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EDITORIALE .\

Il presente fascicolo di “Sophia” offre, innanzi tutto, tre corposi saggi di altrettanti
docenti dell’Istituto Universitario Sophia.

Il primo, Dalla creazione alla storia: la sfida dell’'evento di Gesu Cristo, ieri e 0ggi,
riproduce |'apprezzata prolusione all'inaugurazione dell’a.a. 2010/2011 tenuta, il
18 ottobre, dal prof. Paolo Siniscalco. Egli, da riconosciuto e navigato studioso del-
la storia del cristianesimo, propone un illuminante parallelo tra I'impresa culturale
che la fede cristiana & stata chiamata a realizzare nei primi secoli della sua storia,
grazie ai Padri della Chiesa, e quella cui essa oggi & chiamata per far fronte posi-
tivamente e costruttivamente alle sfide del nostro tempo. In entrambi i casi, sono
la concezione della creazione e della storia a offrire la cartina di tornasole di un
approccio culturale rispettoso e promotore dell'umano integrale. E ieri come oggqi
le illuminazioni sapienziali scaturenti dal Vangelo di Gesu sono in grado di giocare
in proposito un ruolo decisivo, come attesta il carisma dell’unita di Chiara Lubich.
Segue un contributo del Preside dell’Istituto, prof. Piero Coda, su L'unita e la trinita
di Dio nel ritmo di un’ontologia trinitaria. Sulla base del percorso storico-teologi-
co tracciato in un precedente saggio (Per un’‘ontologia trinitaria della persona, in
«Sophia» | [2009-2]), si illustrano ampiamente tre dinamiche che, alla luce della
rivelazione del Deus Trinitas in Gesu, interessano oggi in modo intenso e inedi-
to I'esperienza antropologica: la reciprocita, il “nulla” dell’amore, la liberta nella/
come relazione, con specifiche e rilevanti ricadute a livello culturale e sociale. |l
terzo saggio, infine, a firma del prof. Massimiliano Marianelli, provato inteprete del
pensiero di Simone Weil, si cimenta in un affondo circa il significato ontologico e
spirituale del “bello” a partire da uno dei primi scritti dell’Autrice, evidenziandone
le ricche e suggestive implicazioni.

La seconda parte del fascicolo ospita, come Forum interdisciplinare, alcuni dei con-
tributi offerti nel Seminario internazionale The Charismatic Principle in Economic
and Civil Life: History, Theory and Good Practice, svoltosi presso I'lstituto Sophia
dal 28 al 29 maggio 2010, sotto la regia della prof.ssa Barbara Sena e del prof.
Luigino Bruni. Il Seminario - come documentano, in modo iniziale, gli interventi qui
riprodotti - ha inteso incrociare lo sguardo storico su come di fatto il principio ca-



rismatico sia stato operante nel corso dei secoli con lo sguardo prospettico capace
d'intercettare i sintomi della sua presenza nell’oggi della storia, per assecondarne e
promuoverne |'efficacia in modo intelligente e convergente. Evidentemente, I'uno
e I'altro sguardo rinviano a un ulteriore orizzonte che utilmente li pud completare
e illuminare: quello dell'identita stessa del principio carismatico nel suo affiorare
sintomatico nel corso della storia. Tale orizzonte indirizza lo sguardo alla sorgente
inesauribile e amica dell’'uomo del principio carismatico e al disegno di luce che
ess0 via via va componendo, in sinergia con la nostra libera e concorde assunzione
di responsabilita.

Chiude il fascicolo la rubrica Recensione, che in sintonia col Forum offre una pre-
sentazione dell’ultimo libro del prof. Luigino Bruni, L'ethos del mercato (Mondado-
ri Bruno, 2010), a firma di Mario Vergani.

P.C.



DALLA CREAZIONE
ALLA STORIA:

LA SFIDA DELL'EVENTO,
IERI E OGGI

The notions of "creation" and "history"
are in the forefront of current debates.
Looking at them mostly from a histori-
cal perspective, the article indicates the
necessity of a biblical understanding of
"event", seen as something that brings
about an irreversible change in history
and in the world. It is divided into three
parts: the first considers current opin-
ions on the subject; the second consid-
ers the Judeo-Christian roots handed
down to us from the great tradition
of the Church’s first thousand years;
and the third considers the possibilities
opened up by the charism of Chiara Lu-
bich as it illuminates and deepens the
previous tradition.
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Il tema: “Dalla creazione alla storia: la sfida dell’evento, ieri e oggi” risulta parti-
colarmente complesso e pud essere considerato da vari punti di vista. Chi Vi parla
non & un teologo, né un esegeta dell’Antico e del Nuovo Testamento e neppure un
filosofo, ma nulla pit che uno storico del cristianesimo antico con qualche cono-
scenza in campo letterario e filologico. Sara quindi la prospettiva storica I'orizzonte
ermeneutico, con qualche timida puntata in altri domini: ne sutor ultra crepidam,
consapevole del proprio limite. Il tutto necessariamente sara da me affrontato per
brevi note, data la gravita e I'imponenza delle questioni considerate.

Articolerd I'esposizione in tre parti: la prima riguarda opinioni oggi correnti circa il
nostro argomento; la seconda le radici giudaico-cristiane che la grande Tradizione
della Chiesa, e della Chiesa del primo millennio, ci ha consegnato; la terza, infine,
riguarda la prospettiva aperta dal carisma dell’'unita di Chiara Lubich, che illumina
e approfondisce quella medesima Tradizione.

1. La nozione di creazione oggi

La nozione di creazione suscita diverse contestazioni o sollecitazioni nella cultura
contemporanea, delle quali si fanno testimoni le scienze fisiche, la cosmologia,
la sensibilita ecologica e olistica, e ancora il dialogo con le grandi religioni - in
particolare con l'interpretazione buddhista dell’'universo - e, non meno, con una
parte del pensiero filosofico moderno, da Nietzsche a Heidegger a Severino'. Altre
forti sollecitazioni riceve dalla teoria dell’evoluzione e, in un diverso ambito, da
determinate specie di esegesi applicata in particolare ai primi due capitoli del libro
veterotestamentario della Genesi.

Ulteriori difficolta sono mosse da quella sorta di politeismo neopagano presente in
Occidente, e in special modo in Europa, che costituisce una corrente di pensiero, e
piu ancora, direi, di prassi esistenziale poco apparente, ma ben viva. Esso instilla una
nostalgia per il sacro in polemica con il cristianesimo, che, si dice, avrebbe la colpa
di avere tolto alla terra il suo incanto, i suoi “dei”, che avrebbe separato il mondo
dalla (o dalle) divinita?. Un‘idea che, negando il legame essenziale e permanente tra il
mondo, in quanto creato, e Dio, in quanto creatore, consente di liberarsi dal convin-
cimento dell’esistenza di un ordine creaturale, e quindi di una legge naturale, iscritte
nella realta. E con cid viene aperta all'uomo (o meglio, a pochi tra di loro) la possibilita
di usare le cose secondo la propria utilita o il proprio piacere; oppure, al contrario, di
assolutizzare la natura preferendola all'uomo stesso. Nella medesima linea di pensie-
ro, accanto alla negazione della creatio ex nihilo, si annovera la negazione della storia

1) Siveda per qualche maggiore approfondimento degli accenni qui fatti, P. Coda, Dio e la
creazione. |. Trinita e creazione dal nulla, in «Nuova Umanita» XX (1998/1), pp. 67-88 (67-69
e note 2-6). Per la cosmologia si veda S. Rondinara, L'uomo e il cosmo. Dispense a.a. 2009-
2010, Istituto Universitario Sophia, pp. 60-64 (Gli abissi del nulla nella cosmologia quantisti-
ca) e passim. Alla p. 59 sono date indicazioni bibliografiche.

2) Miriferisco, tra l'altro, a un intellettuale come A. de Benoist, per il quale la colpa radicale
del monoteismo consisterebbe nell’avere introdotto un “dualismo”, come lo chiama, tra il
mondo e Dio, mostrando con cid di avere radicalmente frainteso la concezione giudaico-
cristiana di creazione.
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e si nega |'"evento”, da intendere nel senso di avwenimento che muta in maniera
irreversibile la storia del mondo e degli uomini, pertanto con la sua irriducibilita. E
riproposto il valore del mito antico. Come e stato messo a punto in un contributo di
Leonardo Lugaresi®, di cui mi sono valso in questa parte del mio discorso,

«Cio che caratterizza il mito, nel politeismo greco, ¢ la pluralita, aper-
ta a infinite variazioni [...]. Il mito & una storia (nel senso che appaga
il nostro bisogno di narrazioni che interpretano la vita), ma non é
“storico” [...]. Quello che vi manca & I'“evento”. E evidente che qui
il mito pagano confligge radicalmente con la pretesa cristiana che sia
la storia a contare e che la Verita vi sia entrata».

Faccio un esempio che mi pare significativo, anche se proviene da un ambiente
specifico, quello italiano. In un libro scritto da Roberto Calasso, un colto intellet-
tuale che dirige una casa editrice culturalmente incisiva, ricca di titoli e di proposte
stimolanti, si legge in esérgo: Queste cose non awwennero mai e sono sempre*. E
una citazione dotta desunta da quello che potrebbe definirsi un catechismo paga-
no intitolato Degli déi e del mondo dovuto a Sallustio, personaggio della cerchia
dell'imperatore Giuliano (361-363), dapprima cristiano e poi convertitosi al paga-
nesimo. «Non si potrebbe dire meglio: il mito & una storia nei confronti della quale
non ha senso chiedersi se & veramente avvenuta, ed & proprio questo che permette
la sua eterna circolarita, in una infinita moltiplicazione di varianti»®.

Un'ulteriore considerazione che ci introduce in una questione di grande attualita,
discussa e diffusa anche a livello di grandi mezzi di comunicazione: ¢ quella sul
relativismo. Infatti il rifiuto dei legami con la creazione e con il creatore e il rifiuto
dell'“evento” storico porta con sé da una parte il relativismo dei valori e delle scel-
te, a cominciare da quelle morali, e quindi la negazione che si possa mai giungere
a cogliere la verita e dall’altra I'abbandono di un’antropologia ontorelazionale. Se
su tutto domina il caso, I'opzione, almeno in campo religioso, & quella di sequire
I'indicazione del tradizionalismo (non della Tradizione, che & memoria, radice, con-
dizione di ogni realta). E qui si puo evocare la parola di un altro pagano illustre,
vissuto come Sallustio nella seconda meta del IV secolo d.C., Quinto Aurelio Sim-
maco. In un disputa famosa con il vescovo di Milano Ambrogio, questo rappresen-
tante di un'élite senatoriale pagana dice:

3) Perché non possiamo piu dirci pagani, in Verita e mistero nel pluralismo culturale della
tarda antichita, a cura di A. M. Mozzanti, Bologna, Edizioni Studio Domenicano 2009, pp.
282-347 (313 s.). Il Lugaresi pone in luce I'attualita della critica dei Padri della Chiesa al poli-
teismo dei primi secoli rispetto a certe idee oggi non poco diffuse.

4) Miriferisco al libro intitolato Le nozze di Cadmo e Armonia, Milano, pubblicato venti anni
fa e ripubblicato sempre da Adelphi nel 2009.

5) Traggo anche questo spunto dal contributo citato di L. Lugaresi, p. 315, il quale riporta
poi una frase dello stesso Calasso, in cui si dice: «Le figure del mito vivono molte vite e
molte morti, a differenza dei personaggi dei romanzo, vincolati ogni volta ad un solo gesto.
Ma in ciascuna di queste vite e di queste morti sono compresenti tutte le altre e risuonano.
Possiamo dire di avere varcato la soglia del mito soltanto quando avvertiamo un’improvvisa
coerenza fra incompatibili».



«Se la lunga durata conferisce autorevolezza alle religioni, da parte no-
stra ci si deve conservare fedeli a tanti secoli e seguire i nostri avi che
hanno felicemente seguito i loro [....]. Chiediamo dunque pace per gli déi
della patria, per gli déi nazionali [pagani]. E giusto che sia considerata una
cosa sola cio che tutti venerano. Contempliamo i medesimi astri, ci & co-
mune il cielo che sta intorno a noi. Che cosa importa quale sia la dottrina
che ciascuno segue per ricercare la verita? A un mistero tanto grande [ad
tam grande secretum] non si puo pervenire attraverso un‘unica strada»°®.

Un discorso molto fine, che tende a persuadere gli imperatori romani, ai quali & rivolto,
perché permettano che nella sede del Senato di Roma (quella sede che ancora oggi si
puo visitare nel Foro romano) sia di nuovo compiuto un atto di culto agli déi pagani.

2. Creazione e storia secondo la grande Tradizione della Chiesa

Siamo nel cuore del nostro tema e vi siamo stati condotti da questioni che il mon-
do contemporaneo pone dinanzi a tutti noi e insinua in molti. Di qui muoviamo
per parlare delle radici giudaico-cristiane relative ai nostri argomenti.

«In principio Dio creo il cielo e la terra. La terra era informe e deserta...». Cosi
comincia il racconto della creazione attribuito alla fonte sacerdotale. Nel linguag-
gio ebraico il verbo bara’ esprime I'atto del creare - distinto dall’azione produttrice
dell'uomo. Tuttavia non si pud qui vedere espressa I'idea della creatio ex nihilo:
infatti I'uomo orientale non conosce tale nozione’. Nondimeno & molto importante
rilevare che il racconto genesiaco della creazione non & integrato in un mito atem-
porale, ma e l'inizio di una storia. L'idea della creazione dal nulla apparira in modo
chiaro molto pit tardi in un libro deuterocanonico (composto in lingua greca nei pri-
mi decenni del | secolo a.C.) che non fa parte del canone che i rabbini ebrei fissarono
nella citta di lamnia e che neanche i protestanti riconoscono come canonico: nel
Libro dei Maccabei (7, 28) si racconta della spietata persecuzione di Antioco Epifanie
contro gli ebrei, durante la quale la madre dei Maccabei, esortando il pit giovane
dei suoi figli ad accettare la morte, gli dice: «Ti scongiuro, o figlio, contempla il cielo
e la terra, osserva quanto vi € in essi. E sappi che Dio li ha fatti non da cose preesi-
stenti; tale & anche I'origine del genere umano. Non temere questo carnefice...».
Con il passare del tempo l'idea che ci interessa & maggiormente attestata anche in
ambiente giudaico. Cosi accade nel Libro dei Giubilei, uno degli apocrifi giudaici risa-
lente al 109-105 a.C., ove si dice che Dio ha fatto il cielo, la terra e tutte le cose insie-
me, che & onnipotente, dominatore del cosmo, di tutte le cose, un Dio perfetto che

6) Relatio Symmachi, § 8 e 10. Il testo latino si puo leggere in Opera Omnia di Sant'Am-
brogio (=SAEMO), vol. 21, Epistulae X, 72 (tr. it. di G. Banterle), Milano-Roma, Biblioteca
Ambrosiana-Citta Nuova, 1988, pp. 54 e 56.

7) Piu tardi, nel libro di Isaia (44, 24), in quella parte che riflette la situazione degli esuli
ebrei in Babilonia intorno alla meta del VI secolo a. C., si legge: «Sono io che ho fatto tutto,
che ho spiegato i cieli da solo, che ho disteso la terra. Chi era con me?». Ma in questo passo
la credenza nella creazione & legata alla fede nell’unicita, nell’onnipotenza di Dio, come si
desume dal fatto che, creando, non ha bisogno di alcun altro.



fin dall'inizio sceglie tra tutti un popolo perché svolga una missione particolare®. Ma
in questo medesimo tempo o poco dopo, nelle fonti giudaiche, si fa pure presente
I'idea della creazione da una materia informe, gia espressa da Platone (che aveva so-
stenuto essere nato il cosmo per opera di un demiurgo, ispiratosi al modello eterno)®.
Il contesto culturale dei primi secoli della nostra éra si presenta dunque per i cristiani
assai problematico, in rapporto all'idea a cui ci riferiamo. Infatti I'antichita greca acco-
glie largamente il principio secondo cui dal nulla non deriva nulla: ex nihilo nihil fit. Lo
rende manifesto Aristotele’, il quale asserisce appunto che nulla diviene da cid che
non &, mentre tutto diviene da cio che &; e ciod tanto nella dimensione del "fenomeno"
quanto in quella della "sostanza". Ne consegue quindi che per lui, come per Platone,

«non si pud parlare di un nulla nei confronti del quale rispettiva-
mente il demiurgo o il motore immobile abbiano esercitato la loro
attivita cosmogonica, pur essendo la chéra platonica o la prété hylé
aristotelica il limite ultimo dell’essere, lo spazio vuoto e la virtualita
primigenia a partire dai quali viene formato e ordinato il cosmo;
tuttavia non sono il nulla, il mero nulla»'".

Occorre pure dire che frequentemente nell’ambito del pensiero antico si coglie I'af-
fermazione della coeternita della materia con Dio, ossia I'idea di Dio che da forma
agli esseri e li "organizza" a partire da una materia primordiale, rivelandosi impor-
tante il rapporto tra Dio e la materia e, non meno, il rapporto tra I'Uno e i molti.
Si comprende il motivo per cui i cristiani, volendo marcare la diversita del loro
pensiero rispetto ai sistemi filosofici diffusi nel loro tempo, sulla scorta di indica-
zioni bibliche e giudaiche e dell’esegesi da loro messa in opera, vertente in special
modo sui primi capitoli genesiaci, tengano a precisare che il termine "creare", in
riferimento a Dio, significa "trarre dal nulla", intendendo con cio asserire che, on-
tologicamente, accanto a Dio e prima di Lui non c’é altro che Dio stesso'2.

Negli scrittori cristiani antichi & infatti unanime I'idea che Dio sia il creatore del cielo
e della terra e di cio che vi € in essi, delle cose invisibili e delle visibili, in quanto
onnipotente. E la cosa notevole & che una tale nozione non appartiene solamente
alla speculazione dei dotti - ecclesiastici o laici che fossero - ma fin dall‘inizio fa
parte del patrimonio essenziale delle prime comunita cristiane: lo provano i piu
antichi simboli di fede, le preghiere liturgiche, la letteratura martiriale e ancora la
"risposta” alle eresie piu antiche che concernono anche la questione di Dio crea-
tore. Tra l'altro, & di grande interesse seguire, in particolare attraverso le espressioni
dei simboli di fede, il costituirsi di una dottrina concernente Dio Padre creatore e

8) Siveda Apocrifi dell’Antico Testamento, a cura di P. Sacchi, Utet, Torino 1981, pp. 222 e
370, ove si puo leggere la traduzione italiana dei due passi citati.

9) Cf. Timeo 29 a-c.

10) Metafisica Xl (K) 6, 1062b, p. 24 ss.

11) Cf. P. Coda, ‘Creatio ex nihilo amoris’. Per una lettura trinitaria del principio di creazione,
in «Nuova Umanita» XXV, (2003/1), pp. 55-68 (58 ss.).

12) Cf. P. Siniscalco, La creatio ex nihilo nel pensiero dei pit antichi scrittori cristiani, in Di-
scussioni sul nulla tra Medioevo ed eta moderna, a cura di M. Lenzi e A. Maieru, Leo Olschki
Editore (Lessico Intellettuale Europeo CIV), Firenze 2009, pp. 3-19.




Signore di tutte le cose: dalla formula paolina di 7 Cor 8, 6: «Per noi c'é un solo Pa-
dre, dal quale tutto proviene e noi siamo per lui»; alle parole di Giustino Martire',
scritte intorno alla meta del Il secolo, sul “Creatore di questo universo”, sul “Padre
dell’'universo”, sul “Creatore di tutte le cose”; fino alla professione di fede dei
trecentodiciotto Padri, a Nicea, che proclamano di credere «in un solo Dio, Padre
onnipotente, creatore di tutte le cose visibili ed invisibili»'.

Il fatto & che una delle prime grandi eresie di fronte a cui si trovarono i cristiani dei pri-
missimi secoli, che si ripropose anche in epoche successive, riguardava appunto la no-
zione di Dio onnipotente e creatore. Fin dai suoi albori, infatti, il cristianesimo fu messo
alla prova dalle correnti di pensiero gnostiche e dualiste, di fronte alle quali si difese, re-
spingendone le dottrine con ripetute condanne rivolte, oltre che contro gli gnostici dei
primi secoli, contro i manichei fino ai neo-manichei del Medioevo'. Si diceva che gli
autori cristiani, dei quali, certo, non & possibile in questa sede illustrare adeguatamente
il pensiero a proposito del tema', respingono le teorie di quanti non condividono le li-
nee di una dottrina unanimemente proclamata nell’ambito della Grande Chiesa. Dalle
loro espressioni emergono almeno due significati del termine "creazione": il primo si
riferisce all’atto di Dio con cui egli liberamente partecipa |'essere a cio che non ¢; il se-
condo si riferisce alla relazione continuata tra Dio e la creatura, in primo luogo alla sua
relazione con la primizia del cosmo, I'uomo - fatto, secondo le espressioni genesiache,
ad immagine e somiglianza di Dio -, oltre che con il cosmo stesso.

Da cio derivano alcune conseguenze che caratterizzano profondamente |'antropo-
logia e la cosmologia cristiane: le creature sono buone perché vengono dal Creatore
che & buono; il male non deriva dalla materia, la quale ha una valenza positiva.
D’altro verso, seguendo la concezione cristiana, I'uomo ¢é libero e la sua liberta non
& condizionata dal Creatore o, tanto meno, da un fato a lui superiore; I'uomo percio
é responsabile delle azioni che compie, potendo imboccare la via del bene e quella
del male. In tale senso il suo destino € nelle sue mani, non & predeterminato; senza
che questa condizione voglia significare I'abbandono da parte di Dio delle sue crea-
ture, giacché, pur senza sottrarre loro autonomia, egli le assiste provvidenzialmente.
Se le cose sono state create dal nulla, ad esse appartiene la temporalita che porta
con sé la loro mutevolezza, il loro deperimento e infine la loro scomparsa. L'inse-
gnamento che si ricava dal pensiero patristico & duplice: da una parte esso pone
in evidenza che il tempo, secondo quella che del resto risulta essere I'esperienza
umana, é irreversibile. Tema questo, acutamente sentito, ma in modo diverso, da-
gli autori classici - da Platone'” a Seneca'®, per citarne due soli -. Secondo la visione

13) Cf. | Apologia 1, 13;65,3; 67,2.

14) Cf., tra I'altro, J.N.D. Kelly, / simboli di fede della Chiesa Antica. Nascita, evoluzione, uso
del Credo, tr. it., Edizioni Dehoniane, Bologna 2009, pp. 100 ss. e passim (ed. or. Longman,
London 1972).

15) C. Tresmontant, Le idee fondamentali della metafisica cristiana, trad.ital., Morcelliana,
Brescia 1963, p. 48 (ed. or. Les Editions du Seuil, Parigi 1962).

16) Cf. tra l'altro, P. Siniscalco, La grazia della creazione nella pit antica tradizione cristiana,
in « Studium » XCIV, (1998), pp. 231-251.

17) Cf. per esempio, Platone, Res publica Il, 380 e-381-b.

18) Epistulae ad Lucilium 24, 20; 26, 4. Cf., tra I'altro, I. Lana, Lucio Anneo Seneca, Patron
Editore, Bologna 2010 (rist. anast., I'edizione originale risale al 1955), pp. 276 ss. e passim.



del mondo dei greci e dei latini pagani, infatti, «il divenire non & quel processo
fecondo generatore di pil essere, come le nostre sensibilita moderne si sono abi-
tuate a concepire alla scuola di Hegel o di Bergson»'®. Per i cristiani la prospettiva
é diversa: il Signore guida misteriosamente il cammino degli uomini che avra il pro-
prio compimento alla fine dei tempi; per cui la "riserva" escatologica € elemento
basilare nel loro modo di vedere il corso delle cose.

Essi concepiscono un inizio del cosmo, un principio della storia dell'uomo e, non
meno, una fine dell’'uno e dell'altro. Non si tratta perd di una forma di emanazione e
di degradazione, come in "narrazioni" immaginate da certi gnostici, e neppure di un
processo di allontanamento dalla fonte, come nel neoplatonismo, il cui antidoto risulta
essere costituito dal movimento inverso, di ritorno verso I'origine. Per il cristiano non
si tratta neppure dello scorrere del tempo che vede I'uomo solidale con i ritmi cosmici,
rappresentati da modelli che riattualizzano periodicamente gli avwenimenti accaduti
in principio e che danno adito alla teoria dell’eterno ritorno?, come si verifica per la
mentalita di tanta parte degli uomini antichi. Si tratta dello scorrere del tempo che
vede |'uomo solidale con la creazione e con la storia, comprendendo nella creazione

«tutto I'arco dell’azione divina, a partire dalla formazione del mondo
e dalla nascita dell'uomo, fino alla conclusione del Regno, passando
attraverso le fasi storiche della vicenda salvifica del popolo di Israele,
dell’esistenza di Gesu Cristo morto e risorto e dell’esperienza della
comunita dei credenti»?!

inglobando quindi I'intero percorso della historia salutis, da intendere, nella sua piu
ampia accezione, includente tutti i tempi e tutta I'umanita.

Non meno, la creatio ex nihilo ha da essere concepita come dono gratuito, come
gratia, secondo |'idea gia di Paolo e dei Padri in cui si esprime non solo I'atto libero
di Dio che da I'essere a cio che non ¢, non solo il prodotto di quell‘atto, ma la crea-
zione come relazione tra il Creatore e il creato, in special modo del Creatore e I'uo-
mo, che del creato e il culmine, allo scopo di introdurlo nella piena comunione con
Sé. Scrive Ireneo di Lione nella seconda meta del Il secolo: «All'inizio Dio plasmo
Adamo non quasi fosse necessitato, ma per avere in lui una creatura in cui riporre i
suoi atti di liberalita gratuita»??. Ed all’inizio del Ill secolo, Tertulliano osserva:

«Si, il mondo ¢ bello ed eccellente. Per la sua grandezza, per la di-
sposizione tanto dello Zodiaco quanto del settentrione e per la sua
forma sferica, non esso, perd, ma il suo creatore & da adorare [...].
Il mondo non fu fatto come se Dio ne avesse bisogno, perché Dio é
tutto a se stesso [...], & spirito, & potenza, & ragione»?.

19) H.-I. Marrou, Teologia della storia, tr. it. Milano 1969, p. 45 (ed. or. Les Editions du Seuil,
1968). Cf. P. Siniscalco, Riflessi nella letteratura latina, in AA.VV., La fine dell’lmpero romano
d’Occidente, Istituto di Studi Romani, Roma 1978, pp. 104 s.

20) Sulla quale, cf. il libro ormai classico di M. Eliade, /l mito dell’eterno ritorno. Archetipi e
ripetizione, Borla, Torino 1968 (ed. or. Gallimard, Paris, 1949).

21) Cf. G. Barbaglio, in Nuovo Dizionario di Teologia, Edizioni Paoline, Alba 1977, p. 185.
22) Ireneo di Lione, Aduersus haereses IV, 14, 1.

23) Tertulliano, Aduersus Marcionem |, 13,5-14,1.




In questo orizzonte si scorge la centralita dell’'uomo nella dimensione naturale
e soprannaturale. Le cose sono state create in vista di lui perché se ne serva per
dominare su di esse; con il suo lavoro & chiamato a partecipare alla stessa attivita
creatrice di Dio.

In un bel saggio, dal titolo Faith and History, risalente alla meta del secolo scorso,
un teologo riformato statunitense, Reinhold Niebuhr?*, ponendo a confronto la
concezione cristiana e la concezione moderna della storia?®, osservava giustamente
che la concezione veterotestamentaria della storia costituisce una rottura radicale
rispetto all’'orizzonte delle culture contemporanee. Essa consiste nell'idea che Dio
ha stretto con Israele un patto, nell’idea che Dio ha scelto un popolo, che non
aveva alcun merito o virtu per meritare tale scelta, con un atto di grazia. Il Niebuhr
affermava poi che due concetti sono basilari nell’interpretazione biblica della sto-
ria, e sono impliciti nella concezione stessa del rapporto tra Dio e il destino storico:
il concetto di storia universale, e il concetto che la storia continuamente dimostra
di essere piena dell’orgoglio dell'uomo che, con i suoi sforzi pretenziosi, tende a
sfidare la sovranita divina per stabilire se stesso come dio?®. E continuava scrivendo:

«Chiunque interpreti la storia da un punto di vista razionalistico giu-
dica scandaloso il fatto che la concezione di una storia universale sia
scaturita dal centro di un particolare evento e che esso sia da consi-
derare “unico”. E cid a differenza della cultura classica che vede la
storia soggetta al ciclo della nascita e della morte e non attribuisce
alcun significato ai risultati nuovi raggiunti da individui o culture;
e pure a differenza della cultura moderna che intende il significa-
to della storia come sviluppo illimitato del potere e della saggezza
dell'uomo ed & condotta alla disperazione quando le contraddizioni
provocate dal male si manifestano in questo sviluppo»?’.
Il Niebuhr afferma poi che «lo scandalo dell'“unicita” (Einmaligkeit), proprio della
concezione biblica &, per la fede, parte essenziale della rivelazione»?®,
Un concetto questo che deve essere, a mio giudizio, integrato.
| greci distinguevano tra kairds e chrénos giusto per distinguere I'evento che av-
viene nel "tempo opportuno” o "quando i tempi sono maturi”, dal tempo che si
sviluppa un con un ritmo continuativo; il momento "kairologico" deve essere ri-

24) Sulla sua figura e sul suo pensiero, cf. G. Dessi, Niebuhr, Edizioni Studium, Roma 1993
(la bibliografia e gli studi sull’autore studiato sono indicati alle p. 139-149).

25) R. Niebuhr, Fede e storia. Studio comparato della concezione cristiana e della concezione
moderna della storia, tr. it., Bologna, Societa Editrice Il Mulino, 1966 (ed. or. Charles Scribner’s
Sons, New York, 1949).

26) R. Niebuhr, op. cit., pp 131 s. della tr. it.

27) Ibid.

28) Non e un caso che nella Lettera agli Ebrei siano usati i termini greci hephapax e hapax che
significano “una volta per sempre”, “una sola volta”, in riferimento al sacrificio di Cristo. In
7,26-27 silegge: «Questo era il sommo sacerdote che ci occorreva [...]. Egli non ha bisogno,
come i sommi sacerdoti, di offrire ogni giorno sacrifici per i propri peccati e poi per quelli del
popolo: lo ha fatto una volta per tutte, offrendo se stesso». E in 9, 28: «Cosi Cristo, dopo
essersi offerto una sola volta per togliere il peccato di molti, apparira una seconda volta, senza
alcuna relazione con il peccato, a coloro che lo aspettano per la loro salvezza».



conosciuto in quanto tale; la sequenza cronologica € da tutti conosciuta®®. Questo
per dire che anche il chrénos, con lo squardo della fede, ha significato nel piano
di Dio. Infatti & vero che Dio si rivela agli uomini in momenti specifici della storia.
Seguendo la Rivelazione, infatti, «Dio svela i suoi fini nel quadro di determinati
eventi significativi che accadono nella storia [...]», i quali

«non sono semplici eventi particolari, sono le “opere potenti” di Dio
nelle quali & reso chiaro il significato dell’intero dramma della vita
umana. Questa chiarificazione & sempre un atto di redenzione oltre
che di rivelazione, poiché Dio manifesta in questi eventi rivelatori sia
la sua misericordia che il suo Giudizio»3°.

E proprio questa la sfida che I'evento - se per evento si intende una provocazione
audace e anche temeraria - reca all’'uomo stesso, alla sua prudenza, al suo “buon
senso”, al suo razionalismo. Ed & chiaro che il riconoscimento di tali eventi non pud
essere colto se non dalla fede, o, se si vuole, nel quadro di una teologia della storia.
Ma & anche vero che Dio non abbandona le sue creature, non si disinteressa di loro,
perché le ama, e quindi le seque costantemente. La cosa si fa evidente per I'“even-
10" della creazione. Se ¢ vero che quando si parla di creazione la si concepisce come
avvenuta una volta per tutte, e altrettanto vero che il Padre, in quanto creatore, si
propone, - lo si vedeva - continuativamente tramite il cosmo all’occhio e alla mente
dell'uomo?', ma non di meno interviene senza sosta per darle vita e sostenerla. Gia
Paolo afferma che tutte le cose, create per mezzo di Cristo e in vista di Cristo, in lui
hanno consistenza®, a sequito di atti che sono la prosecuzione dell’azione creativa,
che conservano e mantengono nell’essere le creature con amore provvidente.

La cosa si fa evidente per I'“evento” dell'incarnazione: in un dato momento e in un
dato luogo Gesu discende dal cielo e si fa uomo. La fede, in questo evento unico e
decisivo, mette in luce il motivo per cui la prima venuta di Cristo si presenti come una
decisione unica. Ma era nella logica dell’'amore che Gesu «non restasse sulla terra
solo per 33 anni[...], ma trovasse modo di rimanere per tutti i secoli e soprattutto di
esser presente su tutti i punti della terra nel momento culmine del suo amore: sacri-
ficio e gloria, morte e resurrezione. E vi & rimasto»33, nell’Eucarestia.

E ancora: la cosa si fa evidente per I'“evento” dello Spirito Santo, che si manifesta
cinquanta giorni dopo la resurrezione di Cristo e in questo modo é donato agli
Apostoli, ai discepoli. Ha osservato Giovanni Paolo II:

29) Trovo in un articolo scritto su un quotidiano un esempio illuminante, tratto dal dominio
cosmologico, che vale la spesa di essere riportato, ove si osserva che si pud «lasciare ai co-
smologi, come & corretto, il chrénos lineare come parametro fondamentale dei loro modelli
fisici per inanellare cause e effetti e riconoscere invece, a un livello diverso, nel kairds, le emer-
genze (i primi aminoacidi, la prima cellula, il primo barlume di coscienza) che sono i miracoli
non per un intervento demiurgico che modifica le leggi dell’evoluzione, ma perché I'uomo le
riconosce come tali nella Grazia» (P. Benvenuti, Dal satellite Plank uno sguardo nuovo sull’u-
niverso, in «L'Osservatore Romano» del 27.10.2010, p. 3.

30) R. Niebuhr, cit., p. 133 della tr. it.

31) Cf. Romani 1, 20.

32) Cf. Colossesi 1, 16-17.

33) Chiara Lubich, Scritti spirituali, vol. IV, Roma 1981, p.11 s.



«E un fatto storico che la Chiesa & uscita dal cenacolo il giorno di
Pentecoste, ma in un certo senso si puo dire che non lo ha mai la-
sciato. Spiritualmente I'evento della Pentecoste non appartiene solo
al passato: la Chiesa e sempre nel Cenacolo, che porta nel cuore»**.

Come a dire che lo Spirito Santo, che ha parlato in passato, non cessa di parlare an-
che oggi come in ogni tempo, per introdurre i credenti a una comprensione sem-
pre pit piena delle verita rivelate e ad una vita sempre piu conforme alla volonta
di Dio. Non solo: una delle sue manifestazioni attraverso i secoli & resa "pubblica"
nei doni straordinari che elargisce a singole persone, che rendono testimonianza di
Dio e che in modi molteplici e sempre nuovi danno origine a realta che in qualche
modo avvicinano la citta celeste alla terra.

3. Le prospettive aperte dal carisma dell’unita®

Noi sappiamo - e mi valgo ancora delle parole di Piero Coda - che il carisma dell'u-
nita, donato a Chiara Lubich «& espressione, gratuita e imprevedibile, di un dono
dall’Alto che, se mai, proprio grazie a ciod che gli & preparato intorno puo esprimere
tutta la sua fecondita»3¢. Ancora una volta la storia manifesta la sua centralita: i
carismi sono donati sempre in situazioni e circostanze specifiche, nelle quali essi
si inseriscono perfettamente per suggerire concrete vie di uscita a situazioni che si
sono verificate a causa degli uomini stessi.

Non e dunque un caso se in questa ultima parte del mio intervento provo a valermi
degli scritti di Chiara Lubich finora pubblicati*’, per interrogarli in relazione ai due
temi in oggetto: la creazione e la storia. Essi, in vero, si pongono da una parte nel
solco della tradizione cristiana e dallaltra vi recano nuove accentuazioni, nuove
coloriture, nuove prospettive, e di grande rilievo.

Chiara guarda alla creazione in una specifica ottica, non come ad un atto puntuale,
ma come al primo "evento", inizio della storia dell’'uomo e del cosmo, che tuttavia,
nel mistero dell'economia divina, si sviluppa nel tempo. Scrive Chiara: «Ci fu una
sola creazione, e Dio continuamente crea»38.

Ma ci si pud chiedere perché Dio crei. Le espressioni che seguono danno la rispo-
sta, mostrando una delle novita insite nel messaggio che Chiara che ha lasciato.
Ascoltiamola:

34) Giovanni Paolo Il, Dominum et vivificantem, n. 66.

35) Devo qui dichiarare il mio debito verso alla prof.ssa Maria Intrieri che nell’ambito di un
gruppo di ricerca di "storici" che si ispirano alla spiritualita e alla cultura del Movimento dei
Focolari, ha raccolto con intelligenza e diligenza un insieme di passi di Chiara, tra quelli pub-
blicati, con qualche commento di chi quei passi ha studiato a lungo in questi scorsi anni. A lei
vada la mia gratitudine.

36) P. Coda, Dio che dice Amore, cit., p. 157.

37) Sono gli scritti che Chiara Lubich redasse a seguito delle visioni intellettuali da lei avute
nell’estate del 1949 e in periodi successivi.

38) Le parole di Chiara riportate qui e di seguito sono desunte dagli articoli citati nelle note.
Per la frase ora citata, cf. P. Coda, Dio e la creazione, cit., p. 86, nota 1.



«Quando Dio creo, creod dal nulla tutte le cose perché le cred da Sé:
dal nulla significa che non preesistevano perché Iui solo preesisteva
(ma questo parlare & improprio non essendoci in Dio il prima e |l
dopo). Le creod perd da Sé perché creandole mori (d’amore), mori in
amore, amo e percio cred».

Qui I'elemento decisivo e nodale della rivelazione neotestamentaria, ossia la parola
di Giovanni: Dio & amore, «Dio é Agape» (I Gv 4, 8. 16), & applicata all'atto creativo
di Dio. E I'idea della creatio ex nihilo amoris, ossia di una kenosis, di una "morte"
di Dio, ma per amore, il quale solo per amore crea («kamo e perciod cred»); un'idea,
questa, indissolubilmente legata al mistero di Dio Uno e Trino.

Osserva Piero Coda che I'evento di Gesu Cristo e la rivelazione di Dio come Agape
trinitaria inducono a risemantizzare la formula creatio ex nihilo e prosegue:

«L'aveva gia intuito Agostino nel De Trinitate*: dire che Dio, essendo
Uno, & al tempo stesso Padre, Figlio e Spirito Santo [...] significa dire
che il Padre non é il Figlio e non & lo Spirito Santo, e il Figlio non & il Pa-
dre e non & lo Spirito Santo, e cosi lo Spirito Santo: ¢ il concetto di nulla
relativo, per cui, appunto, una realta non e un’‘altra, come ben lo de-
scrive Platone nel Parmenide. L'inaudito & qui, in virtu della rivelazione,
di dover e poter affermare un nulla relativo in Dio stesso! Una nozione
che ha immense conseguenze. L'affermazione di una alterita reale in
Dio [...] implica la negazione dell’identita pura e semplice dei Tre»*'.

39) Cf. Ibid., p. 78.

40) Ove in |. 4, 7 viene detto: «Tutti gli interpreti cattolici dei Libri sacri [...], questo intesero
insegnare secondo le Scritture: il Padre, il Figlio e lo Spirito Santo con la loro assoluta parita
in una sola e medesima sostanza mostrano |'unita divina e pertanto non sono tre déi, ma un
Dio solo (cf. Gv 13, 34; 1 Gv5, 3; / Tim 1, 5), benché il Padre abbia generato il Figlio e quindi
non sia il Figlio colui che & Padre; benché il Figlio sia stato generato dal Padre e quindi non sia
Padre colui che é Figlio; benché lo Spirito Santo non sia né Padre né Figlio, ma solo lo Spirito
del Padre e del Figlio, pari anch’egli al Padre e al Figlio, appartenente con essi all'unita della
Trinita». Gia in Ambrogio, le cui omelie Agostino aveva ascoltato a Milano, si trovano analo-
ghe riflessioni concernenti la Trinita. Cf. De mysteriis 5, 28, ove si legge: «Sei sceso nel fonte
[battesimale] ; ricorda cio che hai risposto: che tu credi nel Padre, credi nel Figlio, credi nello
Spirito Santo. Non hai detto: “Credo in un essere pit grande, in un essere meno grande, in
un essere ultimo dopo di loro”. Ma dalla medesima garanzia della tua parola sei costretto a
credere nello stesso modo nel Figlio come nel Padre, allo stesso modo allo Spirito Santo come
nel Figlio, con questa sola eccezione, che professi di dovere credere nella croce del solo Signo-
re Gesu» (SAEMO, cit. vol. 17, p. 151. Cf. pure Ambrogio, De Spiritu Sancto Il, 13, 154, ove
& scritto:«[...] se I'uomo ha definito I'amico [...] “un altro se stesso", quanto pili dobbiamo
credere che nel Padre, nel Figlio e nello Spirito Santo si trovi un’unita di maesta, dal momento
che attraverso il medesimo operare e la medesima divinita viene ad essere espressa |'unita o
piuttosto [...] la tautotés [...], (tatiton in greco significa "identico"), per il fatto che il Padre, il
Figlio e lo Spirito Santo posseggono la medesima cosa, in modo che |'unita di volere e |'unita
di potere non derivano da una disposizione della volonta, ma riposano nella sostanza della
Trinita» (SAEMO, cit. vol. 16, pp. 259 e 261).

41) Cf. P. Coda, Creatio ex nihilo amoris, pp. cit. 65-66, nota 11.



e manifesta I'Assoluto come Trinita e non, come intendevano gli antichi, negazione
della diversita. Ha scritto Giuseppe Maria Zanghti:

«(I’Assoluto) e in se stesso, a suo modo, diversita! Egli si e fatto
uomo, non-Assoluto: si & fatto diverso da sé! Questa rivelazione,
ove I'Assoluto, - I'Uno - dice di Sé “Siamo” (cf. Gv 10, 30), & stata
|'autentica dichiarazione di consistenza della storia, del divenire»*2.

Ma torniamo alle parole di Chiara:

«lddio cred dapprima tutto I'universo. Poi I'uomo. L'universo senza
|'uomo sarebbe apparso un assurdo e I'uomo lo corono, e lo sin-
tetizzd: I'uomo ¢ il capo dell’'universo e quindi lo contiene. Non e
perd parso assurdo durante la creazione, essendo I'ultima cosa cre-
ata capo di tutto il resto e coronamento»*. Ed aggiunge: «Tutte le
creature e I'uomo sono riassunti in Gesu»*4.

Due gradi essenziali sono qui richiamati. Il cosmo trova nell’'uomo il proprio co-
ronamento e la propria sintesi; ma uomo e cosmo, a loro volta, hanno la piena
realizzazione, assumono pieno significato, in Gesu Cristo, ed in lui tendono verso
la meta finale, la consumazione escatologica.

In un altro luogo si legge:

«Per lui furono fatte tutte le cose. Tutto cid che & creato non & che
Gesu spiegato, come l'iride & il ventaglio dei colori che spiegano il
bianco. Le stelle, le piante, il sole, la luna, il mare, i monti, gli uccelli,
tutte le creature e I'uomo sono riassunti in Gesu»*.

E qui riecheggiato un passo paolino (Col. 1, 165.): «Tutte le cose sono state create
per mezzo di lui e in vista di lui». In Chiara, come in Paolo, si tratta di Gesu, non
del Verbo incarnato che ¢ al centro del progetto di Dio sulla creazione; si tratta evi-
dentemente dell’espressione di Dio “fuori di sé”, anche se dal punto di vista della
temporalita, Gesu si incarna solo “nella pienezza dei tempi”.

Mi sembra che attraverso queste parole sia delineata una stupenda visione che
contiene tutte le cose e che, estendendosi alla totalita del tempo, riconosce la pre-
senza assolutamente centrale nello spazio e nel tempo di Gesu, Verbo incarnato
crocifisso e risorto. E una visione della creazione vista dall’'Uno®. In essa due sono

42) G.M. Zanghi, Il sociale come liberazione dell’utopia. L'attesa di oggi, in «Nuova Umanita»
XXV (2003/6), p. 666.

43) Cit. in Ibid., p. 72.

44) Cit. in Ibid., p. 72.

45) Ho desunto I'ultima frase di Chiara citata e lo spunto per le osservazioni fatte da un arti-
colo, in corso di pubblicazione, di P. Coda in «Nuova Umanita, intitolato Creazione in Cristo
e nuova creazione nella mistica di Chiara Lubich.

46) Cf. G.M. Zanghi, Il sociale come liberazione dell’utopia. L'attesa di oggi, in «Nuova Uma-
nita» XXV (2003/6), pp. 72-74.



appunto i fuochi su cui converge I'attenzione: I'evento creativo e I'evento salvifico
o redentivo che in Cristo ha perfetto compimento, nella certezza che le cose vec-
chie sono passate, e che ne sono nate di nuove (cf. 7 Cor 15, 28).

In tale orizzonte la creatura umana ha un posto straordinariamente importan-
te: «L'uomo ¢ la creazione e redento lui tutto e redento. E poi & lui il destinato
ad essere un altro Dio. E lui il capolavoro “in fieri”di Dio, la Ricreazione di Dio,
I'immagine e somiglianza Sua, il che significa: Altro Lui»*’. Siamo lungo la via
tracciata dai Padri della Chiesa, da altri grandi autori ecclesiastici e dai mistici
lungo i secoli, fino ad oggi*. Si pensi, tra I'altro, alla nozione di "ricapitolazione”
che Ireneo* mutua da San Paolo (cf. Rom 13, 10; Ef 1, 10) e che vede in Cristo
il rappresentante di tutti gli uomini, come tutti gli uomini erano stati in qualche
modo presenti in Adamo. Con la nozione di ricapitolazione egli comprende in un
quadro, che é di storia della salvezza, I'incarnazione in quanto sintetizza e porta a
perfezione tutta la storia precedente dell’'uomo, l'istituzione di Cristo come capo
dell’'universo, I'ubbidienza di Cristo e Maria che hanno riparato la disobbedienza
di Adamo ed Eva*.

Considerando la creazione non piu come atto puntuale, ma come continuita di
rapporto tra Dio e le creature, le espressioni di Chiara sono non meno sorprendenti
nella loro originalita:

«Nella creazione tutto e Trinita. Trinita le cose in sé, perché I'essere
loro & Amore, e Padre. La Legge in loro & Luce, & Figlio, Verbo; la Vita
in loro @ Amore, ¢ Spirito Santo. Il tutto partecipato al nulla. E sono
Trinita tra loro, che I'una & dell'altra, Figlio e Padre, e tutte concorro-
no, amandosi, all’'Uno, donde sono uscite»>'.

Accanto alla struttura ontologica delle cose, sono poste in luce le relazioni che
esse hanno tra di loro. Ancora una volta la visione & qui prospettata dall’Uno: «Qui
si vedono le cose come saranno, e come Trinita». La struttura trinitaria & dunque
presente in tutte le cose fin dal principio, quale impronta e quale vocazione, che
attende, per realizzarsi, che sia compiuto il disegno di salvezza in Cristo. Cristo,
con la sua incarnazione, passione, morte e resurrezione ha un posto ineliminabile
e fondamentale nel creato e nell'”economia” divina.

Un altro tratto degli scritti di Chiara merita di essere ricordato, quello in cui scopre
la presenza Dio “sotto le cose”:

«Avevo |'impressione di percepire, forse per una grazia speciale di
Dio, la presenza di Dio sotto le cose [...]. Vedevo in certo modo Dio

47) Cit. in Ibid, p. 82.

48) La bibliografia in argomento é ricchissima. Cito un solo libro di sintesi, non recente, ma
sempre utile; J.N. Kelly, // pensiero cristiano delle origini, tr. it., Il Mulino, Bologna1972, pp.
201-232 ("L'uomo e la sua redenzione") Adam and Charles Black, ed. or. London 1968.

49) Ireneo di Lione, Adversus haereses ll, 18, 1; IV, 34, 1; V, 14, 2; V, 21,2.

50) Cf. B. Studer, in Nuovo Dizionario di Patristica e di Antichita Cristiane, Ill, Marietti. Geno-
va-Milano 2008, vol. lll, coll. 4505 s., s.v. Ricapitolazione.

51) Cf. P. Coda, cit., p. 83.




che sostiene. che regge le cose [...] ed esse erano tutte collegate tra
loro dall’amore, I'una dell’altra innamorate [...]. E la visione di Dio
che dava unita al creato era piu forte delle cose stesse»>?.

Qui davvero & mirabilmente descritto quel progetto di amore sulla creazione che,
iniziato dall’amore trinitario, ad esso fara ritorno>3.

Nella vita, nell’esperienza e nel pensiero di Chiara, si sa, il fulcro dell’'economia divina
e di quella umana & Gesu Abbandonato (cf. Mt 27, 46: «Dio mio, Dio mio, perché
mi hai abbandonato?»). Fu lui infatti che «riscatto tutto il creato in cui I'orma e la vita
trinitaria (vi trovammo |'essere e la legge e la vita ed il tutto & Amore: Padre, Figlio e
Spirito Santo) & da Gesu abbandonato portato alla Trinita piena e completa»®*.

Egli e «il creatore che si fa non Essere, lui. L'Essere, per partecipare Sé alla creazio-
ne [...]. E il creatore del Creatore partecipato alla creazione, che con cid diventa
creatore». Gesu, per amore del Padre e degli uomini perde, nel momento supremo
della sua passione, lo Spirito Santo, cioe il suo legame con il Padre; Spirito che
tuttavia ritrova in sé nell’evento della resurrezione, e lo partecipa agli uomini®.
Gesu Abbandonato: da questa intuizione Chiara trae ancora conclusioni che illu-
minano la sorte dell'uomo, le vicende delle cose, la vita stessa in cielo: «La diffe-
renza che passa fra il Cielo e la terra & che in Cielo la Vita nuova nasce dalla Vita,
mentre in terra nasce dalla morte, dal dolore. Per questo, amato il dolore, sulla
terra & tutto fatto, tutto é trasformato in Paradiso»>®.

Secondo questo angolo visuale, le "leggi" che presiedono a tutti i mondi, dal mine-
rale al vegetale, all’animale, nella loro infinita varieta, hanno un‘intima risonanza con
la dinamica trinitaria, secondo la gerarchia armonica tra le varie specie di esseri. «La
pianta che cresce [quest’anno] dal seme nasce da una morte, dunque, da un nulla.
Ma questo nulla & positivo nel senso che & un nulla creato. Infatti la pianta non po-
trebbe nascere da un nulla non creato. Ha bisogno del seme morto»°’. Ne deriva che,
seguendo questa straordinaria intuizione, si potrebbe e si dovrebbe considerare tutta
la storia degli uomini, che ha il proprio punto culminante nell'evento Cristo: Cristo,
impotenza fatta persona, che nel momento dell’abbandono «ha aspirato a Sé tutte
le vanita e le vanita sono divenute Lui ed Egli & Dio. Non c’e piu vuoto sulla terra né
in cielo: c’é Dio»®8. In altre parole, mi chiedo se non sia questa la chiave che consente
di "leggere" e di interpretare, alla luce di una teologia della storia, il corso delle com-
plesse e sempre nuove vicende degli uomini, senza dimenticare che questi ultimi sono

52) C. Lubich, Discorso inaugurale della Summer School Sophia, "Per una cultura dell’'unita®,
in «Sophia» 1(2008), p. 14.

53) Cf. S. Rondinara, L'uomo e il cosmo, cit. pp. 53-54.

54) P. Coda, Dio e la creazione, cit., p. 83, nota 29. Per comprendere meglio le parole ora
menzionate, si puo ricorrere ad un altro passo appartenente ad un contesto, nel quale si af-
ferma che «il Padre sara meglio visto nell’essere delle cose, il Figlio nella Legge che & in esse,
lo Spirito Santo nella vita che scorre in esse». Ibid.

55) Attingo ancora le parole di Chiara dall’articolo di P Coda menzionato nella nota 43,
come pure quelle citate infine, sul destino cosmico dell’Eucarestia e sull'eschaton.

56) Cf. V. Araujo, Il centuplo e il Paradiiso terrestre, in «Nuova Umanita» XIX (1997/6), p. 721.
57) Cf. P. Coda, cit., p. 86.

58) Testo citato da H. Blaumeiser, Un mediatore che é nulla, in «Nuova Umanita» XX (1998/3-
4), pp. 117 s.



stati creati liberi, giacché Dio ha lasciato a loro la gioia della conquista del cielo®, ma
anche la responsabilita non lieve di meritarlo. Per cui, se il modello supremo a cui tutto
si conforma e la Vita trinitaria, con le implicazioni che ne discendono - la prima ed
essenziale & mettere a base prima di tutto I'unita -, quanto piu, per volere dell’'uomo
e per grazia di Dio, si tende a realizzare un tale modello nella vita sulla terra, tanto piu
si @ nella scia di luce, di pace, di gioia, a livello personale e, non meno, a livello sociale,
come hanno dimostrato e dimostrano le figure di santi e di martiri, di ieri e di oggi, che
hanno percorso il cammino di Cristo, nella certezza che le cose vecchie sono passate e
che ne sono nate di nuove (cf. 7 Cor 15, 28). Viceversa, quanto piu ci si allontana da
quel modello, tanto piu si cade nello smarrimento, nell’aridita, nel non senso.

Entro il quadro della nuova creazione, che e frutto di Gesu Abbandonato, un posto
preminente & occupato dall’'Eucarestia, in quanto anticipa cio che e destinata a di-
ventare l'intera creazione. «Anche la creazione - scrive Chiara - fattura di Dio che &
Amore, non pud non essere fatta nell’Amore e quindi essere Eucaristia: espressione
di Dio che vale Dio».

Abbiamo fatto un cenno in precedenza all'importanza di due nozioni, utili per
meglio per comprendere la sfida dell'evento: quella di kairdés e quella di chrénos.
A guesto punto non si pud dimenticare una terza fondamentale nozione, espressa
ancora da un termine greco di densa pregnanza, la nozione di aién, nel significato
che (insieme ad altri) ha di ‘eternita’®. La creazione come la storia si consumeranno
nella parusia. Ed & guardando a quel punto che tutto assume il vero senso: «[...]
cosicché tutto fu Dio: Dio in Sé e Dio nel creato. Due, ma fatti uno dal Mediatore
Gesu»; ossia, per valerci delle parole di Paolo, «Dio tutto in tutti» (7 Cor 15, 28).

Per concludere, due ultime brevi notazioni. La prima: intorno alla concezione della cre-
azione e a quella della storia, oggi, forse ancora piu di ieri, si gioca il grande confronto
tra le culture. Non sfugge infatti che dal modo di concepire e I'una e I'altra nozione
derivano conseguenze di grande rilievo sul piano esistenziale, sociale, politico, etico,
ambientale, ecc. La seconda: in questo confronto, ormai a livello planetario, il cristia-
nesimo @ in grado di recare una luce straordinaria. E un‘altra sfida, che i cristiani de-
vono affrontare, non sottraendosi alla “battaglia” culturale. E, entro questo ambito,
mi pare che davvero il carisma dell’Unita offra «sguardi nel centro della rivelazione»
stessa, tali da arricchire la Chiesa e il mondo «in modo inaspettato e perenne»®' e in
questo orizzonte I'Istituto Universitario Sophia possa dare un contributo significativo.

PAOLO SINISCALCO
Prof. incaricato di Storia del Cristianesimo presso I'lstituto Universitario Sophia
paolosiniscalco@tiscali.it

59) Cf. C. Lubich, La resurrezione di Roma, in «Nuova Umanita» XVII (1995/6), p. 8.

60) Cf. A Patristric Greek Lexicon, a cura di G. W. H. Lampe, At Clarendon Press, Oxford1978.
61) Sono parole di H. U. von Balthasar, Teologica. 3 Lo Spirito della verita, tr. it., Jaca Book,
Milano 1992, p. 22. Traggo queste espressioni di von Balthasar, riferite ai grandi carismi donati
dallo Spirito, “in cui intelligenza, amore e imitazione sono inseparabili”, da un bel libro di
Lucia Abignente, Memoria e presente. La spiritualita del Movimento dei focolari in prospettiva
storica, Citta Nuova, Roma 2010, p. 359, in cui, come suggerisce il titolo, il Carisma dell’'Unita
viene considerato storicamente, inserendolo nel contesto socio-politico in cui e nato.
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In a previous article (For a Trinitarian On-
tology of the Person, 7 [2009/2]), the
Author verified how, based on the his-
tory of dogma and trinitarian theology,
the use of the concept of hypostasis/per-
son in reference to the Father, Son and
Holy Spirit satisfied the need, imposed
by revelation, to affirm a real distinction/
otherness of the Three within the unity
of the one, true God. Once affirmed,
it was then necessary to appropriately
describe the living relation between the
Divine Persons, in a way that would dy-
namically express the trinitarian move-
ment of their unity. In the present arti-
cle, starting from the data acquired in
the dogmatic and theological tradition,
three lines of research are developed:
the integration of the concept of sub-
sisting relation with that of trinitarian
reciprocity; the articulation of the con-
cept of relative non-being and relational
non-being, a study of the ontology of
liberty in the Trinity.



In un precedente articolo’ abbiamo appurato dalla storia del dogma e della teo-logia
trinitaria come |'uso del concetto di ipostasi/persona in riferimento a Padre, Figlio
e Spirito Santo abbia risposto all'inderogabile istanza, imposta dalla rivelazione cri-
stologica, di affermare nell’unita del Dio unico e vero la reale distinzione/alterita dei
Tre. Affermato cid con chiarezza inoppugnabile, occorreva pero, al tempo stesso,
descrivere con pertinenza il rapporto che viene vissuto tra le Persone divine: in modo
tale da esprimere cosi, dinamicamente, il movimento trinitario della loro unita.

1. Dalla relazione sussistente alla reciprocita trinitaria

Due, in fondo, sono state le linee seguite dalla tradizione teologica nella Patristica
e nella Scolastica?. Da un lato, in obbedienza alla testimonianza del NT e all’'espe-
rienza ecclesiale della liturgia e della vita spirituale, si & espresso questo rapporto
seguendo I'ordine rigoroso della taxis (ta&ic) divina: Padre, Figlio e Spirito Santo,
qualificando il rapporto tra le ipostasi/persone secondo la logica immanente delle
processioni (corrispondente alla logica storico-salvifica delle missioni); designando,
con linguaggio biblico, generazione (yévvnotg) il rapporto tra Padre e Figlio, e sca-
turigine da sorgente (Exndpevoic) il rapporto tra Padre e Spirito Santo.

La questione del Filioque, in realta, al di la dei suoi risvolti storici, ha introdotto
un ulteriore (e complementare) punto di vista. Cio si rende evidente nel pensiero
trinitario di Agostino e poi di Tommaso: la dove il primo, ad esempio, parla dello
Spirito Santo come Donum amborum, e il secondo, mentre attribuisce allo Spirito
Santo la relazione della spiratio passiva rispetto al Padre e al Figlio, attribuisce
a essi entrambi quella della spiratio activa. In tal modo, lo schema lineare della
taxis della processione dal Padre tamquam a primo principio del Figlio e dello
Spirito Santo e attraversato non solo dalla reciprocita dinamica di attivita (Padre)
e passivita (generazione del Figlio e spirazione dello Spirito), ma anche da quella
(attiva e passiva insieme) di Padre e Figlio che termina nella spirazione dello Spiri-
to Santo. Si innesca cosl, in prospettiva, il processo per cui non solo al Figlio, ma
anche allo Spirito Santo viene riconosciuta un’attivita propria. E in primo luogo
in rapporto all’atto di generazione del Figlio da parte del Padre (come mostra, a
livello storico-salvifico, I'evento dell’incarnazione). Cosi che il novum introdotto,
con teo-logica pertinenza, dal Filioque deve trovar riscontro in un corrispondente
Spirituque (P. Evdokimov).

In ogni caso, I'analogia ontologica, che - a partire da Agostino per giungere alla sua
matura proposizione in Tommaso e alla sua risolutiva esplicazione in Rosmini - pre-
vale nella teo-logia occidentale, essendo fondata, a livello antropologico, su base
intra-soggettiva (lo spirito del singolo uomo) non puo che confermare il movimento
a una direzione della taxis affermata dalla tradizione: il Padre Si conosce nel Verbo e
Si ama nello Spirito - essendo essi, in quanto oggetti reali della duplice intenzionalita
paterna (intelligenza e volonta), ciascuno a sua volta soggetto come il Padre.

1) Per un‘ontologia trinitaria della persona, in «Sophia», 1 (2009-2), pp. 144-158.
2) Per cio che segue mi permetto rinviare alla parte IV del mio Della Trinita. L'avvento di Dio
tra storia e profezia, in corso di pubblicazione presso Citta Nuova Editrice.




In questo contesto, si puod senz'altro intuire perché sia proprio la straordinaria defi-
nizione antinomica della Persona divina come relatio subsistens formulata da Tom-
maso d’Aquino a costituire il vertice cui il linguaggio ontologico si spinge sino al
massimo della sua virtualita per esprimere, insieme, la reale e distinta sussistenza
delle tre divine Persone e la piena e indivisa unita dell’essenza divina. «/n Deo
- sentenzia I'’Aquinate, senza piu possibilita d'appello - abstracta relatione nihil
manet»3. Ma questo straordinario concetto metafisico, tratto dalle «viscere della
rivelazione» (Rosmini), dev'essere necessariamente integrato nella logica della taxis
delle processioni e dell’analogia psicologica, al fine di dare contenuto al concetto
di relatio subsistens in riferimento a Padre, Figlio e Spirito Santo, cosi determi-
nando appunto, a partire da questa stessa logica, le qualita distintive dei Tre nel
concreto delle loro reciproche relazioni.

Ora, & proprio la dinamica inter-soggettiva (e non piu, soltanto o preminentemen-
te, intra-soggettiva) dell’agape come dedizione reciproca quella che - intuita da
Agostino e ripresa da Riccardo di San Vittore - sembra offrire in proposito delle
preziose opportunita: a) per dare contenuto di concretezza alla relatio subsistens,
attribuita alle tre divine Persone da Tommaso d'Aquino; b) evitando lo scoglio im-
plicito nell'integrazione di questo discorso entro la logica dell’analogia psicologica
che, almeno nel suo punto d'appoggio umano, fatalmente non riesce a dar conto,
in termini personalistici, della reale alterita dei termini della sua intenzionalita.
Questa linea interpretativa, a ben vedere, & quella primariamente suggerita - e
senza possibilita di alternativa - dall’attestazione neotestamentaria della rivelazio-
ne. Sia perché Gesu Cristo, il Figlio/Logos fatto carne, & precisamente nell'alterita
personale della sua esistenza umana che vive la relazione di dedizione all’Abba
nello Spirito; sia perché, non a caso, il comandamento nuovo che, nel vangelo di
Giovanni, sintetizza la legge nuova da lui promulgata é quello dell’agdpe reciproca
(cf. Gv 13,34). Forse soprattutto Rosmini nell’’800 e Bulgakov nel '900, a livello
teologico, e Chiara Lubich nel "900, a livello mistico, sono coloro che piu e meglio
hanno centrato la loro intelligenza e/o esperienza della Trinita (e della vita trinitaria
tra gli uomini) nella luce della dinamica agapica della reciprocita.

D'altra parte, il pensiero dialogico del ‘900 - come ha acutamente notato von
Balthasar - pare aver offerto all'intelligenza teologica la grammatica antropologica
persuasiva e pertinente per pensare e vivere il ritmo della rivelazione trinitaria se-
condo la forma di un’ontologia essa stessa trinitaria®.

La dinamica e la categoria della reciprocita agapica®, dunque, si accreditano oggi
come necessaria integrazione del linguaggio maturato, definito e trasmesso dalla
tradizione teo-logica a proposito dell’unita e trinita di/in Dio. La reciprocita, infatti,
sottolinea che I'A/altro & costitutivo dell’lo/io. Nel senso, innanzi tutto ontologi-
co, secondo cui la relazione che I'altro é/vive nei confronti di me, in risposta alla

3) Tommaso d’Aquino, Commento alle Sent., |, d. 26, a. 2 co.

4) H.U. von Balthasar, Glaubhaft ist nur Liebe, Johannes ,Verlag, Einsiedeln 1963 [tr. it., Solo
I'amore e credibile, Borla, Torino 1965].

5) Sull’'emergere impellente di questo “principio della reciprocita” nella teologia contempo-
ranea, basti rinviare alle cose puntuali e pertinenti annotate in proposito da A. Cozzi nel suo
Manuale di dottrina trinitaria, Queriniana, Brescia 2009, pp. 792-799.



relazione che io sono/vivo nei confronti dell’altro, non é accidentale né periferica
rispetto alla costituzione dinamica della mia identita.

Ovviamente questa prospettiva, una volta intuita come necessaria a illustrare la
vita divina, va poi attentamente ponderata e vagliata. Siamo solo agl‘inizi, a livello
esistenziale e intellettuale, dell’'opera impegnativa di un suo pertinente e fecondo
impiego. Si tratta, infatti, di distinguere le diverse modalita di relazione implicate
nel rapporto di reciprocita: in Dio, dell'uomo con Dio, degli uomini tra loro, tenen-
do pero presente che - secondo la logica della rivelazione - & sempre Cristo Gesu
il medium di questa molteplice ma trinitariamente convergente rete di relazioni.
D’altra parte - limitando qui il nostro discorso, per necessita tematica, alla vita in
divinis -, se & evidente che di reciprocita non si pud non parlare a proposito del
rapporto tra il Padre e il Figlio, e di ciascuno dei Tre con ciascun altro di Essi (per-
ché il Padre non sarebbe Padre senza il Figlio, in quanto il Figlio, riconoscendo il
Padre, lo restituisce per cosi dire al suo essere che & appunto di esser Padre; e cosi
via), € altrettanto evidente che la reciprocita va integrata nel discorso irrinunciabile
della téxis e dell’ordine delle processioni. Non si tratta, dunque, di una reciprocita
piatta e livellatrice, in cui i termini della relazione siano interscambiabili, ma di una
reciprocita costitutivamente articolata e asimmetrica: in cui, dunque, cid che &
reciproco, e dunque formalmente identico, € I'agdpe (che e I'essere di Dio), vissuto
secondo la triplicita della sua forma di attuazione relazionale (quella del Padre, del
Figlio e dello Spirito Santo, ciascuno rispetto agli Altri)®.

Né la dinamica/categoria della reciprocita va equivocata nel senso di una logica
semplicemente dialogica o binaria. Trinitariamente, infatti, la reciprocita presup-
pone e propizia sempre un tertium: non solo come “in mezzo" o “tra” (zwischen)
della relazione o come frutto di essa, ma (integrando questi due significati, en-
trambi pertinenti) come termine intenzionale intrinseco alla relazione stessa di reci-
procita. La quale, se trova la sua esplicazione normativa e paradigmatica nella rela-
zione tra Padre e Figlio (e i figli nel Figlio), trova al tempo stesso nello Spirito Santo
la sua condizione di possibilita e il suo risultato, sempre di nuovo riproponendo la
dinamicita della relazione reciproca tra il Padre e il Figlio (e i figli nel Figlio)’.

Va qui ripresa - a livello di analogia antropologica -, e opportunamente scavata,
I'intuizione del condilectus proposta di Riccardo di San Vittore. Che nell’esperien-
za dell’'amore occorra essere in due é evidente: altrimenti non vi sarebbe amore,
essendo esso privo di quell’oggetto per cui & di fatto amore. Chiede invece, for-
se, un salto dell’intelligenza intuire che nell’amore si deve essere in piu di due, e
non soltanto nel senso (agostiniano) per cui si da, necessariamente, la relazione
d’amore tra I'amante e I'amato (e viceversa: reciprocamente), ma nel senso che vi
dev'essere un tertium come oggetto intenzionale dell’amore degli amanti. In real-
ta, a ben guardare, che cosa c’e di pit profondo e vero nell’esperienza dell’amore?
L'amore vuole gratuitamente il bene dell’altro: non si appropria dell’altro, vuole il
bene suo, e cioe che I'altro sia pienamente sé. Ora, qual & il bene piu grande e piu

6) Cf. K. Yamamoto, Réciprocité et asymétrie. Une nouvelle typologie de deux modéles de
la théologie trinitaire, in «Nouvelle Revue Théologique», 132 (2010), pp. 217-236.

7) Cf. A. Clemenzia, Dal “Noi” trinitario al “noi” ecclesiale. In dialogo con il progetto teo-
logico di H. Mhlen, Tesi di Dottorato presso la Pontificia Universita Lateranense, Roma 2010.




vero dell’altro? E che lui pure sperimenti che cos’é I'amore, e cioé che a sua volta
voglia il bene di un altro. Non solo che voglia il mio bene: questo senz'altro, perché
I'amore é tale quand’é reciproco. Ma la reciprocita e vera quand’e aperta ed effu-
siva. La reciprocita é tale quand’é effusivamente reciprocante: e cioe indirizzata a
moltiplicare all'infinito il dinamismo stesso per cui & reciprocita.

2. Il non-essere positivo e relazionale dell’amore

La categoria della reciprocita, intesa in senso trinitario, offre lo spazio d'illuminazio-
ne adeguato per scoprire la valenza positiva e addirittura irrinunciabile del “non-
essere” nel linguaggio trinitario. Il primo autore che, con pertinenza teologica,
ha vigorosamente sottolineato la necessita di un impiego attento e rigoroso delle
ressources de la négativité per esprimere la verita di Dio Trinita e stato G. Lafont
nel suo Peut-on connaitre Dieu en Jésus Christ?®. Accanto a lui, solo qualche tem-
po dopo, & stato G.M. Zanghi, al sequito dell’intuizione di Gesu Abbandonato di
Chiara Lubich, a illustrare in forma incisiva e programmatica questa stessa istanza
sul livello di un‘ontologia trinitaria®. Ma andiamo per ordine: di quale concetto di
non-essere propriamente qui si tratta?

La tradizione metafisica classica, come noto, gia a partire da Platone conosce due
accezioni e due diversi contesti d'uso del concetto di non-essere: quello assoluto,
per cui di una cosa si afferma che essa semplicemente non ¢&; e quello relativo,
per cui si afferma che una cosa non ¢ I'altra. Ovviamente, questo discorso, nella
cosmovisione greca, non tocca il Divino, che assolutamente € o, meglio ancora,
assolutamente ¢ al di la dell’'essere, essendo esso propriamente |I'Uno per sé inef-
fabile in quanto escludente da sé ogni alterita.

Ma e proprio nello spazio di novita della conoscenza del mistero di Dio aperto dalla
rivelazione cristologica che fa capolino la necessita dell'uso linguistico del non-essere
per dire con pertinenza la figura del Dio Trinita. E stato per primo Agostino che, per
affermare logicamente e ontologicamente, nel rigore del discorso teologico, la reale
distinzione/alterita dei Tre nell’unica essenza divina, ha recisamente affermato che /'u-
no non é ['altro, essendo perd ciascuno I'unico vero Dio'™®. Il non-essere relativo - ecco
il novum del discorso cristiano intorno a Dio - sta dunque di casa (seppure con una
sua peculiare formalita) anche in divinis, e non solo a livello delle cose finite e create.
Ma occorre chiedersi - ecco la questione che logicamente si pone a partire di qui -:
questo non-essere relativo esprime solo, in modo assoluto, la sussistenza distinta
di ciascuno dei Tre, o dice anche qualcosa del loro rapporto? In altri termini: il non-
essere relativo non apre conseguentemente all’intuizione, fondata sull’evento della
rivelazione, di un non-essere relazionale?

8) G. Lafont, Peut-on connaitre Dieu en Jésus Christ?, Cerf, Paris 1969.

9) Cf. G.M. Zanghi, Dio che e Amore. Trinita e vita in Cristo, Citta Nuova, Roma 1991; Id.,
Gest Abbandonato maestro di pensiero, Citta Nuova, Roma 2008.

10) Mi permetto rinviare al mio Quaestio de alteritate in divinis: Agostino Tommaso Hegel, in
«Lateranum», LXVI (2000/3), pp. 509-528; cf. anche Sul luogo della Trinita: rileggendo il "De
Trinitate" di Agostino, Citta Nuova, Roma 2008.



Questa intuizione, in verita, si fa strada progressivamente, e molto faticosamente,
solo con la modernita. Essa, infatti, ha necessita, per potersi esplicitare con per-
tinenza, di tre dati: dell’acquisizione di un fondato presupposto teologico, della
riscoperta di un dato centrale della rivelazione e di un contesto culturale specifico
e sfidante come quello moderno.

Il presupposto teologico necessario € quello del concetto di Persona divina come
relazione sussistente formulato con cristallina chiarezza da Tommaso d'Aquino.
E solo a partire da questo concetto, infatti, ma collocato entro I'orizzonte della
reciprocita trinitaria del rapporto tra le Persone divine prima delineato, che diventa
possibile (e necessario) parlare di un non-essere relazionale, e dunque eminen-
temente positivo, per esprimere I'essere che & amore, e che dunque si da nella
relazione all’altro, delle divine Persone.

Ma perché cid avvenga, perché, nell’orizzonte della reciprocita, si acceda a tale lin-
guaggio, & necessaria la riscoperta e la messa in valore di un dato centrale della rive-
lazione cristologica: il fatto, cioé, che Dio, cosi come si comunica escatologicamente
all'uomo nella pasqua di Gesu Cristo, & Agape (cf. 1Gv 4,8.16), vale a dire dedizione
gratuita di sé nell’espropriazione totale di sé (kenosi, cf. Fil 2,7). E questo, probabil-
mente, il guadagno piu prezioso della cristologia e della teo-logia contemporanea.
Infine, non bisogna sottovalutare - anche se occorre farne un attento discernimen-
to a motivo della sua intrinseca ambiguita - il contesto moderno dell’assenza e
della morte di Dio. Il fatto & che la modernita, per la prima volta nella storia, attinge
I'esperienza del non-essere (il nihil) che si fa strada con la parabola travolgente del
nichilismo: sia come esperienza inedita del sentimento della non-presenza di Dio
alla storia; sia come esperienza, altrettanto inedita, di quel non-essere negativo che
é frutto della liberta quand’essa si chiude al dono di sé in risposta al dono di Dio.
Questa scoperta veemente, e non di rado tragica, del non-essere, anche nella sua
carica negativa e persino distruttiva, & di fatto diventata possibile - e questo ¢ il
punto su cui la teologia e la cultura d'ispirazione cristiana debbono attentamente
riflettere - solo a partire dall’evento di Gesu Cristo. Prima non erano possibili. Sia
perché & GesU stesso, nel suo evento di morte/risurrezione, che s'e calato dentro
I'abisso del non-essere negativo; sia perché solo di fronte a Lui diventa praticabile
una chiusura all'amore di Dio tale da far sperimentare il non-senso irrimediabile
del proprio esserci.

Non & un caso, dunque, che pensatori come Hegel, nello spazio drammatico della
modernita, abbiano intuito - coi fatali fraintendimenti che abbiamo avuto occasio-
ne di indicare' - che il non-essere non & per sé dimensione alternativa ed esterna
all’'essere: ma il motore stesso del suo interno movimento. Ma cid diventa teologi-
camente pertinente solo la dove I'evento cristologico é letto, nella luce della fede,
come l'atto libero di dedizione di sé del Figlio/Logos fatto carne che si cala nell’a-
bisso del non-essere negativo della chiusura a Dio e ai fratelli per amore: vivendo
le tragiche conseguenze, anzi la situazione stessa del non-essere negativo, nella
positivita perfetta di quell’amore che & dono-di-sé e che € accesso alla novita della
risurrezione. Non-essere (perdere la vita) per essere (ritrovarla).

11) Cf. i nostri Il negativo e la Trinita: jpotesi su Hegel, Citta Nuova, Roma 1987; La percezio-
ne della forma. Fenomenologia e cristologia in Hegel, Citta Nuova, Roma 2007.




Dunque, la semantica del non-essere positivo o relazionale & quella che propria-
mente esprime la dinamica intrinseca dell’evento cristologico, rivelando, nel lin-
guaggio dell’analogia, che I'essere di Dio come Agdpe é attraversato/vivificato dal
non-essere reciproco per amore e come amore di ognuna delle Persone divine nei
confronti delle Altre. E cid che, con linguaggi diversi, dicono gia la teosofia di Ro-
smini nel”’800 e, soprattutto, le teologie di Bulgakov e von Balthasar nel 900 e la
mistica trinitaria di Chiara Lubich. Con le parole di von Balthasar:

«Si puo arrivare al concetto limite che “il divino autopossesso s'e-
sprime nel perfetto dono e reciproca dedizione di sé, dove & coin-
clusa anche la propria esistenza, quella che nella creatura non ¢ a
disposizione della creatura” (A. Brunner)'. [...] L'autodedizione del
Padre, che dona non solo qualcosa di cid che ha ma tutto cid che é
[...] passa interamente al Figlio generato [...]. Questo totale dono di
sé, che il Figlio e lo Spirito rispondendo ripeteranno, significa qual-
cosa come una “morte”, una prima radicale “kenosi”, se si vuole:
una super-morte»'3.

In questo testo si possono evidenziare due affermazioni:

1) I'elevazione analogica del concetto di kenosi e di morte (col tipico richiamo
all'eminenza di sapore dionisiano: “super-morte”);

2) la costatazione che ci troviamo di fronte a un concetto limite nell’espressione
dell'ontologia del divino: dopo il concetto agostiniano di relatio, quello tomasiano
di relatio subsistens, quello rosminiano dell’atto del dare tutto/ritenendo tutto.
Circa la pertinenza del primo asserto i pareri sono discordi (penso, da un lato, a
S. Bulgakov e, dall'altro, a G. Lafont) e in ogni caso & necessario molta prudenza
linguistica e concettuale al fine di distinguere ed esprimere correttamente i diversi
livelli e significati dell’evento cristologico, in riferimento sia alla sua dimensione
antropologica sia alla sua dimensione teologico-trinitaria.

Circa il secondo asserto si puo dire che se Dio & I'Essere che & Agape, Egli € infinito e
reciproco donarsi del Padre, del Figlio e dello Spirito Santo. Cosl, per esprimere la di-
namica abissale di tale dono - come lo rivela il Cristo Crocifisso/Risorto che effonde
lo Spirito “senza misura” -, si puo dire con pertinenza che il Padre il Figlio lo Spirito
Santo, ciascuno nel modo a lui proprio, si donano sino alla consumazione di Sé, con
Cio stesso essendo/divenendo pienamente Se stessi (essere e divenire, intesi non
secondo un'ontologia greca, ma secondo |'ontologia dischiusa dalla rivelazione, in
Dio coincidono). Di Dio, a partire dalla rivelazione, si puo e deve dunque dire che
Eqgli &, ed & Agape; del Padre, del Figlio e dello Spirito Santo, in quanto sussistono
come relazione reciproca, e cioé nel darsi sino in fondo I'Uno all’Altro, si pud e deve
dire che essi sono (5é) solo in quanto non sono (in Sé, indipendentemente dagli

12) Von Balthasar si riferisce qui all'opera di A. Brunner, Dreifaltigkeit. Personale Zugénge
zum Geheimnis, Johannes Verlag, Einsiedeln 1976.

13) H.U. von Balthasar, Theodramatik. Das Endspiel, Johannes Verlag, Einsiedeln 1983 [tr. it.
TeoDrammatica, V: L'ultimo Atto, Jaca Book, Milano 1986, pp. 71-72].



altri), ma Si donano dando tutto Sé, e cosi Si ricevono in ritorno (cf. Gv 10,17-19).
Cio é proprio delle persone divine che sono Dio. Questo orizzonte interpretativo, Ci
permette perd di approfondire quanto gia accennato nel precedente articolo. Per
sé, le persone create non possono vivere in pienezza il non-essere dell’amore, ap-
punto perché sono create: e cioe ricevono |'essere da Dio e non hanno la possibilita
di privarsene ontologicamente. Al massimo & loro possibile, donar-si intenzional-
mente (a livello, ciog, dell’atto di conoscenza e di amore), ma non fino a dimettere
il proprio essere in quanto essere. Cid viene a dire che, nella creatura, essere e
agape non coincidono: Dio solo, infatti, “e"” Agape. Solo la morte costituisce la
dimissione - nelle mani di Dio - di tutto il proprio essere di creatura.

Ma il Cristo crocifisso e risorto, comunicando il suo Spirito, realizza quella “nuova
creazione” che e il compimento cui & destinata per grazia la persona creata. Egli &
il Figlio che si fa uomo e vive il rapporto trinitario dell'amore, come dono-di-sé sino
alla morte, col Padre per lo Spirito Santo nella sua umanita. Tanto che quest’ultima,
perché unita personalmente al Verbo, puo sperimentare (nell’abbandono e nella
morte accettata e vissuta per amore) quel vertiginoso annullamento di sé come
amore, attraverso cui € pienamente inserita per la risurrezione nella vita trinitaria.
Dunque, ¢ solo in Cristo, accolto e vissuto per grazia dalla liberta, che anche la
persona creata pud partecipare sacramentalmente della realta dell'agape filiale.
Non per nulla, San Paolo parla di un “morire” e di un “risorgere” con e in Cristo
(cf. Rm 6,4-5).

Del resto, & in questo “non essere” cristologico e trinitario, “non essere” infinito
d'amore di cui Dio solo & capace, che ha la sua radice la creazione. L'ex nihilo
della creazione va percid compreso come nihil amoris': in coerenza con la pro-
gressiva comprensione dell’evento della creazione che s'é stagliata a partire dalla
rivelazione, ma con quel novum imprevedibile dischiuso dall’evento d'un Dio che
si fa carne e muore in croce. Il nulla assume cosi, paradossalmente, un significato
ricco e pregnante. Non dice soltanto, in negativo, che nulla preesiste al creato se
non Dio; ma dice anche, in positivo, che I'atto di creazione da Dio & atto di puro
amore, atto con cui si fa Egli stesso Nulla, rispetto al creato, perché il creato sia.
Affinché I'altro da sé (e non soltanto I’Altro in sé: il Figlio/Verbo e lo Spirito Santo)
sia, Dio appronta liberamente nel grembo stesso del suo Essere, che e Agape, lo
spazio d’esistenza di tale altro voluto dal suo amore. Questa & la sua vera e infinita
onnipotenza d'amore.

Il nihil della creazione e percio, visto dalla parte del creato, la gratuita assoluta del
proprio venire all'essere; e, visto dalla parte di Dio, I'amore con cui Dio - senz'a-
lienazione di sé - s'espropria di cid che gli & pil proprio, I'essere stesso, per farne
dono gratuitamente all’altro da sé. L'ex nihilo dell’atto della creazione ¢ la pienezza
con cui Dio comunica Se stesso, non di meno, a cio che non & Sé. Di qui la ric-
chezza di virtualita che germinano dal nulla della creazione - come mostra la storia

14) Cf. quanto ho scritto in merito in «Nuova Umanita»: Dio e la creazione - I, XX (1998/1),
pp. 67-88; Creatio ex nihilo amoris. Per una lettura trinitaria del principio di creazione, XXV
(2003/1), pp. 55-68; Creazione in Cristo e nuova creazione nella mistica di Chiara Lubich, in
corso di pubblicazione.




dell’'universo - in quanto esso non e che I'immagine creata, distesa nello spazio e
nel tempo, di quel Nulla/Tutto dell’Amore che in Dio-Trinita & il Verbo/Figlio del Pa-
dre, la sua eterna Sapienza: Nulla, perché riceve il suo essere dall’amore del Padre;
Tutto, perché l'infinita ricchezza del Padre in Lui pienamente si riflette ed & espres-
sa'>. Dire - come fa il Nuovo Testamento - che tutto e stato creato per mezzo del
Verbo significa dire che anche il creato, essendo nulla perché si riceve da Dio, € con
Cid esso stesso chiamato ad accogliere il tutto di Dio, in quanto Dio vi riversa, tra-
mite il Verbo incarnato che effonde lo Spirito “senza misura” (cf. Gv 3,34), la sua
stessa pienezza (cf. Col 2,9; Ef 3,19). Tanto che la meta escatologica del divenire
dell’'universo creato ¢ intuita dall’apostolo Paclo come libera e gratuita in-esistenza
di Dio in tutte le cose create: «lvaf) 6 @eog (Td) TAvToL £V mowowy» (1Cor 15,28).
Come il “non” della distinzione e il “farsi nulla” nel reciproco amore dicono I'unita
e la trinita del Dio che & Agdpe, cosi I'ex nihilo della creazione dice la distinzione
e la relazione d’amore tra Dio e il creato'®: senza separazione e senza confusione.
E dice la trama d’unita e molteplicita di cui lo stesso creato, ai suoi diversi livelli
d'essere e sviluppo, & tessuto nello spazio e nel tempo. Il nulla dell'amore & la
grammatica trinitaria con cui & scritto il libro della creazione.

3. La Trinita luogo della liberta

La categoria ontologica del non-essere relazionale o positivo, illuminata nell’oriz-
zonte della reciprocita trinitaria, non pud non rimandare infine alla grande istanza,
da un lato moderna, dall’altro antica come il vangelo di Gesu Cristo, della liberta.
E vero che nessuna realta come la liberta ¢ al centro della filosofia moderna, e che
anche la teologia contemporanea (da von Balthasar a Jingel e Moltmann) s'é non
poco impegnata su questo fronte, e precisamente in chiave trinitaria. E tuttavia la
sensazione é che siamo lungi da un reale, innovativo e duraturo approfondimento,
quale i tempi esigono e di cui I'evento dell’autocomunicazione di Dio in Cristo
& pregno. E evidente, infatti, che sia |'orizzonte prevalentemente sostanzialistico
antico che quello prevalentemente soggettivistico moderno non sono in grado di
garantire fino in fondo e d'esprimere I'estrema misura di liberta (di Dio e dell’uo-
mo) che Gesu Cristo testimonia. Solo lo spazio della inter-soggettivita come reci-
procita tra gli uomini, vissuta e pensata secondo la misura dell’atto di liberta del
Cristo (che liberamente offre la vita, perdendola e solo cosi riacquistandola [cf. Gv
10,17]), pud permettere, grazie al dono dello Spirito senza misura (cf. Gv 3,34)
che Egli compie nella sua pasqua, un‘esperienza e un’intelligenza della liberta nella
luce dell'ontologia stessa della Trinita.

15) Devo l'espressione che descrive il Figlio/Verbo come “Nulla Tutto” dell’Amore del Padre
agli scritti mistici di Chiara Lubich.

16) Coglie ed esprime assai bene il significato ontologico decisivo dei concetti di relazione
e di dono impliciti nel concetto di creazione, a partire dalla Scrittura, passando attraverso le
tappe piu significativi della storia del dogma sino alla «proposition pour une nouvelle ontolo-
gie», P. Gisel, La création. Essai sur la liberté et la necessité, I’histoire e la loi, 'homme, le mal
et Dieu, Labor et Fides, Genéve 19872



Nella sua ontologia della liberta, Luigi Pareyson ha disegnato in termini netti e
stringenti I'ineludibile sfida cui oggi son chiamate a rispondere, pur muovendo da
versanti distinti, la filosofia e la teologia. Si tratta - egli afferma - di «concepire I’es-
sere stesso come liberta»'”: da un lato, dando esito positivo a quella “filosofia della
liberta” che costituisce il grande anelito, interrotto e di non di rado travisato, della
filosofia moderna; e, dallaltro, e proprio al fine d'una felice riuscita di tale impresa,
riproponendo in forma inedita e rigorosa la relazione tra speculazione teoretica ed
esperienza cristiana, per il fatto che «l'idea di appendere tutto alla liberta, di farne
dipendere ogni cosa, di darle la posizione di centro, di elevarla a origine e fonte,
non puo essere che cristiana»'®.

La provocazione pareysoniana ad affrontare con decisione e parresia il ToAunpog
Aoyog (il discorso temerario) della liberta di Dio quale evento/avvento della sua
stessa auto-originazione, non puo in effetti non incrociare e interpellare, e nel piu
profondo della sua costituzione, la teologia cristiana. Cid che viene messo in gioco
¢ la figura stessa di Dio pensata dalla teologia. Che ne &, in essa, della liberta di
Dio, e persino dell’esperienza di Dio come liberta, donata dalla rivelazione?

A parte la corrente minoritaria e in definitiva marginale del volontarismo divino, cui
Pareyson fa cenno nei suoi ultimi saggi e che vede la luce sul tramonto del Medio-
evo, azzarderei la tesi - da verificare criticamente ma gia rinvenibile, ad esempio,
in S. Bulgakov™ - che il tema, centrale senza dubbio nella rivelazione ebraica e
cristiana, della liberta di Dio sia stato, si, vigorosamente esposto e sviscerato, ma
principalmente, se non esclusivamente, a proposito della relazione tra Dio - quale
Creatore e Salvatore - e il mondo, in quanto oggetto, appunto, d’'una sua libera
e gratuita scelta di creazione e di salvezza. Persino la corrente del volontarismo
divino, a ben vedere, si muove entro quest’orizzonte, anche se I'affermazione d'un
libero arbitrio assoluto e insindacabile di Dio nei confronti dell’altro da sé non puo
non attirare lo sguardo, affascinato e stupefatto, sull’abisso vertiginoso e inson-
dabile del farsi stesso di Dio come Dio. Come tentera di fare Schelling nella sua
Filosofia della mitologia e della rivelazione.

17) L. Pareyson, Il nulla e la liberta come inizio, in 1d., Ontologia della liberta. Il male e la
sofferenza, Einaudi, Torino 1995, p. 457. Uno sviluppo originale dell’'ontologia della liberta di
Pareyson nel recente C. Ciancio, Liberta e dono dell’esere, Marietti, Genova 2009. Senz'altro
degni della massima attenzione, nel saggio di Ciancio, sono: da un lato, la contestualiz-
zazione storica e teoretica dell’ontologia della liberta nel percorso del pensiero filosofico e
teologico occidentale, il che, obiettivamente, costituisce un’apprezzabile integrazione della
prospettiva di Pareyson; e, d'altro lato, un affondo teoretico sulla “relazione liberta-essere”.
La prospettiva cosi fatta valere s'impegna a pensare la liberta «come costitutivamente defi-
nita dalla relazione di alterita, senza che cio significhi dissiparne I'unita», in quanto I'alterita
& pensata «anzittuto come essere (I'essere & posto dalla liberta come condizione della sua
automanifestazione) e poi come pluralita di liberta esistenti» (p. 153). Non & perd percepita
la valenza schiettamente speculativa che mette in gioco la rivelazione di Dio come Trinita, che
invece cerchiamo di esibire nel nostro percorso.

18) L. Pareyson, Il nulla e la liberta come inizio, in Id., Ontologia della liberta, cit., p. 460.
19) Cf., in particolare, S. Bulgakov, Nevesta Agnetsa, YMCA Press, Paris 1945 [tr. it., La Sposa
dell'Agnello, EDB, Bologna 1991, soprattutto la parte I: I/ Creatore e la creazione, pp. 17-
369]. Sulla teologia trinitaria di Bulgakov: P. Coda, L'altro di Dio. Rivelazione e kenosi in Sergej
Bulgakov, Citta Nuova, Roma 1998.




C’e in verita un’eccezione, che andrebbe attentamente vagliata. Si tratta di Duns
Scoto, che ¢ il primo e forse I'unico autore di peso, e come tale autorevolmente
riconosciuto, che non parla solo della liberta di Dio rispetto alla creazione, ma an-
che della liberta in Dio. In quanto, a suo modo di vedere, e anche se con una certa
oscillazione terminologica e concettuale, |'atto stesso della generazione del Figlio da
parte del Padre - ad esempio - € un atto di liberta. Ma, ripeto, la dottrina di Scoto,
nella specifica prospettiva che qui c’interessa, andrebbe accuratamente studiata®.

In ogni caso, la costituzione speculativa della teologia scolastica di matrice tomista,
prevalsa in campo cattolico a partire dal XVI secolo e strettamente legata a una
metafisica dell’essere come sostanza immutabile, apatica e necessaria?’, & riuscita
soltanto a proporre la questione della liberta di Dio nei confronti della creazione,
non quella, temeraria, della liberta di Dio in sé, o meglio di Dio quale liberta. Un
sintomo vistoso di tale struttura speculativa si ha, per un esempio, nell’afferma-
zione, data per scontata in tanta vulgata teologica, secondo cui, mentre si pud e
si deve parlare di liberta di Dio rispetto alla creazione??, non lo si puo né lo si deve
fare per Dio in se stesso: poiché in Lui la liberta coincide con la perfetta adeguazio-
ne di sé alla sua stessa essenza, in conformita a un’interpretazione riduttiva della
definizione scolastica per cui Dio & I'lpsum Esse per Se subsistens®. Che ne &, in
tutto cio, dell’evento gratuito e libero della rivelazione, che apre definitivamente
lo squarcio sul dinamismo d‘infinita e paradossale liberta che Dio stesso é? Mi
riferisco alla liberta del Figlio, Gesu Cristo, che s'attua come tale nell’adesione alla
volonta del Padre: dalla kénosi dell'incarnazione sino a quella, consumata, della
croce e dell’abbandono; e alla liberta dello Spirito, che «soffia dove vuole» (cf. Gv
3,8). Liberta, quella del Figlio e dello Spirito, che rinvia e orienta all'infinita liberta

20) Lo sta facendo, in una tesi dottorale presso la Pontificia Universita Lateranense, Joaquim
Barata, La liberta dif/in Dio. Un’istanza del pensiero contemporaneo a confronto con la teolo-
gia di Duns Scoto.

21) Miriferisco, in particolare, a un certo filone, purtroppo diventato di fatto preponderante,
della tradizione d'ispirazione scolastica nella teologia cattolica, non certo a maestri come
Agostino, Tommaso, Rosmini: in cui & invece evidente |'assunzione progressiva della provoca-
zione che viene all’'ontologia dalla rivelazione cristologica.

22) Cf. J.A. Lopez Casuso, Nota sobre la “necesidad” de Dios frente a su “obra libre”, in
«EstTrin», 7 (1973), pp. 441-450.

23) E sintomatico che anche recentemente, affrontando la questione del rapporto tra Trinita
immanente e Trinita economica, la Commissione Teologica Internazionale, nel suo documen-
to su Teologia - Cristologia - Antropologia, affermi che & necessario «mantenere la distinzio-
ne, da un lato tra la Trinita immanente, per cui la liberta e identica alla necessita nell’essenza
eterna di Dio, e, dallaltro, I'economia trinitaria della salvezza, dove Dio esercita assolutamen-
te la sua liberta, senza subire alcuna necessita di natura» (C.2.2; EV/8, p. 369). Cf. . Neri, Cur
Verbum capax hominis. Le ragioni dell’incarnazione della seconda persona della Trinita fra
teologia scolastica e teologia contemporanea, Pontificia Universita Gregoriana, Roma 1999,
che cerca di precisare il concetto di necessita in relazione all’essenza divina affermando: «Dio
& Trinita e non puo scegliere di non essere se stesso, di essere amore nel modo della genera-
zione, amore nel modo della filiazione, amore nel modo della spirazione passiva. Ma non si
tratta che di una necessita in senso improprio, non - se ci sono concessi due neologismi - di
tipo antropo-ontologico ma triado-ontologico, attinente cioé non a qualcosa di esterno a Dio,
ma interno al suo stesso essere divino e al suo ritmo trinitario» (p. 322). Ma la questione, in
tal modo, é solo rinviata.



d’amore e misericordia del Padre. Tutto cid € non solo costitutivo, ma addirittura
discriminante della qualita piu propria e originaria dell’esperienza cristiana.

Ma tale ¢ la forza centripeta della costituzione metafisica tendenzialmente sostan-
zialistica della teologia classica, che quando si passa dalla Trinita storico-salvifica a
quella immanente - per dirla con K. Rahner -, le relazioni trinitarie vengono espres-
se nei termini della pit rigorosa necessita, con essa venendo identificata, nel suo
significato ultimo, la piu originaria liberta divina. Senza tener conto, oltre tutto,
della netta precisazione enunciata in proposito da Tommaso d'Aquino, secondo
cui Dio e «supra ordinem necessarii et contingentis sicut est supra totum esse
creaturae»?®*. Anche la teologia trinitaria del 900, che ha lottato robustamente per
I'emancipazione dalla tutela d'una metafisica oggettivistica, rimettendo al centro
della sua intelligenza la rivelazione cristologica, I'abisso dell’abbandono e I'evento
delle relazioni d’amore delle tre divine Persone, in realta, non é riuscita a compiere
dei consistenti e definitivi passi in avanti nella direzione d'una convincente onto-
logia della liberta®.

Tanto che le acuminate critiche di cui essa é stata fatta oggetto, ad esempio, da
Massimo Cacciari, nel suo Dell’Inizio, paiono per lo piu cogliere nel segno: se non
sempre sotto il profilo della correttezza ermeneutica nell’analisi delle tesi dei sin-
goli autori, molto di piu sotto quello della configurazione d'una tendenziale figura
speculativa che resta dominante?®®. Cosi che uno stesso filo conduttore, in qualche
modo, correrebbe, nell'interpretazione cosi data della teologia trinitaria, da Agosti-
no a Hegel alle staurologie del 900 (da K. Barth a J. Moltmann e E. Jingel).

Il fatto & che, essendo la liberta senz’altro cio che specifica la dignita unica della
persona umana nel mondo creato, essa non pud non essere, come principio e
archetipo, in Dio. Ovviamente, il passaggio dal creato a Dio, anche e soprattutto
in riferimento all'intelligenza della liberta, va compiuto tenendo conto del crite-
rio metodologico dell’analogia: maior dissimilitudo in tanta similitudine. In questo
movimento analogico occorre pertanto tener conto della classica distinzione, a
livello antropologico, tra libertas minor, come autodeterminazione nella possibilita
di scegliere tra cid che e bene e cid che e male; e libertas maior, come autodetermi-
nazione nella scelta del bene. In Dio, essendo senz'altro predicabile propriamente
la libertas maior, ha perd da trovar radice anche cio che specifica I'atto dell’auto-
determinazione sic et simpliciter quale dimensione intrinseca alla scelta del bene.
Ma I'analogia, per la ragione teologica a suo tempo esposta, va centrata cristolo-
gicamente e dunque la determinazione della liberta, in Dio, va misurata da cima

24) Tommaso d'Aquino, De Malo, g. 16, a. 7 ad 15.

25) Ha colto persuasivamente questa necessita in ambito filosofico e teologico (partendo
da un serrato confronto con la neuroscienza) L. Paris, Sulla liberta. Prospettiva di teologia
trinitaria tra neuroscienza e filosofia, Tesi presso la Pontificia Universita Gregoriana, Roma
2010. Elementi utili si trovano senz'altro in E. Jingel, nella dimensione di un definitivo affran-
camento dell'intelligenza di Dio da ogni forma di neoplatonismo a partire dalla rivelazione
cristologica, e in H. U. von Balthasar, nella prospettiva che pare la pit pertinente e proficua:
quella trinitaria.

26) M. Cacciari, Dell'lnizio, Adelphi, Milano 1990: ho attirato I'attenzione su questa critica di
Cacciari nel mio Intorno all'“Inizio” di Massimo Cacciari, in «Nuova Umanita», XIl (1990/72), pp.
51-66, cui Cacciari stesso ha risposto in «Filosofia e Teologia», VIl (1993/1), pp. 145-154.




a fondo sulla liberta di Cristo e decisamente sul suo esprimersi “sino alla fine”
nell’evento pasquale. Nell’evento pasquale, infatti, la liberta di Gesu trova il suo
definitivo spazio di espressione drammatica nella relazione al Padre, a favore degli
uomini, mediante lo Spirito. Il che c’introduce, teo-logicamente, sul livello dell’im-
manenza divina, nello spazio di un'illuminazione formalmente trinitaria della liber-
ta di/in Dio. Da cui poi, sempre attraverso la mediazione cristologica, sara possibile
ridiscendere, catalogicamente, a un’interpretazione ontologica della liberta sul li-
vello antropologico.

Nell'“ora” pasquale, la liberta di Cristo, spinta sino all’abisso dell’abbandono, si
esprime pienamente per cio che é: rivelazione della libera scelta d’amore del Padre
- «per questo il Padre mi ama: perché io offro la mia vita, per prenderla di nuovo.
Nessuno me la toglie, ma la offro da me stesso, poiché ho il potere (#£ovoia) di of-
frirla, e il potere di prenderla di nuovo. Questo comando ho ricevuto dal Padre mio»
(Gv 10,17-18). E cosi, e solo cosi, che Cristo pud dire con pienezza e definitivita «chi
ha visto me, ha visto il Padre» (Gv 14,9). Tale liberta non puo essere risucchiata e dis-
solta in nessun essere necessario € in nessun autosviluppo necessario del medesimo.
Ma soffermiamoci sul significato della liberta in divinis. Come normativamente
chiede I'evento cristologico, I'essenza della liberta di/in Dio va rinvenuta nello
spazio immanente della Trinita. Essa, in altri termini, va determinata come quella
proprieta identificante I'essere divino (e, per partecipazione, umano) in quanto af-
ferisce alla Persona divina nel sussistere essa come relazione grazie alla reciprocita
trinitaria vissuta con le altre Persone divine.

In altre parole - e qui dobbiamo distinguerci dall’ontologia della liberta di Pareyson?’
- la liberta non va anteposta all’'essere, ma piuttosto colta come sua espressione
essenziale la dove I'essere (nella luce della rivelazione trinitaria della pasqua di
Cristo) & identificato con I'agape. Dio, infatti, & essendo amore o, per la reciproca,
amando é: nel senso che I'evento del suo essere (actus) si da nell’amore, e cioe
nell’amare, nell’essere amato e nell’essere uno e distinti in questo reciproco amore.
Se |'Essere & perché e amore, I'amore che e Dio & per sé Trinita: e cioé reciprocita
trinitaria, in cui ciascuna Persona non & (in sé e per sé) se non nella relazione (con/
alle altre). Il che implica la liberta come atto di dedizione piena di sé, e cioé come
relazione in atto. La liberta in Dio, dunque, né antecede né pone I'essere, ma,
essendo I'essere amore, ¢ |'atto stesso mediante cui ognuna delle Persone divine,
nella taxis trinitaria che la distingue rispetto alle altre, e se stessa nella dedizione
alle Altre che a loro volta a Sé la restituiscono.

Spingendo la nostra intelligenza di fede in questa direzione, nella fedelta alla lo-
gica della rivelazione, si pud intuire come, nella Trinita, la liberta non possa essere
definita ontologicamente come una grandezza assoluta ma piuttosto - come tutto
in Dio - relazionale. Essa dunque, se, da un lato, designa il dono di Sé - gratuito
e pieno - all’Altro, dall’altro lato, e correlativamente, designa I'integrita d’essere
sussistente sperimentata da ogni Persona per |'accoglienza di Sé in Altro, la resti-
tuzione di Sé in Sé dall’Altro, e la sempre rinnovata dedizione di Sé a e per |'Altro.

27) Ho sviluppato questa distinzione nel mio /I logos dell'esistenza ovvero della relazione
che é liberta, in L'esistenza e il logos. Filosofia, esperienza religiosa, Rivelazione, a cura di D.
Bubbio e P. Coda, Citta Nuova, Roma 2007, pp. 76-89.



La liberta dell’amore e nell’amore, in altri termini, & al tempo stesso, per ognuna
delle Persone divine, principio del proprio inalienabile atto di dedizione accolto
dall’Altro e risultato dell‘atto di dedizione dell’Altro nei confronti di Sé. E anche
per questa ragione teologica, e cioé muovendo da questa prospettiva, che si puo
intuire come ciascuna della Persone divine sia Dio, I'unico vero Dio, e al tempo
stesso come lo sia solo con le Altre e mai senza di Esse. Se questa prospettiva &
teologicamente plausibile, occorre a questo punto declinare tale logica, nel rispet-
to della taxis trinitaria e del suo movimento pericoretico, in riferimento specifico a
ciascuna delle Persone.

Innanzi tutto, in fedelta alla rivelazione cristologica della Trinita, si puo interpretare
I'originario (e sempiterno) avvento di Dio, in quanto Padre, come /o stupore primi-
genio e immacolato sperimentato da Dio rispetto al proprio essere che & amore:
stupore che, per il fatto stesso della novita e della gioia inesauribile che da esso
scaturisce, & per sé e in simultanea desiderio che I’Altro sia: il di-fronte, I’Amato.
Proprio come narra, sul livello della creazione, il duplice racconto genesiaco: la
dove si dice che I'uomo e la donna sono co-originariamente creati, e si descrive lo
stupore dell’'uomo-Adamo a trovarsi posto nell’essere, che risuona schietto, inatte-
50 e sazio solo quando gli é posta di fronte la donna-Eva.

Cosi, secondo la simbolica trinitaria, e nel rispetto della maior dissimilitudo in tanta
similitudine, accade, originariamente?, in Dio. Nell’atto di liberta in cui originaria-
mente Dio, da sé iniziando, “diventa”??, volendolo, Abba, Padre: donando tutto
Cio che possiede ed &, a quell’Altro da Sé che viene all’essere nell’atto stesso in cui
Dio/Abba, consentendo liberamente al suo essere, che € amore, sceglie che anche
I’Altro sia. In quest’atto originario di amore/liberta si consuma il primordiale e ar-
chetipico “dramma” della storia di Dio: quello in cui & dischiuso anche lo scenario
entro il quale si svolgera il dramma della storia dell'uomo e del Dio fatto uomo.
Dramma, rischio, e piu d’ogni altro vertiginoso e decisivo, perché I'atto in cui Dio
si riconosce e si vuole Padre nella dedizione totale e piena di Sé al Figlio (che tale,
e cioe totale e piena, ha liberamente da essere: perché se cosi non fosse, non sa-
rebbe atto originario di quella liberta che, come liberta, si ha in pienezza solo nel
donarsi in pienezza), tale atto non solo cammina sull’orlo dell’abisso del nulla, ma
impavidamente lo attraversa: & kenosi originaria. Il Padre, volendo I'Altro, il Figlio,
Gli concede tutto cio che Egli e, Gli si consegna senza residui. S‘annienta in tale
consegnarSi. Se cosi non fosse, quella di Dio/Abba non sarebbe né vera liberta
né vera relazione all’altro. Sarebbe impietramento originario e immobile in quella

28) Quando uso, nel presente contesto, il termine “co-originario” non intendo negare il
principio trinitario della teologia patristica e scolastica secondo cui, nella té&xg (I'ordine) delle
Persone della Trinita, al Padre soltanto va attribuito il nome di &py1 (principio): mi riferisco
piuttosto al linguaggio biblico, e giovanneo in particolare, secondo cui nell'dpy, che & Dio,
sono sia il Padre sia il Logos sia lo Spirito Santo. In tal senso, penso sia non solo corretto ma
necessario parlare di una co-originarieta delle tre divine Persone nell’'unita della Santissima
Trinita. Il principio della co-originarieta, d'altra parte, ha una decisiva importanza per una
pertinente elaborazione dell’'ontologia trinitaria (come ho cercato di mostrare sin da Evento
Pasquale. Trinita e Storia, Citta Nuova, Roma 1984, pp. 178-184).

29) E evidente che il “divenire” di cui qui parlo & identico all’essere, e ad esso coestensivo:
essendo appunto |'essere di Dio come amore che ¢ liberta.




necessita e identita che coincidono con I'implosione di sé in sé: il vuoto, il nulla.

E se cosi non fosse, anche quella del Figlio - Adyog ed Eikav del Padre, secondo il
linguaggio del Nuovo Testamento - non sarebbe vera liberta. Proseguendo, infatti,
il nostro racconto dell’evento in cui il Figlio e fatto e insieme - e indissolubilmente
- si fa il Figlio, possiamo intuire il suo originario stupore, echeggiante quello altret-
tanto e, se possibile, ancor pil originario del Padre. Stupore nel ritrovarSi, gratu-
itamente, partecipe del miracolo originario d’essere «Dio da Dio, luce da luce»,
secondo il simbolo di Nicea (e possiamo aggiungere, liberta da liberta). Da qui, il
trasmutare, da subito, dell’evento del suo venire all’essere, in liberta, dal Padre, in
un altrettale atto di liberta, in cui Egli sceglie con gratitudine il suo originario esser-
Figlio e, con cio, restituisce Sé, in amore-liberta, al Padre, restituendo cosi al con-
tempo il Padre al suo libero esser Padre, attraverso la sua libera scelta d'esserne il
Figlio unigenito. Cosi il rischio originario, e abissale, del Padre, il suo attraversare il
non-essere di sé perché il Figlio sia, e sia liberta, trova eco e risposta e restituzione,
libera e gratuita, nel rischio del Figlio che, riconoscendo il suo inizio dal non-essere
per amore che il Padre si fa perché Egli sia, s'annienta liberamente a sua volta,
attraversando anch’egli I'abisso del suo non-essere e cosi ritrovandoSi, di fronte e
nel Padre, per chi Egli &: il Figlio.

Ma il racconto dell’originario evento/avvento di Dio in Dio non si ferma qui. L'even-
to della co-originaria relazione, in reciproca liberta, del Padre e del Figlio, infatti,
proprio perché & evento di liberta inesauribile e creativa non termina ad Essi, a
nessuno dei due, né al loro rapporto come a un che di astratto o sostanzialistico.
La relazione vissuta in liberta dal Padre nei confronti del Figlio, e dal Figlio nei
confronti del Padre, e stupore, inebriato di gioia, di ciascuno di fronte al gratuito
atto di liberta dell’altro: e stupore di gioia per la riuscita dell’amore come evento
della liberta - iniziale (del Padre) e responsoriale (del Figlio) - in cui si fa evento di
liberta I'essere Dio di Dio come amore: € stupore di gioia per la vittoria dell’essere
sul non-essere. Come per il Padre lo stupore d'essere si converte nella liberta scelta
d’amore per cui I'Altro €; e come per il Figlio lo stupore d’esserci si converte nella
scelta d'accogliersi e ridonarsi in amore al Padre; cosi lo stupore della libera recipro-
cita d’amore del Padre e del Figlio e la “scoperta” ch’Essi in tal modo fanno della
liberta dell’'amore come essenza viva e verita dell’essere che sono in quanto Dio.
Tale scoperta si converte nella libera co-originazione dello Spirito, Spirito di liberta
e di amore, da parte del Padre e del Figlio.

Il quale Spirito Santo, essendo rivelazione e glorificazione (86€a), in Dio, dell'amore
e della liberta che Dio Padre e Figlio insieme sono, non puo esser concepito quale
mera passivita (in quanto semplicemente “procedente” dal Padre e dal Figlio - I'oc-
cidentale Filiogue - o dal Padre per mezzo del Figlio - I'orientale Siox vidv). Essendo
anch’egli, infatti, év &pyn, con il Padre e il Figlio, essendo anch’egli co-originario
al Padre e al Figlio nell’evento immemoriale e sempre adveniente dell’originarsi di
Dio da Dio come Dio, anch’egli, lo Spirito Santo, & liberta in Dio stesso: essendo
Eqgli, se si puo dire, il farsi Evento della liberta e dell’amore che Dio stesso é. Il che
permette, in questo momento apparentemente compiuto della storia originaria in
divinis, di rileggere e rinnovare l'intero racconto, approfondendone ulteriormente
e di nuovo il significato nella prospettiva di un‘ontologia trinitaria della liberta.

La verita trinitaria della co-originarieta del Padre, del Figlio e dello Spirito Santo, e il
significato di liberta che I'originazione dello Spirito acquista nel racconto proposto,



infatti, fa si che la presenza e I'azione dello Spirito nell’evento originario dell’esser
Dio di Dio come Trinita possa con pertinenza interpretarsi come il movimento della
novita e inesauribilita di Dio in Dio. E precisamente lo Spirito di liberta, suscitato
dal reciproco stupore in cui il Padre e il Figlio riconoscono nella loro reciprocita la
riuscita gratuita ed eccedente della liberta dell’amore, che a sua volta sollecita dal
suo intimo la liberta del Padre affinché rinnovi I'atto originario di liberta in cui Egli
diventa Se stesso - Padre - originando il Figlio; e insieme sollecita dal suo intimo la
liberta del Figlio affinché Egli s'accolga sempre di nuovo come frutto della liberta
del Padre, tutto proiettandoSi verso il Padre e dandoGli cosi d’essere Padre, dive-
nendo con cio Egli stesso Figlio.

L'Evento della liberta e dell’lamore, dunque, di continuo si rinnova in Dio e, se pos-
sibile, s'arricchisce e s'accresce. La verita trinitaria della co-originarieta del Padre,
del Figlio e dello Spirito, da un lato suggerisce che, se lo Spirito & certo frutto del
riconoscimento del Padre e del Figlio e dunque viene “dopo” di essi, egli & perd
anche contemporaneo a loro. Come il Padre non sarebbe Padre senza il Figlio, cosi
il Padre non potrebbe porre I'atto originario di amore/liberta, ch’Egli stesso & ge-
nerando il Figlio/Ldgos, senza quello Spirito che & il soffio incoercibile della liberta
dell’amore. E altrettanto pud dirsi, nel modo a lui proprio, del Figlio/Logos.

A partire da qui si potrebbe proseguire il racconto in riferimento sia alla realta della
creazione come atto di liberta, ex parte Dei e insieme e diversamente ex parte ho-
minis, sia all’evento dell'incarnazione e dell’abbandono del Figlio fatto carne, nella
luce del Risorto e dello Spirito effuso “senza misura”. Proiettando infine lo sguardo
verso |'éschaton compiuto. Ma cio aprirebbe il nostro discorso, pil specificamente,
all’antropologia, alla cosmologia e all’escatologia.

PIERO CODA
Professore ordinario di Teologia sistematica presso I'Istituto Universitario Sophia
piero.coda@iu-sophia.org
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In one of her earliest writings, the essay
"Le Beau et le Bien" in 1926, Simone Weil
asks herself about the nature of beauty
and its meaning. She refers in particular
to architecture and underlines how "the
temple" shows itself to be a "law unto
itself". The temple, therefore, is not an
"imitation" or copy in any way at all: its
parts are beautiful if considered within
the unity of the temple itself and not if
looked at in isolation from one another.
The same criterion is valid for music,
whose perfection appears in its unity, as
it is valid supremely also for dance, a "liv-
ing architecture in movement". Indeed,
the elements of dance "are no longer
stones but people ... taken from their
animal existence to be transported into
the life of society, that is, the life that is
properly human". The reason for this Is,
in Weil’s view, that dance derives from
liturgy and "liturgy is nothing other than
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“LA PERCOSSA
DEL BELLO"

La bellezza come discesa
e ascesa in Simone Weil

the manifestation of society". According
to Weil beauty presents itself as some-
thing "impenetrable by the spirit and
responding to all because of a single,
mysterious presence: the symbol of God
as object, just like the sphinx". Art pre-
pares for silence and a new way of see-
ing things, by means of the experience of
beauty it possible to come to see things
as they are: "Things are as they are: the
supreme lesson. Sum qui sum in creation.
Space and solitude in painting. Space is
solitude, indifference to all things. Some
events are no more meaningful than
others, also the crucifixion of Christ was
no more meaningful that a pine-needle
that falls; God wants all things equally ...
the arts use the materials of space and
time, and this indifference is the object
they portray". Art, therefore, is the repre-
sentation of the indifference of all things
and in this way, in Weil’s view, it can pre-
sent itself as the downward movement
which is the condition for an upward
movement, that is, it is that movement
which allows us to return to the reality of
things - namely their indifference - and
to discern their essence: "seeing the es-
sence beneath existence", seeing the di-
vine lying beneath all things.



1. La natura della bellezza

In uno dei suoi primi scritti, il saggio del 1926 Le Beau et le Bien, Simone Weil inizia
la propria trattazione affermando: «L'uomo vive in tre modi: pensando, contem-
plando, agendo; in quanto egli pensa che qualcosa nell’'universo risponde a questi
tre modi, egli ha le idee del vero, del bello e del benex»'.

Nello scritto, un elaborato redatto quando era ancora allieva liceale del grande
maestro francese Alain, la giovane pensatrice s'interroga sulla natura del bello e
del bene e del nesso che, come suggerisce il titolo, li lega insieme.

Da subito, interrogandosi sulla natura del bello e sul significato e valore dell’ope-
ra d'arte, ella rileva come essa, per sé, non abbia un riferimento immediato alla
morale. Non ha senso, anzi - scrive -, porsi il problema se sia 0 meno «conforme o
contraria alla morale [...]. D'altra parte, la virtu ha qualcosa di rigido e severo che
sembra contrario al bello»2.

La giovane Simone, per tentare d'indagare la natura del bello e propriamente sof-
fermandosi sulla produzione artistica, si attarda a riflettere circa la capacita che
I'opera d'arte ha di attrarre |'attenzione e si riferisce a un’opera di architettura, a
un tempio, la cui bellezza colpisce I'osservatore. Davanti al tempio, non penso ai
mattoni dai quali & composto, non penso a che cosa serve: «Il tempio arresta il mio
corpo e il mio spirito»3.

A contatto col tempio “tutto si ferma”. Certamente, le pietre che formano il tem-
pio sono disposte secondo “leggi meccaniche”, altrimenti esso crollerebbe; é an-
che possibile che qualcuno sposti alcune pietre, rispettando leggi architettoniche,
ma, in questo caso, |'unita rappresentata dal tempio non sarebbe piu la stessa che
ha arrestato la mia attenzione: «Il tempio € un ordine di pietre; e questo ordine
non & un ordine meccanico»*.

Una volta entrate a far parte della costruzione, le pietre divengono in qualche modo
una nuova realta: il tempio «ha un essere proprio»° tale per cui, se ne volessi spostare
qualcuna, «io credo - scrive la Weil - [esso] resisterebbe»®. Modificarlo significhereb-
be andare contro una certa tendenza del suo essere e una certa resistenza dello spet-
tatore a modificarne I'essenza. Se io rimuovessi una pietra, «questa domanderebbe
di tornare alla sua antica posizione; ed anche il resto del tempio lo domanderebbe»’.
Certamente - rileva la Weil - «questo linguaggio & mitologico», ma non ne esiste
un altro per parlare di queste realta. Infatti, giacché esiste, questa “tendenza” a
resistere alla modificazione e a conservare il proprio “essere” é rivelativo che «que-
sto ordine del tempio che non possiede il mucchio di pietre & finalita [...] il tempio
in quanto tempio & dunque finalita. Ma quale finalita?»®.

1) S. Weil, Le Beau et le Bien, in Guvres completes |. Premiers écrits philosophiques (d'ora
in poi OC 1), Gallimard, Paris 1988, p. 60.

2) Ibid.

3) Ibid.

4) Ibid., p. 61.

5) Ibid.

6) Ibid.

7) Ibid.

8) Ibid.




Considerando uno strumento d'uso comune come il martello e una figura geome-
trica come il cerchio, la Weil sottolinea che I'uno e l'altro indicano altra cosa da
loro stessi. Modificandoli, semplicemente i trasformo ed essi tornano a essere la
materia di cui sono fatti: il martello, se modificato, perde il suo valore strumentale
e cosi il cerchio, che perde il suo concetto di cerchio.

Questo non vale per il tempio che, invece, ha una finalita in sé e non rinvia ad altro
che a sé. Le pietre che lo compongono, una volta che il tempio sia distrutto, rin-
viano ancora al tempio di cui resta la memoria: «Il tempio non é regolato secondo
alcun fine esistente o astratto che sia al di fuori del tempio; non é regolato che su
se stesso; non puo essere comparato che a se stesso»°.

Le sue parti sono belle se considerate nell'unita rappresentata dal tempio, non lo
sono se prese separatamente. Il tempio

«& perfetto in sé, un assoluto nell’esistenza; [...] & 1a, & tutto quello
che ne posso dire; & I'oggetto [...] Questo carattere d'oggetto in
qualche modo irriducibile appare soprattutto nell’architettura; men-
tre la musica sembra la sostanza stessa dell’anima. Tuttavia, a ben
riflettere, anche una sinfonia sembrera un oggetto cosi duro e impe-
netrabile come un tempio».

La perfezione della musica, come per il tempio, appare nel fatto che

«ciascuna nota e ciascun silenzio, sebbene imprevedibile, sono necessa-
ri, € non possono essere cambiati senza che scompaia 'intera bellezza.
L'ordine della musica & cosi inflessibile quanto quello dell'architettura.
Tutte le note di una sinfonia sono insieme mezzi e fini, come le pietre di
un tempio; e la sinfonia, come il tempio, & perfetta in sé e non richia-
ma ad altro. Anche per il suo rigore matematico, la musica & I'arte piu
vicina all'architettura. Ma la stessa perfezione si trova in tutte le arti»".

Nel breve saggio giovanile, Weil non si occupa di tutte le produzioni artistiche, ma si
sofferma sulla danza qualificandola come una «architettura vivente e in movimento»'2.
Nella danza gli elementi «non sono piu le pietre ma gli uomini; e gli uomini che
fanno parte della danza sono sottratti attraverso questa dalla vita animale per
essere trasportati nella vita della societa, cioé nella vita propriamente umana»'.
Questo perché la danza é una derivazione della cerimonia e la «cerimonia non &
che la manifestazione della societa». Danzando, «gli uomini realizzano la propria
vocazione di uomini. Tutte le arti, e I'architettura in particolare, sono dei simboli
della danza, o piuttosto della cerimonia»™.

9) Ibid, p. 62.
10) Ibid.
11) Ibid, p. 63.
12) Ibid.
13) Ibid.
14) Ibid.



In questo senso, la Weil rileva come il fine proprio dell'architettura sia quello di
«trasportare nelle pietre le relazioni umane». In tale maniera, stabilendo relazioni,
relazioni che non sono copia di alcun modello di relazione, I'umanita realizza pro-
priamente la propria vocazione, supportata dallo stesso “ordine dell'universo” che,
sottolinea la pensatrice, in modo misterioso impone una certa forza di “resistenza”
alla modificazione orientata a perturbare lo stesso ordine che, una volta prodotto,
si impone come una nuova realta. «Cosl, una volta che il tempio e stato demolito,
I'uomo pud facilmente vedere in qualsiasi pietra qualche cosa che € in sé e per
sé»'>. Questo & possibile perché egli vi riconosce una

«perfezione propria; questo vale per qualsiasi materia. La materia,
che non era precedentemente che sentimenti e affezioni del corpo
per I'uomo, diviene per lui oggetto percepito, una volta che I'arte
gli ha insegnato a vederla bella; e come un frammento del tempio
& ancora bello perché noi ci vediamo il simbolo del tempio intero,
cosi tutto nell’universo e bello perché simbolo dell’'universo. L'opera
d'arte & simbolo dell’'universo in un altro modo, in quanto la sua
perfezione rappresenta quella di questo altro oggetto immenso; ma
nell’arte e nella natura, il bello & sempre lo stesso: materia umana,
per cosi direx»'®,

Il bello e lo stesso oggetto nel quale forma e materia non sono che una stessa
Cosa; esso risulta pertanto una realta «impenetrabile allo spirito e rispondente
a tutto per la sua sola presenza misteriosa: simbolo del Dio oggetto, tale & la
Sfinge»". L'arte dunque non e imitazione di alcunché: «Se un artista cerca di
imitare sia una cosa sensibile sia un fenomeno psichico, un sentimento, ecc., fa
opera mediocre. Nella creazione di un‘opera di primissimo ordine |'attenzione
dell’artista e orientata verso il silenzio e il vuoto»'®. La bellezza dispone al silenzio,
dispone a un modo nuovo di vedere le cose; le pietre del tempio non sono piu pie-
tre, ma acquistano nuovo significato e valore nell'unita dell'opera; permangono
come elementi distinti ma rispondono ad una nuova finalita che non ha bisogno
di servire a qualcosa, o che non & copia di altra cosa presente nell'universo: essi
sono la realta che si impone, potremmo dire, che si presenta in una forma inedita.
Anticipando una prospettiva che trovera importanti sviluppi nella filosofia erme-
neutica contemporanea e specialmente in Ricoeur, la Weil qualifica I'arte come
un processo di attenmzione e non mimetico se con il termine mimesis intendiamo
I'imitazione o la copia. L'arte, nella prospettiva weiliana & in qualche modo pos-
sibilita di creazione di mondi o di rifigurazione dello stesso reale. Questo modo
di intendere I'arte vale in modo speciale per I'opera d'arte contemporanea dove
|'artista, rileva Messori,

15) Ibid.

16) Ibid., p. 63.

17) Ibid., p. 64.

18) Discesa di Dio. La Grecia e le intuizioni precristiane, Borla, Torino 1967 (d'ora in poi Gl),
pp. 99-100.



«lavorando nel nascosto e nel dimenticato, apre un nuovo mondo.
Non un mondo altro, fittizio - dunque insignificante e totalmente
innocente -, ma il nostro stesso mondo; e I'apertura non e da inten-
dersi come una creatio ex nihilo, ma come una inventio. “Si puo,
dunque, utilizzare il termine ‘'mondo’ [scrive Ricoeur] in tutto rigo-
re, soltanto quando I'opera produce nei riguardi dello spettatore o
del lettore il lavoro di rifigurazione che mette a sogquadro la sua
aspettativa e il suo orizzonte: I'opera si rivela essa stessa capace di
un mondo, solo nella misura in cui pud ‘rifigurare’ questo mondo.
[...] Non dimentichiamo la duplice natura del segno: ritrarsi dal e ri-
cadere nel mondo"” [P. Ricoeur, La critica e la convinzione, Jaca Book,
Milano 1997, p. 244]. Occorre dunque riconoscere il significato di
verita dell’arte, che va al di la della concezione dell’adaequatio».

Nell'arte I'uomo non vive pensando ma, come gia nelle premesse al saggio del '26
chiarisce, contemplando: la dimensione della bellezza esige una attenzione che &
altra rispetto a quella dell'attivita intellettuale, e che potremmo qualificare come
capacita di ordinare rispondendo ad un ordine: I'artista da nuova vita alle pietre
che vengono a comporre |'“ordine del tempio” e permette allo spettatore di 'leg-
gere' le stesse cose (le pietre), nell'armonia creata, come espressioni di una nuova
unita: quella del tempio. Le 'cose’, cosi poste in un contesto armonico che non ha
altra finalita che in se stesso, non sono perché poste nell'opera in funzione di altro,
ma risplendono come belle in s, per quello che sono; per Simone cid significa
propriamente tendere a considerare le cose come estranee al pensiero, e propria-
mente come oggetto; a questo in qualche modo conduce supremamente il bello.
Nella prospettiva del bello esse appaiono nella loro neutralita, oggettive, private
dei condizionamenti provenienti dall’interiorita individuale. Soltanto per questa via
& quindi possibile pervenire a conoscere le cose per quello che sono realmente e
cioe, scrive la Weil:

«Le cose sono cio che sono: supremo insegnamento. Sum qui sum
nella creazione. Spazio e solitudine nella pittura. Lo spazio ¢ la so-
litudine, l'indifferenza di tutte le cose. Alcuni eventi non sono piu
carichi di significato di altri; anche la crocifissione di Cristo non & piu
carica di significato di un ago di pino che cade; Dio vuole ugualmen-
te tutte le cose che sono [...] le arti hanno per materia lo spazio e il
tempo, e per oggetto la rappresentazione di questa indifferenza»?.

Nella prospettiva indicata I'arte non & dunque propriamente attribuzione di si-
gnificati alle cose e al mondo e non ¢é attribuzione di valore, ma, propriamente,
e questo vale per I'arte di prim'ordine, «rappresentazione di questa indifferenza»

19) R. Messori, Ricoeur e i paradossi dell’estetico, in «Studi di Estetica», Ill serie anno XXVIII,
fasc. II, p. 119.
20) S. Weil, Quaderni, Il (d'ora in poi Q.llI), Adelphi, Milano 1988, p. 67.



e cioé manifestarsi di un “ordine” che & lo stesso “ordine dell'Universo” e che
nell'opera d'arte emerge come fine in sé. Lo stesso ordine si manifesta nell'Opera
d'arte come contraddizione e propriamente come il luogo di manifestazione della
stessa contraddizione fondamentale che qualifica I'Universo e cui occorre sempre
tornare. Prosegue infatti la Weil, affermando che le arti, che rappresentano la
stessa indifferenza di tutte le cose, conducono alla constatazione della differenza
radicale di cui parla Platone in Repubblica.

«"Quanto differiscano I'essenza del necessario e quella del bene”
[Platone, Repubblica, 493 c.]. Comprendere questo significa distac-
co nei riguardi del bene. Dio e la creazione sono uno, e al tempo
stesso Dio e la creazione sono infinitamente distanti: questa con-
traddizione fondamentale si riflette in quella del necessario e del
bene. Sentire la distanza significa smembramento, crocifissione»?'.

L'arte come rappresentazione dell'indifferenza delle cose & in qualche modo dunque
manifestazione del necessario; la sua essenza sembra dunque distante,radicalmente
differente, da quella del bene. Tuttavia la stessa distanza, rileva successivamente
Weil, pud essere superata e, ancora nei Quaderni, scrive: «L'infinita dello spazio
nelle sue tre dimensioni, la infinita del tempo - segnano I'ampiezza della distanza
tra Dio e noi. Essa pud essere superata solo discendendo, non ascendendo. Che
Dio possa superarla & la prova che é creatore» e tale prova é data dall'amore che
ha spinto Cristo «a diventare una cosa nello spazio»?2.

La stessa possibilita di concepire e superare la distanza tra creatore e creatura che si
riflette in quella del necessario e del bene), & ancora anticipata nel saggio del '26,
dove Weil, sebbene ancora non propriamente radicata nella visione cristiana di cui
risentono scritti successivi come i Quaderni, anticipa tale superamento tentando di
articolare il nesso sussistente tra bello e bene.

2. La bellezza del gesto di Alessandro e I'immagine dell'Uomo-Dio

Sempre in Le beau et le bien la Weil considera quindi un episodio della vita di Ales-
sandro Magno che, sofferente per la sete insieme ai suoi soldati nel deserto, non
avrebbe accettato I'acqua che uno dei suoi gli porgeva e, per non essere favorito,
I'avrebbe addirittura lasciata cadere in terra. Simone analizza i momenti dell'azione
e infine presenta Alessandro come I'immagine del giusto che si offre per salvare il
mondo. Il suo gesto non risponde ai criteri dell’utile e del conveniente secondo i
canoni, la sua azione & bella proprio perché fine in sé:

«Alessandro, durante tutto il tempo in cui il soldato si stava awvici-

nando a lui non ha mosso un dito verso I'acqua; quando il soldato gl

21) S. Weil, Q.Ill, p. 67.
22) Ibid, p. 68.




& accanto prende I'elmo, e resta per un momento immobile. Anche
I'armata resta immobile, con gli occhi fissi su Alessandro; e I'universo
intero & pervaso dal silenzio e dall’attesa di tutti quegli uomini»?3,

L'azione descritta si configura propriamente come cerimonia, non ¢ infatti qua-
lificabile soltanto come un insieme di azioni da considerare separatamente. Esse
hanno senso soltanto se considerate insieme: «La cerimonia é tale per il fatto che
é fissa e sempre si ripete nella stessa maniera; al contrario |'azione & invenzione.
Un’azione non € mai bella. Mai quando agisco contemplo me che agisco»?*. L'a-
zione puo subire variazioni, nell’azione la liberta pud determinare scelte diverse.
La cerimonia, invece, e ripetizione sempre identica dello "stesso". In questo senso,
I'azione di Alessandro e propriamente oggetto di contemplazione proprio perché
é fuori del tempo, immobile e per questo qualificata dalla Weil anche come mito.
Tale azione viene presentata come un gesto /iturgico. Questo sta ad indicare, da
una parte, I'importanza che ella attribuisce alla cerimonia e, dallaltra, il rapporto
che esiste tra il bello e il bene.

«ll gesto solenne che compie [Alessandro] - afferma Canciani - &
morale perché & bello e in quanto bello & salvifico. Non importa se
guesto fatto sia avvenuto o meno: & stato raccontato cosi e nella sua
ferma, necessaria bellezza costituisce per noi un mito, vale a dire un
tramite alla conoscenza»?.

«ll [gesto di Alessandro] est pour nous un mythe»?®, scrive la Weil, ed aggiunge
poi che I'importanza del suo gesto appare «hors de I'existence, parfait, fin en soi,
répondant a toute question par soi-méme»?’.

In questo senso, come rileva la Pétrement, «l'atto di Alessandro non é utile, in ap-
parenza, ad alcuno; tutela solo la purezza, I'umanita di Alessandro; ma proprio per
guesto e utile a tutti»®®. Andando al di la del fatto, tale gesto assume una chiara
valenza simbolica e propriamente permette di qualificare I'immagine di Alessandro
come I'immagine dell’'uvomo-Dio.

«Tutto accade nell’animo di Alessandro; per lui si tratta di comportar-
si da uomo. Gli altri esseri umani sono un oggetto per lui; e I'oggetto
Ci restituisce cio che noi gli diamo. Dio € innocente, dice Platone. Egli
soffre dunque d’essere giusto e puro per salvare il mondo; questo
& quanto esprime il mito dell'uomo-Dio, che redime i peccati degli
uomini attraverso la sola giustizia e senza alcuna azione politica»?.

23) Le Beau et le Bien, in OC |, cit. p. 68.

24) Ibid, p. 69.

25) D. Canciani, «/l bello, mito del vero, trappola del bene». Bellezza, arte e lavoro nei primi
scritti di Simone Weil, in L.M. Lorenzetti - M. Zani (a cura di), Estetica ed esistenza. Deleuze,
Derrida, Foucault, Weil, Franco Angeli, Milano 2001, p. 46.

26) Le Beau et le Bien, cit., p. 68.

27) Ibid, p. 69.

28) S. Pétrement, La vita di Simone Weil, cit., p. 48.

29) S. Weil, Le Beau et le Bien, cit., p. 71.



Occorre dunque salvare se stessi, «salvare in sé lo Spirito, di cui I'umanita esteriore
& il mito; [...] ogni santo [come Alessandro] ha rovesciato I'acqua; ogni santo ha
rifiutato tutte le felicita che lo separavano dalle sofferenze degli uomini»®. Il Bene,
per Simone, consiste precisamente in questo: nel

«movimento attraverso il quale [I'uomo] si strappa da sé come indivi-
duo, cioé come animale, per affermarsi come uomo, cioé in quanto
partecipe di Dio. Ma il bene ¢ possibile soltanto se noi pensiamo Dio,
che & I'umanita, cioé lo spirito umano, presente in ciascuna delle
nostre vittorie e sofferenzex»3".

La Weil non si ferma alla constatazione dell’identita tra bellezza e azione, e non si
limita ad affermare che I'azione & mito; si preoccupa invece di indagare di quale
verita essa & mito2. L'indagine weiliana é orientata ad una lettura simbolica dell’a-
zione di Alessandro, il cui gesto, ripreso e indagato «ci parla - scrive Canciani - della
lotta, solitaria, personale, vigile, che I'uomo intraprende per liberarsi da ogni moto
animale, dalle passioni, per realizzare la vittoria dello spirito sulla materia»®. In
questa prospettiva la figura di Alessandro assume valore simbolico di immagine
dell'uvomo-Dio, e i miti in generale - come rileva ancora Canciani, «situano in un
tempo immemoriale, stilizzandola, la lotta dell’'uomo per affermarsi spirito»34.

Ed anzi, & proprio |'affermazione dello Spirito, la presenza continua dello Spirito
in noi, prosegue la Weil, che sta a fondamento della cerimonia e nel contempo
dell’azione moralmente giusta.

«Ogni nostro movimento & cerimonia; € questo che fa si che il giusto sia bello. In
guanto dunque noi agiamo, cioé siamo liberi e uguali a Dio, il bello e il bene sono
uno. Dietro la caverna, il bello e il bene sono uno»3*.

In questo senso la pensatrice rileva che occorre tornare alla caverna (alla caverna
di Platone) dove, rileva la Weil, & possibile ritrovare «il tempio e I'atto morale»3®;
I'atto morale inteso come «affermazione dell'uomo in sé»3’. Per questa via ritrovia-
mo certamente |'imperativo categorico kantiano rispetto al quale, sebbene ancora
forse in modo un po ingenuo, la giovane Weil sembrerebbe tentare di individuare,
proprio il ritorno alla Caverna di Platone e quindi all'ldea di Bene come il fonda-
mento trovato all'uscita della stessa Caverna. L'imperativo categorico non & sol-
tanto la legge morale, ma lo Spirito che possiamo trovare in noi, proprio tornando
nella Caverna e percorrendo un percorso ascensivo. In qualche modo, gia nello
scritto del 1926, Weil sembra proporre una via che da Kant torna a Platone. Ed &
forse questo nodo, l'intreccio tra platonismo e kantismo, che, come gia acutamen-

30) /bid.

31) Ibid.

32) Ibid, p. 69.

33) D. Canciani, «ll bello, mito del vero, trappola del bene». Bellezza, arte e lavoro nei primi
scritti di Simone Welil, cit., p. 47.

34) Ibid.

35) Ibid, p. 71.

36) Ibid.

37) Ibid.



te rivelato da Vetd3®, meriterebbe di essere considerato con maggiore attenzione
per cercare di cogliere 'essenza, o almeno, una via privilegiata di comprensione
dell'intero percorso filosofico weiliano.

3. L'immutabilita del bello

Nella caverna ritroviamo il tempio (immagine della bellezza) e I'atto morale, I'azione
bella (e buona) e la cerimonia: esse sono una sola e identica cosa, "dietro la caverna”.
Definiti il bello e il bene quali fini in sé, la Weil, a conclusione de Le beau et le
bien, apre a un'altra questione che sara centrale nel suo successivo pensiero: la
questione del nesso che lega necessita e liberta e che qualifica il giusto modo di
"leggere” il mondo.

«Vedere una cosa bella - ella scrive - significa vederla immutabile ed eterna, inve-
ce di vederci la cosa esistente»“?; io vedo il tempio bello, prescindendo dalle sue
determinazioni, dalle pietre che lo compongono. Vedere una cosa bella significa
propriamente «vedere |'essenza sotto |'esistenza», vedere il divino che sta sotto
le cose. Cid non é possibile direttamente per il bene, in quanto nell'azione giusta
I'essenza & portata da altro, da qualcosa di superiore che & propriamente la liber-
ta. Tuttavia, proprio perché |'azione giusta & propriamente tale, come ha rilevato
in precedenza Weil, percheé rifiuto dell'individuo ed affermazione dello Spirito ed
ultimamente del divino nell'uomo, a questo livello e propriamente in Dio (che «é
I'unita della liberta dell’essenza e dell’esistenza»), scrive la pensatrice, «il bello e il
bene sono una sola e medesima cosa»*'. Continua quindi,

«nel nostro universo, essi [il bello e il bene] si oppongono come I'og-
getto al soggetto. Ma |'azione é affermazione di Dio; nell’azione il
bello e il buono sono uno; perché e per lo stesso movimento che noi
ci distacchiamo dalle cose e che ne facciamo I'oggetto, cioé il bello
[...] Al di fuori di questa azione che pone I'unita del bello e del bene
volendola, tutto & sogno: “essere o non essere, sé e tutte le cose,
occorre scegliere” »#2,

A conclusione del saggio del '26, la Weil rileva che per uscire dall'apparenza e perve-
nire al vero, al modo giusto di leggere le cose, occorre distaccarci da esse per con-
templarle come I'oggetto e, infine, in qualche modo & il percorso che dalla Caverna
porta alla luce, pervenire a contemplarle I'essenza. Questo ¢ il bello che, cosi qualifi-
cato, gia in questo scritto giovanile, si presenta come il giusto modo di vedere le cose,
acquisibile soltanto dopo un processo di liberazione dalle catene dell'apparenza.

38) Cf. M. Vet®, La métaphysique religieuse de Simone Weil, Vrin, Paris 1971 ; tr. it. a cura di
G. Giaccio, La metafisica religiosa di Simone Weil, Arianna, Casalecchio (BO) 2001.

39) Le Beau et le Bien, cit., p. 71.

40) Ibid.

41) Ibid.

42) Ibid, p. 73.



Nella fase pitu matura della riflessione weiliana, I'assunto iniziale di le Beau et le
bien viene ulteriormente approfondito, e quelle che venivano indicate come le tre
modalita di relazione dell'uomo al mondo (intesi nel saggio giovanile kantiana-
mente) assumono, soprattutto dal periodo di Marsiglia®3, il significato di trascen-
dentali dell’essere, e quindi vengono utilizzati per indicare realta soprannaturali:
precisamente le figure della Trinita.

L'evoluzione dalle considerazioni giovanili & rilevabile soprattutto nell’ Vil Quader-
no, laddove ella afferma: «il Bene ¢ rispetto alla creazione una persona, cioe I'au-
tore del mondo. Anche la verita, cioé il modello che vive eternamente, il vivente
spirituale. Anche |'essere, cioé I’Anima del Mondo»*.

Altrove la pensatrice precisa che il Bene e riconducibile al Padre e il Vero al Figlio;
infatti, ancora nell’ Vill Quaderno ella afferma:

«...quanto |'essenza del necessario & distante da quella del bene».
[...] Dio come autore del necessario. Dio come autore del bello.
Dio come autore del bene. Padre, Verbo e Spirito. Il bello ¢ il ne-
cessario che pur restando conforme alla sua legge propria e solo
ad essa obbedisce al bene. La giustizia incarnata nella carne, que-
sto & veramente bello, poiché nella carne non vi & nulla che sia
in rapporto con la giustizia. La distanza tra il necessario e il bene
é la distanza stessa tra la creatura e il creatore. Dio, rispetto alla
creazione, in quanto perfettamente presente e in quanto perfetta-
mente assente»*.

Ancora in questa prospettiva le dimensioni del vero, del bello e del bene, da moda-
lita del vivere (contemplando, agendo e pensando) tipicamente umane, assumono
valore di dimensioni ontologiche e teologiche.

In questo contesto, la riflessione giovanile sul bello e la questione della libera-
zione operata dal bello, e in qualche modo annunciata nel saggio del '26 come
«ritorno nella caverna», assume un nuovo senso e significato. Qui, chiaramente,
come opportunamente rileva Canciani, «lIl bello, [si pone come] mito del vero,
trappola del bene»“®. La bellezza svolge dunque un ruolo centrale all’'interno del
movimento trinitario in quanto consente di realizzare I'unita che nel '26 veniva
gia indicata come lo Spirito che & nell'uomo e nel quale siamo in contatto con il
divino. In tale contesto la Weil, e specificamente nel saggio Dio in Platone, indica
proprio nella bellezza una via di ascesa al trascendente che, paradossalmente,
& rinvenibile attraverso un movimento discendente che porta a leggere il Divino
sotto le cose.

43) Specificamente soprattutto nel saggio la Discesa di Dio e nel Quaderno Vill.

44) Q. cit. p. 25.

45) Ibid, p. 34.

46) Cf. D. Canciani, «/l bello, mito del vero, trappola del bene». Bellezza, arte e lavoro nei
primi scritti di Simone Weil, cit., pp. 40-71.




4. La via della bellezza e la follia d'amore come fonte materiale
utilizzabile per I'ascesa spirituale

Simone Weil indica due vie di ascesa al Trascendente come fondamento delle cose:
una via intellettuale e propriamente la via della bellezza.

La prima, quella intellettuale, & la via del rapporto. Essa, per la pensatrice, corri-
sponde propriamente alla vocazione che avevano i greci, «ricerca di ponti da lan-
ciare tra la miseria umana e la perfezione divina»*” ed a parere della Weil & indicata
da Platone nella Repubblica. Tale via consiste propriamente nella constatazione che

«dappertutto ove si trova apparenza di contraddizione, c'e correla-
zione di contrari, vale a dire rapporto. Tutte le volte che una contrad-
dizione s'impone all'intelligenza, questa & costretta a concepire un
rapporto che trasformi la contraddizione in correlazione, e di conse-
guenza l'anima e trascinata verso |'alto»*®.

In questa prospettiva la Weil ritiene che i greci leggessero le scienze. Esse non han-
no avuto alcun valore in sé stesse ma solo in quanto mediatrici fra I'anima e Dio;
«La Grecia ha avuto una mistica in cui la contemplazione mistica si appoggiava
sulle relazioni matematiche»*°.

Per la stessa via che va dalle scienze matematiche a Dio considerato come il Bene,
si incontrano le nozioni di “ordine del mondo” e di “bellezza del mondo”. Non si
tratta di una via intellettuale, ma piuttosto contemplativa (come gia indicato nel
saggio le Beau et le Bien, la Weil qualifica proprio il "vivere contemplando" come
il modo di vivere che corrisponde alla bellezza), che la pensatrice ricava ancora da
Platone e precisamente dal Filebo: «Cio che ¢ bello [nasce] dalla mescolanza delle
cose illimitate e di quelle che racchiudono un limite»*®. Il bello € dunque qualificato
come armonia dei contrari, concetto che la Weil ritiene non sia di origine pitagori-
ca, ma piu antica, orfica.

«Questa tradizione - annota - comportava allo stesso tempo una
teoria delle invenzioni primitive (scrittura, musica, certe tecniche),
una teoria dell'invenzione in generale, e una teoria dell’ordine del
mondo. Il tutto riposa su un medesimo principio, cioé quello del
miscuglio dell’illimitato e del limitato»>'.

Per comprendere il fondamento di questa teoria e via della bellezza weiliana, oc-
corre considerare ancora un altro riferimento a Platone che fa da sfondo al percor-
so indicato dalla pensatrice: si tratta del riferimento alla teoria della reminiscenza
nel saggio Dio in Platone. Qui infatti emerge I'idea del passato quale immagine - la

47) S. Weil, Dio in Platone, in G, cit. p. 74.
48) Ibid, p. 75.

49) Ibid, p. 76.

50) /bid, p. 79; la Weil allude a Filebo, 26b.
51) Ibid.



migliore immagine - delle realta eterne. Nello stesso saggio il passato come memo-
ria, viene contrapposto al futuro come progresso®?. A questo proposito la pensatri-
ce cita una affermazione di Platone tratta dal Fedro: «l'anima che non ha mai visto
la verita non riveste mai questa forma [umana]»>3. E qui indicata la dottrina della
reminiscenza che la Weil non tarda a ricondurre alla sua radice Orfica: «Questa
teoria della reminiscenza & orfica, prova ne sia "I'acqua fredda che scaturisce dal
lago della memoria” »%4.

Questo ¢ il senso delle parole reminiscenza e memoria, secondo la pensatrice.

«Se ho avuto un pensiero [e] due ore dopo [...oriento...] I'attenzione
a vuoto, [per] qualche minuto; verso qualcosa di vuoto ma di reale
[...scorgo la...] cosa [...il reale...] la, d'improwviso, senza possibilita
d’errore. lo non la conoscevo, e ora la riconosco come cio che atten-
devo. [E questo un] fatto quotidiano e un mistero insondabile. Noi
non abbiamo altra nozione che quella della realta di questo mondo. I
passato ad esempio € una parte del reale che si trova al nostro livello,
ma in nessun modo alla nostra portata, verso il quale non possiamo
fare neppure un passo, verso il quale possiamo solo orientarci affin-
ché un’emanazione di esso giunga sino a noi»>° e ridesti la memoria.

La stessa memoria consiste propriamente nel ricordo delle realta eterne, delle quali il
passato & immagine®®. Soltanto in tale contesto ermeneutico & possibile comprende-
re la via della bellezza platonico-weiliana. Come fare infatti ad approssimarsi a verita
tanto lontane di cui non abbiamo alcuna conoscenza e né testimonianze o docu-
menti? Esse sono raggiungibili attraverso I'uso delle facolta intellettuali umane? Gia
da quanto detto emerge che il passato giunge a noi attraverso “un’emanazione” e
quindi per intervento di altro. Ma come? Weil risponde prontamente introducendo
il meccanismo, altrove qualificato come "trappola” della bellezza e afferma:

«Ecco adesso I'uso della “follia d’amore” per la salvezza. Si tratta di
un amore che si produce dapprima come amore carnale. Ma si tratta
soprattutto della Grazia che viene per effetto della bellezza, e cio si
puo trasporre per ogni sorta di bellezza sensibile»®’.

Andando oltre quanto rilevato nel saggio del ‘26, la pensatrice qui concepisce
il bello, in un contesto ancora platonico ma chiaramente riletto alla luce della

52) E' emblematica a questo riguardo la questione dei Catari.

53) Dio in Platone, in GI, cit. p. 84; la Weil si riferisce al passo del Fedro, 248a.

54) Ibid, p. 85.

55) Ibid.

56) Verso il passato «possiamo solo orientarci affinché una emanazione di esso giunga sino
a noi» (Ibid.). Rivolgersi al passato &, dunque, rivolgersi alle verita eterne, analogamente a
quanto il poeta fa con cio che & inesprimibile. Come il poeta deve scrivere come un tradutto-
re, cosi con I'immergersi nel passato, & come se la Weil proponesse di far rinascere attraverso
le poche tracce rimaste le realta soprannaturali, che le civilta del passato possedevano.

57) Dio in Platone, in G, cit. p. 86.




rivelazione cristiana, come una dimensione che s'impone non pil soltanto per se
stessa, ma quale segno lasciato da Altro nell’universo e che apre a un percorso di
riconoscimento. Per tale via, pertanto, sono "leggibili", nell’'universo, "tracce" che
dispongono I"'uomo alla contemplazione del Divino nello stesso mondo sensibile.
Weil torna ancora indirettamente sulla dottrina della reminiscenza; e citando an-
cora un passo del Fedro, rileva che

«ogni anima d'uomo per la sua stessa essenza ha contemplato la
realta, senza di che essa non entrerebbe in un essere umano. Ma non
é facile per ogni anima ricordarsi delle cose di lassu, o perché, quando
si trovava lassu, le ha viste solo per poco tempo, oppure perché, una
volta caduta quaggiu, si € abbattuta su di lei la sventura, per esempio
la sventura di essere volta verso l'ingiustizia da certe frequentazioni,
cio che le fa dimenticare le cose sante che ha visto un tempo»>®.

Platone, nel Fedro afferma che ci sono poche anime che hanno una quantita suffi-
ciente di memoria. Quelle, quando vedono una immagine di lassu, sono come folgo-
rate: & questa propriamente «la percossa del bello, & quella cosa non nominata nella
Repubblica che fa cadere le catene e costringe a camminare»®?, sostiene la Weil.

Si tratta di una vera e propria percossa, di uno sconvolgimento che colpisce tutta la
persona, infatti «la Grazia viene dall’alto, ma cade in un essere che ha una natura
psicologica e fisica, e non c'é alcuna ragione di non rendere conto di cio che si
compie in questa natura al contatto con la Grazia»®.

E quello che secondo la Weil fa Platone®’, quando afferma che la bellezza ha una
duplice azione sull'uomo: da una parte, infatti si presenta come una scossa che
provoca il ricordo dell’altro mondo, dall’altra come una fonte materiale utilizzabile
per |'ascesa spirituale.

«La bellezza come tale & fonte di una energia che ¢ al livello della vita
spirituale, e cid per il fatto che la contemplazione della bellezza implica
il distacco. Una cosa di cui si & scorta la bellezza & una cosa che non si
tocca, che non si vuole toccare, per paura di nuocerle. Per trasformare
in energia spirituale utilizzabile I'energia fornita dagli altri oggetti di

58) Ibid. La Weil qui si riferisce al Fedro, 249e -250a.

59) Ibid, p. 88.

60) Ibid, pp. 88-89.

61) A questo proposito & utile vedere il saggio di W. Tommasi, la quale parla di un'”estetica
teologica” weiliana, proponendo un‘analogia con il pensiero di H. U. von Balthasar (cf. W. Tom-
masi, L'esperienza della bellezza in Simone Weil, cit., p. 72), sottolineando come la dimensione
della bellezza abbia per la Weil una radice platonico - kantiana, non senza perd «un’originale
rielaborazione dei testi platonici. Si tratta, ella scrive, di una rielaborazione che ¢ in realta uno
stravolgimento del pensiero di Platone, dal momento che, come & noto, nel libro decimo della
Repubblica Platone aveva condannato |'arte come mimesi del mondo sensibile, che gia & copia
di quello intelligibile. [...] Simone Weil [invece] equipara il bello d'arte ed il bello di natura e
ricava dal Timeo di Platone una teoria della creazione artistica come opera demiurgica: come
il Demiurgo ha modellato questo mondo sensibile traendo ispirazione dal soprasensibile, cosi
I'artista di prim‘ordine crea ponendosi in ascolto del soprannaturale» (Ibid, p. 79).



desiderio, & necessario un atto di distacco, di rinuncia. Rifiutare la de-
corazione, dare il denaro. Mentre |'attrazione della bellezza implica per
se stessa un rifiuto. E una attrazione che tiene a distanza. Percio il bello
€ una macchina per trasformare I'energia bassa in energia elevata»®?.

Il senso della bellezza, dunque, come attrazione che tiene a distanza, come mo-
vimento discendente condizione di quello ascendente, riporta alla lacerazione es-
senziale - cui la Weil spesso fa riferimento - tra I'essenza del bene e quella del
necessario. In proposito scrive: «L'essenza del bello & contraddizione, scandalo e in
nessun caso convenienza, ma scandalo che si impone e colma di gioia»®3. Dunque,
il bello & I'emergere della irriducibile contraddittorieta del reale: «nel bello - affer-
ma la Weil - [...] & qualcosa di irriducibile. Come nel dolore fisico [...e I'] esistenza
di cosa altra da me»®*.

Cilimitiamo soltanto ad indicare il sorprendente e di capitale importanza nesso stabi-
lito dalla Weil tra dimensione del dolore e bellezza, che merita di essere considerato
con attenzione in uno studio specifico.

Lo stesso nesso infatti € la chiava che consente di leggere I'essenziale natura del re-
ale; il bello infatti, rileva la pensatrice, & unione dei contraddittori proprio in quanto
dolore e gioia irriducibili. E dolore per la percezione della radicale opposizione tra ne-
cessita e trascendenza; € gioia per la possibilita di partecipare all'infinito, muovendo
dalla comprensione di questa irriducibile contraddizione. Attraverso il bello I'infinito
traluce nella materia: «il bello & I'apparenza manifesta del reale [e] il reale & es-
senzialmente contraddizione»®. In questa prospettiva, la bellezza si presenta come
metaxt ma un intermediario assolutamente particolare e che non é riconducibile ad
alcuna mediazione intellettuale. Esso infatti siimpone e costringe a “una gerarchia
verticale”, di cui poi richiede |'accettazione (come vedremo per il mito di Demetra e
Core). Se dunque é preliminare predisporsi alla perdita della prospettiva®®, tuttavia la
non - prospettiva e raggiunta per intervento di “Altro” che crea nell'uomo il distacco

62) Ibid, p. 89.

63) S. Weil, Q./ll, cit. p. 44.

64) Ead., Quaderni Il (d'ora in poi Q./)), Adelphi, Milano 1985, p. 262.

65) Ead., Q.lll, p. 43.

66) La perdita della prospettiva, il distacco dalle cose e dall’io, sono condizioni necessarie per
I'amore di Dio, quindi per essere trasportati dalla necessita alla trascendenza. A proposito di
questo argomento, & opportuno ricordare uno dei temi del folklore, affrontati dalla Weil. Si
tratta di una fiaba che si ritrova nel folklore russo e tedesco, che tratta di un principe, il duca
di Norvegia, che ha di giorno forma animale e soltanto di notte forma umana. «Una princi-
pessa lo sposa - racconta Simone Weil -. Una notte, stanca di quella situazione, ella distrugge
la spoglia animale di suo marito. Ma allora egli scompare. Dovra cercarlo» (Discesa di Dio, in
G, cit. p. 115). La principessa lo cerca con perseveranza, fino a che non trova una vecchia
signora che le dona tre nocciole che le torneranno utili. «Trova infine un palazzo dov’e il
principe suo sposo, sotto la sua forma umana. Ma egli I'ha dimenticata e sta per sposare [...]
un'altra donna. La principessa [...] entra [...] come una sguattera. Spacca una delle nocciole,
vi trova un abito meraviglioso. Offre quest’abito alla fidanzata, in cambio di passare una notte
intera col principe [...] la fidanzata [...] accetta; ma fa bere al principe un narcotico che lo
tiene addormentato [...]. Mentre egli dorme [...] la sua vera sposa & al suo fianco» (/bid, p.
115). Questo si ripete per tre notti, fino a che il principe si sveglia, riconosce la sua vera sposa
e manda via I'altra. Secondo la Weil, questa favola e simbolo della ricerca dell’anima da parte




dalla cosa, con un amore rispettoso della alterita e che per questo successivamente
al “rapimento”, richiede I'accettazione e quindi esige il rispetto del patto stabilito.

Tale doppio movimento della bellezza che prima si impone e che poi richiede di essere
accettato, aggiungiamo con amore, € rilevabile in modo esemplare nel mito di Deme-
tra e Core. Proprio considerando alcuni elementi dello stesso mito concludiamo il pre-
sente lavoro non pretendendo di esaurire, ma soltanto di aprire ad ulteriori sviluppi di
ricerca sul significato della dimensione del bello nella prospettiva filosofica weiliana.

5. La trappola della bellezza nel mito di Demetra e Core

All'inizio dello scritto Dio in cerca dell’'uomo, primo dei saggi raccolti nelle Intuizio-
ni precristiane, la Weil afferma che

«nel Vangelo non si parla mai, salvo errore, di una ricerca di Dio da parte
dell'uomo. In tutte le parabole & il Cristo che cerca gli uomini, owero il
Padre se li fa condurre dai suoi servitori. O ancora un uomo trova come
per caso il regno di Dio e allora, ma allora soltanto, vende tutto»®’.

E in questo contesto che la Weil colloca le vicende di Demetra e Core narrate
nell'’’nno omerico a Demetra. || mito parla di Core, figlia di Zeus e di Demetra
(probabilmente I'unica figlia di Demetra) e di cui si innamord Ade (fratello di Zeus
e quindi zio di Persefone). Ade, con la complicita di Zeus riusci a rapire la fanciulla
mentre raccoglieva un narciso®. Nel momento in cui Persefone raccoglie il fiore la
terra si apre, appare Ade e trascina Core nel mondo degli Inferi. Demetra & presa
da disperazione ed inizia la ricerca dell’amata figlia.

«ll dolore di Demetra - scrive la Weil - impedisce al grano di spunta-
re; la specie umana perirebbe e gli dei resterebbero senza onore, se
Zeus non ordinasse ad Aidoneo di lasciar partire la fanciulla. Aido-
neo ascolta il messaggio sorridendo e obbedisce»®.

di Dio. Ci sono infatti i due momenti della cattura: «il primo - annota la pensatrice francese
- si compie nella notte dell'incoscienza, allorché la coscienza dell'uomo & ancora tutta intera
animale e la sua umanita nascosta in lui: appena Dio vuol trarla alla luce, I'uomo fugge» (/bid,
p. 116), dimentica Dio. Ma Dio non si arrende, «cerca |'uomo con pena e fatica e arriva a lui
come un mendicante. Egli seduce la carne per mezzo della Bellezza e ottiene cosi accesso
all'anima, ma la trova addormentata. Un tempo limitato e concesso all’anima per risvegliarsi.
Se si sveglia un attimo prima che questo termini, riconosce Dio e lo sceglie, sara salva» (Ibid,
p. 116); il principe si sveglia, infatti, solo un attimo prima dell’ultima notte. Questa fiaba indi-
ca, dunque, il movimento di Dio verso I'uomo, che con la Bellezza, viene svegliato dal sonno
e orientato all'amore di Dio, quindi fuori della prospettiva limitata del proprio io.

67) Ead., Dio in cerca dell’'uomo, in G/, cit. p. 111.

68) «Mentre giocava con le figlie di Oceano dal seno profondo, cogliendo fiori, la rosa e lo
zafferano e le viole si belle,/ in un prato soave, e gli ireos e il giacinto,/ e il narciso suscitato,
come un laccio per la vergine dal viso di bocciol di rosa,/dalla Terra, per volere di Zeus al ser-
vizio di colui che accoglie» (Inno a Demetra. Racconto del ratto di Core, Inni Omerici, V. 1, in
Dio in cerca dell'uvomo, cit., p. 112).

69) /bid.



Per volere di Zeus, dunque, Ade lascia libera la fanciulla, ma prima le fa mangiare
di nascosto un chicco di melagrana perché non rimanesse per sempre presso
Demetra’.

Precisando il ruolo di Hades, la Weil scrive: «Ade o Aidoneo, nome che vuol dire
Invisibile, o Eterno, o le due cose insieme, & presentato ora come fratello di Zeus,
ora come Zeus stesso; poiché c’é uno Zeus sotterraneo»”".

Questa precisazione terminologica serve a stabilire uno stretto legame tra Zeus e
Ade, legame sul quale torna anche nei Quaderni’? al fine di mettere in luce che I'a-
zione delle due divinita e in realta mossa da un’unica volonta. Ade e Zeus sono im-
magini di un unico Dio che prende nomi diversi come, ad esempio, anche quello di
Dioniso. La Weil trova conferma della vicinanza Ade - Dioniso nel frammento 15 di
Eraclito, che traduce cosi: «Si se n‘était pas pour Dionysos qu'ils font la procession
et chantent I'hymne du phallus, ce seraient des actions de la derniére impudence.
C'est un seul et méme étre que Hades et Dyonisos, pour qui ils délirent et font les
bacchants»’3. Dagli accostamenti proposti possiamo trarre alcune conclusioni sul
ruolo di Ade: 1) la sua prossimita a Zeus; 2) la vicinanza alla figura di Dioniso, testi-
moniata dal culto orfico di Demetra e Proserpina; e 3) sempre per lo stesso culto,
I'identificazione’ di Ade-Dioniso con lo Spirito, una delle tre persone della Trinita’.
Non ci soffermiamo in questa sede su tutti gli aspetti dell'importante interpretazio-
ne weiliana del mito che Kihn ritiene altro non sia, per la Weil, che la traduzione
in un sistema simbolico di un messaggio universale, resosi manifesto all'umanita in
diverse epoche e quindi in diversi modi.

Ci limitiamo a considerare le due immagini caratterizzanti lo stesso sistema sim-
bolico e caratterizzanti forse in generale I'universalismo religioso (e aggiungo io
cristocentrico) weiliano: il narciso e il chicco di melagrana.

La comprensione dei due simboli & fondamentale per comprendere il processo
di liberazione che coinvolge I'anima e la conduce a una giusta lettura del reale.
Il narciso, di cui si parla nell'’lnno a Demetra, € evidentemente un simbolo e, piu
precisamente, scrive la Weil,

70) «Ma lui [Ade] un chicco di melagrana, dolce come il miele, le dette a mangiar di na-
scosto, per astuzia, perché essa non rimanesse per sempre laggit, presso Demetra venerata
dall’azzurro velo. Da allora ella passa due terzi dell'anno presso sua madre, tra gli dei, un
terzo presso Aidoneo» (lbid., p.113).

71) Ibid, p. 114.

72) La Weil scrive nei Quaderni: «Esiodo. Alla prima aratura bisogna pregare Zeus ctonio e
la Santa Demetra. [...] Dunque Zeus e Hades sono proprio lo stesso Dio. E il paragone tra la
sorte del grano seminato e la morte & antichissimo. La prima aratura precedente la semina
aveva luogo, come la vendemmia, all’equinozio d'autunno?» (Q./ll, cit. p. 202).

73) Héraclite: traduction des fragments, in S.G., cit. p. 150. Dunque Ade e Dioniso sono un
solo essere e la Weil ribadisce questa identita piu volte nei Quaderni: «Dioniso & Hades, e il
vino e la melagrana» (Q./l, cit. p. 30).

74) A questo proposito la Weil fa riferimento al Frammento 12 di Eraclito.

75) Circa quest'ultima identificazione leggiamo ancora nei Quaderni, ed in particolare laddove
la pensatrice si occupa delle Etimologie del Cratilo (Ibid, pp. 394-398). «"“Conoscenza di tutte
le cose” (Platone, Cratilo, 404 b). E la corretta definizione di Hades» (lbid, p. 396). Ade non &
dunque soltanto il Dio degli inferi, I'invisibile, egli & anche la «Conoscenza di tutte le cose», e
questo avvalora sia la tesi della sua unita con Zeus, sia il suo identificarsi con lo Spirito.




«& il fiore che rappresenta Narciso, quella creatura cosi bella che
non poteva innamorarsi che di sé. La sola bellezza che possa essere
oggetto d’amore per se stessa, che possa essere il proprio oggetto, &
la bellezza divina, che appare quaggiu, come un laccio per I'anima,
sotto forma della bellezza del mondo. Grazie a questo laccio, Dio
s'impossessa dell’anima suo malgrado. E la stessa concezione del
Fedro di Platone»7s.

Il narciso dunque é la trappola ed e, al tempo stesso, un‘immagine e cioé la tra-
duzione della bellezza divina in un linguaggio comprensibile all'uomo. Ed & preci-
samente attraverso questa immagine, sebbene evidentemente degradata, che Dio
conquista I'anima suo malgrado.

L'anima, Core, & presa senza saperlo; si tratta di un vero e proprio rapimento, di
una violenza di Dio nei suoi confronti. E in ogni caso Dio che attira a sé I'anima:
sia nel caso che la mangi, come emerge dal mito del Minotauro, sia che la catturi
approfittando delle sue inclinazioni carnali, appunto attraverso la trappola della
bellezza. Core per questo non puo fare a meno di cadere in tale trappola, perché &
per sua natura desiderosa di appagare il desiderio di infinito. Ma Dio solo puo col-
mare tale desiderio che non pud essere saziato in questo mondo finito. E I'infinito
stesso che si manifesta alla fanciulla approfittando delle sue inclinazioni: ella non
sa resistere alla bellezza. Emerge il ruolo centrale della dimensione della bellezza
nel pensiero della Weil, la quale considera il bello via privilegiata al trascendente’”
e, come vedremo, la chiave della conoscenza soprannaturale. Ma per accedere alla
via della bellezza, presentata dalla Weil in chiave platonica’®, per essere rapiti dalla
Grazia, occorre subire uno strappo violento, bisogna essere mangiati da Dio, come
insegna il mito del Minotauro: I'uomo «erra senza sapere dove e finalmente giun-
ge fino al punto dove Dio I'attende per mangiarlo»’®. Momento analogo a quello
in cui si € mangiati da Dio e l'istante che la Weil indica come la percossa del bello,
«e quella cosa non nominata nella Repubblica che fa cadere le catene e costringe
a camminare»® e, proprio in questo senso, essa e per la Weil la fonte di energia
che ha una duplice azione sull'uomo: da una parte infatti si presenta come una
scossa che 1) provoca il ricordo dell’altro mondo, & il luogo delle verita eterne, in-
conoscibili ed inattingibili dall'uomo in questo mondo: e questa la dimensione del
trascendente. 2) D'altra parte la percossa del bello & la fonte materiale utilizzabile
per |'ascesa spirituale.

76) Ead., Dio in cerca dell’'uomo, cit. p. 114.

77) Riferendosi a Platone, la Weil rileva: «si tratta [...] della Grazia che viene per effetto della
bellezza, e cio si puo trasporre per ogni sorta di bellezza sensibile» (Dio in Platone, in GI, cit. p. 86).
78) Cercando di dar conto della “via della bellezza”, nel saggio Dio in Platone, la Weil tra-
duce il passo del Fedro sopra riportato: «ogni anima d'uomo per la sua stessa essenza ha
contemplato la realta, senza di che essa non entrerebbe in un essere umano. Ma non é facile
per ogni anima ricordarsi delle cose di lassu» (Dio in Platone, cit., p. 86; la Weil qui si riferisce
al Fedro, 249e-250a).

79) Ead., Dio in cerca dell’'vomo, cit., p. 114.

80) Ead., Dio in Platone, cit., p. 88.



E precisamente quello che sperimenta Core: I’anima che non si da, ma & presa; e
che una volta catturata dalla bellezza divina, non puo fare a meno di contemplarla.
Successivamente, mossa dall’energia suscitata dalla manifestazione del bello, sce-
glie di rimanere nell’altro mondo per un periodo dell’anno. Tale scelta e suggellata
dal simbolo del chicco di melagrana. Se, infatti, per mezzo del fiore (il narciso) I'a-
nima é rapita suo malgrado, attraverso il chicco di melagrana®, ella acconsente a
stabilire un legame eterno con la divinita. «Poiché Demetra minaccia di far cessare
la vita - scrive la Weil - Zeus consente al ritorno di Core. Ma Core ha mangiato la
melagrana (San Giovanni della Croce)»®2. Scrive ancora la Weil: «Dalla bellezza al
nutrimento. La Grazia rapisce (estasi), poi seduce. [...] L'anima si promette senza
saperlo, a motivo della gioia. Quando fa ritorno alla carne, non pud piu apparte-
nerle. Dioniso & Hades, e il vino & la melagrana»®.

La Weil, sottolineando ancora l'unicita del Dio che prende i nomi di Ade e Dioni-
so®, presenta dunque I'immagine del chicco di melagrana come completamento
della simbolica del narciso. Il chicco di melagrana € un intermediario, il simbo-
lo di un patto stabilito tra Dio e I'uomo, sostiene la Weil, quasi all'insaputa di
quest’ultimo®.

Lo stesso mito di Demetra e Core & in qualche modo sintesi dell’ultima fase del
pensiero weiliano, e giustamente Canciani rileva che in esso sono custodite, in
nuce, le tappe che qualificano I'esperienza mistica, e forse gli stessi "contatti"
con l'assoluto che la stessa pensatrice rileva di avere avuto e che in questo passo
centrale Simone sintetizza:

«Dio s'impadronisce dell’anima in due operazioni. Dapprima me-
diante la trappola della bellezza la rapisce di sorpresa e con pura
violenza, del tutto contro la sua volonta e senza che sappia dove va;
quindi con un miscuglio di sorpresa, costrizione e seduzione le strap-
pa il suo consenso facendole gustare per un attimo la gioia divina»®e.

Ancora piu esplicitamente in Formes de I"amour implicite de Dieu, che Canciani
definisce «sedimentazione cristallina dei suoi pensieri sulla bellezza»®, Weil scrive:

81) Secondo Richardson, I'immagine del chicco di melagrana significa il sangue e la morte,
ma anche la fertilita ed il matrimonio (cf. Richardson, The Homeric Hymn to Demeter, Oxford
1979). Sempre per lo stesso Richardson sarebbe pit che certo, il legame del mito di Demetra
e Core con i misteri d'Eleusi.

82) S. Weil, Q.1 cit., pp. 29-30.

83) Ibid., p. 30.

84) Ritiene infatti che il vino, simbolo dionisiaco, non indichi tanto I'ebbrezza, quanto piut-
tosto «l'ispirazione, e [analogamente] I'immagine della melagrana, la gioia. Core (& evidente
che & I'anima) é figlia di Zeus e di Demetra, di Dio e della Terra; & Zeus che nella sua saggezza
la da per sposa a Hades. “Nessuno viene a me, se non coloro che il Padre mio mi da”. In
seguito le due dee unite vanno in cielo. Felici coloro che esse amano» (lbid, pp. 29-30).

85) Ead., cf. Dio in cerca dell'uomo, cit., p. 113.

86) Ead., Q.MM cit., p. 37.

87) D. Canciani, “ll bello, mito del vero, trappola del bene”. Bellezza, arte e lavoro nei primi
scritti di Simone Welil, cit., p. 70.




«la naturale inclinazione dell’anima ad amare la bellezza & la trappola piu frequen-
te con cui Dio si serve per aprirla al soffio proveniente dall’alto».

A questo livello di riflessione, la dimensione della bellezza si presenta come que-
stione-limite tra discorso filosofico e teologico e come una fonte di ascesa spiritua-
le. La Weil propone, come suggerisce la Tommasi, un approccio estetico-teologico
al bello per il quale ogni produzione artistica € infine incarnazione e manifestazio-
ne del Divino: essa € una realta che si presenta quale "mito" del vero, e per Weil &
quella 'trappola’ che consente all'uomo, come scrive anche Chiara Lubich riferen-
dosi esplicitamente alla pensatrice francese, di «ritornare in alto, in quel cielo da
cui [I'arte stessa] & discesa»®.

MASSIMILIANO MARIANELLI
Prof. incaricato di Filosofia presso I'lstituto Universitario Sophia
colbi@inwind.it

88) S. Weil, Attesa di Dio, Milano 1972, p. 166.
89) C. Lubich, La dottrina spirituale, Mondadori, Milano 2003, p. 352.



FORUM:

IL RUOLO DEI CARISMI
NELLA VITA
ECONOMICA E CIVILE

| carismi hanno un impatto anche
nella vita civile, politica ed economi-
ca dei popoli? Oppure la loro azione
si situa a un livello pre-economico/
politico/civile, livello che potremmo
chiamare personale o spirituale?

Il forum cerca di rispondere a queste
e altre domande, e raccoglie, dopo
il saluto del Preside dello IUS Piero
Coda e un’introduzione di Luigino
Bruni e Barbara Sena, alcuni dei pa-
pers presentati e discussi durante il
convegno internazionale “The cha-
rismatic principle in the economic
and civil life”, svoltosi a Loppiano
(presso il Polo Lionello Bonfanti) il
28 e 29 maggio 2010.

Cio che ha ispirato il forum é la con-
vinzione che il “principio carismati-
co”, essendo un principio costitutivo
della dinamica storica, si ritrovi alla
base anche di molte esperienze eco-
nomiche e civili, sebbene a tale prin-
cipio non venga ancora riconosciu-
to il suo giusto posto. Il convegno,
promosso dall’Associazione “Heirs”
e dall'l.U Sophia, ha visto la parte-
cipazione di oltre cinquanta relatori
provenienti da molti Paesi e da mol-
te discipline, tra cui Sociologia, Eco-
nomia, Teologia, Storia.

Sophia Il (2010-2) 209-307






An opening greeting
di PIERO CODA

1. It is a joy, for me and for the entire
academic community of our University
Institute, to extend a warm welcome
to all the participants of this interna-
tional Seminar.

Among others, | would like to particu-
larly mention with gratitude the organ-
izers of the event: professors Barbara
Sena and Luigino Bruni; the HEIRs As-
sociation (Happiness Economics and In-
terpersonal Relations), with its president
professor Pier Luigi Porta of the “Bico-
cca” University of Milan; the Faculty of
Social Sciences of the St. Thomas Aqui-
nas Pontifical University “Angelicum”
of Rome, with its Dean, professor Helen
Alford, o.p.; and the entire scientific
committee of the Seminar.

2. The sincere joy, which | feel to ex-
press on behalf of all, is surely moti-
vated by your numerous and qualified
presence. But also by the suggestive,
innovative and challenging topic that
brings us together in these days.

In fact, it seems to be an important
and positive sign that we can share
our thought and life experiences about
“The Charismatic Principle in Economic
and Civil Life”.

Today more than ever - as Benedict XVI
(the sixteenth) has underlined - there
is need for a “new trajectory”, a new
“impulse” of spirit and thinking to in-
dicate the routes the human family is
called to sail upon the open sea of a
future that involves everyone.

Already a century ago, the philosopher
Henri Bergson, looking ahead, wrote
that «the grown body of human-
ity awaits a supplement of soul», just
as social and economic, scientific and
technological development «needs a

new mysticism».

And this has occurred throughout the
course of history. So much so, that it
is surprising why the strategic contribu-
tion of the “charismatic principle” to
the progress of civilization has been so
little emphasized.

It is precisely for this reason that the
specific value of the present seminar is
so significant. It implies crossing a his-
torical approach, which looks at how
the charismatic principle has in fact
been operating in the course of the
centuries, with a prospective approach
capable of perceiving the symptoms of
its presence today, in order to support
and promote its cultural efficiency in an
intelligent way.

Obviously, both approaches refer to a
broader horizon that can help to com-
plete and illuminate them. This horizon
directs us to the endless and philan-
thropic source of the charismatic princi-
ple and to the track of light that it grad-
ually unfolds, in synergy with our free
and mutual assuming responsibility.

3. But there is a third reason for our joy
today: the fact that this Seminar is also
hosted by our small and still young Uni-
versity Institute.

Because it was precisely a charismatic
impulse that brought the Sophia Uni-
versity Institute into existence, namely,
Chiara Lubich’s charism of unity.

This charism stems from Jesus' prayer
to the Father: «that all may be one, just
as You and | are one» (John 17:11), a
charism born in the heart of the tradi-
tion of the Catholic Church, but also
recognized and embraced by other
Churches and other religious and cul-
tural traditions.




According to the intuition of Chiara Lu-
bich, Sophia has a task: to teach that
Wisdom which makes us (to quote
Chiara) «sharers in God's plans for hu-
manity, to embroider patterns of light
on the crowd», participating in its trials
and sufferings and fermenting philoso-
phy, theology, science, economics, poli-
tics, ... (etcetera) with the yeast of love.
Sophia, therefore, intends to be a labo-
ratory of dialogue between peoples,
cultures and fields of knowledge for the
formation of new generations, a place
in which life and study are intertwined,
in the research and transmission of an-
thropological and ethical foundations
of a culture animated by unity.

In this biennial of specialization, stu-
dents learn how to put their own field
of study in dialogue with the others.
At the basis of Sophia’s academic life
is the relation between persons, which
sets the tone for the relation between
the fields of knowledge (our students
come from twenty-four different disci-
plinary backgrounds) and between the
cultures (twenty-seven different coun-
tries are represented): thus allowing for
the knowledge acquired, enriched by
this variegated communication, to con-
tribute to the integral and overall devel-

PIERO CODA

opment of the person and society. The
students called it - in the inauguration
hymn - «a house for everyone».

For this reason we are especially happy
to be here today with you!

4. 1'd like to conclude this brief greeting
with the words of one of our students
describing his experience here:

«For me it is like that of a child who
wants to look over a wall, to see the
beautiful things on the other side.
In the “average” experience, we
sometimes get to see over the top,
like jumping from time to time, but
the jump doesn’t leave us in posi-
tion long enough to contemplate
what we see: it's fleeting. Here at
Loppiano, it is as if someone puts
us on their shoulders so we may
constantly see the other side. We
can always make the choice to look
down to the ground or behind us,
or even to climb down - but the
means are there to see what is
most beautiful.

This is my wish to all of us for this Semi-
nar! Thank you!

Professore ordinario di Teologia sistematica presso I'lstituto Universitario Sophia

piero.coda@iu-sophia.org



Introduzione’
di LUIGINO BRUNI e BARBARA SENA

E lecito affermare che carismi hanno
un impatto anche nella vita civile, po-
litica ed economica dei popoli? Oppure
la loro azione si situa ad un livello pre-
economico/politico/civile, quello che
potremmo chiamare personale o spiritu-
ale? Lintuizione che ha originato il con-
vegno, nel quale i papers che riportiamo
in questo forum sono stati presentati e
discussi, € nata dalla convinzione che
il “principio carismatico”, essendo un
principio co-essenziale della dinamica
storica, si ritrovi alla base anche di molte
esperienze economiche e civili, sebbene
a tale principio non venga ancora ricon-
osciuto il suo giusto posto.

Chi guarda con attenzione la storia, in-
fatti, vede che non solo le “istituzioni”
hanno cambiato e cambiano la vita eco-
nomica e civile, ma anche persone che
agiscono mosse da un carisma hanno
avuto e continuano ad avere un impat-
to fondamentale nella dinamica civile.
La storia dell’Occidente e certamente
frutto dell’azione di Venezia e Bruge, di
Marco Polo e Cristoforo Colombo, degli
Stati nazionali e delle Banche centrali;
ma é difficile negare che essa sia anche
il risultato dell’azione di San Benedetto
e San Francesco, di Don Bosco e Gan-
dhi, di Dorothy Day e Martin L. King
(persone che, non a caso, sono stati
oggetto di diversi studi presentati al
convegno). E oggi la vita economica &
determinata certamente dalle grandi
imprese e dall’azione dei governi, ma
anche da tanti fondatori di cooperative
e di Ong, di associazioni di volontariato

o di imprese di Economia di comunione.
Il Teologo Von Balthasar e il sociologo e
filosofo Max Weber hanno scritto impor-
tanti e influenti pagine sul rapporto tra
carisma e istituzione, tra principio “caris-
matico” e principio “istituzionale” (Bruni
e Smerilli 2009). Molto nota & anche la
teoria dell’'economista J.A. Schumpeter
sul rapporto tra innovazione e imi-
tazione, una teoria che pero é rimasta
confinata prevalentemente all’ambito
economico, mentre siamo convinti che
le sue implicazioni siano di portata piu
generale, e certamente utili per com-
prendere la dinamica storica tra carisma
e istituzione. La visione di Schumpeter
& particolarmente adatta, forse di piu
delle teorie weberiana o balthasariana,
a cogliere la dialettica tra carisma e is-
tituzione nella vita civile. Schumpeter
nel suo libro Teoria dello sviluppo eco-
nomico (2002[1911]), un testo classico
della teoria economica del XX secolo,
descrive la dinamica dell’economia di
mercato come una “rincorsa” tra inno-
vatori ed imitatori. Egli utilizza un mod-
ello nel quale il punto di partenza e lo
“stato stazionario” nel quale le imprese
pongono in essere soltanto attivita rou-
tinarie, dove cioé il sistema economico
replica perfettamente se stesso periodo
dopo periodo, e dove quindi il valore
aggiunto generato dalle imprese & suf-
ficiente soltanto per coprire i costi di
produzione e gli ammortamenti, senza
che ci sia creazione di nuova ricchezza.
Nella teoria di Schumpeter, lo sviluppo
economico inizia allora quando un im-

1) Ringraziamo il Comitato scientifico del Convegno, il Presidente dell’associazione
HEIRS, prof. Pier Luigi Porta, il prof. Piero Coda, Preside dello I.U. Sophia, la Dott.ssa Eva
Gullo Presidente del Polo Lionello Bonfanti, e la Sig.ra Silvana Bardi, la segretaria organiz-

zativa del convegno.




prenditore spezza lo stato stazionario
introducendo un'innovazione, che con-
siste in qualsiasi invenzione tecnica,
nuova formula organizzativa, creazione
di nuovi prodotti o di nuovi mercati,
che riduce i costi medi facendo si che
I'impresa possa creare nuova ricchezza?.
L'imprenditore innovatore ¢ il protago-
nista dello sviluppo economico, poiché
crea vero valore aggiunto, e rende il sis-
tema sociale dinamico. Linnovatore é
poi seguito da uno “sciame” di imitatori
attratti dal profitto come le api dal net-
tare, che entrando nei settori nei quali
si sono verificate le innovazioni e creati
profitti fanno si che presto il prezzo di
mercato di quel prodotto diminuisca
fino ad assorbire interamente il profitto
generato dall'innovazione, riportando
cosi I'economia e la societa nello stato
stazionario, finché una nuova innovazi-
one non ri-inizia il ciclo dello sviluppo
economico?®. Limitazione non ha allora
una valenza negativa: essa svolge un
compito importante, poiché fa si che i
vantaggi dell'innovazione non restino
concentrati solo nell'impresa che ha in-
novato ma che si estendano all'intera
societa (ad esempio attraverso la riduzi-
one dei prezzi di mercato, che aumenta
il benessere collettivo). Ma il messag-
gio di Schumpeter & ancora piu forte:
guando I'imprenditore smette di in-
novare I'imprenditore muore in quanto
innovatore e blocca la rincorsa o la staf-
fetta innovazione-imitazione che ¢ la
vera dinamica virtuosa che spinge avanti
la societa. Inoltre, l'innovazione & un
fatto sociale, non una faccenda privata

dell'imprenditore o dell'impresa (non &
sufficiente I'invenzione o la nuova idea
perché si abbia l'innovazione, poiché
se mancano le condizioni “sociali” e
culturali adatte a coglierne la validita,
guelle invenzioni e quelle idee non sono
traducibili in innovazione, e quindi non
producono sviluppo economico). Un ul-
teriore elemento della teoria economica
di Schumpeter, che ha anche una sua
valenza per il nostro discorso sui carismi,
@ quella che lui definisce “distruzione
creatrice”: la dinamica dell'innovazione
e della creativita, ma anche la stessa nat-
ura della concorrenza di mercato, spinge
avanti I'economia e la societa operando
una sorta di “distruzione” degli equilibri
e dello status quo.

La teoria di Schumpeter che e stata
brevemente sintetizzato ci offre lo spun-
to per dire qualche cosa di piu generale
sul modo di procedere della storia, anche
guella economica e civile. La rincorsa in-
novatore-imitatore non e troppo lontana
dalla dinamica carisma-istituzione, sia
nella versione originaria di Max Weber
sia nella sua versione ecclesiologica di
Von Balthasar, che interpreta la vita della
Chiesa come un dialogo o tensione vi-
tale tra diversi “profili”, in particolare tra
il profilo o principio carismatico e quello
istituzionale. La griglia teorica schumpet-
eriana si presta infatti molto bene anche
per comprendere e raccontare la storia
economica e civile delle societa come
una rincorsa tra innovatori, i carismi, e gli
imitatori, le istituzioni e la gente comune,
che svolgono la funzione fondamentale
di far si che I'innovazione culturale e civ-

2) Per Schumpeter, quindi, il profitto, compreso l'interesse bancario, puo essere maggiore
di zero solo in presenza di innovazioni, solo in un contesto dinamico (da qui nasce anche
una spiegazione teorica interessante del perché in societa statiche, come erano normalmente
quelle pre-moderne, il tasso di interesse sia zero, e quindi I'usura condannabile per ragioni

non solo etiche ma anche economiche).

3) Il profitto ha dunque, per Schumpeter una natura transitoria, poiché sussiste fin quando
c'e innovazione, nel lasso di tempo che passa tra I'innovazione e I'imitazione.



ile dei carismi produca bene comune.
Quando nella storia irrompe un carisma,
grande o piccolo che sia (ma come si
misura la grandezza di un carisma?),
inizia un processo di autentica innovazi-
one, che investe tutti i campi dell'umano,
economia compresa. Fino all'epoca pre-
moderna, quando |'economia non era
ancora un ambito separato e distinto dal
resto della vita in comune, era semplice
vedere gli effetti economici di un caris-
ma: chiungue fosse vissuto al tempo di
Benedetto, o di Francesco, non avrebbe
potuto non vedere gli enormi effetti civili
ed economici operati dalla rivoluzione
che il carisma scatenava; anzi, erano
soprattutto quelli civili gli aspetti che
piu venivano in evidenza, in un mondo
dove il religioso impregnava tutto di sé,
e il fattore critico e scarso era lo sviluppo
economico e civile. Le grandi innovazioni
spirituali erano immediatamente inno-
vazioni civili. Va infatti ricordato che i
grandi carismi nella storia (anche se ci
limitiamo alla sola storia della Chiesa)
sono stati eventi di liberazione morale e
civile, soprattutto dei pit poveri e degli
esclusi, e lo sono ancora; sono stati, e
sono, molto di pil e di diverso di quanto
la cultura contemporanea chiama, ridu-
ttivamente, “religioso” o “spirituale”.
| carismi di Vincenzo de Paoli o di Don
Bosco, furono anche, e, forse primaria-
mente, strade di vita buona a 360° per
il loro tempo, per donne, uomini e bam-
bini che vissero meglio grazie alle inno-
vazioni che quei carismi produssero ben
oltre i confini religiosi, geografici e storici
nei quali si svilupparono. Oggi possiamo
trovare - se li sappiamo e vogliamo ve-
dere - tante persone portatrici di carismi
che fondano cooperative sociali, ONG,
scuole, ospedali, banche, sindacati, lot-
tano per i diritti negati degli altri, degli
animali, dell’ambiente, dei carcerati, dei
malati mentali, perché vedono “di pit e
di diverso” da tutti gli altri. Nella societa

attuale, che da una parte mostra segni
di grande individualismo ed edonismo, si
assiste anche ad una fioritura di questi
nuovi carismi, per le mille battaglie di civ-
ilta e diliberta, grazie a persone portatori
di carismi, capaci per questo di vedere
prima degli altri un bisogno insoddis-
fatto, lasciarsene attrarre, amarlo, e tras-
formare quel problema in bene comune.

Per questa ragione se guardiamo alle
vicende umane con attenzione, ci accor-
giamo che la storia dell'umanita, storia
economica compresa, & anche il frutto di
innovazioni prodotte da questi carismi,
dalla charis. Poi (quando la vita civile e po-
litica funziona), le innovazioni dei carismi
vengono “imitate” dalla gente comune
e universalizzate nelle istituzioni: Gandhi
inizia nel marzo del 1930 la sua “marcia
del sale”, e quindici anni dopo I'India &
indipendente, e la Costituzione supera
la divisione castale. Persone con il dono
di occhi diversi (“carismatici”) danno la
vita per rivendicare diritti negati di mi-
noranze, donne, bambini, spesso anche
contro individui e istituzioni che dopo
qualche tempo “imitano” I'innovazione
carismatica, la universalizzano e la fanno
diventare bene comune. Senza i carismi
di fondatori di ordini e congregazioni so-
ciali tra Seicento e Novecento, solo per
un esempio, la storia del welfare-state
europeo sarebbe stata ben diversa: gli
ospedali e I'assistenza sanitaria, la scu-
ola e l'istruzione, la “cura del disagio”,
sono stati il frutto di questa dinamica in-
novazione (i carismi, che hanno fatto da
apripista, da innovatori in questi terreni
di frontiera dell'umano) e universaliz-
zazione (le istituzioni pubbliche e pri-
vate)*. Senza imprenditori che hanno ini-
ziato, liberamente, bilanci sociali, attivita
di responsabilita sociale, buone pratiche
non avremmo avuto poi legislazioni che
hanno esteso a tutte le imprese stand-
ard etici e sociali. Il carisma "“innova”;




I'istituzione civile universalizza facendo
si che i frutti di quella innovazione ar-
rivino a tutti. A volte I'innovatore caris-
matico pud anche avere |'impressione
che a causa dell'imitazione di altri la
sua esperienza abbia nel tempo perso
originalita e carica profetica, ma in re-
alta quell'imitazione ha “alzato la tem-
peratura del mondo”, ha prodotto bene
comune. La storia (quando produce au-
tentico sviluppo umano) & anche una
staffetta tra innovatori e imitatori, tra
carisma e istituzioni.

Pensiamo anche al grande tema dei di-
ritti umani. In ogni generazione sorgono
nuovi diritti umani grazie alla rivendica-
zione da parte di persone o movimenti
carismatici, senza che esista all'inizio un
obbligo perfetto in capo alle istituzioni
che dovrebbero farli rispettare, ma una
pretesa di tipo etico e ideale. Col pas-
sare del tempo, pero, quegli obblighi
imperfetti associati ai nuovi diritti umani
(pensiamo oggi ai nuovi diritti di secon-
da generazione, come quelli economici
e sociali: Sen 2010) diventano perfetti
grazie alle istituzioni che fanno si che a
fronte di quel diritto ci sia un obbligo
legalmente riconosciuto e garantito. La
dinamica storica e dunque un passag-
gio continuo da obblighi imperfetti a
obblighi perfetti, grazie anche qui alla
dinamica carisma-itituzione.

Va infine notato, seppur per inciso, che
i carismi, almeno i grandi, hanno in-
novato anche sul terreno della scienza
e della cultura economica. Cid & vero
senz'altro per il medioevo, quando da

Benedetto, da Domenico e da Franc-
esco nacquero non solo realta econom-
iche (dalle innovazioni nelle abbazie
alle banche dei francescani), ma anche
nuove categorie culturali e teoriche
(per il tempo), quali idee sul valore,
sull’interesse, sullo scambio, sulla mon-
eta, sul mercato, che hanno rappresen-
tato la prima “teoria” economica prima
della rivoluzione moderna (e in un certo
senso anche dopo).

Innovatori e imitatori, “pionieri” e “gen-
eralizzatori”: forse & questa una delle di-
namiche pit profonde della storia. Anche
della storia civile ed economica: e stata
questa l'idea ispiratrice e la scommessa
del convegno, e dall'interesse incontra-
to e dalla qualita e quantita degli studi
presentati, si pud affermare che ci sono
buone ragioni per pensare che sta inizi-
ando una stagione dove ai carismi verra
- finalmente! - riconosciuto il loro ruolo
nella storia e nell’'oggi dell’'umanita. Noi
ci proponiamo di continuare su questa
strada, poiché una civilta si sviluppa
guando riconosce il ruolo dei carismi e i
valorizza, anche se siamo coscienti che il
lavoro che ci attende & ancora grande, e
per questo appassionante.

| papers che qui presentiamo sono rap-
presentativi, anche se non esaustivi, di
vari aspetti che trattano il tema dei caris-
mi nella vita economica e civile e che sono
stati affrontati nel corso del convegno dai
vari studiosi che vi hanno partecipato.

Il primo lavoro che proponiamo, quello di
Adrian Pabst, dal titolo Economy of life,
puod essere considerato una sintesi teori-

4) Con questa distinzione (necessariamente ideal-tipica) tra carisma e istituzione non voglia-
mo dire che nelle istituzioni non ci possano essere persone “carismatiche”: ma sono queste
persone che riproducono, anche all'interno delle istituzioni, la stessa dinamica di innovazione-
imitazione di cui abbiamo parlato. Inoltre, il carisma poi spesso si istituzionalizza, e I'istituzione
carismatica resta tale quando e se aperta all’azione profetica di persone che al suo interno
rendono vivo e incarnato nell’oggi della storia il carisma originale. |l principio carismatico ha
molto in comune con il principio profetico della Chiesa e di Israele, e forse si identifica con
esso (ma per dipanare questo rapporto occorrerebbe piu lavoro, e altre competenze).



ca sul tema dei carismi, in quanto tratta
il significato che il termine ha assunto
nell’'ambito delle discipline sociali, umane
e nella Chiesa, fino ad arrivare agli as-
sunti pit recenti dell’'economia civile.

Il secondo paper, che parla del legame tra
la tradizione benedettina e il buon gov-
erno, é stato presentato dall’economista
Bruno Frey durante la prima sessione
plenaria del convegno, e approfondisce
il carisma benedettino come forma di
governance che ha ancora molto da in-
segnare all’attuale sistema economico.

Il terzo paper, scritto da James Murphy,
approfondisce e amplia il carisma bene-
dettino cercando delle connessioni con
il movimento dell'Opus Dei di Josema-
ria Escriva. In particolare, lo studioso
analizza il principio dell’ " ora et labora”,
sottolineandone gli aspetti carismatici,
ma allo stesso tempo differenti presenti
nei due movimenti cristiani.

Il quarto paper che qui viene presentato
& quello di Jeanne Buckeye e John Gal-
lagher sul rapporto tra carisma e istituzi-
one nell’'economia di comunione. Gli au-
tori sottolineano le difficolta a tradurre
nell'lambito delle teorie organizzative
esistenti la struttura delle imprese che
afferiscono al progetto dell’'economia
di comunione e notano, invece, come il
carisma che le muove spinge ad analiz-
zare nuove forme di organizzazioni che
potrebbero arricchire il dibattito teorico

LUIGINO BRUNI

sulle imprese e I'efficienza delle strut-
ture organizzative.

Il quinto paper e quello di David
O’'Brien, ed espone un confronto tra
alcuni dei principali leaders carismatici
del contesto democratico americano:
Eugene Debs, Martin Luter King, Doro-
thy Day. L'analisi & condotta in modo
non banale e tenta di mettere in rilievo
gli effetti sulla societa e, in particolare,
sul contesto politico e democratico, dei
carismi incarnati da queste figure cosi
significative della storia americana.
Infine, il sesto paper dello studioso lan
Weinstein esamina la figura di Martin Lu-
ther King, figura notoriamente carismati-
ca dell’america democratica, che |'autore
confronta tuttavia con la teoria weberi-
ana del leader carismatico. Il confronto,
non si limita soltanto alla prospettiva
teorica, ma anche al differente contesto
storico, politico e sociale in cui Weber e
Martin Luther King hanno espresso le
loro idee, tracciandone spunti di rifles-
sione e di analisi originali e significative.

In conclusione, crediamo che il principale
valore di questo forum sia indicare una
nuova pista di ricerca per le scienze so-
ciali, le quali, con la grande eccezione di
Max Weber, hanno guardato con troppa
poca attenzione al ruolo dei carismi e
alla loro capacita di innovare e cosi cam-
biare il mondo, anche quello economico.
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TRADITION AND
GOOD GOVERNANCE

Governance is the set of processes, cus-
toms, policies, laws, and institutions af-
fecting the way an organization is direct-
ed and controlled. In the past few years,
with the world economic crisis, and
the huge scandals related to excessive
manager compensation and fraudulent
bookkeeping, the discussion over the
need for good governance has become
a hot topic. Many political and economic
leaders recommend an accentuation and
extension of external control mecha-
nisms, such as a tightening of the law or
new monitoring measures.

This original and unconventional paper
shows that alternative solutions can be
found in an unexpected place, namely in
the ancient governance structures of re-
ligious orders like the Benedictines. With
their governance, tested in practice over
more than 1000 years, the Benedictine
monasteries are a call to give weight to
internal governance as well. It is interest-
ing to note, among other aspects, that
in order to reduce misbehavior, monas-
tic governance involves broad participa-
tion rights of the members or an empha-
sis on implementing values and norms.



"Essential for election and nomination
[of the abbot] shall be the merit of his
life and the wisdom of his doctrine"
(Regula Benedicti)

Monastic governance of a Benedictine kind starts with Benedict of Nursia (San
Benedetto) (480-547), honored by the Roman Catholic Church as the patron saint
of Europe. Benedict's main achievement is his Rule (Requla Benedicti)',which con-
tains precepts for organizing a monastic life. Therein, his charismatic personality,
knowledge of human nature and great foresight becomes visible?. Benedict was not
the sole composer of the Rule, but adapted the scripts of his predecessors in an ex-
ceptional way. He knew the strengths, and particularly, the weaknesses of his peers;
a unique spirit of balance, moderation and fairness does justice to the particular
monk3. On an organizational level, the ability to adapt, inherent in this basic consti-
tution, is one of the essential secrets of success of the Benedictine organizations®. As
the history of religious orders shows, on the one hand, this flexible system created
strongly diverging organizations with local, situational and temporal adaptations,
on the other hand, it continued to rely on similar basic principles, which after more
than 1000 years, are still alive. As a consequence, the Rule of Benedict became one
of the most influential religious constitutions in Western Christendom.

In the Rule of Benedict, many pillars of Benedictine governance already make their
appearance, as one can notice in the exemplary initial quotation. However, for
this article, we are not interested in the saint or his Rule itself, but in the effective
history it has initiated. This paper brings together our research on Benedictine
governance®, and extends the results to include a motivational perspective. We
analyze how Benedictine institutions organize their governance. Their approved
governance structures may offer new ideas and approaches for good governance
beyond the monastic field. The paper proceeds as follows: First, we take a closer
look into the Benedictine institutions, and particularly into the chronicles of one

1) Regula Benedicti, Die Regel des heiligen Benedikt (Beuron: Beuroner Kunstverlag, 2006).
2) The paper originated in the keynote speech of Bruno S. Frey at the International Seminar
‘The Charismatic Principle in Economic and Civil Life: History, Theory and Good Practice’,
Sophia University, Loppiano (Florence), 28-29 May 2010. The authors are most grateful for
the helpful support of Luigino Bruni (University of East Anglia) and the Benedictine Abbeys of
Engelberg, Einsiedeln, Muri-Gries and Plankstetten.

3) A. Grabner-Haider, Dei grossen Ordensgriinder (Wiesbaden: Marix Verlag, 2007).

4) B. Jaspert, ‘Benedikts Botschaft am Ende des 20. Jahrhunderts, Regulae Bendicti Studia’,
Annuarum Internationale (1989), 16:205-232 and J. C. Eckert, Dienen statt Herrschen. Unter-
nehmenskultur und Ordensspiritualitdt (Stuttgart: Schaffer-Poeschel, 2000).

5) E.Inauen and B. S. Frey, ‘Benediktinerabteien aus ékonomischer Sicht. Uber die ausseror-
dentliche Stabilitat einer besonderen Institution’ (2008), Erbe und Auftrag, forthcoming; E.
Inauen, K. Rost, M. Osterloh, B. S. Frey, ‘Back to the future: A monastic perspective on cor-
porate governance’, Management Revue (2010), 21(1), 38-59; and K. Rost and M. Osterloh,
‘Opening the Black Box of Upper Echelons: Expertise and Gender as Drivers of Poor Informa-
tion Processing During the Financial Crisis’, Corporate Governance: An International Review
(2010), 18(3), 212-233.




exemplary abbey, the 900 year old monastery of Engelberg in central Switzerland®.
With quantitative data and qualitative descriptions, we illustrate how Benedictine
governance works. Second, three pillars of the monastic governance system, which
we consider relevant today, are explained. Third, we compare Benedictine govern-
ance with current concepts of Corporate Governance, in order to gain new insights
into improvements.

1. Benedictine Governance

Benedictine monasteries were pioneers in organizational design, with a major im-
pact on the development of law and economy in the Occident’. As far back as
around 1000 AD, an innovative structuring of their organizations, e.g., the division
of labor or the development of work morale, brought enormous wealth to many
Benedictine monasteries. However, wealth and fortune tend to go hand in hand
with temptations. History reveals that the shortcomings and failures of abbots and
their convents had serious consequences, sometimes threatening the existence of
a monastery®. Nevertheless, mismanagement and fraudulence remain a rarity in
the Benedictine abbeys. There is good reason for that. To prevent misconduct, a
special governance system was developed which, in our view, was decisive for the
impressive performance record and sustainability of these organizations®.

In contrast to most other organizations, the Benedictines rely primarily on internal
management and control mechanisms, characterized by three pillars. First, an em-
bedding of the members in a common value system is of crucial relevance. Second,
the monasteries developed democratic structures and give broad participation rights
to their members. Third, while not entirely abandoning external control, they organ-
ize it in a different way. In the following paragraphs, we examine Benedictine govern-
ance, illustrated by an exemplary case, the Benedictine monastery of Engelberg'™.

6) Data for the analyses were obtained mainly from the following historical chronicles: Ger-
mania Benedictina (1970, 1975, 1999); Helvetia Sacra (1986); G. Heer, Aus der Vergangen-
heit von Kloster und Tal Engelberg 1120-1970 (Engelberg: Kloster Engelberg, 1975). Further,
one of the authors lived in the monastery of Engelberg for three months.

7) A. Kieser, ‘From Asceticism to Administration of Wealth. Medieval Monasteries and the
Pitfalls of Rationalization’, Organization Studies (1987), 8(2), 103-23, and L. Moulin, ‘Policy-
making in the religious orders’, Government and Opposition (1965) 1(1), 25-54.

8) Germania Benedictina, ‘Die Benediktinerkloster in Bayern’ (St. Ottilien: EOS-Verlag, 1970);
Germania Benedictina, ‘Die Benediktinerkloster in Baden-Wirttemberg® (St. Ottilien: EOS-Ver-
lag, 1975); Germania Benedictina, Die Reformverbande und Kongregationen der Benediktiner
im deutschen Sprachraum’ (St. Ottilien: EOS-Verlag, 1999); G. Heer, Aus der Vergangenheit von
Kloster und Tal Engelberg 1120-1970 (Engelberg: Kloster Engelberg, 1975). This was the case in
the monastery of Engelberg as well. The monastery did not remain unscathed by dishonest or
incapable abbots. One example is the life of abbot Johann Strin (1442-1450), who wasted the
fortune of his monastery, and spent more time in Lucerne freely associating with women than in
the monastery. Strin is described as ‘vermin’ and as unqualified as a steward of his community.
9) E.Inauen and B. S. Frey, ‘Benediktinerabteien aus ékonomischer Sicht. Uber die ausseror-
dentliche Stabilitat einer besonderen Institution’ (2008), Erbe und Auftrag, forthcoming.

10) E. Inauen, et al., ‘Back to the future’.



To investigate whether the governance structures are successful, we refer to the
leaders of this monastery and distinguish between competent and incompetent
abbots. Table 1 shows the results of the analysis and confirms the practicability of
some of these mechanisms.

Table 1. Determinants of good and poor abbots'

Characteristics Good Poor Total N F-Value Sig.
of the abbot abbot abbot

Tenure (yrs) 19.44 7.54 16.29 49 17.70 .000
Not self-determined election 10.71% 63.64%  25.64% 39 15.67 .000
Abbot origin from an outside 18.18% 40.00%  23.26% 43 7.87 .008
Benedictine monastery

Bad Pre-election performance 6.45% 70.00%  21.95% 41 29.99 .000
of abbot

Note: All abbots from the monastery Engelberg during the time period 1120-2010.

The Benedictine governance system consists of the three main pillars, which are
explained in the following subsections.

Embeddedness in Common Value Systems

Values and norms are of tremendous relevance in the monasteries. While many
other organizations establish control and supervisory institutions in order to moni-
tor decision making, in monasteries, a common value system is the basis of conflict
resolution and standards of correct behavior. The Benedictine value system is based
on three cornerstones: the Bible, the Rule of St Benedict and the tradition of a par-
ticular monastery. In order to implement these values, the Benedictines developed
various selection and socialization practices.

First, candidates for a monastic life go through a stringent selection process, in
order to ascertain their suitability’2. During a first probation period, the candidate
has the opportunity to carefully consider his motives. In the next years, the novice
learns the background of the value system, the Holy Scripture and church law. Edu-
cation is of great relevance, involving a monastic apprenticeship or the beginning
of studies. Only after several years and passing through the different steps the final
oath (including broad participation rights) can be celebrated.

Second, in order to ensure living and working together successfully, careful so-
cialization and the composition of an organizational identity are considered es-
sential parts in the governance of these collectives. As such, for the padres and
brothers, an equality of treatment in daily life is important in order to integrate
new members and establish common values. The transfer of values takes place
through the members of the community, and manifests in institutional structures

11) Ibid.
12) Schweizer Benediktinerkongregation, ‘Satzungen und spirituelle Richtlinien der Schwei-
zer Benediktinerkongregation’ (Engelberg: Kloster Engelberg, 1986).



like daily routine, prayers, common meals and meetings, a sensible allocation of
tasks or trainings, and education in different areas. Along with socialization goes
the forming of an identity. The religious order and the local organization provide
the meaningful frame of reference.

The utility of these practices can be illustrated with an evaluation of the abbots
in the monastery of Engelberg. We find strong differences among abbots coming
from an external Benedictine abbey and abbots coming from within the monastery
of Engelberg. The results in Table 1 demonstrate that only 18% of the good abbots
were outsiders. In contrast, 40% of the poor abbots were outsiders. Further, pre-
election performance of an abbot, i.e., the shadow of the past, is a good indicator
of his post-election performance. We searched the historical chronicles for the
activities and responsibilities of an abbot practiced before his election, i.e., when
serving as a common monk. The results support our proposition by showing that
only 6% of the competent abbots had a poor or inconspicuous track record, while
79% of the poorly performing abbots had a poor or inconspicuous track record.
A more qualitative look exemplifies the results: Internal selection and socialization
principles work quite well in the monastery of Engelberg.

Democratic Structures

Surprisingly, the Benedictine Order (contrary to the strict hierarchy of the Catholic
Church) is organized in a very democratic way and reveals a culture of co-determi-
nation. The padres and brothers possess substantial participation rights and moni-
tor the abbot and his officials'>. Each of the monks with a solemn profession has
equal rights and may vote in elections. The convent, i.e., the religious community
of a monastery, has different major tasks. First, it is responsible for decision making
in important business affairs, e.g., the acceptance of a novice as a full member, or
an expansion of the monastery through acquisition. Second, the convent demo-
cratically elects the abbot and employee representatives for the ‘advisory board’,
i.e., the Consilium. Third, the convent evaluates whether a proposed prior (the vice
‘CEQ’) is eligible. Monasteries complement participation processes with internal
control processes. Similar to some stock corporations, monasteries have a two-tier
board structure. In addition to the ‘'management board’, with the abbot and his
officials, there exists a separate advisory board, with partly elected members of the
convent. Finally Benedictine organizations are characterized by transparent struc-
tures and processes, comprehensible to all members.

Our analysis shows that, in monasteries, a democratic election leads to an in-
creased number of good abbots. In contrast, external intervention, such as the
manipulation of the election of an abbot, undermines internal governance. Mon-
asteries operating under such conditions should see an increased number of poor
abbots. Table 1 shows that this suggestion is validated by the data. The results first
show that, among the good abbots, only 11% were not democratically elected,

13) Consuetudines, (Engelberg: Consuetudines Abbey of Engelberg, 1991); ‘Satzungen und
spirituelle Richtlinien der Schweizer Benediktinerkongregation’ in Schweizer Benediktiner-
kongregation, (Engelberg: Kloster Engelberg, 1986); ‘Eigenrecht der Bendiktinerkongrega-
tion St. Ottilien” in St. Ottilien Benediktinerkongregation, (St. Ottilien, 2004).



i.e., their election was externally manipulated. In contrast, 67% from the abbots
associated with governance problems were not democratically elected. External
interventions disregard the preferences of the monks, and thus ignore the fact
that organizational members themselves have the most comprehensive informa-
tion about the skills, past behavior, and talent of a contender.

Integration in the Hierarchy of the Catholic Church

Finally, the external control of the Benedictine Order is hierarchically organized,
and involves jurisdiction and periodical external evaluation. Benedictine monaster-
ies belong to the Catholic Church and are governed by its laws. The jurisdiction
of the Congregation™ is the first judicial authority outside the monastery where
disputes are settled. The Congregation supervises the election of abbots and or-
ganizes the ‘visitations’ of monasteries. In the Benedictine Order, the subsidiary
principle is applied. As the legal rules of the umbrella organizations are quite gen-
eral with respect to economic issues, the so-called 'visitation’, a periodical external
evaluation, is the most important tool for disciplining the convents. Every four to
five years, delegates of the Congregation visit a community to evaluate the condi-
tion of the monastery. The visitation not only examines the economic situation of
a monastery and its fields of activity, but also the spirit and the discipline of the
community and their members, and the possible abuse of authority'. In the last
several decades, the main function of ‘visitations' is to induce reflection, rather
than an exercise control and discipline.

In the monastery of Engelberg, the system for dismissal of abbots is efficient.
Therefore, the tenure of poorly performing abbots is shorter than that of com-
petent abbots. While good abbots have an average tenure of 19.44 years, poor
abbots show an average tenure of only 7.54 years. Thus, poor monastic leaders
are unable to permanently install themselves at the top of the organization, even
though they are essentially elected for life. The monastic structures facilitate the
dismissal of poor abbots by employing two mechanisms. One of the most obvious
instruments is external visitation, i.e., the regular evaluation of the monastery by
the umbrella organization to detect irregularities and to support monasteries in
trouble. Additionally, in many cases, internal pressure can lead to the resignation
of an abbot. This pressure is effective within monasteries, since an abbot depends
a great deal on the goodwill of his convent.

Benedictine monasteries in Germany and Switzerland substantiate the findings
of the Engelberg case study. To broaden the basis of our analysis, we addition-
ally present quantitative evidence on the efficiency of Benedictine governance’®.

14) Congregations are the umbrella organizations comprising about five to twenty Benedic-
tine monasteries.

15) ‘Satzungen und spirituelle Richtlinien’.

16) E. Inauen and B. S. Frey, ‘Benediktinerabteien aus ékonomischer Sicht’, forthcoming; K.
Rost, E. Inauen, M. Osterloh, B. S. Frey, ‘The Corporate Governance of Benedictine Abbeys:
What can Stock Corporations Learn from Monasteries?’ Journal of Management History
(2009), 16(1): 90-115. We collected data on all Benedictine abbeys that existed in Baden-
Waurttemberg, Bavaria and German speaking Switzerland. The sample covered a total of 134
monasteries (Rost et al., 2009).




Benedictine monasteries in Germany and Switzerland have an average lifespan of
almost 500 years. In combination with the reasons for closure, this average lifetime
is a strong indication of efficient governance in Benedictine monasteries. Only
one quarter of the monasteries studied were unable to survive due to governance
problems, including insolvency, lack of discipline and recruitment problems. The
vast majority of monastic houses were closed either due to external institutional
factors (e.g., secularization), or are still existing today. In the history of the Benedic-
tine Order, a selective process occurred. While some of the organizations failed due
to problems of misconduct and governance, the historical analyses show that the
Benedictines are capable of adjusting their institutions with regard to governance
problems. We show in particular that the monastery of Engelberg adopted an ef-
ficient governance system, with an emphasis on internal governance mechanisms.
These findings apply to the Benedictine Order as a whole'’.

2. Comparison of Benedictine Governance with Current Con-
cepts of Corporate Governance

A common value system, democratic structures, and hierarchical integration point
to three characteristics of Benedictine governance: the emphasis being on internal
control, codetermination, and supportive external control. These characteristics are
also interesting with respect to motivation. They not only reduce misbehavior, but
foster intrinsic motivation. Similar concepts can be found in the literature on cor-
porate governance of profit and nonprofit organizations (e.g., Frey, B. S. and M.
Osterloh, 'Yes, managers should be paid like bureaucrats’, Journal of Management
Inquiry (2005), 14(1), 96-111). In the following section, we contrast monastic gov-
ernance with corporate governance. To deepen our understanding of governance,
we utilize Benedictine organizations to illustrate the practicability of the monastic
concept and reason why it was so successful through time and history.

Focus on Internal Control

In standard economics, particularly in the principal agency approach, it is assumed
that performance measurement and performance pay raises performance. Thus,
external incentives like performance evaluations and, in particular, output control
have become a common procedure in many profit-oriented firms and in some non-
profit and governmental institutions'®. Monastic governance supports work moti-

17) It should be mentioned that such an extreme way of life, as chosen by the Benedicti-
ne monks can also be discussed from a different perspective. For example, E. Goffman, in
Asylums: Essays on the Social Situation of Mental Patients and Other Inmates (Garden City,
New York: First Anchor Books Edition, 1961), depicts monasteries as ‘total institutions’, which
may deprive an individual of his rights and lead to a degeneration of the personality. Such
concerns are not addressed in this paper.

18) E. Inauen, K. Rost, M. Osterloh, F. Homberg, B. S. Frey, Monastic Governance: Forgotten
Prospects for Public Institutions. American Review of Public Administration (2010), forthcoming;
and Weibel, A., K. Rost, M. Osterloh, ‘Pay for Performance for the Public Sector - Benefits and
(Hidden) Costs’, Journal of Public Administration Research and Theory (2010), 20(2), 387-412.



vation in a different way. Instead of output controls, the Benedictines rely on input,
process, and clan control. This is in line with managerial control theory™. It implies
that output control is adequate only for some tasks, in particular simple tasks
which can be easily measured. Complex assignments, e.g., leading an organiza-
tion, require different control modes, such as clan or process control, because the
quality of knowledge intensive work is not quantifiable. The theory is applicable
to monastic governance: through careful selection and socialization practices, a
shared understanding of the rules is advanced and desired behavior promoted?.
The convent examines the preconditions of contenders and configures the pro-
cesses and practices within the monastery. The social integration of the members
and the internalization of values are given special importance. Thereby, the ‘clan’,
i.e., the community of a monastery, has a supportive and corrective role. With their
system, the Benedictines counteract the trend to determine performance criteria
only and to control them ex post. This strategy brings considerable advantages, no-
tably, by preventing unfavorable outcomes like excessive manager compensation
and fraudulent bookkeeping created by the wrong incentives of external control?'.

Focus on Co-determination

In monasteries, monks are compensated for their (lifelong) tenure not with mon-
etary rewards, but with ‘spiritual rewards’, and through obtaining considerable
voting rights and codetermination?2. This provides a strong incentive to invest in
firm-specific knowledge®. Monks are involved in decision making, and thus have
the power to discipline and supervise monastic leaders. As such, they are capable
of shaping the future of their institution.

Co-determination and members’ voice are subjects of intense discussions in man-
agement research as well. For many economists, it is indisputable that the key
task of corporate governance is to generate, accumulate, transfer and protect

19) M. Eisenhardt, ‘Control: Organizational and Economic Approaches’, Management Scien-
ce (1985), 31: 134149; W. G. Ouchi, ‘A Conceptual Framework for the Design of Organiza-
tional Control Mechanisms’, Management Science (1979), 25: 833-848; and J. D. Thompson,
Organizations in Action. Social Science Bases of Administrative Theory (New York: McGraw-
Hill, 1967).

20) E. A. Fong and H. L. Tosi, ‘Effort, performance, and conscientiousness: An agency theory
perspective’, Journal of Management (2007), 33(2), 161-179.

21) L. Bebchuk and J. M. Fried, Pay without Performance. The Unfulfilled Promise of Exe-
cutive Compensation (Massachusetts: Harvard University Press, 2004); K. Foss, N. J. Foss, H.
Vasquez, ‘Tying the Manager's Hands: Constraining Opportunistic Managerial Intervention’,
Cambridge Journal of Economics (2006), 30(5), 797-818; Frey, B. S. and M. Osterloh, "Yes,
managers should be paid like bureaucrats’, Journal of Management Inquiry (2005), 14(1),
96-111; S. Kerr, ‘On the Folly of Rewarding A, while Hoping for B’, Academy of Management
Journal (1975), 18, 769-83; M. Osterloh and B. S. Frey, ‘Motivation, Knowledge Transfer, and
Organizational Forms’, Organization Science (2000), 11(5), 538-50; K. Rost, E. Inauen, M.
Osterloh, B. S. Frey, ‘The Corporate Governance of Benedictine Abbeys: What can Stock Cor-
porations Learn from Monasteries?’, Journal of Management History (2009), 16(1), 90-115.

22) A. O. Hirschman, Exit, Voice, and Loyalty: Responses to Decline in Firms, Organizations,
and States (Cambridge, USA, 1970)

23) M. Osterloh, B. S. Frey, ‘Shareholders Should Welcome Knowledge Workers as Directors’,
Journal of Management and Governance (2006), 10(3), 325 -45.




valuable knowledge and capability?*. ‘'Knowledge workers’ are essential for firm
performance. However, if their bargaining position is not protected after they
enter into the labor contract, employees have no incentive to undertake firm-spe-
cific investments?>. With co-determination, such protection can be ensured?®. The
example of the Engelberg monastery suggests that this form of knowledge pro-
tection is accompanied by improved checks and balances. First, co-determination
and the involved exchange of information often lead to an adjustment of interests
between the parties, and reduce information asymmetries?’. Second, participa-
tion and self-governance is strengthened by the community, as those breaking
the rules are more easily identified by colleagues. Finally, co-determination facili-
tates not only the intrinsic motivation of knowledge workers but also raises their
loyalty to the firm?2.

Focus on Supportive External Control

Another trend in management theory, reinforced by the world economic crisis,
is the call for rigorous standards and tightened laws?®. Against these claims, in
the last decades external control in the Benedictine institutions has developed in
another direction. The Benedictines heavily rely on internal control, as well as sup-
portive external control. Mutual assistance and initiating self-reflection are seen
as more important than the monitoring aspect. Such types of external control are
not perceived as controlling, and therefore do not reduce intrinsic motivation of
the employees®.

A similar focal point could prove to be a promising path for the future governance
of firms. It is highly controversial as to whether an enhancement of external control
and tightened regulation lead to satisfactory outcomes. The empirical results on
the effectiveness of these measurements are not convincing. Firstly, performance-
related executive compensation has contributed significantly to a lack of transpar-

24) E.g., R. M. Grant, ‘Prospering in Dynamically-Competitive Environments: Organizational
Capability as Knowledge Integration’, Organization Science (1996), 7, 375-87; J. C. Spen-
der, ‘Making Knowledge the Basis of a Dynamic Theory of the Firm’, Strategic Management
Journal (Special Issue 1996), 17, 45-62; D. J. Teece, G. Pisano, A. Shuen, ‘Dynamic Capability
and Strategic Management', Strategic Management Journal (1997), 18(7), 509-33.

25) M. M . Blair, L. A. Stout, ‘A team production theory of corporate law’, Virginia Law
Review (1999), 85(2), 247-328; R. B. Freeman, E. P. Lazear, ‘An Economic Analysis of Works
Councils’ in J. Rogers and W. Streek (eds), Works Councils: Consultation, Representation, and
Cooperation in Industrial Relations (Chicago: University of Chicago Press, 1996), 27-49.

26) M. Osterloh, B. S. Frey, ‘Shareholders Should Welcome Knowledge Workers as Directors’,
Journal of Management and Governance (2006), 10(3), 325-45.

27) E.g., K. Rost, M. Osterloh, ‘Opening the Black Box of Upper Echelons: Expertise and
Gender as Drivers of Poor Information Processing During the Financial Crisis’, Corporate Go-
vernance: An International Review (2010), 18(3): 212-33.

28) M. Osterloh and B. S. Frey, ‘Shareholders Should Welcome Knowledge Workers as Directors'.
29) L. Snider, ‘Accommodating Power: the “Common Sense” of Regulators’, Social & Legal
Studies (2009), 18(2), 179-97.

30) E. L. Deci, R. Koestner, R. M. Ryan, ‘A meta-analytic review of experiments examining the
effects of extrinsic rewards on intrinsic motivation’, Psychological Bulletin (1999), 125, 627-
68; B. S. Frey, R. Jegen, ‘Motivation crowding theory: A survey of empirical evidence’, Journal
of Economic Surveys (2001), 15(5), 589-611.



ency in pay policy, or even to a loss of control through manipulation®'. Secondly,
the draconian sanctions of the Sarbanes-Oxley Act®? are bound to lead to an explo-
sion in costs, without slowing the explosion in salaries and fraudulent bookkeep-
ing®. Thirdly, instead of gaining control of the reward systems, enhanced regula-
tion and monitoring lead to increasing compensation*. Therefore, relying solely on
external control is a dangerous strategy. Consequently, even in the today’s financial
industries, the reliance on output control has been abandoned?®.

Focus on Intrinsic Motivation

The concepts described in the previous chapters have a common denominator.
They influence motivation in a desirable way and reduce misconduct. Very briefly,
we explain how motivation is arranged in Benedictine monasteries. People are not
just driven by external incentives like rewards, punishments or regulations. Rather,
people are motivated by enjoyment at work and from internalized obligations to
adhere to particular norms, i.e., people are intrinsically motivated. Benedictine
institutions take into account such intrinsic motivation in an exemplary manner,
and point to an alternative way for governing an organization. To induce correct
behavior, they create a work environment which encourages loyalty to the institu-
tion. Self Determination Theory3¢ provides an appropriate framework. The theory
posits three basic psychological needs as a central function of motivation develop-
ment and dynamics - the needs for relatedness, competence and autonomy. If the
needs are satisfied, intrinsic motivation can be developed. Relatedness plays a key
role for the padres and brothers. A strong embedding in social relations, e.g., the
feeling of being the member of a family, fosters the internalization of values and
ideals, as well as enabling identification with the organization. Intrinsic motivation
emerges. With the psychological needs of autonomy and competence, the case
is more complicated. On the one hand, Benedictine organizations are strongly
regulated; on the other hand, the needs for autonomy and competence are taken

31) D. Aboody, R. Kasznik, ‘CEO stock option awards and the timing of corporate voluntary
disclosures’, Journal of Accounting and Economics (2000), 29(1), 73-100; K. Rost, M. Oster-
loh, ‘Management Fashion Pay-for-Performance for Ceos’, Schmalenbachs Business Review
(2009), 61(4), 119-149; D. Yermack, ‘Good timing: CEO stock option awards and company
news announcements’, Journal of Finance (1997), 52(2), 449-76; L. Zingales, ‘The Future of
Securities Regulation’, Journal of Accounting Research (2009), 47(2), 391-425.

32) A US federal law, which set new or enhanced accounting standards in 2002.

33) R. Romano, ‘The Sarbanes-Oxley Act and the making of quack corporate governance’,
Yale Law Journal (2005), 114(7), 1521-612

34) R. E. Hoskisson, M. W. Castleton, M. C. Withers, ‘Complementarity in Monitoring and
Bonding: More Intense Monitoring Leads to Higher Executive Compensation’, Academy of
Management Perspectives (2009), 23(2), 57-74.

35) R. Schmidt, ‘Are Incentives the Bricks or the Building?’, Journal of Applied Corporate
Finance (2010), 22, 129-36.

36) E. L. Deci and R. M. Ryan, ‘The Empirical Exploration of Intrinsic Motivational Processes’ in
L. Berkowitz, Advances in Experimental Social Psychology (New York: Academic Press 1980),
13, 39-80; E. L. Deci and R. M. Ryan, ‘The “What” and “Why" of Goal Pursuits: Human
Needs and the Self-Determination of Behavior’, Psychological Inquiry (2000), 11(4):, 227-68;
M. Gagné and E. L. Deci, ‘Self-determination theory and work motivation’, Journal of Orga-
nizational Behavior 26 (2005), 331-62.




into account through broad participation rights. The trust and responsibility given
to the members also satisfy these basic needs. Coincidentally, external incentives
play only a minor part in Benedictine governance. When they do, the supportive
character of external control prevents a crowding out of the intrinsic motivation
of members.

A survey among 17 Benedictine and Cistercian abbeys, who also refer to the Rule
of Benedict, substantiates the fact that intrinsic motivation is successfully ena-
bled”. An average of some 20% of padres and brothers deals with regular mo-
tivation problems during their daily work routine. Only two (out of seventeen) of
the interviewed monastic leaders list motivation problems as a relevant issue in
their organization. Further, it appears that intrinsic motivation is strongly present
in most of the communities, with external motivation having little impact. When
compared to non-monastic organizations, the picture is quite different. In the last
decade, the motivation and engagement of employees is shown to be low through
all hierarchical levels, whether in the US, Germany, France or Switzerland (GALLUP
2010). Switzerland is showing the highest figures for motivation - only 22% of
the people give their fullest to their work activity. We conclude that Benedictine
monasteries have been successful in developing and maintaining the intrinsic mo-
tivation of their members.

3. Conclusion

Benedict would be stunned if he could see what emerged out of his Rule. The
basic principles inherent in the governance of the Benedictine Order may again
play a trend-setting role in the future. In the last decade, the call for more external
control was loud and clear. Benedictine monasteries illustrate that internal incen-
tives offer a promising alternative, and can be seen as a reasoned plea for a new
direction beyond stricter regulation.

EMIL INAUEN
Institute of Organization and Administrative Science, University of Zurich
emilinauen@access.uzh.ch

BRUNO S. FREY
Institute for Empirical Research in Economics, University of Zurich
bruno.frey@econ.uzh.ch

KATJA ROST
Institute of Organization and Administrative Science, University of Zurich
katja.rost@iou.uzh.ch

MARGIT OSTERLOH
Institute of Organization and Administrative Science, University of Zurich
osterloh@iou.uzh.ch

‘ 37) More information and data can be made available by the first author.



ECONOMY OF LIFE:
CHARISMATIC
DYNAMICS AND
RELATIONAL GOODS

The paper ties Balthasar's essentially
Christological argument for “charis-
matic personalism" to Pope Benedict
XVI's strongly Trinitarian account of re-
lationality and the concomitant accen-
tuation of relational goods that bridge
the gap between the charism embodied
by the Church and the social reality of
secular societies. In an article the then
Cardinal Ratzinger links the sacramen-
tal nature of church office to what he
calls the “charism or event of the Holy
Spirit” whose interruption in the world
mediates between divine creativity and
human agency. Just as the Church can-
not be reduced to a rival society which
consists of purely formal institutions
governed by abstract rules, so society is
not cut off from the operation of charis-
matic principles and practices within the
living tradition of the Church.
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1. Charisma, Calvinism and Capitalism

We owe the dominant modern understanding of the term ‘charisma’ to Max We-
ber. In his 1918 lecture at Munich University on Politik als Beruf, he describes
charismatic authority as ‘resting on devotion to the exceptional sanctity, heroism
or exemplary character of an individual person, and of the normative patterns or
order revealed or ordained by him'". Likewise, in his seminal book Wirtschaft und
Gesellschaft, he defines the nature of charismatic leadership as

«a certain quality of an individual personality, by virtue of which one is ‘set apart’
from ordinary people and treated as endowed with supernatural, superhuman,
or at least specifically exceptional powers or qualities. These as such are not ac-
cessible to the ordinary person, but are regarded as divine in origin or as exem-
plary, and on the basis of them the individual concerned is treated as a leader»?.

In Weber’s typology of different forms of domination or rule (Herrschaft), char-
ismatic authority exceeds and supplants both traditional authority (grounded in
informal habits and customs) and rational-legal authority (based upon formal rules
and state law). That is because charisma for Weber is truly extraordinary, originat-
ing in the divine ‘gift of grace’ bestowed on the elect few.

What is striking about Weber's account of charisma in both texts is the same emphasis
on divine predestination as in the Calvinism which he rightly associates with the birth
of modern capitalism. But by focusing on the Protestant work ethic, Weber’s thesis
about the origins of the capitalist economy is at once too broad and too narrow. Too
narrow because he neglects the counter-Reformation Baroque scholasticism of influ-
ential Catholic theologians like Francisco Sudrez that sunders ‘pure nature’ from the
supernatural and thus divorces man’s natural end from his supernatural finality. As
a result, human activity in the economy is separated from divine deification and the
market is seen as increasingly autonomous. Too broad because Weber fails to recog-
nize the more specific, historical origins of capitalism in Henry VIII's dissolution of the
monasteries and the English ‘enclosure movement’ that started the process of repeat-
ed primitive accumulation’ and provided the surplus capital for financial investment
in non-reciprocal, piratical trade - two arguments to which | will return in this paper.
Thus, Weber is right to highlight the Calvinist gospel of prosperity that conflates the
elect with the wealthy and sanctifies the pursuit of power and prosperity - a justifica-
tion for free-market capitalism that cuts across the liberal-conservative divide in the
Anglo-Saxon West and remains influential to this day?. But linked to the divine predes-

1) Max Weber, ‘Politik als Beruf’, tr. ‘The Profession and Vocation of Politics’, in Max Weber,
Political Writings, tr. Ronald Speirs (Cambridge: Cambridge University Press, 1994), 309-69.
2) Max Weber, Wirtschaft und Gesellschaft. Grundriss der verstehenden Soziologie (Pader-
born: Voltmedia, 2006 [orig. pub. 1922]), ch. lll, § 10.

3) See H. Richard Niebuhr, The Social Sources of Denominationalism, repr. (New York: Holt,
1957), esp. 94-5 where he suggests that there is a ‘harmony of the Calvinist conception of
individual rights and responsibilities with the interests of the middle class’ and ‘Laissez-faire
and the spirit of political liberalism have flourished most in countries where the influence of
Calvinism was greatest’. Cf. William E. Connolly, Capitalism and Christianity, American Style
(Durham: Duke University Press, 2008), 17-68.



tination of the prosperous is the Calvinist separation of human contract from the divine
gift of grace and the Lutheran divorce of faith and works*. The same dualism between
transcendence and immanence underpins the Barogque Catholic sundering of ‘pure na-
ture’ from the supernatural and the concomitant claim that human beings have a natu-
ral end that is unrelated to their supernatural finality. Taken together, these dualistic
theories view the market either as morally neutral or as positively conducive to human
freedom or else as the ‘invisible hand’ of divine providential intervention converting
rival self-interest into mutually beneficial cooperation - or as all of the above at once.
In any case, Weber’s theory neglects not just this series of dualisms but also the
interaction of shifts in theology and philosophy with changes in political economy.
Just as certain theological and philosophical ideas shaped the conception and insti-
tution of new political-economic models, changes in political and economic condi-
tions led to changes in theological and philosophical thinking. Indeed, the modern
dualism, which split asunder human natural goods and the divine supernatural
Good in God, brought about a market economy that is increasingly disembedded
from the social bonds and civic virtues of civil society. So configured, the market
was seen as a system that requires little more than a state-policed legal framework.
The underlying secular logic marks a departure from orthodox, creedal Christianity
which considers all human arrangements as somehow mirroring a divine, cosmic
order. Thus, the secular turn of post-Reformation Christian theology laid the con-
ceptual foundations for the emergence of capitalism.

Nor was this a purely abstract theoretical change brought about by shifts within
theology. On the contrary, new religious ideas were embraced by the English gen-
try who massively increased their land holdings after the ‘enclosure’ of common
land and the dissolution of the monasteries under Henry VIl and his son Edward
VI. Both these events transferred over one quarter of national wealth to the landed
gentry who seized the full economic benefits of their new assets, whilst ignoring
the old social and political duties towards the peasantry and the locality. Thus, pri-
vate investment was sundered from public charity, not in the sense of handing out
alms to the poor but rather as a kind of asymmetric mutual assistance in a spirit
of free self-giving. Separating investment from charity foreshadowed the growing
abstraction of finance from the real economy that has brought about virtually all
financial crises in the last eight hundred years, including the Dutch Tulip mania of
1637 and the English South Sea Bubble of 1720°.

Indeed, the newly enriched landed gentry mutated into Calvinist agricultural capi-
talists who invested their surplus in the activities of the guild-excluded merchants
who practised non-reciprocal trade and more piratical modes of enterprise®.

4) Marcel Hénaff, Le prix de la vérité: le don, I'argent, la philosophie (Paris: Seuil, 2002), 351-80.
5) Charles P. Kindleberger, Manias, Panics, and Crashes: A History of Financial Crises, 5t ed.
(Hoboken, NJ: John Wiley & Sons, 2005); Carmen M. Reinhart and Kenneth Rogoff, This Time
is Different: Eight Centuries of Financial Folly (Princeton: Princeton University Press, 2009).

6) Robert Brenner, Merchants and Revolution: Commercial Change, Political Conflict and
London’s Overseas Traders, 1550-1653 (London: Verso, 2003), 3-37. In this paragraph | draw
on arguments made by John Milbank in his ‘A Real Third Way: For a New Meta-Narrative of
Capitalism and the Associationist Alternative’, in Adrian Pabst (ed.), The Crisis of Global Ca-
pitalism: Pope Benedict’s social encyclical and the future of political economy, (Eugene, OR,
USA: Cascade, 2010), ch. 1, forthcoming.




Coupled with new lending practices and state intervention, this consolidated the
nexus between finance and government. In this process, material landed assets
were stripped of their social, cultural, symbolic and religious significance and in-
creasingly commodified through their link with maritime fortune - itself closely
connected with speculative wealth. From the outset then, capitalism is predicated
upon the Calvinist division between earthly matter and heavenly spirit. In turn,
this division is based on a literalist, non-allegorical reading of the Fall and our
post-lapsarian predicament.

By contrast, creedal Christianity and the episcopally-based Churches of Rome,
Constantinople/Moscow and Canterbury all refuse such and similar divisions, em-
phasizing instead that the Incarnation of Christ restored and renewed God’s origi-
nal creation and that divine love is open to all through the event of the Holy Spirit.
In the words of St. Paul, this event is the advent of ‘charism’. Just as our material
world is always already infused by divine grace, so wealth is not the product of
divine election but rather the fruit of faith and works. Faith is a supernaturally
infused virtue that habituates reason to recognize that the origin and end of ra-
tionality is the divine logos. Likewise, our capacity to work and excel in some
labours more than others is intimately intertwined with our supernaturally infused
natural vocation - exemplified by Jesus’ mission embodied and carried forward in
the Church. Here ‘charisma’ is not some superhuman quality of the few or a simple
character trait of the many but instead the reception of God's universal grace open
to all and the unique vocation of each and everyone.

2. The Source of Charisma: State, Market and Church

Weber’s influential theory of modern statehood is inextricably intertwined with
his account of charismatic leadership. In ‘The Profession and Vocation of Politics’,
he defines the modern state as ‘a human community that (successfully) claims the
monopoly of the legitimate use of physical force within a given territory'’. Accord-
ing to Weber, political legitimacy can derive from three different sources: charisma,
tradition or law. In liberal market democracies, traditional and legal sources of
legitimacy and authority are necessary but not sufficient conditions in order to
guarantee the stability of a system torn between the anarchy of the free market,
on the one hand, and the centralized control of the bureaucratic state, on the
other hand?.

Leaving aside the question whether absolute self-rule of the people is feasible or
desirable (it is neither), this constitutive tension between state and market requires
a further source of authority and legitimacy beyond tradition and law. That is why
in 1919 Weber called for a ‘leader-democracy’ (Flihrerdemokratie) which is based
on strong, charismatic leadership. The potentially authoritarian outlook of this
conception gives credence to Jirgen Habermas’ well-known critique that the con-

7) Max Weber, ‘The Profession and Vocation of Politics’, 310.
8) Cf. Adrian Pabst, ‘Modern Sovereignty in Question: Theology, Democracy and Capitali-
sm’, Modern Theology, Vol. 26, no. 4 (October 2010), 570-602.



troversial jurist Carl Schmitt who further developed the idea of ‘leader-democracy’
in the 1930s and early 1940s was in fact ‘a pupil of Weber's™.

However, Habermas' attack ignores Weber's own emphasis on the importance
of associational life and corporatism which the Frankfurt Professor neglects. For
Weber, charismatic leadership is not merely fuelled by electoral competition for
state power but tends to be nurtured and nourished by involvement in the public,
localized life of associations. Such participation is conducive to the formation of
character and instils a sense of professional and civic ethos on which a vibrant de-
mocracy and market economy depend'®. Similarly, in his book The Concept of the
Political'*, Schmitt endorses the importance of professional, religious and cultural
organizations and corporations to guard against a ‘total state’ that subordinates
all intermediary institutions to its administrative and symbolic order and seeks to
absorb the economy and society as a whole.

Yet at the same time, both Weber and Schmitt in the end privilege the primacy of
central state authority over the relative autonomy of intermediary institutions and
the freedom of individuals. Paradoxically, this is done in the name of counterbal-
ancing liberal individualism. The trouble is that both the state and the individual
are part of the same voluntarist and nominalist poles upon which the liberal tradi-
tion is founded'2. First, the voluntarism of collective state power and the volun-
tarism of self-governing, negatively choosing individuals. Second, the nominalism
of ‘the sovereign one’ linked with the political 'right’ and ‘the sovereign many’
connected with the political ‘left’ since the secular settlement of the French Revo-
lution. These double poles reinforce each other to the detriment of the autonomy
of the ‘radically middle’ composed of human relationships within groups, asso-
ciations and communities. By entrenching the voluntarism of central state power,
Weber and Schmitt ignore not only theories of state pluralism put forward by G.
D. H. Cole and Harold Laski but also the best elements of the shared Anglo-Saxon
and continental European tradition of non-statist corporatism and guilds-based
associationism - as detailed in the work of Otto Gierke, Frederic William Maitland
and John Neville Figgis.

Common to these thinkers is the argument that corporate bodies such as associa-
tions, communities and fraternities form a ‘complex space’'® of overlapping juris-
dictions and multiple membership wherein sovereignty tends to be dispersed and
diffused horizontally and vertically. In consequence, such and similar economic,

9) Jiurgen Habermas, ‘Discussion on value-freedom and objectivity’, in Otto Stammer (ed.),
Max Weber and Sociology Today, (New York: Harper, 1971), 66.

10) Max Weber, ‘Voluntary Associational Life (Vereinswesen)’, ed. and tr. Sung Ho Kim, in
Max Weber Studies, Vol. 2, no. 2 (2002): 199-2009.

11) Carl Schmitt, The Concept of the Political, 2" edition, tr. G. Schwab (Chicago, IL: The
University of Chicago Press, 1996). The second edition published in 1932 contains important
revisions in relation to associational life and other key themes.

12) Pierre Manent, Histoire intellectuelle du libéralisme. Dix lecons (Paris: Calmann-Lévy,
1987); André de Muralt, L'unité de la philosophie politique. De Scot, Occam et Sudrez au
libéralisme contemporain (Paris: Vrin, 2002).

13) John Milbank, ‘Complex Space’, in The Word Made Strange. Theology, Language, Cultu-
re (Oxford: Blackwell, 1997), 268-92.




political and religious ‘intermediary institutions’ are not - and should not be - crea-
tures of the modern central state or, for that matter, the modern ‘free’ market.
Far from being opposed, state and market (or, more precisely, the nexus between
finance and the executive branch of government) centralize power, concentrate
wealth and usurp the sovereign legitimacy of parliament and corporate bodies'.
The old guilds-based system of intermediary institutions, which characterized poli-
tics in Europe since the Middle Ages'®, has been sidelined by the complicit collusion
of state and market. That is why much of contemporary ‘civil society’ represents
little more than an extended arm of the new ‘market-state’?®.

Thus, the imperative now is to pluralize the ‘market-state’ by remaking it in the
image of the corporations and associations that constitute society on which state
and market are - or should be - modelled. In turn, what underpins the freedom of
state, market and society is the freedom of the Church. For only the Church can
secure the ‘free space’ between those who rule and those who are ruled by me-
diating between the sovereign will of ‘the one’ and the sovereign will of the ‘the
many’ - a voluntarism and nominalism bequeathed to us by the French Revolution
and its late medieval origins, as | have already indicated™.

Not unlike the operation of the modern state (which is essentially a secular simu-
lacrum of the Church), the legitimate exercise of power by the Church can also
be distinguished according to charisma, tradition and law. However, the source
and meaning of ecclesial ‘charisma’ is of course profoundly different from Weber's
charismatic leadership at the head of modern states. The Swiss theologian Hans
Urs von Balthasar rightly attributes the origin of ‘charisma’ firmly in the Church
and stresses the dynamic, complementary interaction between the Church’s ‘char-
ismatic’ and ‘institutional’ principles. ‘Charisma’ for Balthasar describes the per-
sonal participation in the universal mission of Christ of which the Church is the em-
bodiment anticipating heaven on earth. As such, ‘charisma’ outflanks the secular,
dualistic divide between the sacred space of the Church and the non-sacred realm
of society, including the market.

In the following sections of this paper, | argue that Pope Benedict modifies Bal-
thasar's theological conception of ‘charisma’ and develops it in the double direction
of a theological anthropology and a civil economy - so far most clearly expressed
in his encyclical Caritas in veritate. Bound together by an ‘integral humanism’ that
accentuates the relational nature of mankind, Benedict's vision shifts the focus
towards notions of the natural desire for the supernatural Good in God and the
centrality of relational goods as a way of challenging the moral relativism and the

14) Giorgio Agamben, State of Exception, tr. Kevin Attell (Chicago, IL: The University of Chi-
cago Press, 2005), 1-40.

15) Antony Black, Guild and State: European Political Thought from the Twelfth Century to
the Present, rev. ed. (London: Transaction Publishers, 2002).

16) See Adrian Pabst, ‘The Crisis of Capitalist Democracy’, Telos 152 (Fall 2010), 1-24.

17) I have argued elsewhere that the left-right rule of individual and collective wills and other
such dualisms can be traced to late medieval and early modern shifts within theology - from
the realism and intellectualism of Christian Neo-Platonist metaphysics to the nominalist and
voluntarist alternative of Avicennian-Aristotelian ontology. See Adrian Pabst, Metaphysics.
The Creation of Hierarchy (Grand Rapids, MI: W.B. Eerdmans, 2011), ch. 4-6.



liberal separation of the private realm from the public sphere underpinning con-
temporary capitalism and democracy. Linked to this is a conception of the Church
that differs in some crucial respects from Balthasar’s. By rethinking the ‘role’ of the
Holy Spirit in the mission of the Church, Benedict sets out a refreshingly orthodox
ecclesiology whereby the Church secures and governs the ‘free space’ between
the state and the individual - a kind of ‘corporation of corporations’ that ensures
the autonomy of civic society and all the intermediary institutions therein.

This complements and transforms existing ideas on associative democracy and civil
economy in at least two ways: first, accentuating ideas of reciprocity and mutuality
that overcome Adam Smith’s separation of moral sentiments from the institutions
and processes of the market; secondly, fostering bonds of mutual help and reciprocal
giving and thereby restoring and extending the universal anthropological reality of
gift-exchange - the bestowing of gifts on others in the hope of a reciprocal gift-return.
Benedict's call for a gift economy is theologically more orthodox than Balthasar, eco-
nomically more egalitarian than Smith and politically much more radical than Weber.

3. "Charismatic Personalism": Balthasar and Benedict

In an important article on the concept of person published in 1986, Balthasar refers
to St. Paul’s notion of ‘charisma’ as participation in the mission of the Church'.
Charisma is defined in this text as that which is ‘given to each as his eternal idea
with God and his social task''. For Balthasar, ‘charisma’ is the divine gift of voca-
tion that transforms our "bare individuality’ into real personhood. Since we discov-
er our own unigue vocation within the life of the Church, ‘charisma’ combines a
strong Christological and Trinitarian focus on our relationship to God with a socio-
economic and political outlook that explicitly rejects secular ideas such as choice-
based negative individual freedom and collective dependence on statist control.
Indeed, Balthasar goes on to say in the same article that ‘The world situation today
[in 1986] shows clearly enough that whoever discards this Christian or at least bib-
lical view (in theology or philosophy) must in one way or another find his downfall
in a personless collectivism or individualism (which converge upon one another)'°.
Balthasar's prescient argument about the complicit collusion of centralized bureau-
cratic statism (whether left- or rightwing) and ‘free-market’ liberalism (both eco-
nomic and social) resonates with Pope Benedict's indictment in Caritas in Veritate
that ‘the exclusively binary model of market-plus-state is corrosive of society'?'.
Both agree that the only genuine alternative to liberalism in its leftwing or right-
wing guise is personalism, but they developed a different conception of the person
that has implications for charisma in civil and economic life.

18) Hans Urs von Balthasar, ‘On the Concept of Person’, Communio: International Catholic
Review, Vol. 13, no. 1 (Spring 1986), 18-26.

19) Von Balthasar, ‘On the Concept of Person’, 25.

20) Ibid.

21) Benedict XVI, Caritas in Veritate (Dublin: Veritas, 2009). Henceforth, references to the
section of the encyclical will be in brackets in the main text.




Balthasar’s distinction between the Church’s ‘charismatic’ and ‘institutional’ prin-
ciples is inextricably intertwined with his account of personhood. To become a
person, rather than merely being an individual, is to receive and accept a mission
from God which is properly pursued and accomplished by participating in Christ.
Following the model of the saints, participating in Christ transforms general,
‘bare individuality’ into real, embodied personhood which is distinct and unigue
to each and everyone. Since to participate in Christ is to partake of his universal
mission, life in the Church involves an ongoing ontological process of conversion
whereby we are at once individuated and universalized. We can describe this
process like an ever-unfolding event that blends our own self with our God-given
mission. In this manner, we discover in our mission our own, true identity which
is both personal and social??. This is exemplified by the fusion of Eucharistic cel-
ebrations and social practices in late medieval and early modern mass, notably
processions that combined religious acts of thanksgiving with social rituals aimed
at strengthening the bonds of mutual trust and friendship which sustain fraterni-
ties, guilds and communities?.

Like his erstwhile contemporaries Karol Wojtyla, Henri de Lubac and Joseph Ratz-
inger, Balthasar was strongly influenced by the early and mid-twentieth century
work on Christian personalism. Together they challenged pre-Conciliar scholasti-
cism and post-Conciliar liberalism by recovering and extending the legacy of the
Church Fathers and Doctors. Coupled with important insights from the Romantic
tradition, their writings shaped the nouvelle théologie (or ‘ressourcement theol-
ogy’) that informs the best reforms of the Second Vatican Council.

But whereas Balthasar and Wojtyla tend to draw a clearer line between philosophy
and theology, de Lubac and Ratzinger explore the mutually augmenting interac-
tion of reason and faith. Building on de Lubac’s work, Ratzinger - both in his pre-
papal and papal writings - develops an integral humanism that underpins his call
for a civil economy in Caritas in Veritate. At the heart of this humanism lies a daring
new theological anthropology that centres on the idea of relationality - the idea
that human beings stand in mutually irreducible relations with each other and their
transcendent source in God. By contrast with Balthasar’s focus on beauty, the cur-
rent pope shifts the emphasis towards goodness, both at the level of philosophical
theology and political economy. This shift brings to the fore notions such as, first
of all, the natural desire for the supernatural Good in God; second, the conflict
between modern market capitalism and the natural law tradition; third, the new
theological imperative to view all production and exchange ultimately in terms
of the idea of relational goods that outwits in advance the false, modern liberal
dichotomy between private, individual goods, on the one hand, and public, social
goods, on the other hand.

Before | can develop some of these points, let me briefly revert to the link between
‘charisma’ and personhood. Theologically, Benedict connects the sacramental na-
ture of Church ministry with what he calls the ‘charism or event of the Holy Spirit’

22) See Stephan Ackermann, ‘The Church as Person in the Theology of Hans Urs von Baltha-
sar’, Communio: Catholic International Review, Vol. 29, no. 2 (Summer 2002), 238-49.
23) John Bossy, ‘The Mass as a Social Institution’, Past & Present, Vol. 100 (1983), 29-61.



whose interruption in the world mediates between divine creativity and human
agency?*. ‘Charisma’ provides a universal and inter-personal bond that cuts across
the modern divide between the sacred realm of the Church and the secular space
of society. In this sense, the Church is the true and ultimate locus of sociality in
which we participate according to our own specific, unigue, God-given vocations.
That is why for the pope ‘truth in charity’ is 'Caritas in Veritate in re sociali: the
proclamation of the truth of Christ’s love in society’ (sec. 5).

Anthropologically, Benedict argues in his first encyclical Deus caritas est that the
economy of life into which we are all born is governed by the universal vocation
to love . For Christians, the love which moves all men is a gift of God revealed in
Christ and infused by the Holy Spirit - hence the idea of ‘charismatic dynamics’. But
independently of one’s faith and belief, we can say that the love we receive and
give is itself perhaps evidence that society is ultimately held together neither by a
social contract nor by pre-rational moral sentiments but rather by an ‘economy of
gift-exchange’ - a ‘spiral paradox of “non-compulsory compulsion” in which the
giving of gifts [...] half-expects but cannot compel a return gift'?®. Since the call to
love is the most universal reality of mankind, love is ‘the principle not only of micro-
relationships (with friends, with family members or within small groups) but also of
macro-relationships (social, economic and political ones)’ (sec. 1). What binds to-
gether the theological and anthropological dimension of Benedict’s account is that
love is both one and triune (eros, agape and philia), thus mirroring the Trinitarian
origin and end of creation and underpinning the relational outlook of human life.
In line with Deus caritas est, Pope Benedict argues in Caritas in Veritate for a com-
prehensive new model of ‘integral human development’ based on ‘charity in truth’
- the recognition that ‘[e]verything has its origin in God's love, everything is shaped
by it, everything is directed towards it’ (sec. 1)?°. The call to love, for Benedict, is at
the heart of human nature - ‘the vocation planted by God in the heart and mind
of every human person’ (sec. 1). In other words, love is a deep anthropological
desire to enter an economy of gift-exchange where gift-giving (and the giving of
ourselves) occurs in the real hope of a reciprocal gift-return. So configured, love
translates into solidarity practiced through the exercise of charity.

Building on Balthasar's conception of love as the form of all virtues, the current
pope views love as that which infuses all other virtues - theological and classical.
Without love, moral and civil virtues are deficient and lack ordering to their final
end in God. Beyond the Old Testament, the New Testament fuses the command-
ment to love God and to love our neighbour equally and without priority. What
underpins this is the mystical union with God as revealed in the Eucharistic mystery
that is both sacramental and social, as John Milbank has argued?’. In this manner,
Benedict retrieves and extends the patristic and medieval vision of the Church as

24) Joseph Cardinal Ratzinger, ‘The Theological Locus of Ecclesial Movements’, Communio:
International Catholic Review, Vol. 25, no. 3 (Fall 1998), 480-504.

25) Milbank, ‘The Real Third Way’, 6.

26) Benedict XVI, God Is Love: Deus Caritas Est (San Francisco, CA: Ignatius Press, 2006).
27) John Milbank, ‘The Future of Love. A Reading of Benedict XVI's Encyclical Deus caritas
est’, Communio: International Catholic Review, Vol. 33, no. 3 (Fall 2006), 368-74.




the corpus mysticum which he inherited from the nouvelle théologie of Henri de
Lubac (rather than the slightly watered-down version of von Balthasar).

Indeed, the current pope eschews the Baroque scholasticism of Francisco Suarez
and the nominalist voluntarism of Calvinist-Lutheran theology in favour of the Ro-
mantic orthodoxy that is common to Augustine, Dionysius, Chrysostom, Aguinas
and other Christian Neo-Platonists in both the ‘Latin West and the ‘Greek’ East?®.
The latter envision the ecclesial corpus mysticum as the highest community on
earth, a profound and permanent spiritual union within the Church in the recipro-
cal love of the Holy Spirit (in the words of Saint Paul). By contrast, Suarez contends
that the mystical body refers to the sacraments and that the primary community
is the nation or population - not the universal brotherhood of the Church. Linked
to this is the Baroque scholastic separation of ‘pure nature’ (pura natura) from the
supernatural and the concomitant relegation of divine grace to an extrinsic prin-
ciple that is superadded to the natural realm, rather than a supernaturally infused
gift that deifies nature from within. Against Baroque scholasticism, Benedict con-
tends that love is received and returned trough our participation in the universal
Eucharist community of the Church that enfolds the social-political body of human
society and directs it to the supernatural Good in God.

4. The Church and Civil Economy

Why does all this matter for the charismatic principle in economic and civil life?
Well, Baroque scholasticism, by divorcing ‘pure nature’ from the supernatural, in-
troduces a series of dualisms into theory and practice such as faith and reason,
grace and nature or transcendence and immanence. Such and similar dualisms are
incompatible with the (theo)-logic of the Incarnation and undermine the continu-
ous link between Creator and creation. Specifically, the idea that ‘pure nature’ cor-
relates with a purely secular (non-sacred) social space unaffected by divine grace
is linked to the 'two ends’ account of human nature. According to this theory,
human beings have a natural end separate from their supernatural end. Instead
of participating in the Trinitarian communion of love by which we are perfected,
human society and the economy operate independently and are ordered towards
a different finality.

Concretely, this means that the market is viewed as morally neutral and committed
to the promotion of human freedom - exactly the neo-Baroque position of con-
temporary Catholic commentators, in particular the neo-conservatism of George
Weigel and the ‘Whig Thomism’ of Michael Novak. However, this is merely the /ais-
sez-faire liberal side of the modern coin whose reverse face is the socialist utopia of
statism and collectivism. How so? Both uproot the market and the state from the
communal and associationist networks of civil society, thereby severing production
as well as exchange from the civic virtues that are embodied in intermediary insti-

. 28) For a detailed account of the argument in this paragraph, see Pabst, Metaphysics, chs 5 and 7.



tutions and from the moral sentiments that govern interpersonal relations.

For the current pope, it follows that neither society nor the economy are purely
non-sacred, self-standing, self-sufficient realities. Instead, they either reflect some
revealed cosmic order, for example Augustine’s Civitas Dei that is governed by
theological virtues embodied in real, primary relations among its members (self-
organized within communities, localities, and associations). Or else society and the
economy represent a human artifice built over against the inalterability of ‘given’
nature, such as the modern tradition of the social contract where ties between the
state and the individual and also among individuals are determined by abstract
standards like formal rights and proprietary relations (a vision which finds its origi-
nal expression in the works of Hobbes and Locke). The objective of Christian social
teaching is to transform the earthly city in accordance with the heavenly city - a
foretaste of the heavenly banquet in anticipation of the beatific vision so vividly
depicted by the Fathers and Doctors of the Church.

Crucially, in Caritas in Veritate Pope Benedict locates the logic of gratuitous gift-
exchange and inter-personal trust at the heart of the economic system. Since the
work of Adam Smith, the economy represents an increasingly autonomous space,
consisting in market exchange based on formal contracts policed and enforced
by the state and operating according to Smith’s famous principle of ‘coopera-
tion without benevolence’?. Benedict's insistence that the logic of contract cannot
function properly without the logic of gratuitousness marks a radical departure
from the Smithian legacy and a return to the civil economy tradition of Genovesi.
Far from simply restoring this tradition, the Pope blends the Neapolitan Enlighten-
ment with the Christian Neo-Platonism of the Church Fathers and Doctors and the
Romantic Orthodoxy of nineteenth-century theology*. Central to Benedict’s vision
is the ‘re-hellenization’ of Christianity, which he delineated in his groundbreaking
Regensburg address®'. By appealing to the Neapolitan tradition of Neo-Platonist
metaphysics and civil economy, Benedict shifts the emphasis away from a more
Avristotelian concern for individual substance towards a more Christian Neo-Pla-
tonist focus (in Augustine and Aquinas) on the self-diffusive Good that endows
all things with goodness and makes them relational. In turn, this draws on Plato’s
argument that we have a natural desire for the transcendent Good that ‘lures’ us
erotically - the Meno paradox of desiring to know that which we do not as yet
understand. It is the presence of the transcendent Good in immanent nature that
directs human activity to the common good in which all can share. Concretely, the
common good is neither purely publicly provided nor exclusively privately owned
but instead distributed communally across the whole of societies and embodied
in intermediary institutions and structures such as cooperatives, employee-owned

29) Cf. Adrian Pabst, ‘From Civil to Political Economy: Adam Smith’s Theological Debt’, in
Paul Oslington (ed.), Adam Smith as Theologian, (London: Routledge, 2011), forthcoming.
30) Tracey Rowland, Pope Benedict XVI - A Guide for the Perplexed (Edinburgh: T&T Clark,
2010), 9-47.

31) See Adrian Pabst, ‘Sovereign Reason Unbound: The Proto-Modern Legacy of Avicenna
and Gilbert Porreta’, in Peter M. Candler Jr and Conor Cunningham (eds), The Grandeur of
Reason: Religion, Tradition and Universalism, (London: SCM, 2010), 135-66.




partnerships, community banks, and civil welfare. For unlike the collectivist state
or the unbridled free market, such and similar structures work for the social good
open to all rather than exclusively nationalized ownership or purely private profit,
as Caritas in Veritate reaffirms.

5. The "Metaphysical" Economy of Christian Neo-Platonism

Benedict's appeal to Christian Neo-Platonism is significant for a relational politics
and economics on (at least) six accounts. First of all, it modifies existing genea-
logical accounts of the tradition of civil economy in the direction of a stronger
recognition of the central significance of the Christian Neo-Platonist metaphysics
of relationality. The opposition between an active, civic Aristotelian and Ciceronian
humanism (associated with Coluccio Salutati and Leonardo Bruni), on the one
hand, and an individualistic, contemplative Neo-Platonist and Epicurean humanism
(wrongly ascribed to Pico della Mirandola and Marsilio Ficino), on the other hand?3,
must be qualified by linking the heritage of Dominicans like St. Thomas Aquinas
(and his Neo-Platonist reading of Augustine) to the Neapolitan tradition of civil
economy. Here the conceptual link is the idea of horizontal and vertical relationality
of human beings. Metaphysically, patristic and medieval Christian Neo-Platonists
reject the earlier radical Aristotelian idea of autonomous individual substance dis-
connected from the efficient causality of the Prime Mover by arguing that we are
created in the image and likeness of the Trinitarian God whose creative activity
sustains us in actuality. As such, being is situated in the intermediary realm of
‘the between’ (Plato’s metaxu) where the original relation among the divine per-
sons and the participatory relation between creation and creator intersect without
however collapsing into one another. Humans can thus be described as relational
substances participating in the substantive relationality of the triune Godhead.

This vision resonates with Salutati’s civic humanism and his vision of a horizontal,
relational orientation of humanity that is nevertheless always already linked to its
transcendent source in God: ‘The two sweetest things on earth are the homeland
and friends [...]. Providing, serving, caring for the family, the children, relatives,
friends, and the homeland which embraces all, you cannot fail to lift your heart
to heaven and be pleasing to God'. This is also reflected in Genovesi’s relational
anthropology and ‘musical metaphysics,” for example in his 1766 treatise The Phi-
losophy of the Just and Honest where he writes that ‘[we are] created in such a
way as to be touched necessarily, by a musical sympathy, by pleasure and internal
satisfaction, as soon as we meet another man; no human being not even the
most cruel and hardened can enjoy pleasures in which no one else participates’.
Likewise, in his Lectures on Civil Economy (1765-67), he links the social nature

32) Luigino Bruni and Stefano Zamagni, Civil Economy: Efficiency, Equity, Public Happiness
(Bern: Peter Lang, 2007), 27-99, esp. 45-57.

33) Coluccio Salutati, quoted in Bruni and Zamagni, Civil Economy, 47.

34) Antonio Genovesi, Della diceosina o sia della filosofia del giusto e dell’onesto (Milan:
Marzorati, 1973 [orig. pub. 1766]), 42.



of human animals to the principle and practice of reciprocity: ‘How is man more
sociable than other animals? [...] [It is] in his reciprocal right to be assisted and
consequently in his reciprocal obligation to help the others in their needs'*>.

In turn, inter-personal relationality at the metaphysical and anthropological level
translates into an emphasis on shared, communal happiness and the mutual enjoy-
ment of ‘relational’ goods at the civil and economic level. In the Lectures, Genovesi
argues that ‘even among people that are corrupted by the luxury and bad custom
there is no one, a chief of family or whatever person4 who does not feel an inner
pleasure in doing good things to other people, in making others happy [...] It is a
characteristic of man of not being able to enjoy a given good without sharing it
with somebody else. Some say that it is self-love or pride [superbia] to show our
happiness to others. | do not think so: it seems to me that there is in us an inner
need to communicate to each other our happiness’®. In this manner, Genovesi
links happiness to goodness and conceives both in terms that outwit in advance
the modern, liberal separation of private happiness and individual commodities
from public welfare and public, ‘relational’ goods. The civil economy tradition
combines an Aristotelian-Ciceronian emphasis on happiness and a Neo-Platonist-
Epicurean insistence on the good.

Second, Genovesi's accentuation of metaphysical and anthropological relational-
ity is neither naive nor utopian but acknowledges the reality of human vice and
sinfulness. Precisely because his account of civil economy is explicitly grounded in
a conception of human nature, he recognizes that there are natural instincts (such
as self-preservation, seeking comfort or distinguishing oneself)*” that can direct us
away from the quest for the common good towards the pursuit of self-interested
wealth and utility. In this process, human vice that leads to practices such as usury
‘converts friendship and humanity into merchandise’, and utility is divorced from
the natural outlook towards the supernatural good®. Thus, the institutions and
practices of civil society governed by both higher and lower virtues are required to
correct human deviation from the natural law of seeking happiness that is itself
relational: ‘[i]t is a universal law that we cannot make ourselves happy without
making others happy as well’®.

Third, Genovesi argues against the ontological atomism of Machiavelli, Hobbes,
Locke, and Mandeville that neither the economy nor society can function properly
without cooperation and trust and that in turn these require more than either ego-
ism or altruism. Beyond this false divide, what is needed is a network of practices
and institutions that blend the strive for utility with the quest for happiness and
direct man’s ambivalent nature (virtue and vice, unsociability and sociality, etc.) to
the pursuit of the common good in which all can participate. It is precisely the civic

35) Antonio Genovesi, Lezioni di commercio o sia di economia civile, ed. M. L. Perna (Naples:
Instituto Italiano per gli studi filosofici, 2005 [orig. pub. 1765-67]), part |, ch. 1, §17, 14.
36) Genovesi, Lezioni di commercio o sia di economia civile, part |, ch. 16, §2, footnote.

37) lbid., Il, ch. 13, §5, 195.

38) lbid., Il, ch. 13, §5, 196.

39) Antonio Genovesi, Autobiagrafia e Lettere (Milan: Feltrinelli, 1963), 449. Here Genovesi
echoes Doria’s 1710 book On Civil Life which begins with the following words: ‘without any
doubt, the first object of our desire is human happiness’.




relations of civil society that constitute the nexus of relationships where individual
interest and public welfare coincide without ever being fully identical.

This link between personal and public goods and happiness in the civil economy
tradition can be traced to the Italian philosopher and historian Ludovico Antonio
Muratori, another key figure of the Italian Enlightenment. Long before the dis-
course on happiness bequeathed to us by the American and French Revolutions,
he wrote in 1749 that ‘the master desire in us, and father of many others, is our
own private good, or our particular happiness [...]. Of a more sublime sphere, and
more noble origin, is another Desire, that of the Good of Society, of the Public
Good that is Public Happiness. The first is born of nature, the second has virtue
for a mother'#®. Once more, it is clear from such and similar texts that the patristic
and medieval Neo-Platonist emphasis on man’s natural desire for happiness and
the supernatural infusion of virtue, which directs us to the common good, is at the
heart of the civil economy tradition.

Fourth, Genovesi looks to early Renaissance civic humanism and also the legacy of
Giambattista Vico, Celestino Galiani, and Paolo Mattia Doria in order to make the
case that intentional human actions do indeed have unintentional consequences
thanks to divine providence and grace, rather than fate and fortune as for Machi-
avelli and Mandeville. Here Vico and Galiani are particularly important, with the
latter speaking of the 'Supreme Hand’ and the former writing that ‘Man has free
will, though it be weak, to turn passions into virtue; but is helped by God with
divine Providence and supernaturally with divine grace''. In this context, we are
reminded of Augustine’s City of God, notably the fusion of coercive and persuasive
elements in the operation of public institutions. For the Neapolitans as for the
Bishop of Hippo, state law, education, and civil life constraint self-interest and
direct it towards the 43common good which is always more than the collective
sum of its individual parts (pace Bentham) because it is eminently qualitative rather
than merely quantitative - enhancing as it does the capacity of each individual and
of the whole of society to actualize our potential to do good. The twin accentua-
tion of virtuous practices and civil institutions provides the ‘civic’ nexus between
(private and public) happiness and the economy. This aspect that is wholly absent
from Smith’'s conception of the ‘invisible hand’ metaphor which fuses a question-
able understanding of theodicy with a similarly questionable account of human
cooperation with divine providence®. In part, this explains why Smith is suspicious
of the intermediary institutions of civil society with which he associates cartel-like
collusion and price-fixing.

Fifth, by contrast with Smith’s more Calvinist separation of human contract from
divine gift, Genovesi and the other members of the Neapolitan School view the in-
stitutions and practices of civic life as a supernatural dynamic that seeks to perfect
the natural, created order and calls for human cooperative participation. Linked to
this is the insistence upon public trust or faith (fede pubblica) as an indispensable
condition for socio-economic and political development within the framework of

40) Quoted in Bruni and Zamagni, Civil Economy, 73.
41) Giambattista Vico, Scienza Nuova, Il, §7, quoted in Bruni and Zamagni, Civil Economy, 84.
42) See my 'From Civil to Political Economy".



civil life and cognate notions such as honour and ‘the mutual confidence between
persons, families, orders, founded on the opinion of the virtues and religion of
the contracting parties'®. In this manner, Genovesi emphasizes the importance of
social sympathy and reciprocity in economic contract, such that mutuality binds
together contractual, proprietary relations, and gift-exchange. From its inception,
the tradition of civil economy rejects any separation of the market mechanism
from civic virtues and moral sentiments. That is why in Caritas in Veritate, Pope
Benedict argues that the genuine development of each person involves the foster-
ing of human, social, economic, and political bonds as exemplified by practices of
gift-exchange, mutual help, and reciprocal giving. As such, economics is entirely
reconfigured, away from the demand- and supply-driven market production of
individually consumed goods and services or the paternalistic state provision of
uniform benefits and entitlements towards the co-production and co-ownership
of relational goods and civil welfare.

Sixth (and finally), the Christian Neo-Platonist vision is not merely abstract and
conceptual but on the contrary translates into real, concrete practices which we
can also trace back to the Dominicans rather than the Franciscans. For example,
the idea of a ‘just price’ which reflects the true value and not simply the prevailing
market equilibrium of demand and supply. This has a wide variety of possible ap-
plications today, from the practice of paying workers a 'living wage’ (as opposed to
merely a minimum wage) to anti-usury legislation and limits on interest rates and
also the introduction of asset-based welfare and employee-ownership. Coupled
with Benedict's appeal to the ecclesial corpus mysticum as the most universal hu-
man community and in some sense the condition for sociality, the emphasis in the
Christian tradition of Neo-Platonism on relationality ties together the sacramentally
ordered universal community of the Church with the network of overlapping inter-
mediary institutions, businesses, and the so-called ‘third sector’ which operate on
the basis of reciprocity and mutuality. Ultimately, this shows just how artificial the
old barriers between or across state, market and civil society really are.

As such, the Neo-Platonist metaphysics of relationality is closely correlated with the
civil economy tradition of Genovesi’s civic humanism. Taken together, they have
the potential to transform the state, the market and civil society in such way that
state regulation and governmental welfare no longer play a merely compensatory
role within the anarchism of ‘free-market’ capitalism. Instead, state and market are
re-embedded in a civil compact. The idea is to foster civic participation based on
self-organization, social enterprise, reciprocity, and mutuality which help produce
a sense of shared ownership around ‘relational’ goods. This approach seeks to bal-
ance liberty and responsibility as well as rights and duties in a spirit of individual
and communal ‘charism’ where the talents and particular vocations of each person
are mutually augmenting and beneficial to society as a whole. That is what Caritas
in Veritate seeks to articulate.

So in charting a path that seeks to re-embed markets and states into the com-
plex network of human relationships, the pope deploys a pre-modern, theological

‘ 43) Genovesi, Lezioni di commercio o sia di economia civile, Il, ch. 10, 85, 132.




metaphysics and anthropology in order to develop a post-modern, post-secular
civil economy that transcends a variety of essentially modern, secular dualisms (sa-
cred-profane, nature-supernatural, charismatic-institutional, individual-collective,
etc.). Beyond Balthasar, Benedict shifts the emphasis away from a more Aristote-
lian concern for individual substance towards a more Christian Neo-Platonist fo-
cus (in Augustine and Aquinas) on the self-diffusive Good that endows all things
with goodness and makes them relational. For Benedict, we can have knowledge
of the supernatural Good in God because it makes itself known to us through
the creative self-diffusion of divine goodness and love. As the Pope puts it in sec-
tion 5 of Caritas in Veritate, 'Love is revealed and made present by Christ (cf. Jn
13:1) and “poured into our hearts through the Holy Spirit” (Rom 5:5)". The twin
emphasis on both the Son of God and the Holy Spirit underscore once more the
link between Trinitarian theology and anthropological humanism, as well as an
accentuation on the divine wisdom of the Spirit which Roman Catholicism shares
with Eastern Orthodoxy.

The ‘charism’ or event of the Holy Spirit permeates the human and natural world;
it sustains the charismatic dynamics of economic and social life; and it directs hu-
man activity to the common good in which all can share. In turn, the common
good is neither purely publicly provided nor exclusively privately owned but instead
distributed communally across the whole of societies and embodied in interme-
diary institutions and structures such as cooperatives, employee-owned partner-
ships, community banks and civil welfare. For unlike the collectivist state or the
unbridled free market, such and similar structures work for the social good open
to all rather than nationalized ownership or private profit.

Concluding remarks: On Relational Goods

Let me recapitulate. Just as the supernatural Good in God is relational and endows
all things with goodness, so the common good is diffused across the whole of
society and the economy in diverse ways and to varying degrees. To illustrate this
point, take the extreme example of global finance. Rather than viewing money as
a universal means of exchange that measures relative economic worth in accord
with social and even moral value, finance treats it as a commodity in its own right
- something that can be accumulated, hoarded and multiplied through specula-
tion at the margin. However, even obscure financial instruments such as CDSs
or CDOs must ultimately be securitized against physical assets, for money in and
of itself is in fact worth less than the paper it is printed upon. Thus, monetary
abstraction must in the end relate back to the real economy. Without some link
to material resources, disembodied capital loses its value and therefore its proper
purpose. Since the real economy depends on our shared natural habitat and the
earth’s common wealth, even global finance and its propensity to privatize and
over-exploit natural resources cannot definitively dispense with notions such the
public, common good. So if it is true to say that the common good is distributed
universally, then this it calls into question the dualisms that are constitutive of both
the Smithian tradition of political economy and the modern science of econom-



ics - notably private vs. public goods, individual vs. collective preferences or animal
spirits vs. rational choice.

It is clear that the rise to power of the Smithian tradition of political economy pre-
served the ancient and medieval primacy of human happiness over material wealth
but sundered market production and exchange from civil institutions and civic vir-
tues. With the birth of Bentham’s utilitarianism, political economy is redefined as
the science of wealth and individual material welfare is seen as the foundation for
public happiness. With Marshall and Pigou, political economy becomes economics,
the science of rational choice and marginal utility. Since wealth is now viewed as
a means to satisfy needs rather than fulfil the natural desire for the supernatural
good, economics breaking the link between the pursuit of wealth and the quest
for happiness. Likewise, human relationships governed by the bonds of trust and
friendship are merely instrumental and no longer good in themselves.

By contrast, we can say in line with the civil economy tradition of Genovesi that
there is a fundamental difference between pure commodities, on the one hand,
and relational goods, on the other hand. The point is that virtually all production,
trade and consumption involves sharing in inter-personal relations to varying de-
grees. As such, the separation of individual goods from the ‘good’ of relationships
in some of the early literature on relational goods is unwarranted. On the contrary,
the imperative is to restore and extend the ‘radical middle’ of human relationships
in the economy, politics and society. Such a vision - and the policies to translate
it into concrete action - has the potential to transform secular modernity and the
dominant ideologies. Indeed, modern politics has been dominated by nominalist,
horizontal poles of the ‘one’ linked with the ‘right” and the ‘many’ linked with the
‘left’. This is mirrored by the voluntarist, vertical poles of the absolutely sovereign
state and the absolutely sovereign individual. By focusing on real, primary relations
governed by theological and civic virtues, Pope Benedict’s integral humanism pro-
vides a genuine alternative to the secular settlement since the French Revolution.
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OPUS DEI:
PRAYER OR LABOR?

The paper critically discusses the charism
of Saint Benedict spirituality and its mot-
to ora et labora or sometimes orare et
laborare. In particular, the author notes
the common practice of misquoting
this motto to say: “laborare est orare”,
in relation of Opus Dei spirituality. The
paper underlynes that the Latin motto
cannot be found in the writings of Es-
criva, but the idea captured in “Laborare
est Orare” is the basis for the spirituality
of Opus Dei. The paper then arguments
how Sts. Benedict and Escriva represent
the fundamental alternative charisms of
work. In Benedict, work the necessary
precondition for the spiritual freedom
of prayer while for Escriva work is itself
offered up as a form of prayer. In the
first, we encounter God through the
spiritual exercise of prayer, in the sec-
ond, through the exertion of our daily
occupation.



One Latin Letter: The Charism of Work in St Benedict
and in St Josemaria Escriva

Sometimes simple errors can lead us to important truths. The motto of the world-
wide Benedictine Confederation is ora et labora (prayer and work). This motto is
often attributed to St Benedict himself but cannot be found in his Rule. Many Ben-
edictines believe that their motto accurately captures the spirit of the Rule (RB,
chapter 48), which describes the monk’s day as alternating among the Divine Office
of the Hours, manual labor, spiritually-uplifting reading'. What is most amusing
and illuminating, however, is the common practice of misquoting this motto to say:
laborare est orare. For one of infinite examples, see this article in Time Magazine: ’
“Laborare est orare” said St Benedict (work is prayer)?. So deep is this modern mis-
reading, that some writers even mistranslate the Benedictine motto to fit it: ‘Thus,
his (Benedict's) motto - Ora et Labora (to work is to pray) - became a standard of the
Rule3.” | have traced this very creative and suggestive error back to that great char-
ismatic prophet of the Victorian work ethic, Thomas Carlyle: ‘The old Monks had a
proverb “Laborare est Orare,” to work is to pray*®.’ Such pervasive misunderstand-
ing, misattribution, misreading, and mistranslation, reflects more than mere bad
scholarship: these are the errors, not of individuals, but of an age. No matter what
Benedict may have said, we moderns cannot help but hear that ‘work is prayer’.

The modern spiritualization of work is nowhere more influential than in the doc-
trine of St Josemaria Escrivéd and his Opus Dei. | have not found the Latin motto
in the writings of Escriva, but the idea captured in Laborare est Orare is the basis
for the spirituality of Opus Dei: ‘Let us work. Let us work a lot and work well,
without forgetting that prayer is our best weapon. That is why | will never tire of
repeating that we have to be contemplative souls in the middle of the world, who
try to convert their work into prayer®.” St Escrivd invites every Catholic layman
to identify his own work with the operatio Dei. To measure the chasm between
Benedict and Escriva, we need only consider the contrasting ways in which they
understand ‘the work of God'. For Benedict, the Opus Dei means only the divine
office, the liturgy of the hours®. The divine office is the only activity of the monk

1) The standard edition of the Rule of St. Benedict, in Latin and English, is RB 1980 (hereaf-
ter RB), (ed.) Timothy Fry OSB (Collegeville, USA: Liturgical Press, 1981).

2) www.time.com/time/magazine/article/0,9171,891459-9,00.html#ixzz0dGjHPYpi

3) Quentin Skrabec, St. Benedict’s Rule for Business Success (West Lafayette, USA: Purdue
University Press, 2003), 30.

4) http://carlyleletters.dukejournals.org/cgi/content/full/15/1/1t-18421008-TC-JO-01?maxto
show=&HITS=10&hits=10&RESULTFORMAT=&fulltext=laborare+est+orare&searchid=1&FIRS
TINDEX=0&resourcetype=HWCIT

5) Furrow, 15. All of Escriva’s works can be found at www.Escrivaworks.org. All quotes of
Escriva are from this website, identified by the name of the book and the chapter. See ‘Those
who are pious, with a piety devoid of affectation, carry out their professional duty perfectly,
since they know that their work is a prayer raised to God." The Forge, 9.

6) Thus, Dom Cuthbert Butler says: ‘by “Work of God" (opus Dej, opus divinum) St Benedict
means precisely the public recital of the office, and nothing else...” Benedictine Monachism
(London: Longman Green, and Co., 1924), 30.




whose sole object is God himself. Indeed, the divine office is the work of God not
only in the sense that it is an activity only for God, but also in the sense that the
words recited are themselves the work of God in the Scripture. But for Escriva,
Opus Dei refers to our daily labor in whatever occupation we pursue. Because of
the immensely successful and pervasive influence of Escrivd’s movement, many
Catholics now think of their own occupations in terms of The Work of God: by
our daily labors we participate in the God's work of creation and redemption. So
the meaning of Opus Dei has evolved from the liturgy of the hours to the ordinary
daily occupations of lay Catholics, raised up as an offering to God.

Is there one iota of difference between laborare et orare and laborare est orare?
Does it matter whether we think of the Work of God as the divine office or as our
daily chores? Yes, | think that the contrast between Benedictine and Escrivan spir-
ituality will illuminate our understanding of what we mean by prayer and by work.
These two saints express fundamental alternatives in any spirituality of work: either
work is a necessary precondition for prayer or work is itself raised up as prayer.
Benedict's sources, both classical philosophy and the Bible, both Athens and Jeru-
salem, teach the subordination of work to prayer. In Genesis, work is described as
a punishment for the disobedience of the Fall. In Plato and Aristotle, work belongs
to the realm of necessity: work is a necessary precondition for the spiritual freedom
to be found in thought and contemplation. Both of these themes are evident in St
Benedict, who describes work (in chapter 48) as both a remedy for the evil of idle-
ness and as a necessity of life”. Work is undoubtedly subordinated to prayer: work
belongs to the body (opus corporis) and to this world while prayer belongs to the
spirit and to God. Although both Athens and Jerusalem subordinate the realm of
work to the realm of prayer, they do so for different reasons. There is no doubt that
Benedict, following St Paul, values manual labor much more than does any ancient
philosopher. For Plato and Aristotle, manual labor is for slaves or metics; the only
‘work’ that might be worthy of a philosopher would be statesmanship. But, after
all, Jesus was a carpenter and St Paul prided himself on his tent-making, so Jeru-
salem esteems manual work much more than does Athens. Still, both Athens and
Jerusalem, in different ways, agree that we divinize ourselves primarily through
activities of the mind, especially the contemplation of God. Neither Jesus nor St
Paul ever confused their labor for their prayers, or doubted the spiritual superior-
ity of prayer. In short, Benedict's elevation of verbal prayer over manual labor still
belongs to the ancient hierarchies of soul over body, freedom over necessary, spirit
over matter.

Charles Taylor identifies ‘the affirmation of ordinary life’ as a central strand of
modern thought®. Indeed, in Thomas Carlyle, work becomes the highest good and
the highest calling of man. "All true work is sacred.” For Carlyle, truly laborare est
orare. The charism of work in Escriva follows closely in the path blazed by Carlyle.

7) ‘ldleness is the enemy of the soul. Therefore, the brothers should have specified periods
for manual labor ... to do whatever work is necessary ... if poverty should force them to do
the harvesting themselves’ (RB 48.1, 6, 7).

8) Taylor, Sources of the Self (Cambridge: Harvard University Press, 1989), ch. 13.



To begin with, Escrivd champions the example of the early Christians, who, before
monasticism, lived out their Christian vocations through their ordinary occupa-
tions. Escrivd embraces a characteristically modern ‘affirmation of everyday life’
as he calls Christian laymen and women to embrace their worldly occupations as
the primary vehicle of sanctification. Escriva denies that Genesis presents work as
a form of punishment: he claims that God made man for work in the Garden even
before the Fall. We can also see a modern democratic impulse in this sanctifica-
tion of work, since only a few men can hope to follow the ancient path toward
sanctification through the cloister or through philosophy. St Escrivé develops this
spirituality of work into a doctrine he calls ‘Christian materialism’: an incarnational
theology of divinizing ourselves through our immersion in worldly occupations.
Here all the ancient hierarchies are inverted, as material work is elevated to the
realm of the spiritual.

1. Work and Prayer in the Benedictine Tradition

In the fifteen centuries of Benedictine monasticism, there have been many differ-
ent understandings of the relation of work to prayer. This is not surprising, given
the immense temporal and geographical diversity of Benedictine life. In any living
tradition, we must expect constant change, and the Benedictine tradition has seen
many waves of decline, reform, and renewal. True, the Rule of St Benedict, like
any written code or grammar, does reduce the scope of change, compared to
any purely oral tradition. But Benedict’s Rule is notoriously terse and incomplete:
far from specifying all important aspects of life in a monastery, it neglects even
some fundamental activities. Modern readers are often surprised that the Rule
makes no explicit provision for either the celebration of the Eucharist or for private
prayer; yet it would be foolish to conclude that Benedict or the Benedictines ever
neglected either the Mass or silent prayer. Conversely, Benedict provides a very de-
tailed schedule of punishments for infractions of his Rule, a schedule almost totally
ignored in modern monasticism. So the living tradition of Benedictines is essential
for understanding and interpreting the Rule of St Benedict. It is no accident that
all of the important scholars of the Rule have been monks. Only someone who has
lived and practiced Benedictine monasticism can understand its rules, because all
rules are parasitic on the practices they regulate. As the philosopher Michael Oake-
shott said, ‘rules are like birds: they must live before they can be stuffed.’ The Rule
of St Benedict did not create monasticism but aimed to reform and regulate an
ongoing tradition; apart from that lived tradition, the rules are incomprehensible.

So it is not possible to recover a pure and original Benedictine spirituality, un-
touched and uncontaminated by the subsequent fifteen centuries of lived mo-
nasticism. Nonetheless, historical research has persuasively shown that modern
Benedictine ideas are often quite different from those of the founder. In the case
of work, in particular, we see powerful forces of historical anachronism that lead
many writers, both Benedictine and lay, to read Benedict's Rule in term of a mod-
ern spirituality of work. Although we cannot avoid interpreting the past in the
light of the present (our very focus on work reflects our modern concerns), still we




must attempt to uncover Benedict's own understanding if we are to learn from
him. Although the Benedictine tradition of commentary is an invaluable guide to
the meaning of Benedict’s Rule, it is not infallible. Our understanding of Benedict's
own intentions has been hugely improved by comparing his Rule with the Rule of
the Master, an anonymous code of monastic life that dates from the beginning
of the sixth century. By noting what Benedict borrows and what he ignores in the
Rule of the Master, we get a better sense of what he wanted for his community™.
We should want Benedict's Rule to be not merely a mirror but also a challenge for
our own ideas. If we want a genuine conversation between ancients and moderns,
then we have to respect their differences. I will try to show that Benedict’s under-
standing of work and prayer differ quite strikingly from his modern admirers. But
my interest is not primarily historical but philosophical: | want to argue, further, that
Benedict's implicit philosophy of work and prayer has important lessons for mod-
erns. What does Benedict mean by work and prayer and how did he rank them?

The first thing to note is that work occupies, both in theory and in practice, a much
larger place in modern life than in Benedict’s world. Depending upon the season,
Benedict’s monks are supposed to work 4 to 6 hours a day, excluding Sunday.
By contrast, according to Terrence Kardong OSB, today's American monks work
10 to 12 hours a day. He says that the work ethic is undermining monastic life:
‘| consider work the most pressing issue for American Benedictines, | contend it
is killing us™.” Nor is this merely an American problem. De Vog(é also notes that
whereas Benedict needed to encourage his monks to work, today ‘there is less
need to arouse monks to it than to keep them from being completely absorbed in
it"." Similarly, Benedict devotes only a few verses to the topic of work, whereas he
devotes thirteen entire chapters (8 to 20) and many other scattered verses to the
topic of prayer. Yet a huge proportion of modern commentary on the Benedictine
tradition focuses on work.

It is obvious to almost everyone that ‘work is prayer’ is not genuinely Benedictine;
indeed, Kardong argues that the converse ‘prayer is work’ is closer to Benedict.
Kardong reminds us that even the official Benedictine motto (emblazoned on the
refectory napkins) ora et labora is not originally Benedictine and arose only in the
nineteenth century'?. What does Benedict actually teach about work and prayer?
Benedict divides up the monastic day into three essential activities: the Opus Dej
(divine office), productive labor, and biblical study (lectio divina). Depending both

9) The standard edition of the Rule of the Master is Adalbert de Vogué OSB, La Regle du
maitre, 3 vols (Paris: Les Editions du Cerf, 1964); De Voglié's authoritative edition of Bene-
dict's Rule is then based on a close study of the relation between these two Rules, see ‘La
Régle de Saint Benoit, 7 vols (Paris: Les Editions du Cerf, 1972).

10) Assumption Abbey Newsletter (Richardton, ND 58652), Vol. 23, no. 4 (October 1995);
also at: www.osb.org/gen/topics/work/kard1.html.

11) Aldalbert de Voguié, The Rule of St. Benedict: A Doctrinal and Spiritual Commentary, tr.
John Baptist Hasbrouck OSB (Kalamazoo, USA: Cistercian Publications, 1983), 247.

12) Kardong, Assumption Abbey Newsletter, cites the research of M.D. Meeuws ‘Ora et
Labora’, Collectanea Cisterciensia 54 (1992), 193-214.



upon the season and the liturgical calendar, work takes 4-6 hours, liturgy about 3
hours, and biblical study about 2-3 hours. What is striking about these three pri-
mary activities in the Rule is that none of them corresponds to what we normally
think of as Christian prayer. Jesus warned against the public prayer of the Pharisees
and told his disciples to pray privately and in secret (Mt 6:6). The opus Dei, how-
ever, is public worship, not private prayer. True, Benedict permits monks who wish
to pray alone to remain in the oratory after the divine office (RB 52), but he does
not require any private prayer nor set aside specific times for it.

According to Adelbert de Voguié, before Benedict, the divine office originally al-
ternated recited psalms with silence for private prayer; but, over time, this silent
void was filled with recited antiphons. He says that reciting the psalms was not
originally described as prayer; instead, the prayer followed the recitation. But he
concedes that for Benedict, the psalmody was prayer'. Some Benedictines see
the Opus Dei as the required public homage due in justice to the divine king;
while others see it as merely a convenient way to organize the personal obligation
of each monk to pray'™. What about the lectio divina? Was that prayer? Reading
the Scriptures was certainly regarded as propaedeutic to prayer. If we think of
prayer as a conversation with God, then we must first listen to God’s holy word
and then, in response to that word, offer a prayer. In the divine office, as in the
lectio divina, the monk listens to and meditates upon the word of God, preparing
him to respond in prayer. The study of the Bible and of biblical commentary was
thought to be a first rung of a ladder of ascent: lectio, cogitatio, stadium, medi-
tatio, oratio, contemplatio. For this reason, many Benedictines say that the /ectio
divina essentially is prayer'.

Despite our modern tendency to see work as a vehicle for personal fulfillment and
even as a spiritual vocation, Benedict was much more prosaic about manual work
(opus manuum). First, he saw work as a duty of justice: monks ought to earn their
own keep and not be a burden on others (RB 48.8). Second, work was a necessary
evil: monks must do ‘whatever work is necessary’ and they should not complain
even if ‘their poverty should force them to do the harvesting themselves’ (RB 6,
7). Third, work helped the monk escape the dangers of what parents today call
‘unstructured time': ‘idleness is the enemy of the soul’ (RB 48.1). Here Benedict
sounds a specifically Christian note, since his word for ‘idleness’ (otiositas) comes
from the classical Latin otium meaning leisure. For the pagan Greeks and Romans,
leisure was a great good, making possible the supreme enjoyments of politics

13) Aldalbert de Voguié, The Rule of St. Benedict, 139, 142 and 148.

14) ‘The central figure of the society (of the monastery) was the divine King. The monastery
was a palace, a court, and the divine office was the daily service and formal homage rende-
red to the divine Majesty. This, the opus Dei, was the crown of the whole structure of the
monastic edifice.” Butler, Benedictine Monachism, 31. ‘The monk is not a member of the
Church specially assigned to public praise. He is simply a disciple of Christ who seeks to put
into action, alone or with others, the command “Pray without ceasing”.’ De Voguié, The Rule
of St. Benedict, 139.

15) Dom Paul Delatte, The Rule of St. Benedict: A Commentary (London: Burns Oates and
Washbourne, 1921), 305 and 306.




and philosophy. Benedict's Rule makes no provision for any unstructured leisure or
recreation, though, of course, meals and siestas afforded opportunities for recrea-
tion. Why the fear of idleness? Benedict does not say, but one of his sources, the
Rule of the Master, said that ‘the idle man is a prey to his desires’; and much later
Thomas Merton warned about the dangers of daydreaming'®. Benedict was less
worried about idleness than the Master, who attempted to fill every spare moment
of the monk’s life'”.

Benedict does not tell us whether he thinks that work reflects the goodness of
God’s creation or is merely a punishment for sin: Did Adam and Eve work in
Paradise or only after the Fall?'® His commentators agree that Benedict does not
emphasize the ascetic dimension of work and that he is at pains not to impose
undue burdens of labor on his monks (RB 48.9)°. Benedict also doesn’t specify
what kind of manual labor monks may be required to perform: workshop or
field, skilled or unskilled? His commentators point out that any kind of labor is
acceptable as a school of obedience: ‘It doesn’t matter what we do, so long as
we've got to do it?*.” When he discusses the skilled work of the artisans (RB 57),
Benedict does not wax poetic about how skilled work actualizes and develops our
latent powers or how fulfilling we find it to transform natural materials into use-
ful and beautiful artifacts. Instead, he warns against the danger of pride lurking
in the mastery of an art: ‘If any one of them becomes puffed up by his skillful-
ness in his craft ... he is to be removed from practicing his craft ...” (RB 57.2,3).
Nonetheless, Benedict does welcome artisans, if they ‘practice their craft with all
humility’ (RB 57.1). Benedictine commentators do not agree about the value of
even skilled manual labor. Delatte says that manual work ‘has no efficacy of itself
for the formation of an intelligent nature and less still for the development of the
supernatural life?".” But Thomas Merton and Dom Sighard Kleiner insist that ‘even
humble skills are gifts of God and enable men to participate in some measure in
the creative activity of God??.’

16) De Vogué, The Rule of St. Benedict, 239; Thomas Merton, The Rule of St. Benedict, (ed.)
Patrick F. O’Connell (Collegeville, MN, USA: Liturgical Press, 2009), 131.

17) See Terrence Kardong, Benedlct’s Rule: A Translation and Commentary (Collegeville, MN,
USA: Liturgical Press, 1996), 48.1.

18) Benedict's commentators do not agree about the divine origin of labor. Dom Sighard
Kleiner says: ‘As soon as he left paradise, Adam received this law." Kleiner, Serving God First,
tr. James Schavinger (Kalamazoo MI: Cistercian Publications, 1985), 174. But Delatte claims
that work is ‘anterior to sin’ in Rule of St. Benedict, 304.

19) ‘Manual work is imposed on the monks as an economic necessity and as an exercise of
ascesis and a religious duty.” De Vogué, The Rule of St. Benedict, 133. ‘The utilitarian predo-
minates over the ascetical or aesthetical when it comes to work." Kardong, Benedict’s Rule,
48.6. 'So manual labor is a process of mortification’ yet ‘work is not simply a penalty and
a punishment; it is a divine law anterior to sin, of universal validity.” Delatte, The Rule of St.
Benedict, 305 and 304.

20) Butler, Benedictine Monachism, 374. Butler may be recalling the traditional maxim of the
English school master: ‘It doesn’t matter what the boys study, so long as they don't like it.’
21) Delatte, The Rule of St. Benedict, 305.

22) Merton, The Rule of St. Benedict,, 136; Kleiner uses the same language in Serving God
First, 179.



The history of Benedictine monasticism casts some doubt upon whether Benedict
was right that manual labor (opus manuum) is a necessary part of the monastic
life. Terrence Kardong observes that the Benedictine tradition combines frequent
praise of manual work with the frequent desire to avoid it in practice?*. Kardong
argues that manual labor is not a necessary part of the monastic vocation but
Thomas Merton, reflecting the Cistercian tradition, disagrees: ‘manual labor is an
integral part of the life of a monk....2#

At first glance, the three essential daily activities of the monk, liturgy, biblical
study, and manual labor all seem unique and incommensurable. They don‘t seem
to have much in common, beyond requiring attention and effort - though very
different kinds of attention and effort. One cannot be really substituted for an-
other and they have no obvious common measure. If | miss the liturgy of the
hours can | read the Bible instead? Or can | skip Bible study to take in the harvest?
Yet beginning with Benedict and continuing down to the present, writers have
attempted to show that these are not unique and incommensurable activities but
are somehow just different expressions of the same activity. By means of analogies
and metaphors, we can compare anything to anything else: work is like prayer
in that both can be offered up to God; work is like prayer because both involve
effort. As Romeo said, Juliet is like the moon because both are always changing;
but Juliet is not literally the moon and work is not literally prayer. In Benedictine
discussions of lectio divina, opus manuum, and opus Dei, however, writers tend
to forget the distinction between analogical and univocal speech. These writers
do not claim that work can be likened to prayer, but that work literally is prayer.
So all three activities are described sometimes as work and sometimes as prayer.
| think this tendency to insist upon a common denominator among these dispa-
rate activities stems from a deep-seated but unstated conviction that the life of a
monk must have a special unity and integrity so that all of his essential activities
are really just one activity.

Benedict himself unifies the three activities through various rhetorical devices.
Consider, for example, his metaphors for the monastery itself. He famously states
in the Prologue: ‘Therefore we intend to establish a school for the Lord’s service’
(RB Prol. 45). Now a schola (from the Greek word for leisure) is place free from the
pressure of work. So if the monastery is a school, then all of its activities are leisure-
ly and freely pursued without any economic necessity. If the monastery is a school,
then work is a form of study or prayer. But the monastery is not literally a school
because Benedict later describes the monastery as a workshop (officina) whose
tools are prayer and study (RB 4.78, 75). In this sense, all the monk’s activities are
kinds of work, the work he calls a ‘spiritual craft’ (ars spiritalis). Indeed, just by call-

23) Kardong, The Benedictines, 166-7. 'Although manual labor cannot be said to be intrinsic
to the monastic vocation, and soon became unknown for choir monks in early medieval
Europe, the Cistercian reform recognized it as one of the components of an integral life of
simplicity and contemplation.” Kardong, Benedict’s Rule, 48.8.

24) 'To say that any kind of labor - clerical, apostolic, etc - fits the bill is to distort the meaning
of the Rule...” Merton, The Rule of St. Benedict, 132.




ing the liturgy of the hours the Opus Dei and calling work opus manuum or opus
laboris, Benedict is comparing labor and liturgy?>. Of course, at a deeper level,
Benedict does not treat liturgy, study, and work as the same activity. He assumes,
in fact, that they are mutually exclusive, which is why they must be performed at
separate times; nor are monks permitted to substitute one for the other. The ab-
bot, however, is permitted to require a monk to work if he unwilling or unable to
study, on the theory that both work and study protect us from the danger of idle-
ness (RB 48.23). That work and /ectio divina can thus occasionally be interchanged
has led some Benedictines to argue that lectio divina is actually a kind of work?®.
But Kardong observes that Benedict often says (RB 48) that his monks are ‘free’
(vacare) for reading (lectio) - free, that is, from the necessity of work, meaning
that reading, like prayer, is ‘holy leisure, time spent only for God and with God.’
Kardong contrasts activities enjoyed for their own sake, like biblical study, from
those that are meant to serve other purposes, like work?’. For these reasons, most
Benedictines treat biblical study as prayer. So if the life of the monk is to be divided
between prayer and labor (ora et labora), and if work is labor and the divine office
is prayer, then where do we put biblical study? Benedict himself treats the lectio
divina sometimes as work and sometimes as prayer, as do his commentators.

But some Benedictines and others want even more unity to the monk’s day. This
leads them either to describe all the monk’s activities as work or to describe them
all as prayer. According to Kleiner, 'St Benedict considers all our occupations work:
the opus Dei, the opus manuum, the lectio divina...." Indeed, Kleiner insists that
the liturgy is ‘real work’ and ‘useful employment’ - on the assumption, presum-
ably, that we honor any activity by calling it ‘work'?8. But by calling all our activi-
ties work, we efface the important distinction between those activities we enjoy
purely for their own sake and those we use as instruments for other purposes. Are
monks really essentially worker bees? Perhaps liturgy, study, and work are all labors
of love, three kinds of service to God??° | would explain these kinds of service in
terms of the three-fold law of love: liturgy is service to God himself, which is why it
comes first; work is service to our neighbor, as an image of God; and biblical study
is service to the image of God within ourselves.

A more common strategy for unifying the activities of the monk is to describe
them all as prayer, as in the modern mantra that ‘to work is to pray.’ This doctrine
of implicit prayer goes back to Origen, who articulated an influential ideal of a life
wholly given over to prayer: ‘the entire life of the Christian, taken as a whole, is a

26) 'this last [lectio divina] is also considered a work because anyone who cannot apply
himself to it is to be given some manual work (48.23)." Dom Sighard Kleiner, Serving God
First, 174.

27) Kardong, Benedict’s Rule 48.4 and 48D.

28) 'To consider the opus Dei in any other way than as real work would be to adopt positivi-
stic and Marxist views. ... But, we do not expect that today’s society will consider the opus Dei
a useful employment, and still less, that it would pay for it.” Kleiner, Serving God First, 175-6.
29) Butler says that since the monastery is a ‘school of the service of God’ then study, prayer
and work are the three main kinds of service. Benedictine Monachism, 29.



single great prayer, and what we normally call prayer is only a part of this.’ Origen
was famous for his allegories, and he offers an allegory of human life in which
everything we do is offered up as prayer to God: ‘to act well is to pray*°.” This no-
tion of implicit prayer was never the dominant strand of thought or practice in the
history of monasticism, but it never disappeared. With the rise of the modern work
ethic, Origen’s idea came roaring back in the form of ‘to work is to pray’. We find
this doctrine even in Thomas Merton: ‘Work with the hands, the exercise of a skill,
is truly a prayer.... But we must know how to work, peacefully, silently, humbly,
and for the glory of God.” Merton even says that we should not use machines to
finish the work quickly so that we have time for prayer, since work itself, done
properly, is prayer®'. The danger of this doctrine of implicit prayer is that it seems
to undermine the requirement for both formal, public, prayer and for informal, pri-
vate, prayer. If everything we do is prayer, then what is the need for actual liturgy
or personal conversation with God?

Still, the ideal of a life wholly devoted to prayer was a powerful one. Among the
Greek Fathers of monasticism, the expression ‘opus Dei’ (ergon tou Theou) re-
ferred, not to the liturgy but to the whole of the monastic life®2. Yet in Benedict, as
we have seen, the ‘opus Dei’ refers only to the liturgy of the hours. Far from seeing
work as prayer, Benedict insists that every activity cease when the monk hears the
call to the divine office: ‘Therefore nothing is to be preferred to the Work of God’
(RB 43.3). This famous maxim is often cited to prove that the Opus Dei is the most
important activity of the monk, but in context it seems to mean only ‘when the bell
for office rings, nothing is to be put ahead of the Office®3.” The fact that the office
takes priority over other activities at its appointed hours does not prove that the
office is absolutely prior to all other activities. One might say that Benedict values
work above all because he devotes the greatest number of hours to it or that Ben-
edict values biblical study above all because he devotes the best hours of the day to
it. What makes the Opus Dei the most important activity of the monk is that it is the
only activity of the monastic community directed wholly to God. If the monastery is
a school of service to God, then the Opus Dei is the unique service offered by the
whole school to God. Thus, most Benedictines agree with Dom Butler: ‘the divine
office is the soul of the monastic life3*.” A monastery might cease doing every other
activity, but if it ceased the office of the hours, it would cease being a monastery®.

30) Origen, cited in Korneel Vermeiren OCSO, Praying with Benedict, tr. Richard Yeo OSB
(Kalamazoo, USA: Cistercian Publications, 1999), 20; and in De Vogué, The Rule of St. Bene-
dict, 152.

31) Merton, The Rule of St. Benedict, 136.

32) Korneel Vermeiren, Praying with Benedict, 44-5.

33) Kardong, Benedict’s Rule, 43.3.

34) 'This means that the essence of a Benedictine vocation is the celebration of the liturgy.’
Butler, Benedictine Monachism, 32 and 30. Merton agrees: ‘the principal core of the monastic
family is the common praise of God in the Opus Dei.” The Rule of St. Benedict, 14.

35) To see the monastic origins of the modern university, consider what Alan Ryan, the War-
den of New College, Oxford told me: ‘By the terms of the endowment of this College, | am
permitted to discharge the entire faculty and all the students. But | cannot touch the choir,
which must recite evensong every day until Kingdom come.’




The New Testament commands every Christian to ‘pray constantly’ as well as to
‘work, or you shall not eat.” Ever since the time of the Desert Fathers, some Chris-
tians have sought to devote their lives wholly to prayer; but other Christians saw
this as an unfair attempt to shirk the common duty of work. But how can we pray
constantly if we must devote so much of our time to work? Must we then divide
our days and our lives between sacred prayer and profane work? Is there some-
way to combine these commands, so that prayer is compatible with work or work
becomes a prayer? According to some Benedictine scholars, the Greek Monastic
Fathers developed strategies for unifying the monk’s life and for overcoming any
division between profane and sacred activities. For example, the Desert Fathers
often picked very simple forms of work, such as making rope, so that their minds
were free for reciting memorized psalms and for being constantly aware of God's
presence. Basil the Great (died 370), for example, offered this example of how
monks can unify prayer and work: ‘While our hands are occupied, we can with our
tongue praise God with psalms and hymns and spiritual songs ... we can thank
God who has endowed our hands with the capacity to work ... finally, shall ask
God that the work of our hands may be guided toward their object, in order that
they may be acceptable to God®." According to De Vogué, this oral or mental
recital of memorized texts from the Scripture was known as meditation. In this
original ideal 'the monk was doing the same thing at work as at the office; in both
the time flowed by in the continual recitation of Scripture, and especially of the
psalms. Prayer was the response, both at work and at office, to this incessant hear-
ing of the word of God." Biblical study also fit harmoniously with this integrated
vision of a monk’s day. ‘The purpose of these studies is to furnish the memory with
inspired texts to recite continually, either at the office or at work?”.’

Compared to this vision of a harmoniously integrated life, in which work, liturgy,
and study are all unified by the activity of continual meditation on God's word, the
Rule of St Benedict seems to create a life fundamentally divided between sacred
and profane activities. Benedict divided the monk’s day into distinct and mutually
exclusive activities, work, biblical study, and the divine office. Although he often
makes analogies between them, he never talks about the prayer and meditation
that might hold them together as a coherent whole. He does not tell monks to
pray privately during the office, during biblical study or during work. The Benedic-
tine monastery is even physically divided between the sacred space of the oratory,
which he says, is only for prayer (RB 52), and the profane workshops. Of course,
just because Benedict's Rule makes no mention of private prayer during work does
not mean that monks did not actually pray frequently during work, as well as dur-
ing the office and during their reading. But, as monastic work became less manual
and more clerical (in both senses of that word), it became much harder to combine
work and prayer. De VogUé argues that the Benedictine ideal is not ora et labora
nor even ora, labora, lege but ora, labora, lege, meditare, for it is the mindfulness

36) Basil, cited in Vermeiren, Praying with Benedict, 15. Augustine also said about his monks:
‘A person can very well sing the divine songs while working manually.” Cited in De Voguié, The
Rule of St. Benedict, 154.

37) De Voglé, The Rule of St. Benedict, 135.



of meditation, the constant awareness of God, that holds the disparate activities
of the monk together and in harmony32. But whether Benedict himself saw such a
unity to the monk’s day is doubtful.

2. St Escriva: Opus Dei as Daily Labor

What we find in Escriva’s sanctification of work is in part a return to the ancient
ideal of continual prayer and in part modern affirmation of the moral and spiritual
value of ordinary work. Although Escriva often claims that he is returning to the
earliest traditions of lay Christianity, before the rise of monasticism or clerical or-
ders, his spirituality of work is closer to early Greek monasticism than to anything
we find in the Book of Acts. True, the earliest Christians usually did normally keep
their worldly occupations; but there is no evidence that they treated those occupa-
tions as modes of sanctification or as forms of implicit prayer. Like Paul, these first
Christians worked so as not to be a burden to others and to provide alms to the
poor: they seem to have interpreted their work as a duty of justice, not as mode of
sanctification. But, as we have noted, the Desert Fathers articulated a vision of the
unity of life in which prayer permeates every activity, including work; and Origen
developed a doctrine of work and works as implicit prayer. Escriva is opening up
the path of the Desert Fathers to every Christian layman.

Benedict interpreted the command to pray constantly to mean, at a minimum, to
pray the office seven times a day and at midnight (RB 16, 3, 4) but blessed Epipha-
nius, Bishop of Cyprus, a Greek monk objected to this rule by saying: ‘Evidently
you are neglecting the other hours of the day when you are not praying. The true
monk should be ceaselessly praying and saying psalms in his heart®.’

Here Epiphanius articulates Escriva’s critique of Catholic spirituality and his ideal of
the unity of life. Escriva sees Catholic life as hopelessly divided between clerical and
lay, between the spiritual and the profane, the church and the world. He offers a
vision of what he calls ‘Christian materialism’ which promises a unity of life that
transcends all of these divisions. His doctrine of sanctifying work is just a means
to his larger vision of life as continual prayer: ‘'we will be able to turn our whole
day into a continuous praise of God*”". Escriva’s Opus Dei is often described as a
democratizing of the spiritual life, in which ‘being a saint is not just the province
of a few spiritual athletes, but is the universal destiny of very Christian*'." But
actually, Escriva’s ideal of continual prayer amidst work is a much more demand-
ing ideal, in many ways, than Benedict's. St Benedict was fairly realistic about the
human capacity for sustained attention on God or anything else, which is why
he rotates his monks through a wide variety of tasks every day. He assumes that
few people could stand the psychological pressure of attempting to focus on God

38) Ibid., 242.

39) Epiphanius, cited in Vermeiren, Praying with Benedlict, 25.
40) Christ is Passing By, 119.

41) John Allen, Opus Dei (London: Penguin, 2005), 16-17.




every minute of the waking day. Escriva’s ideal of the unity of life affords no respite
whatever from the duty to pray incessantly; indeed, according to him ‘even our
sleep should be a prayer®.” The life of his Numeraries, in particular, has proven in
practice to be very demanding indeed*. Much easier, in many ways, to be a Ben-
edictine monk than an Opus Dei layman.

Vittorio Messori, an Italian journalist and friend of Opus Dei, compares Escriva’s
ideal to that of Benedict: ‘... the celebrated precept of Saint Benedict for his
monks could be turned on its head: rather than ora et labora ... one should labora
et ora, so that the office, the factory, the street, the home become themselves a
church, a place of prayer...**As we have seen, ora et labora is not a precept of
St Benedict and, as we shall see, Escriva’s implicit precept is not /abora et ora but
labora est ora: one Latin letter makes a huge difference in meaning. Still, Messori is
right in one respect: when it comes to the meaning of Opus Dei, Escriva does turn
Benedict on his head. For Benedict the Opus Dei refers only to the liturgy while for
Escriva the Opus Dei refers mainly, if not solely, to daily labor. So Escriva elevates
work to the primacy that Benedict accords to the liturgy.

Escriva’s theology is radically incarnational and opposed to any sharp division be-
tween spirit and matter: ‘Authentic Christianity, which professes the resurrection
of all flesh, has always quite logically opposed ‘dis-incarnation’, without fear of
being judged materialistic. We can, therefore, rightly speak of a ‘Christian mate-
rialism’, which is boldly opposed to that materialism which is blind to the spirit*.’
Instead of seeking to rise above our material circumstances or to retreat from the
world, Escrivd advocates ‘making heroic verse out of the prose of each day’ for
heaven meets earth, he says ‘when you sanctify your everyday lives*.” Whereas
we saw that Benedictines are divided on the question of whether work constitutes
divine punishment for sin, Escriva has no doubt: ‘work is not a curse; nor is it a
punishment for sin. Genesis had already spoken about the fact of work before ever
Adam rebelled against God*”.!

What makes Escriva so modern is his identification of the world with the world of
work. The informal motto of his Opus Dei defines the threefold vocation of the laity
as: 'To sanctify work, to sanctify themselves in work, and to sanctify others through
work“." Let us consider what each of these three kinds of sanctification means.
How does one sanctify work? By performing it perfectly, both with ‘human perfec-

42) Christ is Passing By, 119.

43) Allen interviewed many Numeraries and found lots of complaints of ‘inhuman expecta-
tions' and of being ‘exhausted and drained’; as one said: ‘This is not for the faint of heart.’
See Opus Dei, 87.

44) Vittorio Messori, Opus Dei, tr. Gerald Malsbary (Washington, DC: Regnery Publishing,
1997), 99.

45) Passionately Loving the World, 115.

46) Ibid., 116.

47) Friends of God, 81.

48) Freedom and Pluralism in the People of God, 10.



tion (professional competence) and with Christian perfection (for love of God's Will
and as a service to mankind) ...” When work is performed as perfectly as humanly
possible, ‘it is sanctified and becomes God's work, Operatio Dei, opus Dei*." Escriva
likes to quote the Castilian poet who said: ‘Write slowly and with a careful hand, for
doing things well is more important than doing them®.” Jesus said that we should
‘be perfect, as your Heavenly Father is perfect’ and Escriva interprets this counsel
of perfection to apply mainly to occupational diligence. As Giuseppe Romano says:
‘Work is well done because we cannot offer God a shabby gift: God deserves bet-
ter. It is also done well, because it renders service to others...””. What are we to
make of his call to perfectionism? Is perfectionism really a way to make our work
holy? It seems hard to generalize: some kinds of conscientiousness are certainly
morally required while other kinds can become merely scrupulous and neurotic.
Sheer attention to detail can sometimes undermine the larger moral purpose of our
work, as when workers stall production by ‘work to rule’. As for Escriva’s ‘doing
things well is more important than doing them,” Chesterton famously offered this
equally valid riposte: ‘Anything worth doing is worth doing badly.’

In Escrivd’s doctrine of sanctifying work through careful performance we can cer-
tainly see a democratizing impulse. Escriva follows the maxim of the early modern
poet that ‘God loveth adverbs’: it doesn’t matter what we do (consistent with divine
law), but how we do it. God does not care about what kind of work we do, just that
we do it perfectly, lovingly, and humbly. Escriva claims to reject the ancient hierarchy
of occupations in which the liberal arts were regarded as intrinsically superior to the
servile, mechanical arts. At the same time, however, Escriva’s Opus Dei has made re-
cruitment of intellectuals a priority. Commenting on the words of Jesus 'l will make
you fishers of men,’ Escrivd comments ‘men - like fish - have to be caught by the
head*2." So, in practice, Escriva does create a certain hierarchy of callings.

How do we sanctify ourselves in our work? By making our work into prayer: ‘any
honorable work can be a prayer®." What is falsely attributed to Benedict is truly
attributed to Escriva: Laborare est orare. But how can work become prayer? Un-
fortunately, Escriva does not distinguish literal prayer from implicit or metaphorical
prayer. Sometimes he clearly implies a doctrine of work as implicit prayer. In this
sense, to work is in and of itself to pray. Escriva speaks of ‘your continual hard
work, which you will have learned to turn into prayer, because you will have start-
ed it and finished it in the presence of God...>* Note that in this passage he does
not say that work is prayer when we do it while being aware of the presence of
God; the sheer ubiquity of God suffices for our work to be in the presence of God.

49) Ibid.

50) Passionately Loving the World, 116.

51) Romano, cited in Messori, Opus Dei, 163.

52) The Way, 978. On Escriva’s emphasis on the evangelization of the intelligentsia, see Mes-
sori, Opus Dei, 110-13.

53) Christ is Passing By, 10.

54) Friends of God, 66.




But in other places he talks about combining work and prayer: ‘prayer and work
can easily go together®.” Unfortunately, Escrivad doesn’t offer many specifics, but the
practice of his followers can help us to interpret these cryptic words. Members of
Opus Dei say that they sanctify themselves in work by 1) offering their work explic-
itly to God or to some good cause, such as peace or justice; 2) intending to seek to
serve God in their work by treating those they encounter in work with kindness and
generosity; 3) spontaneous interjections of prayer amidst work®®. Indeed, Escriva
does explicitly endorse this last strategy for combining work and prayer: ‘Ejaculatory
prayers do not hinder your work, just as the beating of your heart does not impede
the movements of the body®’." Like the Desert Fathers, Escriva here imagines simple
manual labor in which the mouth and mind are free to praise God. Escriva quotes a
lathe-worker who found that he could sing God's praise while operating his lathe®®.
In one place, Escriva does acknowledge the possibility that work might even inter-
fere with prayer: "Work tires you out and leaves you unable to pray®.’

What are we to make of these strategies for turning work into prayer? First, we
should note that the doctrine of work as implicit prayer seems to undermine our
motivations to try to mix our work with actual prayers. If to work is inherently to
pray, then what need have we of other kinds of prayer? Further, if to work is to
pray, then does it follow that anyone who works is also praying? What makes
Christians special? Second, not all kinds of work can be mixed with actual prayers.
We don't want our surgeon or barber to burst into spontaneous praise of God, not
even mentally. Some kinds of work demand a focused attention that is not compat-
ible with frequent prayer. John Allen reports the amusing example (not amusing to
him) of an Opus Dej truck driver praying the rosary while they drove at full speed®.
Still, these kinds of work can certainly be ‘offered up’ to God when we commence
the work day, as Escriva suggests for intellectually demanding work®'. Third, Es-
crivad’s imperative of seeking perfection at work seems in tension with some of these
strategies for mixing work and prayer. Cognitive psychologists remind us what a
scarce resource is our attention: human beings cannot divide their active attention
on both work and prayer. Finally, mixing work and prayer may not be consistent
with prayer if, as Simone Weil says, ‘absolutely unmixed attention is prayer.’

What does it mean to sanctify others through work? The first ecclesiastical decree
approving Opus Dei in 1950 said: ‘The members of Opus Dej exercise the annun-
ciation of the Gospel to their fellows above all through means of example which
they give to their neighbors, their colleagues and companions at work, in their

55) Furrow, 471.

56) See Allen, Opus Dei, 79-91.

57) Furrow, 516.

58) Ibid., 517.

59) Escriva consoles the fatigued worker with this comment: "You are always in the presence
of your Father. If you can't speak to him, look at him every now and then like a little child ...
and he'll smile at you.” In The Way, 895.

60) Allen, Opus Dei, 91.

61) Furrow, 522.



family, social, and professional lives, striving always and everywhere to be betters?.’
Escriva believes that the most important example that Christians can set for others
is to excel at their work: ‘To attract and to help others, | need the influence of my
professional reputation, and that is what God wants®.” We must strive always to
be leaders in our professions, so that our prestige will attract others to our Chris-
tian ideals: our ‘professional prestige’ is our ‘bait’ as fishers of men®. According
to Opus Dei member Dominique Le Tourneau: ‘To win over others, a person must
take to heart his need to carry out his duties as well as the best of his companions,
and if possible better than the best®." Escriva calls ‘our professional prestige’ the
‘cathedra from which others are taught to sanctify their labor and to conform their
lives to the demands of the Christian life®.’

Here the contrast with Benedict is quite sharp: Benedict expressed grave concern for
the spiritual pride associated with professional prestige (RB 57). Escriva and his fol-
lowers are aware of the dangers of this emphasis on the duty to strive for profession-
al reputation. We can make an idol of what William James called ‘the bitch-goddess,
Success.” Although Escriva says in scores of places that we should pursue our careers
and professional success relentlessly, in a couple places he does warn of the danger:
‘An impatient and disordered anxiousness to climb up the professional ladder can
mask self-love under the appearances of “serving souls”®." According to Escriva, we
sanctify others by the example we set in our professionalism and in our professional
prestige. How does this work? My co-workers, he says, will be drawn to me because
of my success and they will learn that | use my professional success to glorify God. My
reputation at work is a kind of magnet that draws colleagues into friendship, who
will see that my productivity stems from ‘being a collaborator with God in the crea-
tion and recreation of the world®.’ Perhaps there are those who think that Christians
are losers or that Christianity is incompatible with worldly success? | can remove this
obstacle for others if | witness my faith amidst my professional accomplishments.

One shortcoming of this strategy of witnessing to the Gospel through professional
success is that many actual saints have been regarded as failures by worldly standards.
From Cervantes’ Don Quixote to Graham Greene's ‘whisky priest,’ many fictional
saints have also been notorious losers. Escriva frequently invites us to identify with
the 'hidden years’ of Jesus’ life®®, when he worked as a carpenter. But did Jesus draw
anyone to the Father because of his success at the workbench? Did any of his apostles
win converts by way of professional expertise? Isn't our professional success just as
likely to alienate our colleagues, due to envy or rivalry, as to attract them? Are people
drawn to us because of our success or despite it? Moreover, what people most ad-

62) Cited in Messori, Opus Dei, 102.
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mire in their co-workers are not the qualities mentioned by Escriva, such as prestige,
perfection, and reputation, but rather dedication and love of the work itself. Escriva is
certainly right that the example we set to others is very important. As St Francis said,
‘preach the Gospel incessantly, and, only when necessary, use words.” But Escriva
seems unduly focused on work as the locus of this kind of Christian witness: ‘We too,
with a holy pride, have to prove with deeds that we are workers, men and women
who really work?." But isnt it just as likely that we announce the Gospel by the ex-
ample we set as friends, as spouses, as parents, as siblings, as neighbors, as citizens?

It is instructive to contrast the daily schedule of an Opus Dei member with the
schedule of Benedict’s Rule. Recall that Benedict required, 4-6 hours of work, 3
hours of liturgy, and 2-3 hours of biblical study. The Norms of Opus Dei call for
daily Mass, at least one hour of private prayer, and at least 15 minutes of spiritu-
ally-uplifting reading (including the Bible)”". As for work, there is no upper limit:
Escrivd demands work and more work. ‘Work without rest,” he says, because your
models are the leaders of your professions, who ‘devote many hours of the day,
and even of the night, to their jobs’2." Nothing is more modern about Escriva than
his devotion to the Gospel of Work and even modern Benedictines are working
almost twice the hours set by Benedict himself.

Just as Benedict has nothing good to say about idleness (otiositas), so Escriva con-
stantly seeks to arouse us from our sinful torpor. “You must fight against the ten-
dency to be too lenient with yourselves.... Sometimes we worry too much about
our health, or about getting enough rest’3.” What Escriva misses completely are the
costs of his ideal of relentless work to other equally valuable goods, such as play,
the enjoyment of art, friendship, parenting, marriage. All of these goods require
leisure, but a word search of his collected writings finds only two mentions of
leisure and one of them condemns it’4. Similarly when Escriva is not condemning
rest and recreation, he defines them merely as opportunities to regain strength for
work: ‘Rest means recuperation: to gain strength ... it means a change of occupa-
tion, so that you can come back later with a new impetus to your daily job”.” So
when we are not working we should be preparing ourselves for work: ‘He who
pledges himself to work for Christ should never have a free moment’®.’” Are Es-
criva’s fellow Spaniards so irredeemably indolent?

At the beginning of the nineteenth century Gospel of Work, John Keats wrote his
famous ‘Ode to Indolence’, which begins with a quote from Jesus: ‘They toil not;
neither do they spin’ (Luke 12:27). Jesus praised the lilies of the field, which in their
sheer idleness surpass the beauty of all the human effort devoted to Solomon’s
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finery. If Jesus were preaching the Gospel of Work, why would he heap such praise
on the lilies? Christians must learn, not only how to actively serve God, but also
how to passively receive his gifts. Ultimately, our active efforts pale in comparison
with the infinite and unmerited bounty God bestows on us. The deepest and hard-
est lesson that Jesus taught his disciples was the one saved for the end: by washing
their feet, Jesus attempted to teach his disciples the lesson of how to receive love,
of how to accept gifts. In an eschatological perspective, to be a Christian is more
about receiving than about giving, more about waiting than about working.

Escriva’s spirituality of work is often attacked for being Calvinist, in the sense that
the predestined Calvinist seeks in worldly success the sign of his election’®. And it
is true, as we have seen, that Escriva places a lot of emphasis on the importance
of professional success, as a way to attract and to sanctify others. Moreover, Max
Weber famously describes Calvinism as a ‘worldly asceticism’, in the sense that
Calvin's followers brought the frugality, regularity, and self-denial of the monastery
into the management of business enterprises. Escrivad’s Opus Dei can indeed be
rightly characterized as a ‘worldly asceticism’. But Calvin’s overwhelming emphasis
on God's unmerited grace is far from the spirit of Escriva. A true Calvinist is in no
danger of thinking that he can earn salvation by any effort of personal sanctifica-
tion. Escriva’s upbeat optimism is much closer to the spirit of Pelagius than to the
grim spirit of Calvin. Escrivd’s unrelenting focus on sanctification through work can
easily create the hope that we might earn our own salvation. In the words of an
Opus Dei teacher: ‘What the idea of sanctification of work helps me to see is that
| can get into heaven by doing this job™.’

There is an irresistible appeal to the ideal of incessant prayer, as first articulated by
the Desert Fathers and now developed by Saint Escriva. If all of our activities could
become forms of prayer, then our entire lives could be offered to God. In the light
of this heroic ideal, the Rule of St Benedict appears as a pretty sorry compromise,
since Benedict does not require or even endorse constant prayer. Benedict's monks
alternate between sacred and profane activities, reflecting his deep concession
to the limits of the human condition. By contrast, Escrivd hoped to overcome this
divide between the sacred and the profane; he hoped that work itself could be-
come a form of prayer. But he never showed how work could function as implicit
prayer and his preferred kinds of professional work are usually not compatible with
constant explicit prayer. Benedict's monks can work without praying because they
have the time to pray without working. By endorsing the modern tendency to let
work fill all available hours, Escriva’s followers, who seek a life of incessant prayer,
may well end up finding instead a life of incessant work.
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AN ORGANIZATIONAL
THEORY CASE STUDY
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OF COMMUNION

This paper examines the Economy of
Communion (EOC), seen as a form of
“charismatic economy”, through the
lens of organizational theory, seeking
a fuller understanding of a movement
that continues to resist facile definition.
Noting the absence of a unified, com-
prehensive theory of organizations, two
differing theoretical perspectives that
share a similar label are explored. “In-
stitutional theory”, rooted in scientific
rationalism and a teleology of efficiency,
views organizations as “closed systems”
largely shaped by their external envi-
ronments. This perspective, originating
largely with Max Weber, has evolved to
include a teleology of social legitimacy
but retains the view of organizations as
closed systems. The second perspective,
the “institutional school” suggests that
organizations are “open systems”, both
shaping and being shaped by their en-
vironments but through differing types
of organizational behaviors. The paper
considers EOC companies in light of
charism, that is, as concrete enactments
of spiritual gift. Organizational theory
doesn’t treat this possibility at all.



«What is the Economy of Communion
- in its essence? An association of busi-
nesses? A support group? A new ‘ec-
clesial” expression? A social movement
disquised as a business project? A fra-
ternal organization? A franchise?»’

The Economy of Communion is not easy to define. Despite an ongoing, multi-year,
research study of the business practices of Economy of Communion companies,
and close engagement with more than a dozen business owners and managers,
we continually find ourselves confronted with questions about its form, structure
and business practice. Typical among these are questions like those above. Addi-
tionally, when we discuss the Economy of Communion with colleagues, and with
other owners of ordinary? businesses, related questions frequently surface, e.g.,
how does one join or become a member? Who is in charge? Who has authority
to make key decisions? We recognize that these questions persist because the
Economy of Communion is a rich and complex proposition, a phenomenon that
is ambitious and international, multifaceted and multidimensional. We recognize
also that the questions reflect that, on the whole, the Economy of Communion
needs more study, particularly by organizational scientists.

To that end, we explore the possibility that organizational science might shed light
on this movement. And, while there exists no single unified body of theoretical
work in organizational science, there are two perspectives we wish to explore in
this paper. The first perspective is commonly described as ‘institutional theory'
and views organizations as ‘closed systems’ - shaped and formed by the interac-
tion with forces in the external environment. This perspective is historically rooted
in the seminal observations of Max Weber, and describes a process of institution-
alization* that organizational scholars have labeled isomorphic; that is, it explains
why significant homogeneity in organizational structure, form, and practice oc-
curs among organizations®. Weber viewed this process as inexorable and at some
point irreversible, leading him to characterize it as the iron cage of bureaucracy®.

1) J. Buckeye, J. Gallagher, and E. Garlow, Resolving the Tensions in a Culture of Commu-
nion, 2009 (Mundell & Associates: publication pending). These questions are taken directly
from our own reflection on the case study.

2) We make reference several times in this paper to ‘ordinary’ businesses. \We recognize this
as the very risky generalization that it is, and acknowledge that what we wish to convey is the
idea of 'non-EOC’ businesses.

3) ‘Introduction’ in Royston Greenwood, Christine Oliver, Kerstin Sahlin, Roy Suddaby (eds),
The SAGE Handbook of Organizational Institutionalism (Thousand Oaks, CA, USA: Sage Pu-
blications, 2008), 2.

4) Max Weber, Economy and Society: An Outline of Interpretive Sociology (New York: Bed-
minster, 1968).

5) P J. DiMaggio, W. W. and Powell, ‘The Iron Cage Revisited: Institutional Isomorphism and
Collective Rationality in Organizational Fields’, American Sociological Review, Vol. 48, no. 2
(1983), 147.

6) Weber, Economy and Society.




The second perspective is known as the ‘institutional school’” and builds primarily on
the work of Philip Selznick. Here, organizations are ‘open systems' capable of shaping
themselves and their external environments in powerful ways through two types of
internal dynamics: administration, or managerial behavior that is forward looking and
intentional, and institutionalizing, or behavior that is responsive and adaptive®. Since
adaptation occurs in response to unforeseen challenges, organizational members, fac-
ing that uncertainty, rely on what they hold to be good and true. It is in this way that
organizations become a reflection of deeply held and widely shared values and beliefs.

The paper develops in three parts. The first part presents the two theoretical per-
spectives: ‘institutional theory’ with its insistence on isomorphism and the power-
ful external forces found in competitive markets®, in political and legal environ-
ments, and in the characteristics of relevant industries, and then the ‘institutional
school’ holding out the possibility of values as a powerful shaper of organizational
form, structure, and practice. This discussion necessarily includes a concomitant
examination of organizational ends, or teleology, as both perspectives assume that
organizations are rational, i.e., in pursuit of efficiency or social legitimacy, or both™.

The second part of the paper is an expansive reflection on the Economy of Communion
movement in light of this theory. The reflection proceeds through a historical overview
of the movement and a review of the extant academic literature, seeking insight from
these sources, and then considers what these theoretical perspectives suggest might
be shaping and forming the Economy of Communion, and individual Economy of
Communion companies in particular. Here we examine the forces of isomorphism that
are or might be at work, and we examine the internal dynamics that are or might be at
work. Theory suggests that Economy of Communion companies will inevitably begin
to resemble one another in their practices; that is, they will tend toward isomorphism.
But will they eventually exhibit form, structure, and practice much like every other busi-
ness in their market or industry? What signs of ‘iron cage’ institutionalization might
we expect to see in the Economy of Communion? Are there discernible differences
between the business practices of Economy of Communion companies and others?

The third part of the paper then considers the Economy of Communion as the
expression of a charism; the concrete enactment of the spirituality of unity in

7) The astute reader will notice a number of differing uses and therefore intended mea-
nings, of the words institutional, or institutionalization or institutionalizing throughout this
paper. This is reflective of the field of organizational science and further supports our conten-
tion that there is no unified body of theory that will simplify an understanding of the EOC. In
general, ‘institutional theory’ refers to a view of organizations as ‘closed systems’ built on the
work of Weber, Meyer, Rowan, DiMaggio, Powell, and others, that examines the nature and
extent to which organizations are shaped by their environments. In contrast, the ‘institutional
school’ refers to a view of organizations as ‘open systems’ built on the work of Selznick and
others (Bernard, Mayo, Weick principally) that examines the ways that organizations are sha-
ped by internal agents and leaders, and in turn, affect their environments.

8) Philip Selznick, Leadership in Administration (New York: Harper & Row, 1957), 5.

9) Ibid.

10) DiMaggio and Powell, ‘The Iron Cage Revisited’, 148.



economic activity''. Since organizational theory offers little here to guide us, we
must consider whether and to what extent the idea of charism, and charismatic
organization, might also shed light on the question of defining the Economy of
Communion. We observe, as have others'?, that charisms - as enacted by human
beings - are subject to this process of institutionalizing, and that over time that
process can be expected to create tension between preserving or protecting the
charism and obscuring or denying it'3. But we raise a new question, too: whether
an organization inspired by a charism, has a teleological dimension different from
either efficiency or legitimacy. In other words, is there a third organizational pur-
pose, a communitarian teleology, more important than efficiency or legitimacy
which influences the form, structure, and practice of the Economy of Communion.

Finally, we call for more engagement by organization science with questions of char-
ism and institution. Organizational theory has not fully considered or even confronted
the possibility of charism, despite its presence at the heart of some of the oldest and
most significant institutions in the world. A concluding section summarizes our appli-
cation of organizational theory in the context of trying to see and understand more
about the Economy of Communion. Our hope is that this paper provokes further
study and examination of these important questions about charism and institution.

Organizational Theory

Organizations and organizational theory

Organizations are a ubiquitous and pervasive feature of contemporary society and
modern life. We are highly dependent on various forms and types of organizations to
mobilize our individual and social resources in order to accomplish individual and social
objectives™. In fact, many observers consider organizations, particularly large scale com-
plex organizations and bureaucracies, to be the dominant social actors of our time'.
The variety of their stated ends and purposes is staggering. As noted by Richard Scott:

11) Luigino Bruni, Good Practices: The Economy of Communion, www.edc-online.org/index.
php/en/publications/conference-speeches/111-convegni/964-buone-pratiche-leconomia-di-
comunione-.html

12) R. C. Koerpel, ‘The Form and Drama of the Church: Hans Urs von Balthasar on Mary,
Peter, and the Eucharist’ Logos (2008), Vol. 11:1. Also, Anselm W. Romb OFM Conv., The
Franciscan Charism in the Church (Paterson, New Jersey, USA: St. Anthony Guild Press, 1969).
13) Romb, The Franciscan Charism.

14) Charles Perrow, Complex Organizations: A Critical Essay (New York: McGraw-Hill 1986) 3¢, 6.
15) W. Richard Scott, Organizations: Rational, Natural, and Open Systems (Englewood Cliffs, New
Jersey, USA: Prentice Hall, 1981) 3e, 1. But this same sentiment is echoed by many. Sumantra
Ghoshal, Christopher A. Bartlett, and Peter Moran, ‘A New Manifesto for Management’, Sloan
Management Review, Vol. 40, no. 3 (Spring 1999). Peter F. Drucker, Post-Capitalist Society (New
York: HarperBusiness, 1994), Charles Perrow, Complex Organizations: A Critical Essay (New York:
McGraw-Hill, 1986) 3e, and Hans Burckart, ‘Sustainable Development and Management: Elements
of a New Management Paradigm’ in Luigino Bruni (ed.), The Economy of Communion: Toward a
Multi-Dimensional Economic Culture (Hyde Park, New York: New City Press, 2002) have all made
similar observations. Perrow perhaps provides the strongest language to the point; ‘... all important
social processes either have their origin in formal organization or are strongly mediated by them’, vii.




To the ancient organizational assignments of soldiering, public ad-
ministration, and tax collection have been added such varied tasks
as discovery (research organizations), child and adult socialization
(schools and universities), resocialization (mental hospitals and pris-
ons), production and distribution of goods (industrial firms, whole-
sale and retail establishments), provision of services (organizations
dispensing assistance ranging from laundry and shoe repair to medi-
cal care and investment counseling), protection of personal and fi-
nancial security (police departments, insurance firms, banking and
trust companies), preservation of culture (museums, art galleries,
universities, libraries), communication (radio and television studios,
telephone companies, the post office), and recreation (bowling al-
leys, pool halls, the National Park Service, professional football
teams)’®.

While very little of modern life is not shaped by these dominant actors, our rela-
tionship to them is complex and often uncomfortable'’. All organizations are, to
a degree, bureaucratic'®, and therefore present us with several inherent dilemmas
that define bureaucracy', and subject us to tensions that are part of their very
nature. We might consider three primary dilemmas, or sources of tension: first,
the tension between goals and ends; second, the tension between members as
persons or instruments; and third, the tension between stability and change.

An organization, by definition, has goals and ends, but also consists of members
who have their own desires, wishes, needs, goals, and ends. Each organization must
find a way to orient members toward accomplishing the organization’s goals, so
that personal goals take an inferior place or are totally subsumed. Organizations are
actors with goals, aspirations, and objectives in their own right; however, organiza-
tions are composed of people who also possess particular and individual goals and
aspirations and who belong to or participate in a particular organization with vary-
ing degrees of interest and choice?’. Members may participate less from desire and
intention and more from economic circumstances or cultural pressure. In the ideal
bureaucracy, all members would act consistently in the organization’s best interests;
yet an organization free from counterproductive extra-organizational or inter-organ-
izational interests is hard to imagine and probably impossible to construct?”.

If individuals are inclined to act against organizational interests, organizations may
act inappropriately as well. All organizations exert varying degrees of coercion on
members or participants. They tend to be designed for ‘the average’ person, there-
by allowing little room for the use of unique talents and skills?. They are therefore

16) Scott, Organizations, 4
17) Perrow, Complex Organizations, 3.

18) Ibid.

19) Ibid.

20) These ideas are discussed thoroughly by Perrow, Complex Organizations, throughout ch. 1.
21) Ibid., 4.

22) Ibid.



prone to ‘instrumentality’; viewing members only as means to organizational ends,
with no standing as persons or individuals.

Organizations are designed for stability and resistance to change, which gives rise to
a third tension. Bureaucracies, even in an ideal or in the best observable examples, are
designed to be stable. Arguably, one of the driving motivations to organize in the first
place is a search for stability. Against this basic wish, organizations struggle with con-
siderable tension when faced with the need or necessity or desirability for change?.

Organizational theory then concerns itself with questions of organizational pur-
pose and behavior, seeking to help us understand these dominant and sometimes
disconcerting actors. How do organizations behave, why do they do so, and what
are the consequences of that behavior?#? Organizational theory tends to be pre-
scriptive, that is, using knowledge about the range, causes, and consequence of
organizational behavior for the purpose of making the organization better, where
‘better’ means ‘more efficient’ in operational and economic, i.e., rationalist terms.
Efficiency in pursuit of the goals and ends of the organization trumps virtually any
other pursuit, or good, tradition, custom, emotion and, importantly, any idea of
morality. Teleological efficiency becomes the reason, the motivation, and the driver
of social actions and interactions. Not simply a preoccupation of the modern era,
the primacy of efficiency has its roots in the rationalism present throughout the in-
dustrial revolution, and is reflected in the analysis and accurate predictions of one
of the earliest contributors to organizational theory, Max Weber.

Weber and the seeds of sociological isomorphism

Weber observed that the advent and spread of rationalism - springing from the Prot-
estant work ethic - and its organizational manifestation, bureaucracy, would even-
tually result in sufficient efficiency and control as to be irreversible. This is his ‘iron
cage’. Weber envisioned that this process - this dynamic change over time - would
result in increases in efficiency because bureaucracy would eventually solve the prob-
lems of removing all extra-organizational threats to an organization’s single-minded
purpose. All members would need to subsume their own ends to the ends of the or-
ganization. Weber saw this process as being driven primarily by the capitalist market
economy and the concomitant demand of competition. Capitalist markets placed
such demands on businesses that they would have no choice but to adopt bureau-
cratic forms, structures, processes, and behaviors, and in so doing, they would be-
come more and more alike in those capacities, even while their actual ends differed
widely. For Weber this was an inexorable process whereby bureaucracy would permit

23) Bureaucratic resistance to change may be the most commonly understood phenomenon
about organizations, and change management is one of the largest fields for management
practitioners. So, there are sources too numerous to mention, but perhaps, John Kotter's
Managing Change (HBS Publishing, 1996) is as good a source as is available.

24) Royston Greenwood, Christine Oliver, Kerstin Sahlin, Roy Suddaby, ‘Introduction’ in Gre-
enwood, Oliver, Sahlin, and Suddaby (eds), The SAGE Handbook of Organizational Institutio-
nalism (Thousand Oaks, CA, USA: Sage Publications, 2008).




the organization the greatest possible efficiency in the pursuit of its goals and ends.
The teleology of the organization would thus take precedence over the teleology of
any individual member. The power of this change would have implications far be-
yond the organizational walls, changing society itself, as Habermas observed:

What Weber depicted was not only the secularization of Western
culture, but also and especially the development of modern societies
from the viewpoint of rationalization. The new structures of society
were marked by the differentiation of the two functionally intermesh-
ing systems that had taken shape around the organizational cores of
the capitalist enterprise and the bureaucratic state apparatus. Weber
understood this process as the institutionalization of purposive-ra-
tional economic and administrative action. To the degree that eve-
ryday life was affected by this cultural and societal rationalization,
traditional forms of life - which in the early modern period were dif-
ferentiated primarily according to one’s trade - were dissolved?.

So, in this context, Weber left us with three critical ideas. The first is that bureau-
cratic organizations themselves would become more prevalent and dominant in
modern society. The second is that these organizations respond to and are shaped
by their external environments, and in particular for economic enterprises, by the
demands of competitive markets. Third, since bureaucracy, as the embodiment of
rational-legal authority, can deliver higher levels of efficiency, the response of or-
ganizations to the same environmental forces will tend to produce homogeneity in
organizational form, structure and practice. Later scholars would build on Weber's
construct of homogeneity and describe it as ‘isomorphism.’

Legitimacy, isomorphism a nd the new institutionalism

Eventually, organizational scholars challenged efficiency as the dominant under-
standing of rationality and the primary sculptor of organizational form, structure
and practice. Meyer and Rowan introduced the idea of ‘institutional context’ or
widespread social understandings of what it means to be rational?® and argued that
organizations adopt practices, procedures, rituals, customs (e.g., use of titles, man-
agerial methods, hiring criteria) that contribute nothing to efficiency but reflect pre-
vailing standards in their industry, community, and the wider society. Organizations
adopt these externally accepted behaviors and forms in pursuit of social legitimacy
and thereby improve their chances for long-term survival?’. Rationality is now two
dimensional, demanding not simply economic efficiency but also social legitimacy.

25) Jurgen Habermas, ‘Modernity's Consciousness of Time' in The Philosophical Discourse of
Modernity (MIT Press, 1990).

26) J.W. Meyer and B. Rowan, ‘Institutionalized Organizations: Formal structure as myth and
ceremony’, American Journal of Sociology (1977), 83: 357.

27) Ibid., 357.



Culture, social understandings, ideologies, rules, norms, common understandings
of meaningful behavior?® and ‘normative and cognitive belief systems?*" may shape
organizations in ways that are not efficient, conducive to efficiency, or supportive of
efficiency, but that gain the organization a social and/or cultural legitimacy. Tension
between efficiency and legitimacy may lead to decoupling; where organizational
structures and practices can appear inherently contradictory, or where the organi-
zation pursues some practices in search of efficiency, and some opposite or more
public practices in search of legitimacy (saying one thing and doing another).

DiMaggio and Powell argued that within the same ‘organizational field’, that is, the
universe of all ‘relevant actors’ whose environment is bounded by the scope and
scale of all interdependent interactions®, there is an ‘inexorable push towards ho-
mogenization®'.’ Recognizing that while the life cycle of an organization may include
‘considerable diversity in approach and form3" in its early stages of growth, once an
organizational field is apparent and established, all of the organizations in the field -
all of the relevant actors - would be led toward homogeneity by ‘powerful forces
that emerge from the ongoing interactions. They labeled this process isomorphism:

The concept that best captures the process of homogenization is isomor-
phism. In Hawley's (1968) description, isomorphism is a constraining pro-
cess that forces one unit in a population to resemble other units that face
the same set of environmental conditions3.

DiMaggio and Powell further defined three types of these powerful forces: coer-
cive, normative, and mimetic. Coercive forces include the power of governments
and state agencies to make laws, compel compliance, and levy taxes. Normative
forces include professionalization and education through which norms, standards,
and expectations are developed and sustained. Mimetic forces derive from copying
the practices of other organizations that are known or perceived to provide social
acceptance and legitimacy.

Internal organizational behavior and leadership

Weber’s primary claim was that competitive markets drive homogeneity (isomorphism)
in organizations, shaping them inexorably toward bureaucratic forms and practices.
DiMaggio and Powell recognized social legitimacy as a significant driver of isomor-
phism, and identified coercive, normative, and mimetic forces in addition to com-

28) Greenwood, Oliver, Sahlin, and Suddaby, ‘Introduction” in SAGE Handbook of Organiza-
tional Institutionalism.

29) Scott, Organizations, 163

30) Ibid.
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32) DiMaggio and Powell, ‘The Iron Cage Revisited’, 148
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petitive markets. Both views essentially describe a closed system, with external factors
affecting internal choices, and suggest that a set of organizations facing the same set
of environmental conditions® and affected by external forces, and pursuing rational
ends (efficiency and legitimacy) will intentionally choose similar forms, structures and
behaviors, eventually creating bureaucracies or institutions that look and act alike.

The "Institutional School"

The first distinction to be made between the ‘institutionalists’ and the ‘institution-
al school’ is the view of organizations as closed or open systems, that is, shaped
strictly by their environment (a closed system), or shaped by interaction with their
environment (open system). The institutional school views organizations as open
systems, and the theoretical foundation is the work of Phillip Selznick. Selznick
argues that organizations are shaped not by external forces alone, but internally
by characteristics and commitments of the people who participate in the organi-
zation®. Organizations can affect or change their environment, just as environ-
ments can affect or change organizations. Perhaps the most crucial contribution
that Selznick makes, however, is the distinction between two fundamentally dif-
ferent types of organizational behavior or practice. One type is governed by the
‘logic of efficiency?”" (the same efficiency of scientific rationalism) and is inten-
tional, forward-looking, planned behavior or practice. The other is responsive and
adaptive behavior that is fueled not by any logic of efficiency but by shared values
and beliefs. He labeled the first type of practice as ‘administration’ and the second
type of practice as ‘institutionalization’.

Basic to Selznick’s view of organizations is the distinction between the ra-
tional, means-oriented, efficiency-guided process of administration and
the value-laden, adaptive, responsive process of institutionalization.

Moreover, he viewed the choices between these types of behavior as the function
or exercise of organizational leadership. In the practice of administration, leader-
ship consists of ‘designing’ behavior, thinking ahead to what needs to be done,
or should be done, and designing the activities and tasks and being intentional
about structuring the way those things are done. In the practice of institutionaliza-
tion, leadership is ‘responsive and adaptive’ rather than intentional. In this way, an
organization evolves as it learns from experience, encounters the unexpected, dis-
covers challenges that must be faced, and it does not deny the reality that things
happen which are neither planned nor foreseeable. As the organization finds ways

35) Ibid., 149.

36) Selznick, Leadership in Administration, and also Scott, Organizations, 65.

37) Selznick, Leadership in Administration, 2-3.

38) Perrow, Complex Organizations, 167. But here Perrow also references Selznick’s article,
‘Foundations of a Theory of Organizations’, American Sociological Review (1948), 13. Perrow
contrasts the ‘economic’ aspect of an organization with its ‘institutional’ aspect - which we
take to mean ‘social’.



to respond and adapt, those ways eventually become shared, habitual behavior.
The phenomena of responsiveness and adaptation are shared within the organiza-
tion. Individual responses and adaptations are ‘values’ driven because there is the
possibility for people to act in concert with the values they hold, and with what
they believe to be true or right. The responses are neither random nor illogical; a
discernible pattern reveals itself. A key contribution of Selznick’s thinking is the
focus on the concept of acting, of behaving in certain ways. The emphasis is on
what the organization ‘does’ and the claim is that what the organization ‘is’, is a
function of its history®. In Selznick’s words:

Institutionalization is a process. It is something that happens to an organization
over time, reflecting the organization’s own distinctive history, the people who
have been in it, the groups it embodies and the vested interests they have created,
and the way that it has adapted to its environment. For purposes of this essay, the
following point is of special importance: The degree of institutionalization depends
on how much leeway there is for personal and group interaction. The more precise
an organization’s goals, and the more specialized and technical its operations, the
less opportunity there will be for social forces to affect its development?.

Before we turn our attention to a reflection on the implications of these theoretical
perspectives for defining the Economy of Communion, we need to consider the
extent to which a historical account of the Economy of Communion, and the extant
academic literature about the Economy of Communion might provide an answer.

Implications for the Economy of Communion

The Economy of Communion (EOC) grew out of the social and spiritual vision of
Focolare, a lay, Catholic, ecclesial movement active in more than 140 countries.
The Focolare itself began in 1943 in Trent, Italy. Amid the bombed ruins of their city
and homes, Chiara Lubich and a small group of friends prayed together, read the
Bible, and shared food and material goods among themselves, offering what they
could to others. Eventually they came to believe that ‘God is the only value worth
living for*',” and that they were called to live out the prayer that Jesus prayed the
night before he died: ‘Father, may they all be one®." They expressed this new
found ‘spirituality of unity’ by living in community, holding possessions in common
and sharing generously with anyone in need. Almost immediately Focolare began
to grow and after the war it quickly spread beyond Italy. Today Focolare includes
men, women and children in all parts of the world, of all faiths and beliefs, some

39) Perrow, Complex Organizations, 158.

40) Selznick, Leadership in Administration, 16.

41) Jim Gallagher, Chiara Lubich: A Woman's Work: The Story of the Focolare Movement
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living together in community. Their prayer and work is directed toward promoting
understanding, mutual respect, and love among peoples, and toward establishing
a ‘culture of giving’ that stands in contrast to what they term the contemporary
‘culture of having’. On a visit to Sao Paulo, Brazil, in 1991, Chiara observed the
significant unmet materials needs of Focolare living in and among the favelas. In
concert with others in the movement, she recognized the need for action and
called for a new ‘economy of communion’. Through economic activity, Chiara said,
the EOC would increase the ‘communion of goods’ available through the creation
of competently managed businesses that could provide jobs and generate profits.
A portion of those profits would be held in common and distributed to those in
need. Almost immediately business people among the Focolare came forward to
participate. Initially the call was to accomplish what charitable giving alone could
not: to generate enough money to provide, at a minimum, for the poor who par-
ticipated in Focolare.

Formally known as the ‘Economy of Communion in Freedom’, the project invited
companies to compete, like any business, in local and global markets, and to par-
ticipate freely in the ideals of the movement. Going beyond a purely transactional
view of economic activity, the EOC understood communion or unity to be the true
objective of business activity; markets were valuable not for buying and selling
alone, but, more importantly, as places for interpersonal encounter and relation-
ship3. To those ends, the EOC ‘ideal’ placed ‘persons’ at the center of an enter-
prise. The ideal also upheld the need for a three-part distribution of profits among
participating business owners. One part of profits would be reinvested in the busi-
ness to support the capacity for efficiency, competitiveness and sustainability. A
second part would be used in common by the EOC for activities that promoted a
‘culture of giving’ and that advanced the work of the EOC itself. The final share of
profits, to be held also in common by the EOC, would be reserved for job creation
and meeting material needs of those who share in the spirit of the project*.

By 2010, the EOC project included over 750 businesses worldwide. Most were
small, entrepreneurial businesses that were integral members of their local com-
munities. Widely dispersed though they are, owners communicate regularly and
share information freely with each other. The EOC has preserved the emphasis
on freely chosen participation, and has remained relatively non-prescriptive with
respect to the business owners. A set of general principles articulates their under-
standing of good business management*, and emphasizes that business should
be a place of "unity, manifesting a culture of communion’ among employees, cus-
tomers, suppliers, the local community, investors and trustees. The EOC includes

43) Chiara Lubich, ‘'The Economy of Communion Experience: a Proposal for Economic Activi-
ty from the Spirituality of Unity’, presented at Strasbourg Conference of Political Movements
for Unity, May 1999, in Luigino Bruni (ed.), The Economy of Communion.
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45) These are posted on the website, but they are also in a paper from Lorna Gold, Confe-
rence of the WCC/WLF/WARC/CEC/RVK, Economy in the Service of Life, Amersfoort, Nether-
lands, 18 June 2002.



numerous companies that are not only successful competitors committed to good
management practices, but that also stand as manifestations of faith intentionally
integrated and ‘lived’ in the business world.

Academic interest in the EOC

Published articles on the EOC tend to focus on one of two areas. The first is that of
the individual business or owner. These are generally person-centered stories de-
scribing circumstances and situations where business owners believe the hand of
God has been evident in their work and in their lives*. The second area represents
most of the scholarly work that has appeared on the EOC and focuses primarily on
the project’s economic philosophy*” or the challenges the EOC presents to domi-
nant economic and legal theory*®. A number of non-reviewed theses are published
and available on the EOC website, but most of these are theoretical, examining
the link between individual businesses and ideas about corporate responsibility*.

Among the more extensive scholarly treatments is a collection of papers published
in a volume edited by Luigino Bruni, The Economy of Communion: Toward a Multi-
Dimensional Economic Culture®. The work begins with an essay by Chiara Lubich,
in which she indirectly affirms that the EOC’s roots lie in charism and not theory.
‘When | proposed the Economy of Communion’, says Lubich, ‘I certainly did not
have a theory in mind>'.” Nevertheless she recognizes the genuine and diverse
scholarly interests aroused by the EOC project. Proving the point, essays that follow
hers reflect on the EOC through the lenses of management science (Burckart), eco-
nomic history (Bruni), political economy (Zamagni, Gui) and business (Molteni)?2.
The person-centered anthropology of the EOC and its Trinitarian spirituality, ex-
emplified in gratuitousness and reciprocity, are treated effectively by Norris in The
Trinity: Life of God, Hope for Humanity®. In The Sharing Economy>*, Lorna Gold’s
treatment of the EOC as a social experiment provides a rich theoretical assessment

46) C. Bozzani, ‘Communion in Action’, Living City (May 2006).

47) Lorna Gold, The Sharing Economy: Solidarity Networks Transforming Globalisation, (Al-
dershot, England: Ashgate, 2004), 85.

48) There are two sources here: Luigino Bruni, The Present-Day Situation of the Economy
of Communion, paper presented at the Economy of Communion International Convention,
September 2004 see (www.edc-online.org/uk/_idea.htm) and Luigino Bruni, and A. J. Uel-
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(New York: Fordham University, 2006), working paper.
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of the project. Essential Writings>>, a collection of Lubich’s own letters, speeches and
poetry affirms her understanding of the EOC’s charism of unity and her belief that
the EOC would help create ‘new’ lay men and women who could change the culture
by living the Gospel in virtually every area of secular life, from education to medicine
to business to law. Finally, Jim Gallagher's*® excellent biography of Lubich places the
inauguration and growth of the EOC in the timeline of the founder’s life, and in the
context of many rich veins of ideas Focolare has followed for 63 years.

Organizational theory and the EOC

Given this history of the EOC, and its relationship to the Focolare Movement, and in
the context of the extant academic literature, how can organizational theory enlarge
our understanding of the EOC? ‘Institutional theory’ and the ‘institutional school’
both suggest an evolutionary process of institutionalization. And both view this as
a process by which certain forms, structures, and practices become established,
reinforced, and finally embedded in an organization over time. Organizations are
subject to external forces and to internal dynamics and are engaged in a continual
process of being shaped and formed. Specifically what is being shaped and formed
are their structures, behaviors, and practices - the decisions, policies, practices, pro-
cedures that develop either in response to external environmental forces or as a
result of internal intentional or adaptive behaviors. So, in a broad sense, we might
say that organizations define themselves over time, and can therefore be defined
at any point in time, by their practices; that is, by and as a result of what they do.

To better understand the EOC then we must examine their organizational prac-
tices. In this regard, the movement presents three possible levels of analysis. When
we ask after the essence of the EOC, we could be asking about the EOC move-
ment itself, its organization, its governance, and the activities that are carried out
worldwide on behalf of the movement. We could also be asking about the Foco-
lare, since the EOC is a movement within a movement, and we could explore the
structure, forms, and practice of the Focolare, particularly as those relate to the re-
lationship between the Focolare and the EOC. In other words, to what extent does
the Focolare Movement, its governance, form, structure, practice, requirements,
shape and define the EOC? Of these two levels of analysis, we would (following
additional insights from Selznick>), argue that their goals are imprecise, and their
operations are neither technical nor specific. This is not to say that their goals are
not ambitious and important, or that their operations are not effective and inten-

55) Chiara Lubich, Essential Writings: Spirituality Dialogue Culture (Hyde Park, New York:
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tional, but it is to say that they are technically imprecise and non-specific. Perhaps
by the very nature of the spirituality, they are imprecise and non-specific.

But the third level of analysis, the business practices of individual companies, is
where we might begin to enlarge our understanding of the EOC. We would argue
there are two reasons for this. First, each of these companies is an organization in
its own right, and each has its own form, structure, and practice with any number
of similarities or dissimilarities among them, united by their participation in the
EOC. It is here that we would expect the tension between the powerful external
isomorphic institutionalizing forces, particularly of competitive markets, and the
powerful internal, value-laden dynamics, particularly the spirituality of unity, to be
most apparent. To ask whether EOC companies are being shaped by isomorphic
forces which will force them to be similar to ordinary businesses, or whether they
are distinguishing themselves from ordinary companies as an affect of EOC values
and the spirituality of unity, is to really ask, what sorts of decision, and business
practices are being followed, invented, promulgated every day as these businesses
face their challenges of business, and what is driving those decisions and practices.
It is at this level that the institutionalizing activity of the EOC is taking place.

Second, it is also at this level that the EOC is insufficiently studied or scrutinized
and so little is known. We seek to counter this with our own research and call for
others to join us.

But, as we have considered in this paper, organizational theory suggests that EOC
companies, in pursuit of either efficiency or social legitimacy, or both, are inevitably
being shaped by a variety of isomorphic influences:

- Coercive forces such as governments, state agencies, courts, taxing authori-
ties, and licensing authorities.

- Normative forces such as professional standards, managerial education prac-
tices, and social norms.

- Mimetic forces such as industry and technology demands, technical stand-
ards, competitive markets, and customer demands.

And, at the same time, EOC companies are inevitably being shaped by powerful
internal dynamics, perhaps in pursuit of the Focolare ideal of unity:

- The personal values and belief systems of the entrepreneur.

- The values and belief systems of employees, and even of customers, suppliers,
competitors, communities, and owners or trustees.

- The Focolare movement itself, and the EOC association with that movement,
and the world wide EOC and its guidelines.

- Individual company history and the history of the EOC.

Empirical study of all these factors presents an opportunity for a lifetime of work.
Other scholars will, perhaps, make contributions to this effort to study and un-
derstand the EOC as it matures. The work that must be done first is to compile a




record of what these companies do, that is, how they conduct business.

Organizational theory then does not reveal particular criteria by which to define
the EOC, nor does it propose language or concepts sufficiently precise to help
us describe the EOC. But it does suggest that an enlarged understanding of the
EOC can begin with an examination of the business practices of individual EOC
companies. It is here that the effect of external isomorphic forces will be evident.
It is here, also, that powerful internal dynamics and leadership will be evident. The
evidence thus observed can shed light on what the EOC, in its unity, is. No con-
sideration of the nature of the EOC can be complete, however, without reference
to another factor - the phenomenon of charism. For, by self-definition, the EOC
characterizes itself as charismatic®®.

Charism and Organizational Theory

To consider the EOC as a charismatic organization is to understand it as an expres-
sion or enactment of a charism. The Catechism of the Catholic Church describes
charism as ‘graces of the Holy Spirit which directly or indirectly benefit the Church,
ordered as they are to her building up, to the good of men, and to the needs of the
world*.” Organizational scholars have studied charism as a personal characteristic
(e.g., the charismatic personality) and charism as an organizing influence (e.g.,
charismatic leadership)®. But it is the communitarian dimension of charism as an
integral part of an organization that is our primary interest here, and examination
of this dimension is virtually absent in the organizational theory literature®’. Histori-
cal studies of charismatic organizations, such as religious orders, universities, hos-
pitals, or charities, are not uncommon, and usually reveal dynamics, pressures and
forces similar to those in any other organization. Histories of religious and ecclesial
groups may not intentionally describe and analyze the process of institutionalizing
as it is understood in this paper, but their accounts of key events and challenges in
the life of the group often make the point indirectly®?.

A purely secular perspective on a charismatic organization, while describing
structures, functions and other important features, is likely to miss the point, the
central reason these organizations exist at all: the enactment of a charism. For
example, secular treatments of the Church typically focus on its Petrine dimen-
sion (enactment), reducing its essence to that of a large, old and in some ways

58) Luigino Bruni, Good Practices: The Economy of Communion.

59) The Catechism of the Catholic Church (San Francisco: Ignatius, 1994), 799.

60) Peter G. Northouse, Leadership: Theory and Practice (Thousand Oaks, CA, USA: Sage
Publications, 2009) 5e.

61) A database (JSTOR) search using the search term ‘charism’ and searching the entire da-
tabase (all years) of business, economic, and sociological journals turns up only 41 articles.
62) An excellent example from among this genre is John Allen’s investigative study, Opus
Dei: An Objective Look Behind the Myths and Reality of the Most Controversial Force in the
Catholic Church (New York: Doubleday, 2005).



powerful bureaucracy, albeit one claiming moral authority; the question of the
source of the that moral authority (its charism) seldom arises. Though incomplete,
such treatments of the Church are understandable in light of its size, traditions
and global dimensions, all of which accentuate the presence of its bureaucratic
organizational forms. Other bureaucratic characteristics can easily be seen as well,
e.g., tendencies for stability, resistance to change, subsuming of individuality in
favor of the organization, homogeneity in process and thorny questions of mem-
bership. Like other bureaucracies, charismatic organizations sometimes show evi-
dence of ‘decoupling,’ or separation of behaviors that serve efficiency from those
that serve legitimacy. Observers and participants may experience this as a loss of
integrity. (Here one need only think of the sexual abuse crisis, an awful burden for
the Petrine church.)

Historical accounts of charismatic organizations draw attention to the tension be-
tween the charism and its enactment, recognizing that the charism (the Marian
dimension of the church) must institutionalize (the Petrine dimension) in order to
survive®3, This process may be accompanied by concerns that the charism will be ob-
scured or otherwise diminished. From the perspective of organizational theory this
might be viewed as the formative tension necessarily implied in institutionalization.
Every day use of the word 'institutionalize’, in fact, describes these same concerns.

Implications for the EOC

Organizational theory suggests, and the history of other charismatic organizations
demonstrates, that neither individual companies comprising the EOC, nor the or-
ganization as a whole can be immune from tensions associated with institutional-
izing. Assuming that ‘institutionalizing’ is necessary to secure the future of the
charism of unity and that, in fact, the process is already under way, the direction
that the EOC and the participating companies take in decisions about participa-
tion, governance, goals and other normative behaviors will be telling. In a fully
involved effort to create an institution capable of sustaining a charism over time,
one would expect to see within each company patient education and transparent
communication about the company mission, persistence and confidence in ‘seeing
things together®,” and appropriate employee consultation and participation in de-
cisions. But this raises challenging questions for individual entrepreneurs. Who will
be included in the process? Would excluding some potential participants weaken
the community? Who holds responsibility for building and nurturing community?
Is the entrepreneur alone responsible, or is responsibility jointly held by employees?
If the latter, how much do employees need to know or to accept about the EOC
and its ideals to be effective participants?

Adding charism and the experience of charismatic organizations to concepts gen-

63) Romb, The Franciscan Charism.
64) This is a description provided by one of the EOC company entrepreneurs in discussing an
approach to conflict resolution within the company.




erally accepted in organizational theory, offers a more complete and meaningful
perspective on the EOC and EOC companies, particularly in their institutional en-
deavor to protect the charism of unity. For organizational theory on the whole, the
proper consideration of charism requires a teleological shift. Charism introduces a
teleology that is substantively and qualitatively different from either efficiency or
legitimacy. Given the idea of a ‘charism of unity’ as it is understood by the EOC
companies, and of the notion of ‘charism’ as defined by the Church, we might de-
scribe charismatic teleology as ‘community,” or as a teleology dedicated to increas-
ing or maximizing the common good. The particular teleology of EOC companies
is then, not efficiency or mere social legitimacy, but ‘community’, and community
understood as a partial realization of the kingdom of heaven®>.

For us, this is a new and valuable insight relative to the understanding of the char-
ismatic principle in organizational life and certainly bears further reflection and em-
pirical study. For the moment, it allows us to suggest several possible hypotheses
relevant to the current state and future development of the EOC. As we look at the
EOC and EOC companies through the lens of organizational theory, and as we pon-
der a future inspired by the charism of unity, we would expect to the see following:

1. Integrity among form, structure, and process or behavior - and no decou-
pling of behavior with the organization.

2. Practices that promote organizational virtue®®, particularly as regards intro-
spection, reflection, participation and consultation.

3. Provision of goods and services which in themselves are conducive to devel-
oping the common good.

Implications for organizational theory

Given that many of the oldest and most influential organizations in the world are
charismatic, we call for organizational theorists to engage the question of charism.
No account of the Church and its religious orders, or the monasteries, schools, hos-
pitals, charities or services that are their fruit, can be complete without reference to
charism. We would argue that charismatic organizations present us with more than
a grace-filled gift, but a fundamentally different organizational teleology: commu-
nity. Charismatic organizations must be concerned with efficiency and legitimacy to
ensure survival, but in their case a transcendent goal and pursuit of different ends,

65) ‘Through their capacity to do and to make, human beings, cast in the image of God,
are involved in a project of advancing creation toward its destination, the Kingdom of God.’
Helen J. Alford, Charles Clark, S. A. Cortright, Michael J. Naughton (eds), ‘Introduction’ in
Rediscovering Abundance (Notre Dame, USA: University of Notre Dame Press, 2006), 27.
66) The concept of organizational virtue is rooted in, among others, the work of Alasdair
Macintyre. See A. Macintyre, After virtue: A study in Moral Theory (2nd edn, London:
Duckworth, 1985).



take precedence. A charism, rightly understood, is a spiritual gift given to one or
more of a small group of persons, but for the benefit of the whole church and
for the common good. Where a charism is at work, the ultimate teleology is the
kingdom of God. One need not accept a charism as true or real to acknowledge its
transcendent organizational purpose, which is to say that the potential for organi-
zational theory to study charism as a teleological force is not dependent on faith
or a particular religious perspective, but merely on the will to do so.

Summary and Conclusion

We began this paper with the recognition that the EOC is not easily or readily
defined. Providing a concise, complete, and meaningful answer to the question,
‘What, in its essence, is the EOC?’ is an elusive task. The challenge lies partly in the
uniqueness of the EOC itself and partly in our own reactive tendency to view the
EQC primarily as an economic phenomenon. Indeed the EOC describes itself as a
new style of economic action. Although it is accurate to say that EOC concerns
itself with economic activity, strictly focusing on the economic element provides
neither a complete nor a fully informative understanding of the EOC.

In this paper we turned to organizational theory to determine where and how such
theory could further our understanding of the EOC as a social phenomenon. Our
interest is not so much in how the EOC can be described and categorized according
to accepted theory, but on the insights and ideas from that theory that can improve
and enlarge our understanding of the EOC. By the same token, we are interested
in what ways - and why - organizational theory may be inadequate for the task.

As we've noted, given the spirit that posits efficiency as rational organizational tel-
eology, Weber viewed competition as the force explaining the rise and prevalence
of organizations and their propensity to bureaucratic homogeneity. The pursuit of
efficiency would shape organizational form, structure and behavior, creating ho-
mogenous organizations, or bureaucracies, within an industry or field of competi-
tors. Later scholars began using the term isomorphism to describe the observed
tendency toward homogeneity in organizational form, structure, and behavior,
and proposed socially determined ‘legitimacy’ as a teleological alternative or ad-
dition to efficiency. DiMaggio and Powell categorized the social forces of isomor-
phism as coercive, normative and mimetic®’. These scholars, moreover, noted also
that organizations might ‘decouple’ their efficiency seeking behavior from their
legitimacy-seeking behavior. For both Weber and the ‘new institutionalists’, organ-
izational form, structure, and behavior were largely determined by, and in response
to, the external environment.

‘ 67) DiMaggio and Powell, ‘The Iron Cage Revisited'.




Selznick enlarged our theoretical understanding by suggesting two things. One
was the notion of the organization as an open, organic system, not solely en-
vironmentally determined, but subject to internal dynamics as well. Second was
the idea of internal dynamics - that there is more at work in organizations than
a logic of efficiency. While such logic might support practices at an operational
level, Selznick nonetheless suggests that at higher organizational levels, this is too
simplistic. Adaptive responses guided by values, beliefs, and social relationships,
among other internal factors, inevitably shape the organizations form, structure,
and behavior. Moreover, he argues that where organizational goals are imprecise,
where operations are non-technical and non-specific, and where change and un-
certainty threaten the status quo, then the expression and interplay of values and
beliefs among organizational members, and their lived experience, gives rise to
unplanned or organic forms and structures, ultimately becoming the content of
the organization’s history. We understand these internal dynamics to offer resist-
ance to isomorphism.

This leads us to one important conclusion. Certainly, the EOC and its participat-
ing companies are, and will be shaped by isomorphic forces that are competitive,
coercive, normative, and mimetic. At the same time, the EOC is a worldwide move-
ment with imprecise goals and non- specific operations, leading us to suggest that
the EOC's identity will be shaped predominantly by how individual companies be-
have. The EOC is - and is at once more fully becoming - a function of the business
practices of individual companies. Following Selznick, we contend that the EOC
will be predominantly shaped by responsive and adaptive company behaviors that
are reflective of, and born from, the values and beliefs of the entrepreneurs and
employees of the individual companies. We note, too, that this is keeping with the
EOC, and Focolare, emphasis on ‘lived experience’. and we invite more organiza-
tional scholars to take up this kind of empirical examination of EOC companies.

At the same time, the individual companies comprising the EOC, like EOC itself,
claim that as business enterprises there is a difference about what they do, the
very difference, in fact, which allows them to suggest that they operate in a new
kind of economy. This difference, a kind of gift or ‘charism’, is central to the self-
understanding and purpose of both individual EOC companies and of EOC as a
whole. Organization theory, however, is of little value for serious study of EOC as
a charismatic movement, because it has yet to address the phenomenon of char-
ism itself. Charismatic movements certainly appear to be shaped and formed by
the same external forces and internal dynamics as all other human organizations.
Observers of Franciscan and Benedictine orders, for example, or even the Church
herself, have noted the rise of an inevitable tension between the charism and the
institutionalization of the charism. Features of this process very much fit with tra-
ditional organizational theory. But what organizational theory has not addressed is
the extent to which an organization can be shaped by the charism. Understood as
a 'gift of the Spirit to build up the common good’, charism includes, therefore, a
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notion of community. One might expect charism to be at least as great a force in
shaping the form and structure of an organization as, say, efficiency or legitimacy.

These ideas lead us to a second important conclusion. We argue that charism in-
troduces a third teleology, distinct from either efficiency or legitimacy, and we have
named that ‘communion’ or ‘community’. We propose that charismatic organiza-
tions will be subject to all of the same external forces, and all of the same internal
dynamics, as other organizations, but will be shaped and formed as well by the
openness of organizational members to the expression of the charism. So, with
a charism of unity as expressed in the case of the Economy of Communion, we
would expect to find - at the level of the individual companies - practices that pro-
mote the common good, products and services that promote human well-being,
an organizational integrity that avoids decoupling, and a ‘process’ that preserves
an openness to the charism as its primary purpose.

JEANNE BUCKEYE
University of St. Thomas, St. Paul MN, and John Gallagher, Maryville College, Maryville, TN
Jjohn.gallagher@maryvillecollege.edu
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Many movements inspired by charismat-
ic leaders have had great influence on
American culture and society. The pa-
per will examine three leaders and the
movements they led: Eugene Debs and
Democratic Socialism, Dorothy Day and
Catholic Personalism, and Martin Luther
King, Jr. and Christian Nonviolence. In
particular the paper will examine the
charismatic messages, the charismatic
leaderships, the social movement or
movements inspired by this charismatic
message and leader, the cultural impact
of message and movement, the re-
sponse of institutions, particularly eco-
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and, finally, the history of principles
and associations after the departure of
the leader. The paper will end with re-
flections about the implications of this
study (and related studies of charisma
in American history) for Catholic social
teaching and social and pastoral action,
in the USA.



Introduction

US history is marked by a remarkable array of charismatic leaders, many associa-
ted with movements for social reform. Indeed historians of movements to abolish
slavery, win equal rights for women, strengthen the role of labor in industrial orga-
nization and end racial segregation almost always concentrate attention on chari-
smatic leaders, on whom such movements were often dependent. It seems clear
that many of these movements, and the ideas associated with their charismatic
leaders, have had great influence on American culture and society. Yet there was
always resistance, and considerable conflict, with the result that the degree and
quality of cultural change and institutional accommodation is in dispute.

In this paper | will examine three charismatic leaders, Eugene Debs, Martin Luther
King, Jr, and Dorothy Day. We will consider the charismatic message, charismatic
leadership, the social movement inspired by this charismatic message and leader,
the cultural impact of message and movement, the response of institutions, and,
briefly, the history of principles and associations after the departure of the leader.

The paper may assist the general discussion by calling attention to the importance of
voluntary associations and the social movements built around such associations in re-
ceiving, spreading, and implementing the charismatic message. In almost every case
in American history the charismatic leader began by addressing people gathered in
voluntary associations, including Churches. In each case message and movement
led to conflicts. In the case of Debs, he grew impatient with trade union leaders
who affirmed his vision but had to respond amid immediate, practical responsibilities
to union members. Dorothy Day's witness to Christian social responsibility inspired
many bishops, priests and religious but also stirred conflicts when she and her follo-
wers took the side of labor unions, the poor, and the marginalized. And one recalls
Dr. King's difficulties in leading the civil rights movement often divided by religion,
class, regions, and generations. And in all three cases problems arose when the lea-
der applied the foundational charismatic principle to the problem of war.

These cases also call attention to the resistance as well as the accommodation of
institutions, which may welcome some innovations and reject others, or subtly
transform principles in the very process of adopting them. To take but one exam-
ple, provision for conscientious objection may accommodate resistance to war,
but in the process marginalize the moral questions about public policy and civic
responsibility posed by advocates of peace. Thus accommodation is often a two
way street, as institutions respond to cultural and social pressures but, at the same
time, supporters of charismatic leaders often have to ask when, if ever, prophetic
principles can be moderated to accommodate other important ideals and interests.

Eugene Victor Debs and Democratic Socialism

Eugene Debs was born in Terre Haute, Indiana in 1855. He dropped out of high
school at age of 14 to take a job as painter in railroad yards. He eventually became




a railroad fireman and a leader of the Brotherhood of Locomotive Firemen. Like
many nineteenth century labor associations the Brotherhood emphasized self-im-
provement and Debs attended night school, served as President of the local literary
society and in 1879 he was elected City Clerk. Later he served in the Indiana state
legislature. These early experiences shaped a strong commitment to democracy
and shared civic responsibility that informed all his later work.

As he rose to leadership in the Brotherhood, Debs became increasingly concerned
that the railroad unions ignored the needs of unskilled workers, whom he visited
regularly across the Midwest. In 1893 he organized the American Railway Union
to unite all wage earners on the roads. A year later the union won a massive strike.
Empowered by this victory the members in 1894 responded to pleas for help from
striking workers who manufactured Pullman sleeping cars. Ignoring Debs’ plea for
caution, the union decided to boycott all lines carrying Pullman cars, effectively
bringing railroad traffic in the Midwest to a halt. Railroad executives won a court
order outlawing the boycott and persuaded President Grover Cleveland to send fe-
deral troops to Chicago to break the strike. Debs was jailed for violating the court
injunction. This experience, and other recent episodes of official violence, convin-
ced Debs that workers were victims of a one-sided class war. He emerged from jail
radicalized and with other labor leaders he helped organize the American Socialist
Party. Five times he was the socialist candidate for President, the last time in 1920
when he won a million votes while in federal prison for opposing World War I.

Debs occasionally used Marxist slogans about class, and he occasionally offered
personal support to revolutionary workers prepared to use violence, but he was
a uniquely American democratic socialist. His ideas had more in common with
midwestern populism than European socialism. He was an evangelist for econo-
mic justice and democratic politics, a supporter of popular protests and a critic of
half-way reform measures. He was impatient with theory and detached from the
passionate factional battles within the labor and socialist movements. He was a
working class hero, but on practical matters most workers turned to conservative
trade unionism working to improve local conditions and to politicians who could
deliver concrete benefits. The United States, alone among industrial countries, fai-
led to develop social trade unions or effective socialist parties. Debs successors,
Protestant minister Norman Thomas and independent political intellectual Michael
Harrington were important voices for civil liberties and social justice, but they wor-
ked closely with the non-socialist unions and Democratic party reformers. Demo-
cratic socialism was, at best, what Harrington called ‘the left wing of the possible’.

Debs’ vision, rooted in his early experience in Terre Haute, was profoundly demo-
cratic. He traveled the country to support striking workers, to promote class solida-
rity through industrial as opposed to ‘business’ unionism, and to do what he could
to build a labor party. Class conflict was real, but almost entirely one way, and
Debs was passionately committed to defending workers and overturning capitalist
power. But his vision was inclusive, far removed from rigid, doctrinaire Marxism of
so many of his socialist colleagues. His charisma arose from his ability to envision a
future of democratic participation and shared responsibility beyond the conflicts of



the moment. There was also a pastoral dimension to Debs’ leadership as he made
fiends easily, maintained associations with other radical leaders whose ideological
rigidity or revolutionary zeal he simply ignored. His democratic idealism gave him
solid ground to challenge prevailing class power, to critique reforms dependent on
elites, and to bear witness to democratic responsibility by accepting jail rather than
silence in the face of what he regarded as injustice.

Beyond the long discussed question of why the United States never developed so-
cialist alternatives, there were shortcomings in Debs leadership. He failed to deve-
lop an effective program that could tie democratic ideals to popular aspirations. To
the degree his party did come up with practical proposals, they were absorbed by
mainstream politicians. In later years working class families would recall the way in
which conservative unions, machine politics and religious congregations combined
to support families, sustain hope, and enable them to achieve growing levels of
civic participation. Socialists, at odds with all three, could assist with protests but
never found distinctive constructive proposals to offer aspiring families. Secondly,
Debs never organized his own followers to maintain the democratic socialist voi-
ce in cultural dialogues and democratic deliberations. There were few organizing
centers for socialist analysis and deliberation. And finally Debs life and work posed
the central and perennial question confronting democracies: how to develop a
spirit of solidarity to inspire public, and peaceful, work for the common good. That
problem remains. Others, liberals, Marxists, technocrats, faced with that problem
turned to elites, Debs refused that option in favor of faith in democracy. ‘Too long
have the workers of the world waited for some Moses to lead them out of bon-
dage. | would not lead you out if | could; for if you could be led out, you could be
led back again. | would have you make up your minds there is nothing that you
cannot do for yourselves.” (From an address on Industrial Unionism delivered at
Grand Central Palace. New York City, 18 Dec. 1905). That kind of commitment to
democracy and acceptance of democratic rules of the game may be the missing
ingredient in US politics, culture and religion.

Martin Luther King, Jr. and Christian Nonviolence

Martin Luther King was the son and grandson of Christian pastors. He attended
segregated public schools in Georgia, graduating from high school at the age of
fifteen. He received his B. A. degree in 1948 from Morehouse College, a distingui-
shed Negro institution of Atlanta from which both his father and grandfather had
graduated. After three years of theological study at Crozer Theological Seminary, he
enrolled in graduate studies at Boston University where he received a Ph.D. in 1955.

In 1954, King became pastor of the Dexter Avenue Baptist Church in Montgomery,
Alabama. Always a strong worker for civil rights King was, by this time, a member
of the executive committee of the National Association for the Advancement of
Colored People. In Montgomery local activists, centered in his Church and the local
NAACP chapter challenged segregation with a bus boycott and before long their
eloguent young pastor was their spokesman. The boycott lasted over a year, King




was arrested, his home was bombed, he was subjected to personal abuse, but
he emerged as the leader of a spreading movement for civil rights. He and other
ministers formed the Southern Christian Leadership Conference. Between 1957
and 1968 King traveled over six million miles and spoke over twenty-five hundred
times. A massive protest in Birmingham, Alabama, caught international attention.
Birmingham and later Selma sparked national mobilization and eventual passage of
landmark civil rights legislation. King was awarded the Nobel Peace, but violence
in northern cities, King's decision to oppose the Vietnam war, and his plans to lead
a massive march of poor people on Washington divided the civil rights coalitions
and sharpened partisan divisions. On the evening of 4 April 1968, in Memphis,
Tennessee where he was supporting striking garbage workers, he was assassinated.
More than any American of his era King practiced Christian nonviolence and de-
mocratic politics. From Montgomery on King responded to local initiatives and
local people, sometimes as in Montgomery drawn to leadership he did not seek,
then once launched, called time and again to intervene in local struggles where
his presence was affirming and supportive. CORE members who rode buses into
southern cities and students who sat in at lunch counters welcomed King’s sup-
port but made their own judgments about strategies and tactics. King's words
inspired activists and touched the conscience of observers, his presence drew at-
tention to racist violence and brought connections which could assist the process
of negotiation of particular demands. Remarkably King maintained this style of
movement leadership, working with multiple local and national groups, even in
situations where others were unsympathetic with his commitment to nonviolence
or his willingness to negotiate compromise solutions. With angry young militants
on a Mississippi march, with northern protesters less engaged with religion, even
with Black nationalists King always tried to find common ground and embrace all
in a wide ranging movement for social change.

As with Debs his charisma was intimately linked to an almost pastoral care for
those he saw as his people. Always he was alert and responsive to personal expe-
riences, anxious to embrace everyone into the wide movement. In the last struggle
of his life in Memphis, this pastoral tone was evident. He came to Memphis to
help striking sanitation workers even though he was skeptical about the possibility
of success and feared it would distract attention from the planned ‘poor people’s
march’. Emotionally and physically exhausted he was moved by the courage and
commitment of these impoverished workers. He returned to their meeting hall a
second time on the night before he was killed. There he spoke eloquently of his
vision, and seemed to anticipate what was to come.

King’s charismatic vision had three central components. Oldest and deepest was
his commitment to the liberation of African Americans from the legacies of slavery
and segregation. He understood better than most the levels of personal, social and
political oppression they were up against. His commitment to their cause was relen-
tless, effective and wise. Second was his commitment to Christian nonviolence, not
as a tactic or strategy, though he believed nonviolence could ‘work’, but as arising
from principles of human dignity and solidarity essential both to Christianity and
democracy, principles he would not compromise even in the most conflict-ridden
circumstances. Nonviolence led him to an expanding global vision associated with
the Nobel Peace Prize, his travels abroad, and his anguished decision, against the



advice of almost all his associates, to publicly condemn the Vietnam War. And the
third component of his vision was solidarity, an ever expanding vision of a single hu-
man family. This commitment to solidarity, the good of everybody, even the oppres-
sor, was evident in sermons, clarified as an agenda in his last book, and enshrined
forever in the iconic 'l Have a Dream’ Speech of the 1963 March on Washington. It
is the ground of nonviolence and the frame that allows for truthful conflict.

King was murdered, of course, the poor people’s march was a failure, and the war
on poverty, which he hoped to expand, was sharply curtailed by a new administra-
tion a few months later. After King was gone the country turned in a conservative
direction, placing civil rights organizations on the defensive and weakening many
components of reform coalitions, especially labor unions. The many organizations
working for civil rights continued their work, but the loss of King's charismatic abi-
lity to maintain unity in the movement and build supportive relationships across ra-
cial, religious and cultural boundaries exposed how dependent reform hopes had
been on his leadership, despite his efforts. Yet the substantial achievements of the
civil rights movement are evident and ensure that honoring King with a national
holiday is not entirely a domestication of his challenging message. Placed near the
center of national symbols, King's democratic dream and call to radical Christian
discipleship remain important resources for disciples and citizens.

Dorothy Day and Catholic Personalism

Dorothy Day was an American radical who supported labor, worked for women
suffrage, protested against war and mingled with the cultural avant-garde of the
World War | era. In the 1920s she became a Catholic and in 1933 she met French
itinerant philosopher Peter Maurin who helped her find Catholic ways to express
her American democratic values. Together they founded the Catholic Worker
movement to offer a depression-era Catholic alternative to communist agitators
among the workers. Their radical newspaper found an audience among Catholics
anxious to respond to the depression within the framework of faith. Houses of ho-
spitality in urban centers attracted young idealists ready to ‘go to the poor’ in the
practice of voluntary poverty and the works of mercy. Maurin urged them to think
about constructive Christian alternatives to capitalism and socialism. He advocated
a 'green revolution’ centered on self-sufficient farming communes where modern
segmentation could be overcome by blending ‘cult, culture and cultivation’, cre-
ating a ‘new [Christian] society within the shell of the old’. This agrarian option
never caught on but Maurin’s deep engagement with Catholic tradition suggested
themes of community, mutuality, work as a gift for the common good rather than
a commodity, and self-sufficiency as capitalist or socialist.

In the late 1930s Dorothy Day and the Catholic Worker movement resisted ef-
forts to enlist Christians in war, first during the Spanish Civil War, then in World
War Il when Day's commitment to pacifism conflicted with the sincere patriotic
responsibilities of many movement participants. These decisions set the movement
at odds with both ecclesiastical and civil authorities. The movement shrank in size




but revived in the 1960s when Day herself helped the entire Church find its way to
allow for Christian nonviolence and conscientious objection just as resistance was
growing to the Vietnam war. Day's inspiring leadership, and the movement she
founded, played an important role in evolving American Catholic theory and practi-
ce of peace making. In the years since her death in 1980 the small but vital Catholic
Worker movement, with settlement houses, independent newspapers, and farming
communities, has continued to offer witness to Christian love in direct service to
the poor and vulnerable, and campaigns for social justice and international peace.
Dorothy Day's courage and compassion expressed deep faith and an ever changing
spiritual life shared in columns and books. In her democratic spirit, wide ranging
imagination, and complete commitment to the Catholic community of faith, Do-
rothy Day stood at the center and not on the margins of the American Catholic
Church. Her love for the poor, her invitations to the non-poor, and her continu-
ing search for constructive and creative initiatives to meet human needs without
violence and exploitation all witnessed to the best aspirations of her country and
her Church. At the same time she was a deeply devoted Catholic who combined
respect for conscience with reverence for pastoral leadership and ecclesiastical au-
thority. In her case charismatic leadership was associated not with inter-group con-
flict or mass mobilization but with personal conversion, creative discipleship and
the practice of hospitality. At times she made bishops and clergy uneasy and there
was talk of bringing her movement under closer supervision but, to their credit,
Church leaders for the most part trusted her, and many Catholics thought of her
as a witness to the way one ought to live.

Dorothy Day was very Catholic, and one explanation of her influence was that her
ideas and actions were always so closely linked to scripture, prayer and the liturgy.
One explanation of why the Catholic Worker movement has persisted since the
founder’s death is that its members continue to hold fast to the Church, drawing
on its spiritual, liturgical and cultural resources and also on the relationships it ma-
kes available through its networks of parishes, dioceses, schools, religious orders,
and social service agencies. Another explanation is the discipline required by the
daily offering of food, clothing and shelter to the poor. Practicing the works of
mercy (along with what members call the works of justice and the works of peace)
provides daily occasions to practice what one preaches, and to recall the central
place of people, shared basic needs, and community. Studying the life and work of
Dorothy Day leads to reflection on the charismatic consequences of daily efforts to
follow the little way, such as that of St Thérése, to whom Day was devoted.

Debs and King, through circumstance more than choice, were drawn into mass
movements for liberation. Day backed many mass movements against war and
weapons and in support of economic and racial justice and for economic justice.
But for Day her small movement was an experiment in love, an experiment shaped
by Day’s remarkable faith and equally remarkable intelligence. Her love for the
poor was never naive or sentimental. Nor was it love as obligation, as if Christians
should go to the poor to relieve their woes, nor was it a form of evangelism, to
demonstrate Christian goodness. No, Catholic Worker commitment to voluntary
poverty and hospitality was for the sake of Christians themselves, so they might
live with integrity. It was what the great Jane Adams once called the subjective ne-
cessity of settlements: if you believe noble things and never do noble deeds, those



noble thoughts fade and die. For the young who stopped in at the Worker for a
time and then went on to other things, their Worker period was a bright light, not
because they worked, which they did, not because they eliminated poverty, which
they didn't, but because for a brief time they lived with a kind of integrity never to
be recaptured. They had given of themselves and practiced the works of mercy not
to gain merit in heaven but to be brothers and sisters to all. This companionship
and acceptance was a mark of Day’s character that caught the attention of innu-
merable visitors to her House of Hospitality.

The Christian commitment to people is a commitment to real people, as they are,
not as we would like them to be. Pope John Paul said men and women must be
loved for their own sake. Dorothy Day could be angry and she could be tough but
in the end she trusted in people and knew that it was wrong to judge others. Ro-
bert Coles argued that the Catholic Worker was meant to address plain, ordinary
working men and women. She never wanted to lose contact with those people,
never wanted to lead them or tell them that they were being tricked or duped.

Dorothy Day's charisma was within and never apart from the Church. For herself,
she knew the dramatic moments of conversion were rare and grace-filled. At least
as important were the daily experiences of life. None defined the responsibilities
of Christian commitment in more dreadful and demanding ways, none bore those
demands with greater wit, modesty and courage. Dorothy had no wish to challen-
ge the institutionalized Church or make life uncomfortable for anybody in it, even
Bishops. 'l did never see myself as posing a challenge to Church authority,” she told
Coles. ‘I was a Catholic then and | am now and | pray to die one. I've not wanted
to challenge the Church not on any one of its doctrinal positions. | try to be loyal to
the Church, to its teachings and its ideals. | love the Church with all my heart and
soul. I never go inside the church without thanking God Almighty for giving me a
home. The church is my home and | don't want to be homeless. | may work with
the homeless but | have no desire to join their ranks.’

Day had her own well thought out version of the former Speaker of the dictum
that all politics is local. Responsibility like justice and charity begins at home and
requires not only the Worker's gentle personalism but decentralization of power
and continuing experiments in participation. As she saw it, without such commu-
nitarian strategies political and economic ideas of human dignity and democratic
self-government become meaningless language covering the continuous atrocities
of the twentieth century. ‘A good citizen uses the Bill of Rights, says what he belie-
ves to be true and shares his thoughts with others,” Dorothy said. ‘A good citizen
takes part in democracy and doesn't leave it to others, some big shot, to speak for
him and act for him.” This is the language of American radicals. She and Maurin
were serious people who meant to launch no cute little ministry but a movement
to explore better ways of human living and working, ways which could and should
attract and convince serious people. She was also democratic to her bones. On
his first visit to the New York House as a troubled medical student, Robert Coles
found Dorothy Day engaged in a long one-sided conversation, silently nodding
to another woman'’s alcoholic ‘ranting’. Finally Day politely excused herself, came
over to Coles and asked, ‘Are you waiting to talk with one of us?’ With those




words, Coles recalls, she cut through layers of self-importance and scrapped the
hard bone of pride. Later she told him ‘as a youngster, there was something in me
that made me stop and look at the people, how they lived and wonder if | could
ever do it and live the way they did.” She felt a joy and pride in the courage of
unemployed men who marched on Washington in 1932. She ‘wanted to go and
be with the people | heard all those learned folks talking about.’ Thus the charisma
of Dorothy Day drew from the Catholic tradition, was nurtured by prayer, liturgy
and persistent inquiry, was persistently democratic, and found expression is simple
acts of compassion, truthfulness, and peacemaking. Gandhi suggests each person
must ‘be the change’. Debs would have understood that, King certainly did, and
Dorothy Day expressed that idea in a lifetime of generous and intelligent service
to church and society.

Summary

There are many points about the work of these American democratic leaders
which could be helpful to ecclesial movements. | will mention three.

Personal responsibility

Critics of American culture often decry its extreme individualism, but these leaders
welcomed America’s emphasis on personal responsibility. Debs was almost unique
among socialist leaders in his insistence on the agency of individual workers. He
rejected self-interested business unionism increasingly controlled by union bure-
aucrats and the Leninist elitism of most Marxist factions. Instead he told workers
that they would have to be the agents of their own liberation. Similarly King’s ac-
tivist career was launched by the actions of just such agents, first in Montgomery,
then in communities across the south and the nation. He offered advice, linked
local efforts to wider coalitions, and insisted to all audiences that the witness of
self-sacrificing idealism, even love, evident in the protests should awaken the con-
science of all Christians and all citizens. In Dorothy Day’s case voluntary poverty
and the works of mercy, later the works of justice and peace, arose from personal
conversion amid a supportive community. Debs went to jail in 1918 because he
insisted to challenging the military draft. Rarely has the case for civil disobedience
been more clearly stated than by King in his Letter from Birmingham Jail. And
Dorothy Day brought that democratic principle - ‘vote with your whole self’ - into
American Catholic life through word and witness to what she and Peter Maurin
called personalism, most evident voluntary poverty and in conscientious objection
to war and nuclear weapons.

Movements and organization

Social movements associated with charismatic leaders have been a major featu-
re of American history. Debs hoped to mobilize working class Americans in to
a broad based labor party which would change the structures of the country’s
political economy. He was at his best holding forth that democratic vision without
specifying public ownership, guaranteed social supports or worker participation.



King was more successful in leading mass mobilizations that brought about im-
portant changes. He found common ground across multiple organizations, built
coalitions and drew allies attracted by his vision. But in both cases of democratic
socialism and Christian nonviolence no organized institutional support developed
to sustain those visions. Solidarity and the common good, so central to each, is
still the missing ingredient in US political culture. In Day’s case a movement does
carry on her ideals, and the larger Church has responded at least partially to her
insistence on peacemaking and finding Jesus among the poor. Catholicism does
bring some important and unique resources to democratic society, and some are
found in unexpected places.

Vision

Christianity’s dynamism arises in part from the tension between present experience
and the promises of God. Neither world nor church is yet the Kingdom of God.
American democratic idealism often is built upon a similar tension between the
promise of American life and its always sordid reality. Each of these charismatic lea-
ders held forth a vision of the future based on Christian and American promises of
equality, rights and community. On this basis they critiqued the existing order and
summoned people to action. In each case the vision expanded with experience, for
Debs transnational working class solidarity, for King American responsibilities in an
emerging ‘world-house’, for Day the worldwide search of the poor for a dignified
place in history. For each solidarity was a central and expanding virtue, the value
without which the fight for justice can become not only divisive but self-defeating.
The most important American question, perhaps, is whether or not a free, open
and diverse democratic society can experience genuine solidarity and construct
institutions capable of building the common life of the human family.

So a concluding Focolare comment: Debs, King and Day shared a faith in personal
commitment, shared social responsibility, and solidarity grounded in visions of the
promised single human family. Perhaps this suggests that there may be unappre-
ciated dimensions of American culture potentially hospitable to a new ecclesial
movement grounded in Chiara’s charism of unity and the daily practice of Christian
love. American Christian communities all struggle with a sense of loss associated
with changing regional, ethnic and religious subcultures. In the past religious ener-
gies have been renewed by ideas about the future, and about personal and com-
munal commitments to bringing the beloved community to life. May US Catholics,
with the help of Focolare and unexpected new charisms, make such commitments
the basis of spiritual and community renewal.
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In The Theory of Social and Economic Organization', the first part of his magnum
opus Economy and Society, Max Weber identified three kinds of authority - legal,
traditional and charismatic?. Legal authority, which is exemplified by modern bu-
reaucratic structures in which authority flows from a formal role in a system of
rules and procedures, and traditional authority, which relies upon past Practices
and assigns power to the person rather than the role, each tend toward stability.
Charismatic authority, which is based upon the recognition by others of a particular
leader’s special endowments, is dynamic and change-oriented. Inherently unstable
in Weber’s view, charismatic authority burns brightly for a brief time and then fades
into the everyday routines of rational bureaucratic or traditional authority?. It is eva-
nescent in its nature and some may think that the disruptive force of true charisma-
tic authority must be channeled into more stable forms of authority, lest constant
change overwhelm us and deny us the opportunity for sustained social life.
Weber’s three kinds of authority remain a powerful analytic device. History offers
many examples of individual charismatic leaders who seem to birth a movement
by sheer personal force. That movement then develops institutions, practices and
relationships that become central organizing principles of a new or changed order.
Sometimes the leader controls these changes and sometimes they play out over
more years and in more places than the leader could know. But figures as diverse
as Francis, Luther, Napoleon and Gandhi have been understood through Weber’s
ideal type of the charismatic leader. In each case, we can analyze the processes
by which their disruptive, innovative and challenging ideas came to permeate the
accepted social structures of a later time. And in becoming part of routine life, we
might ask what is lost and what is gained of the goals and ideas of these leaders?
Must we join Weber in seeing two stable institutional paths* - one leading to the
more efficient but more bloodless world of bureaucracy and the other leading to
the less efficient, more personal world of traditional authority? And what is our
individual and collective place in this process? Can we know it in prospect and
perhaps influence it or can we only see in retrospect and describe it as history?

1) Max Weber, Theory of Social and Economic Organization, tr. A. M. Henderson and Tal-
cott Parsons (Oxford University Press, 1947). All citations to Weber's work are to this edition,
which introduced this part of Economy and Society to English speaking audiences in the
immediate aftermath of WWII. The complete work was not available in a single English edi-
tion until 1968. Although the Henderson-Parsons translation has been criticized, Parson’s
introductory essays are well worth reading. It is fascinating to glimpse Weber, who predicted
many elements of the Nazi movement before he died in 1920, through Parsons’ midwar
translations. Particularly revealing are Parsons’ comments about the uncertain future of the
Nazi party and the open possibility, from that perspective, that its charismatic authority could
undergo institutionalization, depending on the outcome of the war. These remarks are at
pages 72 and 73 in Parson’s introductory essay to this volume of Weber's work. Fortunately,
Parsons' anxieties about the future of that system proved unfounded and the post-war period
gave rise to very different concerns in the social sphere.

2) lbid., 324-82.

3) ‘In its pure form charismatic authority has a character specifically foreign to everyday
routine structures.’ Ibid., 363.

4) Hans Urs von Balthasar followed Weber to develop the important dialogue between
institutional and charismatic authority in the structures of organized religion.




And perhaps even those questions are unfair to the depth and insight Weber
brought to these questions. For he recognized that ideal types were the gateways
to broad social theory, but captured neither the nuances of lived experience nor
had any direct purchase on the normative realm®. So | note from the outset that
Weber's ideal types of legitimate authority are powerful categories that must be
understood as analytic tools in the social realm, not statements of normative com-
mitment. We must look outside social theory for our normative commitments.
But Weber’s views remain one of the most important starting points for investiga-
ting and interrogating the dialogue between charismatic and institutional autho-
rity in contemporary social life. And in what follows, | hope offer an account of a
particular instance of charismatic leadership as illuminated by Weber's categories
and use the ideal type to bring some order to the vast social landscape. | also hope
to remember that the ideal type is a departure point, not a destination.

This paper applies Weber's idea of charismatic authority to the role of Dr Martin Lu-
ther King, Jr., in the American struggle for racial equality and social justice. Viewing
Dr King as a paradigmatic example of the charismatic leader, this paper will re-
count a bit of the story of his central role in the American civil rights struggle from
the mid-1950s to his death in 1968. Much of Dr King's work and his legacy is well
explained in Weber's framework. Dr King’s individual leadership, legitimated by his
extraordinary personal gifts, inspired millions to action. After he passed, leadership
of his movement devolved upon a group of leaders legitimated largely by their
individual relationships with Dr King but much of the ongoing work passed into a
diffuse network of agencies, courts and other rational, bureaucratic structures. In
one light, the story will appear as a clear progression of legitimate authority from
a charismatic figure to both traditional and bureaucratic structures of authority in
American society. The channeling function of both kinds of institutional authority
is clear from the course of American history. Dr King’s strongest ideas and Ame-
rica’s best hope for deep change were captured and domesticated. Each form of
institutional authority played and plays its role in dampening change and stabili-
zing social structures at the expense of the ideals Dr King championed. Or at least
that narrative will be brought to the foreground by attention to Weber’s ideal type
of charismatic leader and offers an intelligent, sensible history of the period. It is
a view that explains how America found a bit of racial justice but failed to make
more dramatic changes many still seek.

But telling that story will also permit its interrogation. Without reducing the truly
world historic impact of Dr King, we can retell his story to highlight the ongoing
ferment into which he stepped and the social and historical conditions that sup-
ported his uniquely powerful voice and message. Seen in this light, the charismatic
figure may be disruptive to his or her peers but quite in tune with the conditions
of his or her age. So in that retelling, first we deconstruct a bit of the idea of the
disruptive core of the charismatic figure.

The retelling will also highlight other sources of Dr King’s authority, beyond the

5) Weber, Theory of Social and Economic Organization, 89-115, n. 2 (defining meaning as
having two types, actual and pure, and discussing the uses and limits of pure or, as they have
more commonly come to be known in English, ideal types in the analysis of social action).



Weberian idea of a non-rational recognition by other of the leader’s special en-
dowments or gifts. While Dr King was undoubtedly understood by many of his fol-
lowers as uniquely endowed, he also derived significant authority from the power
of his ideas and the widely shared revulsion of the gross injustices against which
he fought. Many also saw a good deal of rational self interest in the civil rights
struggle, recognizing the many opportunities for personal and group advancement
in the material sphere in an era of greater racial equality. So here too, we can de-
construct Dr King's authority and better understand how his charism was rooted in
the social conditions he encountered.

Lastly we can problematize the routinization of Dr King’s legacy. While the picture
of progression to a mixed legacy of bureaucratic and traditional authority is quite
powerful, analysis at the level of social structure misses the degree to which in-
dividuals were themselves transformed and the degree to which new versions of
social life may arise within those structures. So first we will ask if routinization at
the level of social structure is always so successful in cabining change. In the larger
dynamic, individual change can drive social change and alter the landscape in the
longer term. Second, and less confidently, we may ask whether new social con-
ditions can give rise to social structures Weber did not imagine? Do Weber's ideal
types capture the possibilities for the role of charismatic leadership in a society
dramatically more dynamic, informed and democratic than Germany in the early
twentieth century? Can Weber's deep insights be usefully expanded by attention
to the important roles of professional and private corporate authority in America?
| think contemporary life permits us to imagine a future in which the spark of
charism need not be extinguished in the name of social stability but can remain an
integrated force for change and ongoing transformation, whether that happens
primarily on the individual level or the level social structure.

1. Dr King as the Ideal Type of Charismatic Leader

In 1955, the Reverend Martin Luther King, Jr, turned 26 and received his Doctorate
from Boston University®. The year before he had become the pastor of the Dexter
Avenue Baptist Church in the midsized Southern American city of Montgomery,
Alabama. The son of a well known Baptist minister in Atlanta, now Dr Martin Lu-
ther King, Jr, felt the uncertainty and anxiety characteristic of young people at the
start of their professional lives’. Those emotions are near universal, even as aspects
of Dr King’s situation were quite particular to his time and place.

6) This account of Dr King’s life draws heavily upon a very concise and very insightful bio-
graphy. Marshall Frady, Martin Luther King, Jr.: A Life (Penguin, 2002). Frady, a journalist,
captures Dr King's path from uncertain young man to martyr with great style and feeling. Of
course the serious student of Dr King must turn to Dr King's own writings and the important
secondary literature that has developed, but Fray’s account offers a sufficient and accessible
version for this modest project.

7) Frady, Martin Luther King, Jr., 19-27, describing Dr King's student years and his uncertain-
ties about where and in what setting to begin his professional life.




If you have never traveled in the American south and talked to those who lived in
that time, it may be hard to appreciate the stone cold racism that pervaded that
society, even after World War II. In many white towns across the south, segrega-
tion remained total. Black labor was exploited and black social life was rigidly se-
parated from white social life. Where mixing was inevitably required by economic
structures - even blacks had to ride the buses to get to work in the white homes
and businesses - physical separation was enforced as one of the many markers of
the two worlds. Blacks rode in the back of the bus and their material lives presen-
ted constant reminders of not just the separation but also the constant readiness
to use physical coercion to enforce the social order and sometimes just to remind
folks of the social order. Beatings, lynching and rape were among the bodily mani-
festations of the violent insistence on separation and inequality that characterized
all of economic and social life.

This was the world that Dr King knew so well. And the inner strength he found to
lead his church and soon all of black Montgomery in the act of massive peaceful
resistance that marked the beginning of the great American civil rights struggle of
the post WWII era, suggests the kind of ‘supernatural, superhuman or at least spe-
cifically exceptional powers or qualities®’ that Weber puts at the heart of charisma-
tic authority. Still a very young man, Dr King was able to bring his interest in the
ideas of Gandhi and Bayard Rustin into the lived experience of that community and
steer those people through 358 days of a bus boycott that combined exemplary
organization of an alternative transportation system with successful navigation of
a complex landscape of hostile entrenched political authority and a national media
quite uncertain of both its new role and the meaning of these very dramatic and
unfamiliar events.

In this telling, the Montgomery bus boycott marks the emergence of the chari-
smatic leader whose special gifts are rather suddenly recognized by a large com-
munity which follows him in a dangerous, disruptive and entirely new course of
action. The leader relies on mechanisms and structures almost wholly outside the
existing sphere, including a new transportation system and an alternative power
structure. And, in keeping with Weber’s ideal type, King made no effort to profit
from or build economic structures in this work®. He did not organize a competing
transportation system for profit nor play the heroic warrior to seek booty or as we
would say in the contemporary world, monetize his fame through media exposure.
And, again in close agreement with Weber, we see that Dr King's charisma was
‘the greatest revolutionary force ... involvling] a subjective or internal reorientation
... resultfing] in a radical alteration of the central systems of attitudes and direc-
tions of action™.’ For there can be no doubt that the Montgomery bus boycott
and the integration of that transit system, turned that world upside down. But the
power of Weber's ideal type to illuminate Dr King's journey is not nearly exhausted.
Selecting just a few highlights from his world changing career, we see Dr King at-
tracting and selecting the circle of disciples through which much of his authority

8) Weber, Theory of Social and Economic Organization, 358.
9) Ibid., 362.
10) Ibid., 363.



would be exercised. For as Weber noted, the charismatic leader has disciples or follo-
wers, not officials'. So with Dr King, as a group of inspiring and inspired lieutenants
soon collected around him. Their names, including Ralph Abernathy, Jesse Jackson,
Andrew Young, Fred Shuttlesworth and Medgar Evers, remain well known, along
with the important stories and works of each. But in keeping with Weber's type,
while these men formed organizations and their work took on some of the forms
of both rational and irrational authority, their work together, particularly in the early
days, was not characterized by centralized administration, formal rules or limited by
notions of precedent. This brief sketch does not permit more detailed illustrations
but the history of Dr King's work is quite consistent with Weber's view that the cha-
rismatic leader’s authority comes from the recognition of his special gifts by others.
They willingly follow the leader on the path he takes, not because they understand,
approve or agree, but because they think the leader possesses unique insight.

So Dr King's path, not apparently evident even to him, led from Montgomery to Al-
bany, Birmingham, Selma and Washington, D.C. The political, social and religious
activities that combined in each of these periods of social action unfolded over ten
years and on the level of social structure, have more in common with military cam-
paigns, crusades and pilgrimages than with everyday, routine social life. The path
from one to another was dictated by neither rational bureaucratic planning nor
tradition. Dr King did not move smoothly from one to another. Rather his path was
uneven and periods of great progress were interspersed with times of great doubt,
contention and inaction. Somewhat famously, Dr King’s last years were characteri-
zed by a great expansion of his vision as he cast his eyes beyond racial segregation
supported by law and looked toward the greater subjugation of the oppressed by
the reigning economic structures. His murder completed his fulfillment of the ideal
type of charismatic leader, as he passed from prophet to seer to martyr.

Even at his death, America was already struggling to routinize the extraordinarily
disruptive forces Dr King had unleashed. And as Weber foresaw, the routinization
took both rationalizing lawful bureaucratic and traditionalizing forms'2. On the ra-
tionalizing side, the existing structures of lawful authority worked through the two
American subsystems that generate law in the common law system. Both judicial
and the legislative branches worked quite hard to both tame and stabilize these
impulses. Judicial and legislative routinization offer two characteristic examples but
they do not begin to catalogue the changes made to accommodate and control Dr
King's work against injustice.

The judicial routinization is well known through the many court cases establishing
and protecting the new understanding of racial justice in America. These cases
have come to form a complex web of rights and limitations that establish grand
standards and limit the government’s power to enforce those standards, taming
and stabilizing through judicial authority. The legislative aspect is also well known.
The Civil Rights Acts are just the most famous of a now complex body of Ameri-

11) Ibid., 360.

12) 'Indeed, it its pure form charismatic authority may be said to exist only in the process of
originating. It cannot remain stable, but becomes either traditionalized or rationalized, or a
combination of both." Ibid., 364.




can statutes and rules that also mark a complicated, convoluted set of boundaries
that redefine but do not wholly reshape the territory Dr King first encountered in
Montgomery Alabama.

In looking to the role of traditional authority in the routinization of Dr King’s le-
gacy, we must first look to the forces of reaction and remember the long, hard,
grinding struggle to give lived experience to the changes in the rational, lawful or-
der. The gap between the law and life remained wide for quite a few years. While
the Federal government in Washington, D.C., acted, in large part, through lawful
authority to advance a mild version of King’s agenda, local authorities throughout
the South and much of the rest of the nation tended toward resistance based on
traditional authority. This is particularly evident in the strong and typical appeal
to history and tradition in support of the maintenance of segregation and other
forms of oppression.

But there were also many exercises of traditional authority in support of an array
of modified, stabilized forms of Dr King's charismatic agenda, particularly among
American religious movements. Black churches were clearly central in this struggle
and Jewish Congregations and progressive White Protestant denominations also
played very important roles. These organizations of traditional authority were, and
remain to some degree, central loci for Dr King’s agenda. They supported his work
during his life and have played a key role in sustaining parts of his vision.

A final example of the traditional side of the routinization of Dr King’s legacy is the
history of the movement he founded after his murder. As Weber predicts of the
general case, problems of succession and the development of administrative struc-
tures proved very difficult for Dr King's closest associates to navigate. Of course
we cannot know how he might have addressed this problem had he lived. But the
experience in America was that the particular movement or group of which Dr
King was the direct leader quickly lost its very central place in the ongoing struggle
and became one of many competing ongoing structures offering leadership and
exercising authority on these issues.

Seen in this light, which | think a fairly standard reading of Dr King and the Ame-
rican experience in the twenty five years after WWII, the explanatory power of
Weber's ideal type of charismatic leader is striking. Most of the central features,
including the nature of Dr King’s authority over his followers, the structures of the
social groupings around him, the nature and development of his personal vision,
as well as the course of the forces he unleashed, are all strongly consistent with
Weber’s theory. It is a testament to Weber's genius that his insights can still power-
fully illuminate a landscape so different from the early twentieth century German
perspective out of which his ideas emerged.

2. Dr. King and the Lived Experience - Deviation from the Ideal Type

But the application of Weber's powerful model does not begin to exhaust the po-
wer of The Theory of Social and Economic Organization to help us understand Dr
King or the nature of charismatic authority in social structures. For as Weber tells
us in this work:



For purposes of a typological analysis it is convenient to treat all
irrational, effectually determined elements of behavior as factors of
deviation from a conceptually pure type of rational action ... The
construction of a purely rational course of action in such cases ser-
ves the sociologist as a type (ideal type) which has the merit of clear
understandability and lack of ambiguity. By comparison with this it is
possible to understand the ways in which actual action is influenced
by irrational factors of all sorts ... Only in this respect and for these
reasons of methodological convenience, is the method of sociology
‘rationalistic.” ... It certainly does not involve a belief in the actual
predominance of rational elements in human life ..."3

As | understand Weber's idea, having highlighted the ways his conception of cha-
rismatic authority explains a particular case, we can usefully turn to the ways in
which that case deviates from the pure or ideal type. This methodological turn
can now bring the particular factors, of all sorts, which also influenced Dr King's
extraordinary journey, from background to foreground. For while Dr King was a
charismatic leader, like all such figures, his charism played out upon and responded
to particular social conditions.

As | am about to retell the story of Dr King and offer a different view, some may
wonder which of the two stories is true. At this stage | can only say that both have
a lot of truth and neither are the truth. | offer this other version to highlight the
spaces where theory and lived experience diverge. | understand from Weber that
if we look in that space, we can often see how theory can better account for the
social reality. And once I have sketched this other view, | will offer my very rudimen-
tary thoughts on what the deviation between the ideal type and Dr King’s lived
experience can tell us about the social reality of charismatic leadership.

In 1955, the Reverend Martin Luther King, Jr, turned 26 and received his Doctorate
from Boston University. The son of well known Atlanta minister, the Reverend Mar-
tin Luther King, Sr, young Martin had grown up in the heart of America’s Black elite.
Educated at the well known historically Black Morehouse College, he went north
to Crozer Seminary in Pennsylvania and then Boston University in Massachusetts
for his graduate work. Exposed to the intellectual currents in Boston, the cradle of
American elite education, he was torn between staying in the north and returning
to his southern roots. Although ministers were often among the black educated
elite, Martin Luther King’s strong interest in Gandhi and Bayard Rustin marked him
out as unusually intellectually adventurous among his peers. To no small degree, his
path to the place where he became famous was determined by the happenstance
that the Dexter Avenue Baptist Church in Montgomery, Alabama, a midsized sou-
thern city very different from his native Atlanta, Georgia, was looking for a pastor.
Although much of the rural American south seemed timeless and unchanged in
the mid-1950s, the inevitable creep of modernity was starting to leave its mark.
Many more Americans than ever before had traveled extensively, serving overseas

13) Weber, Theory of Social and Economic Organization, 92. A more generalized statement
of this idea is found in The Methodology of the Social Sciences.




or in other parts of the country during the war. Mass media, which had spread so
widely in the form of radio and periodicals by the start of the war was bolstered
by TV. Urbanization, mechanization and bureaucratization proceeded apace. The
descent of the Iron Curtain in Europe united Americans more closely on issues of
foreign affairs and created more space for domestic disagreement.

Into this shifting material and political culture came powerful new ideas. Many
Americans were influenced by their understanding of the war. For what was more
evident than that God fearing, equality loving Americans had beaten back the
horrific threat of subjugation by a regime of singular injustice and brutality? In the
immediate years after WWII, many Americans, like others, were too shocked and
disoriented to make sense of the overwhelming yet fragmentary and unbelieva-
ble evidence of the depth of the Nazi atrocities. Although it would take another
twenty years until the term ‘the holocaust’ took on its current American meaning,
by the mid-1950s the brutality of the Nazis had already become proverbial and
America’s role as a protector of the oppressed was widely celebrated.

This was the world Dr King found in Montgomery. And full of ambition as well as
anxiety, this was the world that brought a nascent social movement to his door-
step. Dr King did not invent the idea of the bus boycott, nor was he so obviously
the leader Montgomery's Black citizens needed. Young, inexperienced and not
from around those parts, he was led by his church members and his colleagues
in those early days and not well able to respond to his adversaries or manage the
media. He participated in a process that cobbled together an action that cost many
individual Blacks money, time and significant effort but finally moved the local
power structure through economic action and federal intervention. It was the first
of the mass movements of the period but the social reality made them inevitable.
Only the particulars remained to align in some specific form.

In this retelling the leader was a contingent particular in a historical system and
followed the community in a dangerous and disruptive action. He gave some great
speeches but the people of Montgomery followed him because they were sick and
tired of being oppressed and had gotten wind of larger social changes that embol-
dened them to act. The necessary improvisation attendant upon the emergency
drove them to create an informal organization but the legitimacy of its leaders was
based upon shared values and goals, as much or more than upon the perceived
special gifts of the leader.

And perhaps the claim that charismatic leadership brings forward new concep-
tions must also be reconsidered. For as much attention as Dr King received in
1955, it must be remembered that others were already long-engaged in the very
significant effort to invoke lawful authority against racial segregation. The law was
already shifting when Dr King gave his famous sermon in December, 1955. Some
part of his authority also flowed from his identification with and invocation of the
lawful authority that Thurgood Marshall, Charles Hamilton Houston and others
had worked so famously, so brilliantly and so hard to develop. And of course even
they stood on the shoulders of others who had been writing and speaking about
the conditions of Black America since before the American Civil War.

From this perspective, while the Montgomery bus boycott received national at-
tention and led to a successful legal challenge, was it really the product of or an
example of ‘the greatest revolutionary force’, as Weber characterizes charismatic



leadership? Even if it altered some internal compasses, the social world of Montgo-
mery, Alabama was shaken but not significantly altered for many years. Perhaps Dr
King was not a prophet with new disruptive ideas but was particularly able to hear
and apply the ideas abroad in his day to the social problem the members of church
brought to him. And looking forward, Dr King’s thoughts and actions became pro-
gressively less charismatic and tended more toward the economic sphere, with an
eye toward the long-term stability of any change he might accomplish.

And as we think about the ways Dr King’s ideas and life still exert influence in Ame-
rican culture, it is important to note a third path in which they have run, perhaps
outside of either rational or traditional authority. In the American experience, a
third, more private kind of authority plays an important social role for which We-
ber did not really account'. While Weber's account stresses the role of the State
and Church, the two dominant official repositories of authority in his society, the
American experience has long been characterized by important reservoirs of au-
thority outside of either the state or a single dominant church. For example, a
very important force for continued change in the struggle for racial equality and
social justice has been a cohort of lawyers who used the law but were not official
actors and whose understanding of their professional role was changed by Dr King
and his movement. Unlike their predecessors, many lawyers came to understand
themselves as social change agents in the era of the civil rights struggle.

Of course the unique role of lawyers in American society has received comment
since Alexis de Tocquevill's famous treatment of the topic in his 1835 classic, De-
mocracy in America. Important actors in a vast sphere of private action and au-
thority, largely unregulated by either lawful or traditional authority through much
of nineteenth-century America'®, lawyers continue to exercise significantly more
authority in common law countries than in civil law jurisdictions. Another aspect of
the sphere of private authority in America is the important role of non-governmen-

14) This argument follows Talcott Parson’s comments on Weber’s inattention to private pro-
fessional practice as an important source of social authority in contemporary societies which
is neither bureaucratic nor traditional (Parson’s introductory essay, 58, n.4). It is not surprising
that Parsons, an American, would be more sensitive to the role of private authority than
Weber. The distinctive character of Anglo-American law, for instance, is due in part to its
continued heavy reliance on private actors and private enforcement, relative to the civil law
tradition. Parsons developed this insight in a number of works, including ‘Law as an Intellec-
tual Stepchild’, 47:3-4 Sociological Inquiry, Vol. 11 (1977). Parsons is among the distinctive
twentieth century voices in American sociology and his insights into American conditions are
powerful, whatever views one may hold on structural-functionalism, a label Parsons himself
did not seem to much like.

15) The private quality of so much American law in the nineteen century has been much
remarked upon and cannot be overstated. Inefficient communication, coupled with strong
tendencies toward local control and rejection of social hierarchy made bureaucratic control in
the form of appellate review and other modes of central control neither feasible nor desirable.
On the other hand, the widely shared understanding that American conditions were excep-
tional and novel militated strongly against traditional authority, as did the fact that in many
places, there simply was no tradition or precedent upon which to rely. Although | am suspi-
cious of American exceptionalism (which all too often attempts to excuse or justify), Weber's
categories do not appear to capture all the nuances of authority in the American experience.




tal actors in providing social services and other kinds of community support most
often assigned to official actors in the European tradition. These two aspects of
private action in America came together in the late nineteenth century in a nascent
private legal movement in support of social justice for immigrants and the poor.
This conception of lawyerly role and authority fits comfortably within the American
tradition of private social services and was a small part of the legal landscape until
the era of the civil rights movement. Of course lawyers had long been involved in
the pursuit of social justice through law, but as the mass movement arose, a new
conceptualization of the possibilities for lawyers’ work developed. In addition to
manipulating the levers of legal authority from within, lawyers began to look for
ways to change the legal system and make its promise of justice real for many
more people. Characteristic of this change in the profession’s idea of its mission
was the rapid growth of programs that tried to deliver legal services and bring
legal protections to people and communities who had never been afforded legal
representation in the past. The number of lawyers representing the poor and di-
sempowered funded by either government or private not-for-profit organizations
exploded. While this movement, often known as public interest or social justice
lawyering, in the United States has undergone many changes and its disruptive
energies have been challenged and channeled, it remains an important source of
social action in the field on which Dr King struggled.

Aspects of private practice make it particularly well suited to carry on the disruptive
work of the charismatic leader. Even as professional practice in America is heavily
regulated by rule and moderated by a strong professional culture, authority and
hierarchy remain much more decentralized and diffuse than is found in structures
of either official lawful or traditional authority. Individuals can and often do pursue
disruptive agendas, unrestrained by either a bureaucratic or traditional controls.
American law is often shaped by private actors and so much of Dr King’s legacy
can be seen in the work of thousands of lawyers who are neither exercising ra-
tional lawful authority within bureaucracies nor traditional authority. While this
authority has affinities and tendencies that can be assimilated to either category,
the American experience suggests that in this case, at least, the energy of this cha-
rismatic leader has resisted routinization by flowing into this third path'®.

While traditional authority tames charisma largely through appeal to historical pre-
cedent and rational lawful authority tames charisma through bureaucratic control,
the private arena diffuses charisma but does not control it directly. So, in the le-
gal sphere, any private actor in America can challenge almost any law on almost

16) This brief discussion highlights what the sociologist Talcott Parsons called the ‘profes-
sional complex’ in American society. Another, perhaps even more significant repository of
private authority in America, coordinate with but distinct from state authority is the for-profit
corporation. This sector exercises tremendous power in America, often through authority
that can also be understood through Weber’s lens but differs first because it is independent
of state authority and while bureaucratic, is rational primarily in a particular economic under-
standing rather than a particular political legal understanding. On the continuing special role
of for-profit corporate authority in America, consider the U.S. Supreme Court case holding
that corporations have a right to free speech in elections and striking down campaign contri-
bution limitations. See Citizens United v. Federal Election Commission, 558 U.S. (2010).



any ground. While it is quite unlikely that any one challenge will have significant
impact, American law is full of important, even decisive cases that were initiated
and pursued without any input or control by the structures of lawful or traditional
authority'. This has certainly been true in the area of racial equality. Indeed, in
recent years, some of the most significant cases in the ongoing reaction against
government authority to promote racial equality have arisen in just this way'. On
balance, however, the emergence and continued significance of public interest
lawyering in America as a significant aspect of the legal profession is an important
outgrowth™ of the civil rights era and has played an important role in sustaining
and advancing Dr King's work.

So in this retelling of Dr King's work | have highlighted ways in which his path
diverged from that of the ideal charismatic leader. His leadership in the early days
was hesitant and in important way, collaborative. His ideas were much in the air
before he began to advocate them and his followers were motivated by their agre-
ement with him and self interest, as much as by their recognition of his special
endowments. And his spark was not only routinized by bureaucracy or tradition
but in its dynamic aspect also found more welcome ground in the American sphere
of private authority, where it lives on in the actions of lawyers and others who use
structures of both lawful and traditional authority but are themselves best under-
stood as members of a separate structure, the professional complex.

3. Reflections on Charismatic Leadership

| have told two stories of Dr King. One foregrounds his unique contribution and
how it was absorbed by Weber’s two stable structures of authority. In this account,
Weber's powerful analysis fits the facts quite well and yields enduring insights. The
second story foregrounds the inevitability of the social changes in which Dr King
participated and the way they also flowed into a kind of private reservoir of autho-
rity that may be distinct from Weber’s three categories. In many respects, even the
account of professional and corporate authority in America also relies upon and

17) Of course, the courts in which these cases are heard are central organs of lawful au-
thority. And this is a very important limitation on this argument, even as we recognize that
Anglo-American courts are closer to fora in which disputes are resolved by the parties than
the typical conception of the civil law court, where the central activity is not the party’s actions
but the court’s application of the law.

18) Ricci v. DeStefano, 557 U.S. (2009). In this recent U.S. Supreme Court Case, several white
firefighters brought their own civil action against the government body that authorized a civil
service exam which they alleged discriminated against them. The Supreme Court reversed lower
courts and held in favor of these plaintiffs, who initiated a private action that has now become
the vehicle for an important and binding statement of American law regarding racial equality.
19) Some have argued that the idea of professionalism upon which ‘public interest lawye-
ring’ is based is an outmoded structure, offering only the balm of false consciousness to
lawyers who cannot accept that they are truly engaged in business. Russ Pearce, ‘The Pro-
fessionalism Paradigm Shift: Why Discarding Professional Ideology Will Improve the Conduct
and Reputation of the Bar’, New York University Law Review, Vol. 70, (1995), 1229. On this
view, public interest lawyering will always be an elitist preserve with marginal impact.




illustrates Weber's theory of charismatic authority. And to the degree the second
version highlights deviation from the ideal type, it helps us understand the particu-
lar contours of Dr King's work and also refine our idea of the type.

So first we might consider the genesis of charismatic leadership in the context of
action for social change in America. What are the relative roles of the individual
charismatic leader and the larger social needs that leader encounters, in bringing
change? In retrospect, social action always has a cast of inevitability about it, as it
is always grounded in the social reality of its day. While the distinguishing features
may be hard to see in prospect, historical exploration always reveals some regula-
rities and continuities. Yet the charismatic leader, as well illustrated by Dr King, is
often distinguished by his or her ability to perceive and act upon new social reali-
ties before others. The idea of the truly original, discontinuous idea as the ground
for disruptive change is quite attractive, particularly to the American attuned to
individualism and exceptionalism.

But Dr King, for all the change he wrought, is best understood as an example of
a leader rooted in his time and place. His was an agenda responsive to the great
injustice of his time which did not sweep away but changed his society. Much of
the power of his leadership flowed from his ability to give voice to deeply held and
widely shared aspirations and realize them through skilful melding of ideas then
current but not often held together. Though the ideas of peaceful civil disobedien-
ce and equality did not originate with Dr King, it is hard to deny that he emerged
as the powerful expression of the concrete needs of his time.

Any retelling of his story must recognize, as Weber put it, the exceptional quality
of his leadership. While he developed and elaborated fundamental ideas about ju-
stice and the power of love to shape communities, his was not primarily a rational
gift in Weber's terms. While he was part of a rich and ancient religious tradition,
his power was not primarily based on claims of history and tradition. And while
he participated in a movement that aimed at broad legal change as an important
part of its agenda, his power did not flow from any direct effort to change the
law?°. His charismatic gift, endowment or ability was his ability to gather strands
of thought that others had developed and give voice to a uniquely powerful way
they could be combined to address the conditions he encountered.

Particularly later in his career, and sometimes to his frustration, it became true that
it was not what he did or said that mattered to some, but only that he was. In that
later phase, he exemplified a mature example of Weber's ideal type of charismatic
leader. But if we seek the core of his unique gift, we should look to its emergence.
For it was in the formative time when his vision encountered the social ground on
which it took root and flourished that the nature of the gift is best displayed. The
widely acknowledged charismatic leader who received the Nobel Peace Prize in
1964 was already an institution, of a sort. The uncertain young man of 1955, just
beginning to reflect his special endowments, exemplifies the core of Weber's ideal
type for it was then he stood as a true agent of dramatic change with nothing but
his gift to see the moment to guide himself and others.

20) At least not as an agent. He was famously a subject of the legal system, but that is quite
different. See Martin Luther King, Jr., Letter From a Birmingham Jail (1963).



Weber also tells us that social structures respond to charismatic leaders by routini-
zing their authority. And we have seen how the American experience offers many
ready examples of that process. But Weber's analysis of social action leaves open
two areas in which charismatic authority may be less susceptible to routinization
and may maintain more of its disruptive force than Weber discussed. One area,
explicitly left open by Weber is the potential for individual change and the impact
of individual change upon social structures. Weber’s concerns were broader than
the individual. And many different conceptions of the individual and how he or she
may flourish or be diminished can be lived out in the same social structures. While
it is true that some social structures better support some kinds of normative com-
mitments, those relationships are quite complex and not the focus of The Theory
of Social and Economic Organization.

But individual change can be an important aspect of how charismatic authority
can bring societal change. Probably best analyzed through psychology, rather than
social theory, the followers’ experience of the charismatic leader, which Weber
names but does not really discuss, quite characteristically involves an experience of
personal growth and often a shift in normative commitment. In the experience of
being drawn to and recognizing the authority of a charismatic leader, so many of
us are touched and changed as individuals, often in ways we cannot fully analyze.
The American experience illustrates how important individual change can be in
sustaining and extending the disruptive force of charismatic leadership. So even
as social structures contain the energies unleashed by a charism, the individuals
whose normative commitments have shifted press back and over time. The so-
cial structures react to that new normative pressure and reach a new equilibrium,
(perhaps in this case) not fundamentally altered but receptive to new orientations
toward legitimacy.

This has clearly been the American experience. While institutional structures chan-
ged to some extent, norms have shifted quite strongly over time. While race clearly
and unequivocally remains a significant and difficult social issue in America, much
has changed in the fifty years since Martin Luther King, Jr, went to Montgomery,
Alabama to become the pastor of the Dexter Avenue Church. Overt public racism
has all but disappeared, Black economic life still lags but is an order of magnitu-
de more vibrant than it was in the earlier period and physical separation is less
common and much less likely to be violently imposed. These deep and important
changes reflect changes on several levels but the importance of shifting individual
views, supported by changes in social structure but distinct from those changes,
cannot be denied?".

And beyond individual change, we might also wonder about the possibility of a
kind of authority Weber did not foresee: an authority neither lawful and bureau-
cratic nor traditional, but one which resides in smaller, more autonomous groups
and is more diffuse and less constrained. This is the authority typical of the Ame-
rican professions, including medicine, law, architecture and journalism, at least in

21) Of course there is a vigorous debate over whether individual or structural shifts are truly
generative of changing societal normative commitments. | only note that debate here and
offer the merest of speculation that individual change is a significant factor.




the heyday of the printed newspaper. This form of authority is sometimes thought
characteristic of Anglo-American legal authority?? and distinctive from the conti-
nental understanding of law. As Parsons noted??, while the professional’s authority
is rooted in his or her role defined competence, like the bureaucrat, the professio-
nal does not derive authority from his or her place in larger system but stands in
an individual relationship to his or her client or patient. The client or patient relies
upon the professional’s expertise but from his or her perspective, the expertise, if
often quite hard to evaluate, takes on a bit of the quality of the charismatic en-
dowment. And, as noted, professional authority is regulated by but is not part of
state authority. So in these ways, the important American example of professional
authority exemplifies a distinct type.

While modern democratic states have given rise to mass movements, as Weber fo-
resaw when he worried about how such societies could devolve into more traditio-
nal and repressive kinds of regimes, as Weimar Germany descended into National
Socialism, today it is also common to foresee a utopian future of flatter, less hie-
rarchical societies empowered by information efficiency. In this ideal, there is more
room for innovation and disruption as contemporary communications, transport
and connectivity enable much greater diversity in relationships and empower local
communities to shape their own lives in more powerful ways.

On this reading of Dr King’s legacy in the contemporary world, there is space for
each of us to be agents of radical change, if we are so motivated. The flexibility
and power of modern means of production create opportunities for a multitude of
new forms and permit us to consider and respect relationships that may not have
been possible or feasible in an earlier age. Of course, as Weber warned and the
history of the twentieth century so clearly illustrates, dynamism and ready change
are just the other side of the coin of social instability and can slide all too quickly
into irrationality. Traditional authority still offers the clearest path to stability and
maintaining ordinary routines. Rational bureaucratic authority clearly has advanta-
ges in managing complex societies but the stability of tradition and the efficiency
of bureaucracy are each problematic in their own ways.

Tempting though the utopian vision of small interconnected communities of
strong individuals can be to an Anglo-American temperament, it too has its dysto-
pian side. When everyone makes all their own choices, for just their own reasons,
social cohesion is lost and the war of all against all rages?. But whether we come
to think there are three or four kinds of authority, Weber’s dynamic picture of the

22) Mirjan Damaska, ‘Structures of Authority and Comparative Criminal Procedure’, Yale
Law Journal, Vol. 84 (1975), 480-544. Using the criminal procedure to illustrate how English
common law reflects a preference for diffuse, competing authority and pragmatic resolution
while continental conceptions of law emphasize hierarchy and theoretical consistency.

23) See note 15, above.

24) So one dystopia points toward the breakdown of mass culture and the denial of the
possibilities of diverse and integrative communities. Another dystopian vision sees the main-
tenance of mass culture but worries that the for-profit corporation will replace the all encom-
passing state to create a regime of mass oppression oriented more toward economic than
political subjugation. In this world, political slogans are replaced by advertising jingles but are
no less fierce in their denial of individual worth and their power to destroy true community.



interaction among these structures remains very powerful and the story of the
American struggle for racial equality and social justice well illustrates the ways the-
se forces can interact as a matter of abstract theory. Those categories, in turn, help
us understand the ways those force did interact in that particular time and place.
As Parsons captures so well, the American tendency is to diffuse and balance com-
peting authority, rather than concentrate it. On the one hand, this tendency les-
sens the probability of dramatic change and makes it that much harder to make a
clear break with the wrongs of the past. On the other hand, the American idea of
multiple coordinate structures of authority, much of it beyond state control, can
create space for constant, if slower change. And this model seems particularly well
suited to the preservation and transmission of a charism. For if the charismatic lea-
der burns bright, he or she can pass a thousand or a million sparks to others. And
if those others have channels through which their sparks can be maintained and
transmitted, if the society is open to a wide array of actors exercising diverse kinds
of authority, it can experience the dynamic process of change that can come with
the coordinated movement of millions of small steps instead of the few large steps
of centralized change understood entirely through the hierarchical vision of either
lawful bureaucratic or traditional authority.

In the realm of social theory, ideal types are a powerful device for ordering the
great mess and confusion of our lived reality. And few have created ideal types
as powerful, evocative and lasting as Max Weber. His tripartite conception of au-
thority retains its power and his analysis of how mass movements can slip into
oppressive irrationality was all too prescient. He foretold the main currents of the
middle and very bloody years of the twentieth century. But few are as insightful as
Weber and the future course of our social structures is all too opaque. In this paper
| have tried to gesture toward a social world in which less monolithic structures
empower smaller, more diverse communities to choose paths that integrate but do
not stifle the spark of charism and change that earlier ages, with their more brittle
structures, found so disruptive. | have argued that the lived reality of the American
Civil Rights struggle led by Dr King offers an example of this possibility. Some will
read my history as lacking and some will read my theory as inadequate but | su-
spect many will identify with the hopes that motivate me to look down that path.
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Professor of Law and Associate Dean for Clinical and Experiential Programs, Fordham University
School of Law, New York City, USA
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.‘ L’ETHOS DEL MERCATO.

Un’introduzione ai fondamenti
antropologici e relazionali
dell’economia
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Bruno Mondadori, Milano, 2010, pp. 240

di Mario Vergani's review of the book
MARIO VERGANI | ['ethos del mercato written by Luigino
Bruni (Bruno Mondadori 2010) gives an
account of the major issues discussed in
the book. In particular Vergari under-
lynes the philosophical issues present
in Bruni's analysis of the genesis and
history of the various approaches of
market, with a special emphasis on the
modern philosophy.
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L'ethos & una forma di vita, un ordinamento per abitare il mondo. La filosofia del No-
vecento ha insegnato che le forme di vita sono espressione delle prassi. Le forme em-
piriche dell’azione predispongono orizzonti trascendentali, cioé condizioni di possibi-
lita di far esperienza del mondo. Le prassi hanno dunque un duplice profilo empirico e
trascendentale. Assunto questo, ne consegue che le possibilita di mondo per I'uomo,
le modalita del suo stare al mondo sono plasmate nel tempo. Di qui la necessita di
un'indagine genealogica. Le periodizzazioni troppo rigide risultano incongrue, perché
le sequenze temporali sono spesso sfasate tra di loro, e tuttavia resta certo che, a
partire dalla modernita, tra le pratiche e i codici che maggiormente hanno plasmato
la nostra esistenza, I'economia di mercato é forse la pit pervasiva, la piu efficiente.
La domanda che attraversa il libro di Luigino Bruni ¢ la seguente: le pratiche che
definiscono lo stare al mondo che ha caratterizzato negli ultimi secoli la societa ca-
pitalistica occidentale hanno esaurito la loro spinta di incivilimento e di umanizza-
zione? Non é sufficiente una valutazione in termini di efficacia intrinseca, Etica ed
economia di Amartya Sen insegna. Al contrario, se ne possono valutare gli effetti
di senso sulle esistenze solo se vengono collocate dentro il pit complesso e vario-
pinto tessuto del vivere in comune. Il valore del libro e gia in questo conferire un
respiro filosofico a discipline le cui ricerche rischiano di restare altrimenti asfittiche,
sostanzialmente con il fiato corto. Il saggio si pone invece all’incrocio e fa dialoga-
re saperi diversi: I'economia - con un ampio ricorso alla teoria dei giochi -, la storia
delle idee - per indagare la nascita delle forme moderne e le radici pre-moderne
del codice dell’economia di mercato - e infine la filosofia.

Bruni & in effetti mosso da un interesse filosofico circa i fondamenti antropologici
e relazionali dell’economia. Si potrebbe anche scrivere antropologici ovvero rela-
zionali, perché viene adottato un modello antropologico basato sul primato della
relazione nella definizione dell'umano. L'umano si da e fiorisce nella relazione. |l
libro completa idealmente un percorso di ricerca segnato da opere quali Recipro-
cita (Bruno Mondadori 2006), La ferita dell’altro (il Margine 2007) e il Dizionario
di economia civile (Citta Nuova 2009) e si pone in dialogo con il dibattito teorico
relativo alla possibilita di pensare un’economia civile e un’economia di comunione.
Ipotesi che vede collaborare studiosi internazionali e in Italia convergere competen-
ze diverse - menzioniamo Stefano Zamagni e Piero Coda - e i cui riflessi sono visibili
ad esempio nei documenti vaticani su economia e giustizia sociale.

Che tipo di relazione prospetta il mercato? Viene innanzitutto presentata una diagnosi
circa I'attuale ethos del mercato: il mercato assolve la funzione di grande mediato-
re che anestetizza e immunizza dalle relazioni; impoverita la dimensione relazionale,
viene toccata I'umanita dell’'uomo nella sua sostanza. Bruni insiste, come gia in altri
scritti, sul venir meno della fraternita. Ferita e dunque rischio del contagio rispetto
all'alterita, senza la quale non c'e felicita, piena realizzazione dell’'umano. Da tempo la
sociologia ha insegnato che il mercato ha consentito la mobilita, ha allentato i vincoli,
ha liberato le coscienze e ha fatto emergere le individualita. E tuttavia, rispetto alla
diagnosi gia severa di Bruni, bisogna riconoscere che stiamo pagando un prezzo trop-
po elevato anche in uguaglianza e liberta. Assistiamo alla produzione di nuove forme
di violenza, di disuguaglianza ed esclusione, sia rispetto all’esterno - nei processi di
mondializzazione - sia all'interno della societa ad economia capitalistica avanzata. Vor-
remmo aggiungere anche di liberta. Il liberismo o il neo-liberismo ha scippato la parola
liberta. Nello svincolamento delle relazioni, la liberta diviene arbitrio. E’ liberta di fronte
a se stessi e non pit di fronte all'altro - cioé nel vincolo. Per scaricare I'assoluto della




liberta, il mercato la blandisce, la seduce, sostanzialmente la svuota. Se la liberta si da
nell'esercizio, oggi vediamo che essa muore di inazione, di inedia, di irresponsabilita.

Nel libro sono evidenti due movimenti. Il primo ricostruttivo, il secondo si configura
come una proposta teorica.

Alcuni passaggi storici fondamentali illustrano in che modo nel tempo il mercato sia
divenuto un agente sociale che ha informato di sé I'ethos dell’Occidente che oggi si
fa mondo. Nei termini di Luhmann si potrebbe dire che rispetto al codice economico
di primo livello, Bruni si impegna a mostrare come emerga il codice di secondo livello
dell’economia monetaria. Tra i capitoli secondo e terzo viene invece delineata «l'au-
rora della comunita tragica in Grecia e in Israele». Le soluzioni escogitate da queste
civilta perché la communitas produca se stessa in forma di immunitas - si autoim-
munizzi per salvarsi - sono la Torah per il mondo ebraico e la philia per quello greco.
Viene da chiedersi se non sia riduttivo leggere queste forme di vita in comune come
strategie per esentare dal contagio dell’altro. La Legge segna |'andatura - halakha
- per procedere in una relazione ordinata con l'altro e il mondo; e cosi gli usi -
chréseis -, sono regole di condotta per il fiorire dell'uomo nella polis. E pur vero che
rimane problematica la questione dell’universalismo, ma questa ha radici anche di
altra natura: ad esempio nelle filosofie ellenistiche & gia presente; ugualmente nella
tradizione biblica I'amore per lo straniero & prescritto accanto a quello per il prossi-
mo. Prendiamo il caso del Popolo Santo: cosa significa amare la Torah piu di Dio se
non che la giustizia e il riscatto & sempre sociale e, detto questo, anche economico?
Allo stesso modo, nel mondo classico, I'amicizia come virtl che compie la politicita
dell'uomo - secondo Aristotele nei libri VIl e IX dell'Etica @ Nicomaco - in quanto se-
lettiva riduce I'eventualita delle relazioni di antagonismo; resta valido che I'amicizia
di virtu e crescita in comune e che non vi é realizzazione di sé se non in comune, ma
cio non significa che la relazione tra liberi non preveda situazioni conflittuali, che la
giustizia & chiamata a correggere. Tanto & vero che secondo Aristotele se ci fosse
amicizia non sarebbe necessaria la giustizia nella citta, ma cosi non .

La proposta teorica & ugualmente coraggiosa. La domanda posta da Bruni - quale
ethos del mercato? - suggerisce che vi siano piu ethos del mercato. O per lo meno
un altro ethos del mercato. Perché alle conquiste in termini di civilta che questo
ha prodotto non possiamo rinunciare, non si puo tornare indietro. Il presupposto
& dunque che non vi sia di necessita opposizione tra mercato, virtu civile e bene
comune. La ricostruzione storica porta alla definizione di tre modelli di ethos del
mercato: il primo & quello dominante, il secondo lo definiremmo interstiziale e il
terzo e ancora davanti a noi.

Bruni legge queste tre forme attraverso la cartina di tornasole dell’amore, una
scelta significativa. Comunque amore, ma in tre diverse accezioni: eros, philia e
agape. Il primo & quello smithiano, modello oggi prevalente e costruito sulla domi-
nante dell’eros-appropriazione; il secondo - la cui dominante ¢ la phifia - € quello
dell’economia civile, ad esempio la tradizione dell’economia civile napoletana; la
dominante del terzo & invece I'agape o la gratuita.

Il passaggio dall'idea di mutuo vantaggio a quella di mutua assistenza caratterizza
gia I'economia civile. Con Sugden, viene proposta la soluzione della we-thinking:
agire come un agente collettivo; non chiedendosi se questa azione ha buone con-
seguenze per me, ma per noi. L'intenzione buona nella pratica economica umaniz-
za il mercato. Scrive Bruni: «ll mercato sta oggi occupando la nostra vita, entrando
anche negli ambiti pit intimi delle nostre relazioni. Possiamo cercare di difenderdi,



e vivere questo passaggio come un male necessario. Possiamo, invece, cercare di
far diventare baby-sitter, badanti, infermiere, maestre, alleati in un nuovo patto
sociale dove interpretiamo e viviamo anche il mercato come cooperazione, come
un brano di vita, come economia civile. Personalmente non ho dubbi sulla via piu
intelligente da seguire» (p. 196). Resta da chiedere se il noi non sia un’estensione
dellio, cioé se, ricondotti al noi, I'io e il tu siano ancora tragicamente legati. Philia
forse no, ma fraternita non implica di necessita una relazionalita tragica?

Quando il bene dell'altro e il mio entrano in conflitto, quale dei due avra la preceden-
za? Quando non ci sono risorse sufficienti per tutti, quando I'altro ad esempio non ha
nulla da mettere nel paniere, su quali basi dare corso a strategie di azione in comune?
Quando l'altro - e quando quell‘altro che posso essere io - non ha pit nulla da dare,
ma solo da ricevere? Il terzo modello & evidentemente quello che solleva le maggiori
questioni, infatti & definito «sempre di fronte a noi» (p. 225). Lo scarto viene prodot-
to mediante I'introduzione della nozione di reciprocita incondizionale, ma non incon-
dizionata. Incondizionale significa gratuita, non incondizionata significa che il gesto
unilaterale attecchisce e porta frutto se innesca una reciprocita tuttavia non scontata.
Se rispondiamo mettendo in campo la ricompensa intrinseca sorge un ulteriore
problema. Questa consentirebbe di continuare ad amare anche quando manca
«per lungo tempo». Ma non e per sempre? Allora ragionare in termini di ricom-
pensa (anche se intrinseca, diciamo simbolica?) non significa aver gia ricevuto in
cambio? E come distinguere a questo punto una buona da una cattiva coscienza,
come sapere se |I'ho fatto per I'altro o di nuovo per me? Torna in campo il proble-
ma della doppia valenza del dono: il dono e da una parte obbligazione e dall’altra
generosita. Asserve e libera. Ora il problema e se questa doppia valenza possa
essere distinta rigorosamente e separata, cioé se si possa giocare in maniera netta
il dono buono contro il dono cattivo, perché & sempre difficile stabilire quanto si sta
maneggiando e venirne a capo con un’interpretazione esaustiva.

Probabilmente la prospettiva messa in campo ¢ in grado di affrontare il problema
di cosa accade quando l'altro - I'ultimo, oggi si direbbe il drop-out - non pud met-
tere nulla nel paniere, perché in questo caso la dimensione della comunita non si
lascia definire solo in termini di vantaggi economici. La questione che si pone con
il dono e I'agape raggiunge invece la sua punta di intensita quando questa azione
ha buone conseguenze non per me, ma per l'altro. Cioé non anche per me, ma
solo per l'altro. Cioé quando il desiderio del bene dell’altro precede quello del mio
bene. Qui non si coopera pil, non ci sono giochi agapici, ma un desiderio in per-
dita, un bisogno di lusso, perché soffro di una mancanza quando sono gia sazio,
per cid di cui manca l'altro. Per evitare fraintendimenti: cido non significa non tener
conto del naturale egoismo della vita. L'agape presuppone infatti il gesto autointe-
ressato; ma non per correggerlo, quanto piuttosto per vincerlo, mantenendolo in
vigore. Il suo merito e esattamente quello di conoscere il valore del bene di una vita
piena - anche per sé - e ciononostante di preferire il bene dell'altro.

Le importanti questioni che solleva sono la ricchezza di un libro interamante ani-
mato da una grande spinta morale, dal desiderio di non rassegnarsi e di reagire al
fondamentalismo dell’ethos del mercato oggi dominante.

MARIO VERGANI
Ricercatore di Filosofia teoretica presso I'Universita di Milano-Bicocca
mario.vergani@unimib.it










Progetto grafico e impaginazione
Sesamo (Figline Valdarno - Fi - Italia)
www.sesamo.net

Tipografia
Citta Nuova della PA.M.O.M
Via San Romano in Garfagnana, 23 - 00148 Roma - ltalia









