plurdlu (‘¢danim) o hojnosti a lahodnosti:
»proud hojnosti“ (nahal ‘edanécha 7 56,9), rozkosné stromovi (‘acé ‘éden Ez 31,9).

29 Puvodné sumerské E.DIN, znamé z Gudeova vélce jako jméno zavlazovaciho kanalu
(Gudea 753 A, kol. 27, i 21) [2013-04-18]. <http://etcsl.orinst.ox.ac.uk/section2/c217.
htm>.

30 Q 18:31;47:15; 56:11-24 aj.

31 Hrbkuv preklad: ... abyste se nestali nespravedlivymi“ (takanad min al-zalimin).
,HPrestoupili byste pifkaz svého Pdna, spéachali ¢in, ktery neni dovolen“ (al-Tabarl
k 7:19).
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zdkaz. Motiv zkousky poslu$nosti je zédsadni pro uc¢eni Korédnu. Biih
pozoruje nejen prvni dvojici v Zahradé, ale vSechny lidi na zemi, aby
videél, zda mu zcela duvéruji (4:1; 41:40).52 Podle zidovské tradice je
Bozi zahrada misto 76ry, stvoirené diive nez svét (Jerusalmi 2.15; Neofi-
ti 111 24),33 mezi dvéma cheruby tu spociva Bozi piitomnost ($¢chind),>*
zde Adam ,,vidél andély a nehasnouci svétlo“ (2 Hen XXXI 1-2) a jedl
yandeélsky pokrm“ (Joma 75b; Vita Adae 1V 2).

Gnosticky ton andélského zivota Genesis i Kordn eliminuji, aby
nerusil zdsadni vypoveéd o Bozi moci a lidském provinéni. Genesis
dava vyniknout stromu pozndni dobra a zla, ktery je ¢lovéku zakdzan
jako smrtonosny. Strom zivota zustava ve stinu prvniho, vé¢nost neni
tématem. V Koranu je to pravé strom vécnosti, k némuz se ¢lovék nema
priblizit. Zlo, které by tim zptsobil, je zulm, nevdé¢na neposlusnost
vaci Bozimu prikazu. Také zahrada predstavuje samostatnou skutec-
nost: je zdrojem hojnosti, zajistuje pokrmy, napoje a odév. Hadith ji
v plurdlovém pochopeni (gannat) barviteé 1i¢i jako odménu pro vérici
pii Poslednim soudu, do jisté miry ve shodé s lidovym stredovékym
obrazem raje - persko-arabské synonymum firdaus zastie$uje oboji.35
Podle krestanské interpretace v Jeskyni pokladii mé& Zahrada trans-
cendentni charakter: vyvysené nad stiredem svéta se stromem Zivota -
Kristova kiize je obrazem Bozi cirkve.36

Provinéni

Pribéh vyzniva v obecnych rysech shodné: had (Genesis) ¢i dabel
(Koran) vnukne lidem, aby pojedli ovoce ze zakdzaného stromu. Vyslo-
vi pritom ldkavou myslenku, ze by ¢lovék mohl prekrocit svou lidskou
prirozenost: ,budete jako Biih, znat dobré a zlé“ (Gn 3,5), ,stanete se
andély, budete nesmrtelni“ (Q 7:20). Poté, co pojedi, misto slibeného
se jim ukaze jejich nahota, takze se zacnou zakryvat listim. Slovni for-
mulace se vSak znac¢né odlisuji. Ve vypravéni Genesis je sviidcem lidi

had (nahas 3,1 a dale). Kordn jmenuje débla (Sajtan 7:20 a dale) a jeho

32 Duvéra (taqwa) je od Adama povinnosti lidi vii¢i Bohu (al-Tabari k 4:1).

35 Le Déaut. Targum, 87 a 98.

54 Neofiti IT 15 a Jeskyné pokladir (Bezold. Me'arath Gazzé, s. 22).

3 Pavodneé avestské pairi-daéza, obezdéna zahrada, se v helénské dobé uzivalo o kra-
lovskych parcich s ovocnym stromovim a zviraty (aram. pardaisa, 1. paradeisos).
V Novém zdkoné paradeisos odkazuje na nebesky raj (Lk 23,43).

36 Bezold. Me'arath Gazzé, s. 22.
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projev charakterizuje jako naSeptavani (waswasa). Biblicky had-déabel
klame, ze lidé mohou byt jako Btih, Kordn z podstaty své zvésti nena-
znaci zadné ztotoznovani ¢lovéka s Bohem: mohou se stat nesmrtel-
nymi andély. Biblické oznaceni Boha pluralovym slovem *lohim (3,5)
umoznuje chapat vétu ve smyslu ,,byli byste jako bohové“, jak ostatné
zni i Fecky preklad (hds theoi), a interpretovat ji podobné jako Koran:
mohli byste se stdt nesmrtelnymi jako andélé.

Ve starozdkonnim piibéhu je prostirednici provinéni zena: ,,vzala si
z jeho plodu a jedla a dala svému muzi a on jedl také“ (Gn 3,6). Kordn
tlohu zZeny eliminuje docela, nebot d4dbel hovori k obéma a oba ho
poslechnou: ,svedl je klamnymi re¢mi“ (7:22). Provinéni je typizovano
jen stru¢né a nema byt predmeétem dalsi spekulace. Odlisny pristup se
jevi také v pojmenovéni disledku viny. Zatimco Genesis pouze konsta-
tuje nahotu obou (‘érumim 3,7), Kordn oznacuje jako ,,z1é véci“ (sau’at
7:22) jejich odlisSné pohlavni znaky. Je to ziejmé jednoduchd, popu-
larni interpretace biblického pojmu ,poznat zlo“. Ve starozdkonnim
smyslu je inkriminované zlo vina neposlusnosti Bozimu prikazu, jez
se stava Cervenou niti déjin Izraele a klicovou premisou novozakonni
nauky o vykoupeni. Kordn v3ak zdtavodnuje, ze Adam prekrocil Bozi
natizeni proto, Ze na néj zapomneél (nasija 20:115). Kdyz se rozpomnél
a projevil litost, Buh mu odpustil. Tato teze reinterpretuje realné zlo
v ¢lovéku ve prospéch modelu ,,¢istého“ Boziho proroka.

Adamovska literatura popisuje tuto epizodu s peripetiemi, které
nejsou pro cile kanonickych texti podstatné. K vysvétleni vztahu mezi
dablem a hadem se vypravi, jak se Satan skryl za podobou hada, aby
se dostal do rdje a mohl promluvit na Evu.3” Mnozstvi exegetickych
uvah se tykd motivu nahoty. Nékteré adamovské texty a s nimi i arab-
ska tradice uvadéji, ze Adam a Eva byli ptivodné odéni svétlem (’or)
spravedlnosti, takze nevidéli svou nahotu, svétlo vsak zmizelo, kdyz
prestoupili Bozi piikaz.3® Pro zivot na zemi dostali namisto zéie ,,odév
cti“ (levasin d-"6qar) k zakryti téla (Jerudalmi III 21) - ,,odév zbozZnos-
ti (taqwa)“ podle Koranu 7:26 a islimského vykladu (Tabari k 7:23).
Gnosticky prvek bozské zaire kanonické texty eliminuji jako nendlezité
bozské atributy. Odév ,,cti“ neboli ,,zboznosti“ definuje civiliza¢ni prio-
déni jako nutny znak poslusnosti Zakonu.

57 Anderson - Stone. .4 Synopsis, s. 53. Bezold. Me'arath Gazzé, s. 22. Ibn Kathir. Qisas,
s. 16.

38 Zjeveni MojziSovi XX 1-3. Arménska Kniha o Adamovi XVII 1. Srov. Anderson - Sto-
ne. A Synopsis, s. 13. Bezold. Magharat al-Kuniiz, s. 27; Ibn Kathir. Qisas, s. 16.
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Tradici rovnéz zajim4, o jaky druh stromu se jednalo. Ve Zjeveni
Mojzisovi (XX 4) Eva tklivé popisuje, jak ve chvili provinéni spadlo listi
vSech stromt, kromé fikovniku, z néhoz pojedla. Listim stromu své
viny se zakryla. Nestoridnsky komentétor povazuje za nutné pozname-
nat, ze fikovnik nebyl ptivodcem smrti ¢lovéka, ale pirestoupeni Boziho
zékazu, a troufald myslenka byt jako Buih jim prinesla smrt.39 Islamsti
vykladaci se rtzni, jaky druh stromu byl ten zakézany, zda fikovnik,
vinna réva, palma, ¢i jiny.40

Pro kanonické vyznéni piibéhu jsou tyto podrobnosti nepodstatné.
Jde o to, ze ¢lovék se provinuje proti Bohu ve své podstaté, muz i zena
stejné, jak ukazuje Koran. Starozakonni piibéh vykresluje genezi lid-
ské viny od zeny k muzi. Zena ma v jednani s dablem aktivni roli, je
prvni, kdo prestoupi Bozi zdkaz a stdva se prostrednici viny a ndsledné
ziraty rje. V Kordnu je pozndni zla predstaveno jako poznéani sexuali-
ty, kterou je nutno zakryt: odliSnost muze a zeny musi podléhat mrav-
nim normam. Stary zékon otvird 3irsi exegetické pole. Poznéni dobra
a zla je pro ¢lovéka smrtonosné. Ve svém lidském omezeni nedokaze
nakladat se zlem, které jej presahuje. Zaroven je viak pro néj laka-
vé byt jako Bith“. Zahanben svou nahotou poznava vzdalenost mezi
sebou a Bohem.

Vyhnani z rdje

V Genesis i Kordanu Buh vola ¢lovéka, odkryva jeho vinu, pojmeno-
véava nepiatelstvi mezi ddblem a lidstvem. Setkédni je popisovano jako
7iva Bozi e s ¢etnymi antropologickymi charakteristikami: hlas, pro-
chéazeni, emotivni fe¢nickd otdzka, vycitka, tvrdy imperativ vyhndni.
Vzdéleni od Boha a jeho $tastného mista je explicitni: ,,poslal je pry¢“
(wajjesallehehi Gn 3,23), ,dolt s vami“ (ihbita Q 7:24). Genesis zdu-
raziiuje vzdaleni od Boha, Koran pad doli. Clovéku je misto Zahra-
dy déna za Gdél zemé, z niz byl vytvoiren: hebrejsky vyraz (¢*dama")
podtrhuje tuto souvztaznost. Spojeni ,hliny“ a ,,BoZiho dechu® odra-
7i jeho pritomnou existenci a zdroven jeho urc¢eni pro vécnost. Zemé
(h. edama, ar. ard) odkazuje na ztracenou Bozi Zahradu (gan, ganna)
blazenosti.

39 Ernest A. Wallis Budge. The Book of the Bee. Oxford: Clarendon Press 1886, s. 21.
40 Ibn Kathir. Qisas, 13. Fik, hrozny a granatové jablko zminuje midra$ jako pozivatelné
plody (Gn Raba XXXI 14).
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Zatimco v Koranu Btith mluvi sdm, bez lidské odpovédi, Genesis for-
muluje uddalost trestu jako dialog, ¢i spise soudni spor. Btih vola Adama
a Adam odpovidd, vysvétluje, ze se ukryl, protoze je nahy. Nasleduje
preliceni s kazdym provinilcem jednotlivé. Adam se héji, zZe ho svedla
zena, ta se haji, ze ji svedl had (3,12-13), ktery v preliceni ml¢i a je
odsouzen jako prvni. Nasleduje trest zvlast pro muze a pro zenu. Vyro-
ky zé&roven osvétluji ptivod hadiho pohybu, porodu, rolnictvi, a také
puvod odévu (3,14-19). Koran tyto podrobnosti viibec nezminuje, zato
uvadi, ze lidé byli pred ddblem predem varovani (7:22). Je to opét para-
digmatickd teze: Kordn je svou podstatou Bozi varovani pired poruse-
nim duvery a pred trestem za takovou opovazlivost. Zlomek v sedmé
sure cituje litostivou reakci prvnich lidi: provinili jsme se (,,uskodili
jsme sami sobé&“ 7:23) a jejich prosbu o odpusténi a slitovani, jez jsou
esencidlnimi Bozimi atributy (al-ghaffar 40:42 aj., al-rahman 1:1 aj.).
Ve dvacaté sure pak zazniva jako odpoved prislib Boziho ,,vedeni“ (al-
-huda 20:123), jez je rovnéz klicovou tezi kordanské teologie — jim se
projevuje Bozi slitovani viici ¢lovéku, kdyz se k Bohu obrati. V déji-
nach se projevilo vyslanim proroku a poslti a definitivné seslanim
Koranu, ktery je ,Vedeni“ par excellence.

Hadith doplnuje fragmenty Kordnu o detaily: Adam, Eva a had byli
v$ichni tri svrzeni na zem a uz pii padu se vzdjemné preli.*! Biblic-
ky motiv svalovani viny se stavd kletbou Zivota na zemi. Novy odév
pro zZivot na zemi, zhotoveny z kiize hada (Jerusalmi III 21; Vita Adae
XXXVII), pojmenovava trvalé dédictvi spole¢né viny. Misto svétla (’6r)
jsou nyni zahaleni zvireci kGizi (‘@ir), kterd je vzdaluje bozskému svétu
(Gn Raba XX 12). Odivaji se $atem z ,kuze stromu“;*2 totiz stromu pro-
vinéni. Pozemsky odév je trvalym znamenim viny a pripominkou ztra-
cené slavy. V knize Henochovych tajemstvi zaroven s trestem zazniva
i prislib druhého Boziho prichodu a zdchrany pro Adama: ,,Nezni¢im
te, ale poslu té, odkud jsem té vzal. Az ptijdu podruhé, opét té prijmu“
(2 Hen XXXII 1-2). Znovuprijeti zminuje také Koran: ,,pozdéji si ho
jeho Pan vzal (igtabahu), prijal jeho pokani (f{aba ‘alajhi) a vedl ho“
(20:122).

Motiv vyhndni z rdje se v tradici pozdni antiky a stiredovéku rozvinul
v dojemny pribéh o pokani obou. ,Narikejme pred tvari Boha, ktery

41 Misto dopadu na zemi islamsti vykladaci identifikuji s poutnimi misty: podle nékte-
rych Adam mél skoncit na misté pobliz Mekky, Eva u Dziddy a had nedaleko Basry,
podle jinych Adam i Eva dopadli v Mekce. Ibn Kathir. Qisas, s. 16.

42 Bezold. Me'arath Gazzé, s. 28.
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nés stvoril, konejme veliké pokdani, snad se nad nami P4n Biith smiluje
a vrati nas tam, kde jsme zili ...“ (Vita Adae IV 3). Rabinskd nauka
v Adamovi vidi prototyp kajicnika (Eruvin 18b; Avoda zara 8a) stejné
jako arabskd vypravéni. ,Kdyz andélé oba odvadéli od Bozi pritom-
nosti, Adam objal Evu s ndrkem: ,Pros za odpusténi, abychom nemu-
seli pry¢ z Bozi blizkosti.¢ Gabriel odnal Adamovi Kordnu, Michael mu
sejmul diadém. Adam svésil hlavu: ,0dpust.““43 Koranskou zminku
0 ,kajicich slovech® (kalimat 7:23) tradice vyklada jako vzyvani Bozi-
ho milosrdenstvi (rahma), nebo jako vyzndani viry: ,Boze, neni Boha
kromé Tebe. Tobé bud chvéla a dik. Pane, provinil jsem se, odpust mi,
vzdyt Ty jediny odpoustis, jsi slitovny, jsi milosrdny!“4+

Vypravéni Genesis piredjimé spor Boha s ¢lovékem o jeho viné, déle
rozvijeny v dal8ich starozdkonnich knihach. Od svévolného a zkéazo-
nosného aktu pozndni zla je vedena klicova biblicka linie k provinilé-
mu utéku od Bozi pritomnosti, ztraté blazeného zivota v Bozi zahradé,
utrapdm pozemské existence, zakon¢enym smrti. Z piibéht dalsich
Adamovych potomkt vyplyvé, ze Btih ¢lovéka piresto nepustil ze zrete-
le. Podle zidovské mesidnské interpretace se synové Evy dockaji usmi-
reni ,,v den Krale Mesiase“ (Neofiti 11l 15; Gn Raba XX 5). Krestanska
Jeskyné pokladiit jmenuje usmiritele — viéleného Boziho Syna Jezise
Krista - i podobu usmiieni - jeho smrt na kiizi.*>

Adamovi synové

Zatimco Kordn uz nevypravi nic o tom, jak zila prvni dvojice na
zemi, nasledujici dvé kapitoly Genesis obsahuji zdznam o jejich rodi-
covstvi (4,1-2.25 a 5,3-4) a o Adamoveé smrti (5,5). Mezi mnozstvim
dalgich potomkii jmenuje ti syny, Kaina, Abela a Séta, kteii jsou pro-
tagonisty jiného, exegeticky vyznamného pribéhu, ktery zminuje také
Koran (5:27-31). Midra$ zduraznuje, ze pribéh prvniho c¢lovéka se
tyka v8ech ndsledujicich, nebot vSichni lidé jsou potomky toho, ktery
byl stvoren k Bozimu obrazu (Gn Raba XXIV 5). Stejné tak hadith:
,Buh stvoril Adama a Evu, aby se stali zdakladem lidstva“.*6 Kanonicky
piibéh Genesis i Kordanu nechava vyniknout myslence, ze skrze pra-
otce Adama prechazi vyhnanstvi a touha po rdji na generace potomkii.

'S

5 Ibn Kathtr. Qisas, s. 17.
4 Tamtéz, s. 18.
45 Bezold. Me'arath Gazzé, s. 30.
46 Tamtéz, s. 30.
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Toto sdéleni v symbolické podobé rozviji Jeskyné pokladii: Adam si
od bran raje prinesl zlato, myrhu a kadidlo a ulozil je v jeskyni, v niz
se modlil pred zplozenim potomstva. Adamova prvosvatyné s trojim
pokladem se posléze stala jeho hrobkou.*” Troji poklad spojuje piibéh
o vyhnani z raje s evangeliem: zlato, kadidlo a myrhu z Adamovy jes-
kyné nakonec prindseji tfi mudrci do Betléma narozenému Spasiteli.
Na Adamové hrobé je postaven kiiz.*8

Adamova smrt

Pribéh Genesis kon¢i stru¢nym, kronikairskym Kkonstatovanim
Adamovy smrti: ,,dni Adamova zivota bylo celkem devét set trricet let,
a zemrel“ (5,5). Kordn se o ni nezminuje, a¢ ji nepopird na zakla-
dé definice ¢lovéka jako smrtelnika a proroka jako bézného clovéka
(basar mithlukum 14:11, 18:110 aj.). Biblicky vyraz ,a zemrel“ spiSe
chce rtici ,,dozil se deviti set tiiceti let“.*9 Stejna formulaicka véta se
objevuje ve starozdkonnich biografiich Adamovych potomki (Gn 5),
patriarchti Noacha, Abrahdama, Izmaela, Izdka. Kronikarsky zdznam
o narozeni a smrti podtrhuje biblickou genealogickou koncepci a line-
arni podani déjin. Koran, ktery si neklade historiograficky narok, iidaj
o véku a smrti Adama neuvadi.

Tradice odvozuje nékteré obirady od Adamova archetypu: pravi-
delné modlitby, které Adam predal syntim jako dédictvi,’® pohrebni
obirady s balzamovanim ,rajskymi bylinami“ (Vita Adae 30-31),5!
pomazéani ,,olejem milosrdenstvi® (Vita Adae 36.1-2). Takto vyjadirena
piredzvést zivota nerusdi trest smrtelnosti. Andélé archetypalné vyko-
navaji Adamiiv pohieb.’2 Epizoda naznacuje sméirovani Adamovych
déjin zpét k andélskému svétu. Adamuv hrob v Jeskyni pokladii bude
mit druhé déjstvi v evangeliu.53

47 Tamtéz, s. 32-48.

8 Testamentum Adae. PS (Patrologia Syriaca) II, kol. 1339-1546.

49 Udaj uchovava hebrejska tradice (Jub IV 28; Gn Raba XIX 8) a prejima hadith.

50 Gibson. Apocrypha arabica. Kitab al-magall, s. 16 (sinajska verze Jeskyné pokladii).
Ibn Kathir. Qisas, s. 51.

51 Tbn Kathir. Tamtéz.

52 Tamtéz.

55 Bezold. Me'arath Gazzé, s. 39. Adamovo telo bylo podle zidovské tradice pohibe-
no v jeskyni Machpela v Hebronu (Baba batra 58a), podle kiestanské na Kalvarii
(Me'arath Gazzé, s. 42), podle islimské na hoie, kam dopadl po svrzeni ze Zahrady,
tedy v Mekce. Stredovéky kompilator “All b. al-Hasan b. “Asakir (12. st.) spojil obé
verze: hlava je pohrbena u Abrahdmovy mesity, nohy u skaly Chramu (Qisas, s. 32).
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V adamovskych textech Btih zemielému prislibuje zmrtvychvstani:
»pozvednu té o vzkriSeni, jak jsem ti slibil“ (Vita Adae 41.13). Névrat
do raje predpoklada také dialogicky hadith imama Hakima o kajicnos-
ti a nevypocitatelném Bozim milosrdenstvi: ,Kdyz uvidis, Ze jsem se
napravil, vrati$ mé do Zahrady?“ - ,Ano.“5*

V logice piibéhu Genesis je smrt dasledkem Adamovy nenélezité
touhy po nesmrtelnosti a prestoupeni Boziho limitu. Prislib vzkiiSeni
a znovuprijeti je ve Starém zdkoné smlc¢en, vynika disledek Adamovy
viny vic¢i Bohu. Novozdkonni linie mezi Adamovou vinou a vykoupe-
nim skrze ,nového Adama“ ukdze Adamuv hrob jako misto jeho vzkii-
Senf do Kristovy piftomnosti (Rim 5,12-21).

Zavér: Adam patriarcha a Adam prorok

V knize Genesis i v Koranu se ¢lovék jevi jako kompozitni bytost
s telem stvorenym z prvka zemé a dusi z Boziho dechu, jedind takova
mezi tvory. Toto privilegium naznacuje jeho urceni pro vé¢nost. Gene-
sis zdtiraznuje, podobné jako dalsi tradice o Adamovi, ze ¢lovék byl
stvoiren k Bozi podobé. Koran se svou zvésti o naprosté Bozi jedinosti
a jedinec¢nosti tuto myslenku nepiipousti - cokoli k Bohu ptipodobnit
by znamenalo $irk - piidruzeni nesourodého. Clovék ma svou podobu,
nezpodobitelny Btih je od tvorti vzdalen. Kirestanské zvést naopak uka-
zuje na linii od stvoreni ¢lovéka k Bozi podobé k novému skutku: Biith
prijme lidské télo, aby ztracenou BoZi podobu ¢lovéku vratil.

Jiny mimoradny dar, jak jej popisuje Genesis i Kordn, je pojmo-
vé mySleni ¢lovéka, které jej odliSuje od vSech ostatnich tvort, podle
Koranu i od andélt. Koran zdtraznuje ptivod mysleni v Bohu, Genesis
svobodu, kterou Buih ¢lovéku ponechéva v ,,pojmenovavani“. Vypraveéni
Genesis zrcadli déni mezi Bohem a ¢lovékem, stejné jako cely staroza-
konni text. Koran naproti tomu zasazuje lidské déjiny do kosmologie
a v navaznosti na henochovskou tradici a targamy barvité popisuje
déni v andélskych sférach.

Clovek je bytost ve dvoji podobé — jako muz a jako zena. Genesis
i Korén zdtiraznuji komplementarnost muze a zeny a pevnou vzajem-
nou vazbu rodicovské dvojice.

Oboji text postuluje nevinnost stvoireného ¢lovéka. Isldimska nauka
o prorocich neptipousti jejich poskvrnéni. Adam pojedl ze zakdzaného

54 Tbn Kathir. Qisas, s. 18.
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stromu ze zapomnétlivosti, ne ze zlého iimyslu. Ten nutno piicist pou-
ze Satanovi, tomu, ktery se nepatri¢né vypinal. Stary zdkon naproti
tomu naznacuje pySny umysl ¢lovéka ,,byt jako Btith“. Zakdzany strom
neni sdm o sobé zlem - zly je skutek neuposlechnuti, jak zdtraznu-
je oboji text. Trestuhodnym dtisledkem prestoupeni Boziho zdkazu je
podle Kordnu poznéani nahoty jako zla, podle Genesis poznani dob-
ra a zla a v tomto stavu mozné sahnuti po vé¢nosti. Zatimco Koran
vidi lidskou vinu zjednodu$ené jako nepatiricné odhalenti téla, biblicky
zdmeér je ukazat na racionélni a piresaznou povahu zla, které diky skut-
ku neposludnosti vstoupilo do lidského rodu. Clovék uz je nedokéaze
odstranit. Podle Kordnu je provinéni pouze osobni. Kdyz ¢lovék lituje,
Btih se mtize smilovat a odpustit mu.

V obojim ptipadé jsou v3ichni tii provinilci vyhnani ze zahrady -
podle Kordnu explicitné svrzeni dolti — na zem, kde maji v ttrapach
7it a zemiit: byt obraceni v prach. Genesis stru¢né a tvrdé konstatuje
patriarchovu smrt. Prislib vzkriSeni a znovuprijeti je ve Starém zdko-
né smlcen, vynika disledek Adamovy viny vii¢i Bohu. Ortel vyhnan-
stvi nechdva starozdkonni vypraveéni zaznit bez nadéje, zatimco Koran
zminuje ,,vyzvednuti“ ze zemé, zmrtvychvstani soudného dne, jez je
prizna¢nou zveésti islAimu. Vypravéni Genesis o Adamovi a Evé je vsak
prologem dalsiho starozédkonniho déni, kde se Bozi péce o jeho tvora
zac¢ne teprve pomalu odvijet ve smlouveé s patriarchy, v podivuhodnych
uddalostech Exodu, v ochrané vyvoleni v zaslibené zemi, v mesian-
skych proroctvich o definitivni zdchrané.

Korén je naproti tomu co do formy plné stiredovéka kompozice. Jako
exhortace k vire, cilend na konkrétni skupinu posluchacua, pouziva
utrzky rozmanitych duchovnich a mytologickych texti a narazky na
znamé latky lidové tradice. Kordnské fragmenty o Adamovi nechdvaji
protagonisty i déni bez kontextu, aby vynikla centrdlni zvést o Bozi
autorité a o trestu za prestoupeni zdkazu. Popird historicky pohled,
proto chybi genealogie, chronologické vidéni a redlny kontext. Ty
v8ak dodate¢né dopliuje prace islamskych vykladac¢a, hojné ¢erpa-
jicich z rabinské literatury, takze Adamuv pribéh zvolna konverguje
k zidovskému midra$i a jen usilim salafistickych osobnosti je procis-
tovan, aby uchoval zdsadni odlisnost koranské zvésti: Adam je prvni
v radé proroki poslanych , ke svému lidu“ s varovnou zvésti o nepo-
slusnosti a o Bozim soudu a s vybidkou k poslusné pocté jediné-
mu Bohu. Na konci prorocké rady je Muhammad, posledni prorok
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a naplnéni Adama, kterého hadith nazyva Abiu Muhammad - otec Mu-
hammada.%

Adam podle vypravéni Genesis je patriarcha celého lidského rodu

a jeho provinéni se nese v starozdkonnim kontextu i v aktudlnim hori-

zontu lidské existence. Z Sirokého proudu starovéké literatury o Ada-

movi se v biblickém pribéhu zdtraznuje pocatek déjin Bozi zdchrany
Adamova rodu.
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ABSTRACT

MLADA MIKULICOVA
Adam in the Book of Genesis and in the Qur’an

In both books Adam is presented as a prototypical man created from physical
elements and endowed with divine inspiration that makes him capable of rational
actions. While Genesis narrates the story of Adam from his creation to his death,
stressing chronology and future development in history, the Qur’an’s rendering is
fragmentary. Of vast underlying popular traditions on Adam and Eve, Genesis pre-
views the history of God’s covenant and salvific action towards humankind while
the Qur’an persists on the theme of human disobedience and God’s absolute gover-
nance.

Despite common themes as the createdness of man, his superiority over the rest
of the creation, the complementary nature of human being as man and woman, the
loss of happiness through disobedience to God’s law, the two stories differ in inter-
pretation. While the acceptance of evil into human heart is reflected as voluntary
in Genesis, the Qur’an finds excuse in the revolt of Satan who is shown in a more
active role than man. Eliminating the notions of man as the image of God, and the
final abolishment of evil, the Qur’an uses Adam’s story to demonstrate the principal
axioms of Islamic doctrine: God must be obeyed and Satan’s lures avoided else man
will not attain the Garden; Adam is a prototypal prophet, informing of these truths.
Adam and Eve, according to the narration of the Book of Genesis, represent human
existence in the drama of knowing evil and distress, hiding from God, and hearing
his promise of future salvation that begins to unroll in their progeny.

Key Words
Genesis, Qur’an, Adam, Apocrypha, Pseudoepigrapha, Stories of Islamic prophets

5  Tbn Kathir. Qisas, s. 31.

1561






RECENZE A ZPRAVY







AUC THEOLOGICA 2014 - ro¢. 4, ¢. 1 Pag. 155-167

Jean-Pierre Torrell. Fenomén ,,katolicka teologie*.
Praha: Krystal OP 2013, 167 s. ISBN 978-80-87183-52-6

MICHAL SKLENAR

Nakladatelstvi Krystal OP vydalo pod nazvem Fenomén ,katolickd
teologie” prreklad dila La théologie catholique pochdazejiciho jiz z roku 1994
(rozsirené a prelozené vydani je z roku 2008, ¢asti ze zacatku 90. let ale neby-
ly pro ucely druhého vydani nijak upravovany), porizeny Oldiichem Seluc-
kym. Drobnéjsi prace Jeana-Pierra Torrella vysla v origindlnim jazyce v rdmci
populariza¢né-teologické edi¢ni rady ,,Que sais-je?* — ,Co vim?“ Predmluva
Tomdése Petracka nazvand ,,Mistr a teologie. Dominikan Jean-Pierre Torrell,
Toma$ Akvinsky a radost z mysleni“ (s. 5-18) piredstavuje dilo a autora, jehoz
oznacuje za ,Zijictho klasika katolické teologie (s. 5). Tomas Petracek déle
ukazuje zdkladni prvky Torrellova dila a zasazuje predkladanou préci do kon-
textu jeho mysleni.

Kniha mé podle autorské piredmluvy za cil nabidnout ¢tenari prehled
o soucasném stavu katolické teologie (s. 19). Jean-Pierre Torrel vysvétluje
hned v tivodu slova v nazvu publikace, kdyz 1ikd, Ze ,teologie“ se nutné musi
skladat ze ti'i ¢asti: Zjeveni Boha, viry a rozumu ¢lovéka. Pojem ,katolicky*
oznacuje hledisko, z néhoz je predstavovdna teologie, jeji déjiny, povaha, meto-
da a soucasna situace. Zachovani jednoty viry a pripusténi raznosti teologic-
kych pristupt ¢i teologii vede Torrella k diilezitétmu metodologickému upo-
zornéni, které oziejmuje vystavbu textu: ,VSechny [teologie] jsou oprdvnéné
natolik, nakolik respektuji zjevené pravdy, nejsou vsak vsechny stejné hodnot-
né z hlediska rozumu a jejich platnost mtizeme posuzovat podle toho, jak jsou
uvniti a navenek koherentni® (s. 22).

Prvni kapitola nazvana Slovo a véc (s. 23-32) obsahuje vyvoj chapani poj-
mu ,teologie“ v predkiestanském starovéku a u vybranych feckych a latin-
skych cirkevnich autorti. Déle se zde ukazuje dlouhd kontinuitni linie teolo-
gického typu pozndni, a¢ takto nazyvaného az pozdéji (s. 28).

Nejvetsi ¢ast knihy zaujima historicky prehled (s. 33-63), rozdéleny do tii
okruhii: (1) patristickd teologie; (2) scholastickd teologie; (3) od francouzské
revoluce Kk II. vatikdnskému koncilu. Autor upozornuje, zZe se nejednd o déjiny
teologie, nybrz chce vybérové ,popsat typické zptlisoby, jak se kirestansti mysli-
telé staveli k predmeétu své viry“ (s. 33).

Spekulativni roviné teologické védy se Torrell vénuje ve treti kapitole
Véda a moudrost (s. 64-85), v niz vychdazi z formulaci dogmatické konsti-
tuce 1. vatikdnského koncilu Dei Filius. Po ¢éasti zamérené na vztah rozumu
a viry prechdzi autor ke tirem navzdjem komplementarnim zptisobtim, ktery-
mi spekulativni teologie uchopuje zjevené pravdy: (1) diky analogii, (2) diky
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vztahtim jednotlivych tajemstvi mezi sebou, (3) diky vztahtim, které maji jed-
notliva tajemstvi k poslednimu cili ¢lovéka. Paséze o pochopitelnosti tajemstvi
a tématu Boha v teologii uzavird korektivem subjektivniho nasazeni védce:
,leolog nesmi pohrdat rozumem ¢innym v oblasti viry, ale presto si musi stdle
pokorné uvédomovat svoji situaci a nikdy nezapominat, ze své usili o poznani
vyviji na pozadi zdsadniho nevédéni“ (s. 75).

Jean-Pierre Torrell nasledné rozviji v intencich svatého Toméase uvahu
o integrovani védy do celku moudrosti a z této provdzanosti vyvozuje speci-
ficky ukol teologie, jez na rozdil od jinych véd neobhajuje pouze vlastni prin-
cipy, nybrz i principy spole¢né vSem véddm, coz ndlezi do oblasti teologie
fundamentdlni (s. 80-83). Kromé ukazovani vnitini koherence teologie jako
celku méa fundamentdlni teologie také zdtivodnovat viru v dialogu s témi, kdo
ji nevyznévaji. Tim se Torrell dostava k obhajobé teologie jakozto praktické
vedy, respektive védy se spekulativnim i praktickym rozmeérem.

Ctvrtd kapitola vénovand pramentim a metodé (s. 86-107) navazuje na
predchozi pasaze a klade si za cil strukturovat pozitivni teologii, pricemz
doplnuje predchozi vyklad texty II. vatikdnského koncilu. Zaméiuje se prede-
v8im na konstituci Dei verbum a ukazuje vzdjemnou provazanost Pisma sva-
tého s tradici, teologii i cirkvi. Torrell pritom podtrhuje fakt, Ze od sebe nelze
odtrhnout tii soucasné pusobici faktory rozvoje tradice: (1) teologicky vyzkum
doprovazeny kontemplaci, (2) sensus fidei celé cirkve a (3) kdzani viry ndstupci
apostolu (s. 88). Poté pokracuje vyctem nékterych exegetickych metod.

Pata kapitola ,Soucasné proudy a problémy“ (s. 108-131) zachycuje stav
teologie na zacatku devadesatych let 20. stoleti. Torrell poukazuje na nesnad-
no postihnutelnou situaci v teologické védeé po Il. vatikdnském koncilu, kdy
se v ni zacali vice prosazovat novi protagonisté (odbornici z mimoevropskych
kulturnich okruhu, laici, Zeny), nova témata (antropologicky obrat, politicka
orientace teologie) i nové pristupy (diraz na situovanost teologie a teologa,
na d¢jinnost). Venuje se prehledové hermeneutické teologii, teologii osvobo-
zeni, feministické a pastoralni teologii. Poslednim projednavanym tématem je
vztah teologie a ucitelského tradu cirkve. Zde autor konstatuje, Ze se nejedna
o vztah konkurenéni (tj. odnimdani kompetenci a jejich priznavani druhé stra-
neé), nybrz konvergencni (tj. dveé odlisné funkce slouzici stejnému ucelu). Trva
pritom jak na zachovavani rtiznych trovni autority vyjddreni magisteria, tak
na teologové souhlasu s u¢enim cirkve v oblasti viry a mravt.

Po zé&véru z roku 1990, poukazujicim na stdlou zivotaschopnost teologie,
pokracuje ¢esky preklad knihy doplnkem z druhého vydani z roku 2008. Post-
skriptum (s. 134-163) navazuje na patou kapitolu a reaguje na novejsi posuny
v oblasti teologického badani, komentare se tykaji predevsim francouzské-
ho prostiredi a dokumentti vydanych vatikdnskymi dikasterii. Prestoze se jed-
né o pirehledné a dobre provdzané ¢ésti textu, z diivodu odstupu dvaceti let
a znacné vybérovosti neni v této ¢asti prrirucka zcela dostacujici.
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Souhrnné muzeme vyzdvihnout pét prinosti publikace. (1) Knihu lze
uspésné pouzit jako jeden z moznych tivoda do studia teologie, ktery je psan
pristupnou formou a zohlednuje rtizné ¢tenéiské tirovné stru¢nymi odbocka-
mi s vykladem kontextu nebo vysvétlenim ptivodu slova. Pro jesté lepsi pra-
ci s textem by student i jiny zajemce jisté privital vécny a jmenny rejstrik.
(2) Torrell ve své praci diisledné aplikuje zachovavani jednoty viry a plurality
teologickych pristupt a (3) zduraznuje potrebu reagovat v jisté mire na vné;jsi
podnéty, tedy na pritomnost neustdlého kontinualniho vyvoje teologické refle-
xe. (4) Odmita také opusténi jednoty teologie jako celku na tkor jednotlivych
specializaci, jejichz pritomnost je jisté pozitivni. (5) Autor téz varuje pied
zapomindnim na Bozi prvenstvi v dialogu s ¢lovékem: ,Je sice pravda, ze teo-
logie je ,re¢i o Bohu, ale teolog nesmi nikdy zapomenout, Ze tato irec je v prvni
radeé rec¢i Boha, ktery ndm ji ve svém slové nabidl“ (s. 90).

Prvni uvedeny prinos je v ¢eském prostredi zvl4st vitany, protoze kromeé
,Uvodu do teologie“ Dominika Duky z roku 1998 nemél student katolické
teologie podobnou zéakladni prirucku k dispozici. Mizeme se tak - s védo-
mim spojeni Torrellovych texti z let 1994 a 2008 do jednoho celku - pripojit
k néazoru pisatele predmluvy Tomdase Petracka, ze ,pirehlednost, srozumitel-
nost a typicky francouzska jasnost vykladu jisté i u nas zjednaji této prirucce
pevné misto v knihovnach“ (s. 13).
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Patristicka konference 20153: Patristicka exegeze Pisma

JIRT PAVLIK

Na Katolické teologické fakulté Univerzity Karlovy se konala ve ¢tvr-
tek 19. a v patek 20. zari 2013 Patristickd konference, kterou poradaly Kato-
licka teologicka fakulta (KTF) spolu s Husitskou teologickou fakultou (HTF)
ve spolupréci s Patristickou spole¢nosti CR. Tématem leto$ni konference byla
Patristickd exegeze Pisma.

Po tivodnim slové dékant obou poradajicich fakult prednesl Jaroslav Broz
v plénu tvodni predn&sku. Vénovala se tématu uzdravovani v dile Efréma Syr-
ského, ktery je pojednéava v kontextu starovéké mediciny a dal$ich starovékych
textd a v souvislosti déjin spdsy jako uzdraveni duchovnich nemoci, jejichz
pri¢inou je htich. Poté konference pokrac¢ovala jednanim ve dvou sekcich. Jed-
no zaseddani ve ctvrtek odpoledne a dvé zasedéni v patek dopoledne. Ve ¢tvrtek
v podveder probéhla pak vyro¢ni valna hromada Patristické spole¢nosti CR.

Poradatelé se snazili sdruzit do jednotlivych sekci piispévky s pribuznou
tematikou, avsak téma patristické exegeze je tak Siroké, ze je spise s podivem,
ze se to vice ¢i méné podaiilo alespon v jedné sekci. V jejim ¢tvrte¢nim zase-
déani se sdruzily prispévky tak, ze prevazovaly piredndsky vénované rtznym
diliim Rehote z Nyssy. Po vystoupeni Veroniky Cernuskové (CMTF UP v Olo-
mouci) s prispévkem Modlitba ,Otée nds“ u Klementa Alexandrijského tak
nasledovaly ,iehotfovské“ predndsky od Lenky Karfikové (FF a ETF UK) na
téma Homilie na Velepiseri Rehote z Nyssy (filosofické otdzky), Markéty Ben-
dové (FF UK) s tématem MojZis, ptiklad ctnosti podle Rehore z Nyssy a pii-
spévek Heleny Panczové (TF TU v Bratislave), Oslobodenie Izraela z Egypta:
Vyklad Ex 3—14 v diele Gregora Nysského Zivot Mojzisa (IT 19-129). Pii prvnim
pate¢nim zasedani v této sekci zaznéla sada piispévki vénovanych interpre-
taci 5. ver§e Zalmu 18 (19): Petr Chalupa (CMTF UP v Olomouci), Stan ve
slunci (Z 18,5b-7 LXX); Jana Platova (CMTF UP v Olomouci), Nejstarsi kres-
tanské vyklady Z 18(19),5¢ a Pavel Dudzik (FF MU Brno), Vyklad Zalmu 18,5¢
u Eusebia z Kaisareie. Po nich nasledovala spole¢né diskuse a sekci uzavira-
la prednéaska Gabriely I. Vlkové (CMTF UP v Olomouci), na téma Iz 6,9-10
v citacich Nového zdkona a v komenidri sv. Jeronyma. V zavére¢ném pate¢nim
zaseddani této sekce se podarilo sestavit blok vénovany vylu¢né Augustinovym
Enarrationes in Psalmos. V ném prednesli své piispévky David Voprada (KTF)
na téma Augustiniw vyklad proklinacich Zalmi v Enarrationes in Psalmos,
Marcela Andokova (TF TU v Bratislave) na téma Zidovsky ndrod a dejiny spdsy
v Augustinovych Enarrationes in Psalmos a Robert Horka (RKCMBF UK v Bra-
tislave) s tématem Interpretdcia mena a ¢inov krdla Ddvida v Zalmovych nad-
pisoch Augustinovho Komenidra k Zalmom Enarrationes in Psalmos.
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Druhd sekce neméla tematické usporddani. Zaznély v ni dva prispévky
o Janu Zlatoustém: Homilie Jana Zlatoustého na Skutky apostolii, analyza
soudniho agénu v 50. homilii od Jitiho Pavlika (HTF) a Vzestup a pdd krd-
lovstvi jako vyjddrent ius talionis v 5. homilii Adversus Iudaeos Jana Zlato-
ustého od Sylvy Ondrejickové (KTF). Vladimir Hrabal se ve svém prispévku
Gramatickd interpretace Pisma v polemice tretiho stoleti zabyval interpretac-
ni metodou v antimonarchianské polemice Hippolyta Rimského, Tertulliana
a Novatiana. Tertullianovi se vénoval také Pavel Koronthaly (KTF) v prispévku
Biblickd vychodiska Tertullianova udeni o druhém manZelstvi. Radka Fialova
(ETF) v prispévku Justin Mucednik a jeho vyklad Pisma predstavila Justinovu
interpretaci starozdakonnich textti v Dialogu s Zidem Tryfénem. Mlada Miku-
licova (KTF) hovorila o syrské lidové tradici vykladu prvnich kapitol Genese
v prispévku nazvaném Fyhndni z rdje podle Jeskyné pokladii. Hana Sedinové
(KKS FLU AV CR), ktera se dlouhodobéji vénuje Physiologu, prednesla piispé-
vek Clamavit perdix ... (Jer 17,11). Alegorické vyklady koroptve ve Physiolo-
&gu a v dilech ranékrestanskych exegetii. Dva prispévky se zabyvaly latinskymi
komentari k nékterym listim. Vit Husek (CMTF UP v Olomouci) v prispévku
Klasifikace hrichit a moZnost se jim vyhnout: Ambrosiaster vychazel z Am-
brosiasterovych komentéiti k Pavlovym listiim. Julius Pavel¢ik (TF JCU) meél
piispévek na téma Beda Venerabilis — interpret Jakubovho listu. Poté Haig Uti-
djian v prednasce Hudebni skladatel jako biblicky exegeta: pripad 6dy Hawun-
-hawun sv. Rehote z Nareku pirednesl hypotézu, ze 6da Hawun-hawun je auto-
rovou exegezi liturgickych ¢teni Pisma ve svatek Cirkve. Konferenci uzaviral
Jan A. Dus (ETF) s prispévkem Pravda v Janové evangeliu a v listech Igndce
Antiochijského.

Prispévky prednesené na této Patristické konferenci nebudou publikova-
ny v konferen¢nim sborniku. Predné3ejici byli vyzvani, aby je publikovali
v odbornych c¢asopisech podle vlastniho vybéru a uvazeni.
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Mezinarodni konference 2013
Spolec¢nosti pro biblickou literaturu (SBL)

JAROSLAV BROZ

Ve dnech 7.-11. 7. 2013 hostila jubilujici starobyla universita ve
skotském St. Andrews ucastniky mezindrodni konference Spolec¢nosti pro
biblickou literaturu (Society of Biblical Literature).! Uz samotny vzhled his-
torického meésta pri malebnych morskych tutesech svédc¢i o Sestisetleté péci
o vysoké vzdélani na tireti nejstarsi univerzité v anglojazy¢nych zemich a prv-
ni ve Skotsku.

Na tivodnim shroméazdéni, vedeném piredsedou Spole¢nosti Johnem E Kut-
skem, dostaly slovo kratké odborné sumaie o tom, Co biblisté potiebuji védét

. Kumrdnu (C. Newsom), ... Samaritdnském Pentateuchu (S. Schorch), ...
Septuaginté (K. De Troyer), ... raném rabinském judaismu (Ch. Milikowsky)
a ... o novozdkonni textové kritice (H. Strutwolf).

Mezi predni body programu patrila bezesporu sekce o dile mistniho novo-
zdkonika Richarda J. Bauckhama Christologie, stvoreni a eschatologie za
jeho osobni pritomnosti. Druhym ocenénim vysoké trovné biblické teologie
v St. Andrews byla panelova sekce o pravé vychazejicim ¢tvrtém dilu knihy
N. T. Wrighta Paul and the Faithfulness of God (London - Minneapolis). Velké
pozornosti se také tésila panelova diskuse o knize Hermanna Spieckermanna
a Reinharda Feldmeiera The God of the Living / Der Gott der Lebendigen (Bay-
lor - Tibingen, 2011), kterd po némecké edici vchazi anglickym pirekladem do
§irsiho biblistického svéta. Kruh znalcti Septuaginty hodnotil s odstupem pade-
séti let Barthélemyho Les Devanciers dAquila. Stale jsou predmétem odbor-
ného zdjmu kumranské svitky. Na konferenci jim byly vénovany excelentni
sekce Pisarské tradice ve svitcich od Mrivého more a Tricet let po anglické edici
Chrdamového svitku. Znalce biblické teologie a liturgie zase pritahovaly pre-
zentace tématu Ritualni inovace, sledujici vztahy mezi obménami bohosluzby
a posvéatnych textt v Hebrejské bibli a v Kumréanu, ale také v $ir8im kontextu
stredomoiské oblasti Blizkého Vychodu, véetné legitimity obmény kultu nebo
jejiho odmitani (napt. 1 Kréal 12-13). Tomuto tématu byla blizka sekce Bozi
jméno a obraz Boha. Ke slovu prisla také biblicka translatologie. Nida Institut
for Biblical Scholarship at the American Bible Society sponzoroval sekci Jak
mohou translatologické studie prispivat k jasnosti biblické textové kritiky.

Autor této zpravy se ucastnil konference v ramci plnéni projektu ,,Hlstorle
Bible a jeji interpretace“ (GACR) a pracoval predevdim v sekci Listu Zidiim,

1 Udast autora zpravy na uvedené konferenci je soucasti badatelské cinnosti podpo-
rované Grantovou agenturou Ceské republiky v ramci grantu GA CR P401/12/G168
»,Historie a interpretace Bible“.
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kterou koordinuje Eric E Mason. Ta byla letos zaméirena na 8. a 9. kapitolu
tohoto novozakonniho spisu, a tak vétS§ina prezentaci pojednavala o charak-
teru Kristova knézstvi ve srovnéani se starozdkonnim kultickym systémem.
Vyrazny prispévek prednesl G. Gabel (Miinster) na téma Co je tak zajimavého
na starém vybaveni? Israelsky poustni stan podle Zid 9,1-5 neboli Jak (ne)p¥i-
stupovat k BoZi Pritomnosti. Mimo toto hlavni téma prezentoval J. Broz Témata
a motivy knéZské christologie v 7id 11.

Uprostired hlavniho ndro¢ného programu se nabizely cetné prilezitosti
k formdlnim i neformdlnim setkdnim. Diky organiza¢né dobie zvladnutym
vecernim fireside“ v utulnych prostorach univerzitnich budov rozesetych
po mésté bylo mozno poznat lidskou tvar téch, které vétsina védeckého svéta
znd jen z bibliografickych titulti. Takové milé rozpravéni Emanuela Tova nebo
Athalye Brennerové o tom, jak jde zivot, dokdze byt dobrou motivaci zvlast
mladym badateltim.

Mezi vyjime¢né zazitky patrilo ostatné také zhlédnuti filmové dokumen-
tace projektu Sephardi Voices o sefardskych Zidech, ktefi po 2. svétové val-
ce dobrovolné nebo nucené emigrovali ze Severni Afriky nebo ze Stredniho
Vychodu. Naopak zase s historii mistni teologické védy se mohli zdjemci
seznamit v piredndSce N. T. Wrighta o 600 letech biblické exegeze na Univerzité
v 8t. Andrews, prednesené v ptisobivém snémovnim séle.

Zavérem nelze prehlédnout na konferenci predstavenou kvalitni knizni
nabidku prestiznich odbornych vydavatelstvi, kterd navic sponzorovala k&vova
obcerstveni. Porradatelé vyzdvihli téz spolecensky rozmér védecké konferen-
ce velkorysym pozvanim ke stolu se zvukem skotské dudacké kapely. To vie
uprostred pésténych travnikt poklidného starobylého mésta, svétové kolébky
golfu.
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Piinos ekumenismu k teologickému vzdélavani.
25. vyroéni setkani AOF-ERF

FLORIAN TUDER

Jiz. 25. ro¢nik konference Ekumenického vyzkumného féra
(Arbeitsgemeinschaft Okumenische Forschung/Ecumenical Research Forum,
AOF-ERF) se konal 8.-10. listopadu 2013 v budové Misijni spole¢nosti v Ham-
burku. StéZejnim tématem tohoto sjezdu byl ,Vyznam ekumenismu v teologic-
kém vzdélavani«.

Zvlastnosti tohoto setkani nebylo pouze 25. vyro¢i AOF-ERE ale také fakt,
ze se zde seslo nékolik mladych ekumeniku z raznych evropskych zemi (podle
jejich ptivodu vSak mizeme mluvit o ticastnicich z celého svéta), aby diskuto-
vali nad hlavni otdzkou konference i dals$imi tématy. Vedle akademické disku-
ze setkani rovnéz podnécovalo mezi ucastniky komunikaci na osobni rovine.
Delegati z mnoha cirkvi, jmenovité rimskokatolické, baptistické, reformované,
ortodoxni, mennonitské, luteranské, husitské a anglikanské, spolu jedli, mod-
lili se i celebrovali. Tak jako pokazdé v historii AOF-ERF byla tato rtiznorodost
prozivana jako néco velice obohacujiciho a podnécujiciho.

Taktéz hlavni mluvéi pristupovali k tématu konference z rtiznych perspek-
tiv. V pétek vecer vystoupila Ivana Noble, profesorka z Institutu ekumenickych
studii ETF UK v Praze a duchovni Ceskoslovenské cirkve husitské. Hovoii-
la predev§im o vztahu ekumenismu a teologického vzdélavani z husitského
a intenciondlnich schizmat. Jejim hlavnim argumentem bylo, Ze tento rozdil
musi byt detailné vymezen. Musime si uvédomit chybu ekumenického ,per-
spektivismu®, ktery predpokldda jasnou katolickou, protestantskou, husit-
skou, baptistickou ¢i jinou identitu, ze které vychdazeji nase pozice a diky které
muze byt jednota vyhledavana jako urcity druh syntézy. Autorka také ukazala,
ze pri hleddni novych alternativ pro ekumenickou metodologii, ktera by byla
uskutec¢nitelna v teologickém vzdélavani, bude uzite¢né zohlednit rozporny
charakter teologie v historii, rozliSovat mezi symboly celku a symboly jednoty
a predefinovat vztah mezi jednotou a pluralitou.

Emeritni profesor Grigorios Larentzakis ucil vice nez ¢tyricet let ortodox-
ni teologii a ekumenismus na riznych australskych teologickych fakultdch
a evropskych védeckych institucich. Jako iniciator takzvaného ,grazského pro-
cesu®“ ma hluboké znalosti evropského a ekumenického univerzitniho prostie-
di. Larentzakis pirednesl své téma v sobotu réano a pojal ho z praktického hle-
diska. Kdyz mluvil o vztahu mezi teologickym vzdélavanim a ekumenismem,
zdtiraznil ekumenicky postoj kazdého studenta a kazdého profesora. Bez pozi-
tivniho postoje k ekumenické teologii a jejim ciliim by uspéch nebyl mozny.
Aby studenti tento postoj prijali, méli by profesoti prednaset v ekumenickém
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duchu. To se tyka zejména cirkevnich déjin, kanonického préva a pastoralni
a dogmatické teologie, jinak zde nastava nebezpeci, ze se ke studentiim dosta-
nou tendené¢ni nebo dokonce mylna fakta. Jestlize k tomu dojde, ekumenic-
k& zranéni se neléci, ale naopak prohlubuji. V dal$im bodé predndsky byla
vyzdvizena dulezitost studia spole¢nych krestanskych prament viry a usili
o prijeti jiz dosazenych ekumenickych cil.

Po dvou hlavnich prispévcich pak méli moznost vstoupit do diskuze s pred-
nésejicimi také ucastnici konference. Diskutovalo se o predstavenych ndmeé-
tech a raznych terminologickych pristupech, coz bylo pozitivné hodnoceno
obéma stranami.

Po hlavnim sobotnim prispévku néasledovaly prezentace projektti. V rdmci
hodiny bylo prezentovdano osm projektt, po nichz nasledovala diskuse. Jednim
z cilit Ekumenického védeckého féra je totiz umoznit debatu o soucasnych
a planovanych védeckych projektech z oblasti ekumenické teologie. Forum je
zamyS$leno jako platforma k vytvoreni vétsiho propojeni mezi mladymi védci.
Mladi badatelé pracuji ¢asto na velmi specifickych tématech a citi se tak na
svych domacich fakultach izolovani. AOF-ERF nabizi témto védctim prostor
k diskuzi svych témat, coz také poukazuje na velkou rtiznorodost ekumenicko-
-teologického vyzkumu. Je zvlasté dalezité budovat urcitou sit v rdmci védec-
ké komunity, a to piredev3im pro témata, kterd nejsou bézna.

Prezentace projekti se konaji v otevireném foru. Mohou se zde prezen-
tovat jakékoli projekty nebo vyzkumné otdzky spojené s ekumenickou teo-
logii a misiologii. Vitdny jsou historické, mezicirkevni, ale téz mezikulturni
perspektivy.

Letosni prezentace se vénovaly otdzce vlivu ekumenismu v ortodoxnim
teologickém vzdélavani a také tématu s nazvem ,I'ranskulturace v Kaliman-
tanu - Tiwah (pohrebni ritudl) u reky Kahayan“. Dalsi prezentace vychdaze-
ly z historického prostiredi (,Vzdélani v pozdni antice. Pohansky rétor Liba-
nios a jeho krestansky student Basil z Caesareje“) nebo z politické teologie
(,Cirkev jako nerodinné politické téleso: Hannah Arendt, Dietrich Bonhoeffer
a Dumitru Staniloae v dialogu®). Jako pole sou¢asného vyzkumu bylo také
prredstaveno téma role ortodoxnich médii v zemich byvalého Sovétského svazu
nebo téma rozvoje ekumenického hnuti v Myanmaru.

V sobotu vecer byli po zhodnoceni konference zvoleni dva novi ¢lenové
organiza¢ni komise (Joel Driedger, Slovensko a Michaela Ku$nierikovd, Slo-
vensko) a také probéhlo rozlouceni s byvalymi ¢leny (Joshua T. Searl, Velka
Britanie a Irena Zeltner-Pavlovic, Némecko) s velikou vdéc¢nosti za jejich praci
béhem uplynulych let.

V nedéli dospéla konference ke svému konci. Utastnici se nejprve setka-
li pri bohosluzbé k vyroc¢i zidovského pogromu, k némuz doslo v Némecku
9.-10. listopadu 1938 a ktery vesel do déjin pod oznacenim ,Kristdlovd noc“,
a pak navstivili hrob zndamé teolozky Dorothee Solle. Konference skoncila po
spole¢ném obédé.
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V nékolika dnech zakusit ekumenickou rtiznost - tak by mohlo znit shrnuti
konferenci AOF-ERE Interakce mezi hlavnimi prispévky dobie zndmych eku-
menikud a predevsim plodné neforméalni prezentace projekti (dnes asi nejdu-
proé¢ se AOF-ERF kazdoroéné schazi uz 25 let a sjednocuje lidi z rozmanitého
prostiredi. AOF-ERF od roku 1988 spojuje mladé védce na poli ekumenické
teologie a misiologie nejen z celé Evropy ale i ze zdmori. Kazdé toto setka-
ni se drzi urcitého tématu, které vzdy navrhuji tcastnici posledniho roc¢ni-
ku a pripravuji ¢tyti ¢lenové organizac¢ni komise. Pristi setkani se bude konat
14.-16. listopadu 2014 v budové Misijni spole¢nosti v Hamburku.
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Mediating Mysteries, Understanding Liturgies.
Sprava z 9. ro¢nika medzinarodnej vedeckej
konferencie LEST

BRANISLAV KULJOVSKY

Pokracujic v dlhej tradicii kvalitného teologického vyskumu sa
v dnoch 23.-26. oktébra 2013 konala v belgickom Leuvene v poradi uz 9. medzi-
narodnd vedecka konferencia systematickej teologie LEST, Leuven Encounters
in Systematic Theology (Leuvenské stretnutia pri systematickej teolégii). LEST
konferencia zacala v roku 1997 ako iniciativa katedry systematickej teologie
Teologickej fakulty Katolickej univerzity v Leuvene. Odvtedy sa v Leuvene
kazdy druhy rok na jesen stretdvaju vyznamni teolégovia z celého sveta, aby
diskutovali o aktudlnych otdzkach z oblasti systematickej teolégie. V sticasnos-
ti predstavuje LEST jednu z najvac¢sich medzinarodnych konferencii systema-
tickej teologie v eurépskom priestore. Osobitostou 9. ro¢nika bola spolupraca
katedry systematickej teologie s Instittitom liturgickych studii a sakramental-
nej teolégie. Oficidlny ndzov 9. vydania konferencie bol Mediating Mysteries,
Understanding Liturgies [Sprostredkovanie tajomstiev, chapanie liturgii].
KedZe tento nazov neznie na prvy pohlad zrozumitelne, bude vhodné ho
na zaciatok par slovami objasnit. Hlavnym cielom konferencie, tak ako ho
formulovali organizatori v oficidlnom prehldseni, bolo prispiet k pretrvav-
ajtcej diskusii o sposoboch, prostrednictvom ktorych st sprostredkoviavané
tajomstva viery, a zaroven uvazovat akymi sposobmi mo6zu a maju byt chapané
krestanské liturgie. V pozadi tejto partikuldarnej otdzky bola snaha zamyslat
sa nad moznostami ako presne chapat prepojenie medzi liturgiou a vierou,
modlitbou Cirkvi a obsahom toho, v ¢o veri, ktoré normativne vyjadruje
zname latinské spojenie lex orandi — lex credendi. L.euvenska §kola liturgickej
teoldgie zastdva diktum, zZe liturgia by mala teoreticky aj metodologicky slizit
ako prirodzeny zdroj teologickej reflexie. Z tejto perspektivy mozno chépat,
preco cielom organizatorov konferencie bolo stimulovat systematicku teologi-
cku reflexiu v bezprostrednom dialégu s liturgickymi vedami. Tato skuto¢nost
sledovala aj snahu priniest na konferenciu takpovediac ,,za&van nového vetra“.
Popri tradi¢nych menéch, ktoré sa na LEST konferencii pravidelne objavuju,
prisdli do Leuvenu aj nové tvare, a s nimi aj nové perspektivy a pohlady.
Konferencia zacala ako uz tradi¢ne juniorskou sekciou, na ktorej so svo-
jimi prispevkami aktivne vystipilo 39 doktorandov z réznych krajin sveta.
Prispevky doktorandov pojednévali o liturgii a sviatostiach naprie¢ réznymi
krestanskymi denominéciami a rozoberali teoretické ako aj praktické otaz-
ky. Konkrétne témy prispevkov sa venovali okrem iného otdzkam vztahu
liturgie a kultury, liturgie a politickej teoldgie, ekleziologickym a ekumenic-
kym implikdcidm sakramentdlnej teoldgie ¢i otdzkam prepojenia liturgickej
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a systematickej teolégie. Mladi teoldégovia opierali svoje tivahy o my3lienky
takych myslitelov, akymi s Hans Urs von Balthasar, Joseph Ratzinger, Ale-
xander Schmemann, Henri de Lubac, Karl Rahner, Roger Haight, Edward
Schillebeeckx ¢i John Henry Newman. Drviva vic¢sina tcastnikov juniorskej
konferencie bola prirodzene z Leuvenskej univerzity, aviak svoje zastupenie
tu mali aj univerzity z Anglicka, Skotska, Spojenych $tatov, Kanady, ¢i Francuiz-
ska. Z néasho stredoeuropskeho ¢i vychodoeurdpskeho regionu sa konferencie
zucastnili len traja Studenti Karlovej univerzity v Prahe.

Uvodntui prednagku s nazvom ,Prec¢o by dnesna teolégia mala tizitok zo
znovuobjavenia diela Dom Odo Casela,” predniesol leuvensky profesor Joris
Geldhof, hlavny organizditor konferencie. V nasledujicich dnoch vystipilo
v ramci piatich plendrnych zasadnuti desat poprednych teoldégov. V prvom
plendrnom zasadnuti, ktoré sa venovalo otdzkam liturgického sprostredkova-
nia evanjeliového tajomstva, predniesli svoje prednasky Gordon W. Lathrop
z Luterdnskeho teologického semindra vo Philadelphii a Patrick Prétot OSB
z Katolickeho indtittitu v Parizi. Druhé plenarne zasadnutie sa venovalo tilohe
jazyka v liturgii a svoje ndhlady do tejto témy predstavili Susan K. Roll z Uni-
verzity Svitého Petra v Ottawe a Baby Varghese z Ortodoxného teologického
semindra v Kottayam, India. Témou tretieho plendrneho sedenia bol vyzn-
am aktivnej ticasti na sldveni liturgického tajomstva. Svoje prednasky k tejto
téme predniesli Julia Knopp z Univerzity vo Freiburgu a Martin Stuflesser
z Univerzity vo Wiirzburgu. V stvrtom plendrnom zasadnuti rozoberali Enri-
co Mazza z Katolickej univerzity v Mildne a Bruce T. Morrill SJ z Vanderbilt
univerzity (USA) sticasné vyzvy a problémy v prezivani liturgickych tajom-
stiev. Zaverec¢né plendrne sedenie sa venovalo rozsahu a hraniciam liturgickej
teoldgie vo vztahu k dogmatickej teoldgii. K tejto téme predniesli prednasky
David W. Fagerberg z University Notre Dame a Andrea Grillo z Pdpezského
vzdelavacieho instititu sv. Anzelma v Rime. Po kazdej z prvych Styroch
plendrnych zasadnuti prebiehali v paralelnych skupindch prispevky dokopy
viac ako 40 teol6gov z celého sveta. Z nasho regiénu sa na konferencii zticast-
nili opét len z&stupcovia ¢eskych univerzit, konkrétne Ivana Noble a Katerina
Bauerovd z UK v Prahe, Timothy Noble z Medzinarodného baptistického
seminara v Prahe, a Jitka Jonova z CMTF UP v Olomouci. Konferencia vyvr-
cholila spolo¢nym eucharistickym sldvenim a zdvere¢nym banketom v sobotu
napoludnie.

Vo v3eobecnosti mozno konStatovat, Ze konferencia bola po organizac¢nej
stranke dobre zvladnutd. Pred zacatim, v priebehu aj po skonc¢eni konferencie
mohli uc¢astnici ndjst vsetky relevantné informdécie o konferencii na webovej
stranke wwuw.lestconference.com, kde tiez mozno ndjst odkaz na predchadzajui-
ce LEST konferencie spolu s informdciami o zbornikoch. Zaroven kazda zme-
na programu bola v priebehu konferencie zverejnend na socidlnych sietach
Facebook a Twitter. O dva roky bude LEST konferencia slavit desiate vyrocie,
ktoré bude umocnené aj skuto¢nostou, ze si budeme pripominat 50. vyrocie

166



RECENZE A ZPRAVY

konca Druhého vatikdnskeho koncilu. Z toho dévodu sa organizatori rozhodli
venovat LEST X téme: ,,Duch a litera: hermeneutika a recepcia II. vatikdnského
koncilu“. Uz rok pred samotnou konferenciou bude zverejnend vyzva na zasla-
nie navrhov na vedecké prispevky pre seniorsku a juniorsku ¢ast konferencie
(Call for papers). KedZe velkym prinosom konferencie LEST nie je ,len“ moz-
nost prezentovat akademickd ¢innost na medzindrodnom fére ¢i diskutovat
s teologmi z roznych kultirnych kontextov, ale aj budovat kontakty a otvarat
horizonty, ktoré mozu neskor prerdst do vzdjomnej akademickej spolupréce,
je potrebné na zaver vyslovit prianie, aby okrem spominanych ¢eskych teol6-
gov prejavili zdujem o konferenciu aj ini teolégovia nasho regionu.
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‘]édecké periodikum AUC Theologica je vénovano teologii.
Tento pojem je uzit v Sirokém, ddle diferencovaném smyslu: jsou jim
minény vSechny hlavni, propedeutické i auxilidrni ,,scientiae sacrae“.

Casopis je pripravovan pé¢i mezinarodni redakéni rady, ktera ma
své zazemi na Katolické teologické fakulté Univerzity Karlovy v Praze.
Vychazi v radé Acta Universitatis Carolinae, jiz vydava Nakladatelstvi
Karolinum.Navazujenapredchoziedi¢nic¢innostKTF UK v1. 1998-2008:
deset svazku rady nazyvané Sbornik Katolické teologické fakulty a dva
svazky rady nesouci nazev Opera Facultatis theologiae catholicae Uni-
versitatis Carolinae Pragensis theologica et philosophica.

AUC Theologicajsou vydavana dvakrat ro¢né. Periodikum je otevie-
no pracim akademickych a védeckych pracovnikti nejenom Katolické
teologické fakulty Univerzity Karlovy v Praze, ale i dal$im badateltm.
Kazda studie prvni a druhé c¢asti je recenzovdna dvéma kvalifiko-
vanymi posuzovateli, Fizeni je oboustranné anonymni (peer review).

Ptivodni, jinde nepublikované texty, lze zasilat e-mailem na adre-
su theologica@ktf.cuni.cz. Musi byt upraveny v souladu s pokyny
pro predavani rukopist (viz www.theologica.cz). Nevyzadané texty
nebudou autoriim vraceny. Autori nemaji ndrok na honorar.
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The aim of the periodical 4UC Theologica is to publish
papers covering the full range of the field of theology, including both
classical theological topiscs and the propedeutical and auxiliary
“scientiae sacrae”.

Theologica is run by an international Editorial Board based at the
Catholic Theological Faculty (KTF) of Charles University in Prague. It
is a part of the series Acta Universitatis Carolinae which is published
by the Karolinum Press. Theologica continues the tradition of the ear-
lier publishing activity of the KTF: during the period 1998-2008, there
appeared ten volumes of a series called Sbornik Katolické teologické
Jakulty (KTF Proceedings) and two volumes of the Opera Facultatis
theologiae catholicae Universitatis Carolinae Pragensis theologica et
philosophica.

AUC Theologica appears twice a year. AUC Theologica publishes
articles not only by the academic and research staff of the KTE but
also by other researchers. Articles included in the first two sections
are double blind peer reviewed by two experts in the field, with neither
side being aware of the identity of the other.

Original texts that have not been published elsewhere can be
submitted by e-mail to theologica@ktf.cuni.cz. They shoul be for-
matted in accordance with the manuscript guidelines to be found at
www.theologica.cz. Unsolicited manuscript will not be returned. The
authors are not entitled to any royalty.
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Jan Jiiptner: Civilni nabozZenstvi
Praha, Karolinum 2014, broZovand, 246 str., 1. vyddni, cena: 270 K¢

Vysveétlujeme-li své politické ndzory, nakonec se vzdy
dobereme ke slovu nebo piredstave, za nimiz nezbyva
nez mlcéet. Tyto ,,posledni véci“ zakladaji n4s$ verej-
ny prostor a kniha Jana Jiiptnera v nich spatruje
civilni nédbozenstvi: ¢eské, evropské nebo zapadni.
Autor mapuje civilné ndbozenské tivahy vedouci od
antiky az k systémové teorii 20. stoleti (Varro, Vico,
Rousseau, Bellah, Luhmann). Civilni ndbozenstvi
vznikéa z jeho pohledu tehdy, kdyz si spole¢nost pro-
mité do své rozlehlé reality to, co poklada za skutec¢-
né podstatné, aby si od ni nechala vypréavét o tom, jak
zacala, jak skon¢i a jaky mda smysl. Kniha Setii kri-
zovy diskurz v USA po 11. zari, v ¢eské kapitole pak
bilancuje tzv. ¢eskou otazku a prredklada ptivodni studie o kdzanich J. S. Troja-
na a ,pravdé a lasce“ v médiich.
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Ceské kontexty loty$skych kulturnich tradic v 17.-20. stoleti
Praha, Karolinum 2013, broZovand, 324 str., 1. vyddni, cena: 350 K¢

Monografie prind8i nové pohledy na souvislosti lotys-
ské a ¢eské literatury a kultury a rozsiruje poznatky
o pusobeni nasi ndbozenské reformace v Pobalti,
zejména v LotySsku. Autor nejprve shrnuje zaklad-
ni historicka fakta o Pobalti, typologicky je srovnéava
s ¢eskou situaci a jaddro prace poté strukturuje podle
Komenského programu napravy ,,moudrosti mysli“,
wZboznosti srdce“ a ,,zivotniho klidu“. Prvni ¢ast je
vénovana zvlasté ptisobeni Komenského pedagogic-
kého dila a jeho paraleldim v Loty$sku, druh4 a tre-
ti ¢ast se zabyva loty$skou literaturou souvisejici
s ochranovskym hnutim a jejimi ¢eskymi kontexty.
Z.a priznacny svornik s ¢eskou kulturou je povazovan
socialni, narodni a politicky aspekt loty$ské ,kultury srdce®, do jejichz zakladu
byl ulozen také odkaz Husa a husitstvi, Komenského a ¢eskobratrstvi.
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