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Vychova k dobru, pravdé a krase jako aktualni vyzva (nejen) pro soucasnou pedagogiku

Kdyz jeden z nejvétsich myslitelti kiestanské Evropy Erasmus Rotterdamsky hledal, jakym némec-
kym vyrazem nejvystiznéji vyjadrit, co znamena latinsky vyraz educatio, pomohl si novotvarem Bil-
dung. Kofenem slova, které do cestiny prekladame jako vzdélavani, je slovo Bild, tedy obraz. Tato
skutecnost implicitné odkazuje k biblickému pojeti ¢lovéka ,,stvoreného jako Bozi obraz“ (Gn 1,27).
V jistém smyslu je vSak ,,Bozim obrazem™ v jsoucnu a tedy zakladem, podstatou, jadrem vseho exis-
tujiciho to, co klasicky pojmenovavaji tzv. transcendentalie dobro, pravda a krasa. Nabozenska fec¢
tak profannimi pojmy pojmenovava vlastni zaklad smyslu a byti. Bez otazky po dobru, pravdé a kra-
se by, jak jednou ekl mij ucitel a kolega z Videnské univerzity Martin Jaggle, ,,byla skola nehumanni
instituci a véda pouhou technikou®

Je zfejmé, Ze ptat se po dobru, pravdé a krase v kontextu vzdélavani je vice nez aktualni. Predkladany
svazek Casopisu Caritas et veritas si tuto otazku vzal za svou a pokousi se nahlédnout toto téma z né-
kolika uhld, aby tak podporil debatu o hledani adekvatnich podob vzdélavani.

V tvodnim rozhovoru s Heinrichem Dickerhofferem, teologem a pedagogem, ktery patfi k pfednim
odbornikiim na pohadky v Némecku, se vydavame po stopach velkych vypravéni, prostfednictvim
kterych byl od nepaméti cit pro dobro, pravdu a krasu predavan z generace na generaci.

V tematickych textech se v cesté za krasou diky Helené Zbudilové stane dal$im priivodcem Don
Quijote. Jeho ,via pulchritudinis®, kterou sleduje ve svém vztahu k Dulcinee, mzeme nahlédnout
analogicky jako vztah duse k Bohu. Stuart Nicolson nam svéfi kli¢ k transcendentaliim, diky svym
~experiences of awe and wonder® pfi vyucovani déti. Je mozné nalézat stopy otazky po dobru, prav-
dé a krase i ve vysokoskolském prostredi? Co by to mohlo znamenat, mtizeme nahlédnout s Bertem
Meeuwsenem. O tom, Ze si moudrost na pocatku hrala pfed Bohem, ¢teme sice v biblické knize Pri-
slovi (srov. Pr 8,30), jaky vsak je potencidl hry a v jakém smyslu nas priblizuje podstaté vzdélavani,
promysli Stanislav Suda.

Ludvik Dfimal nas pozve na cestu strankami nového Direktoria pro katechezi, jehoz ¢esky preklad
vysel pred nékolika mésici. Problematice teologického pojeti lidské osoby se priblizime spolu s On-
drejem Havelkou. A nakonec se vratime zpatky na zem a do vzdélavaci reality spolu s Ondfejem
Fischerem, Petrem Jandejskem a Martinem Vanacem, ktefi nam odhali, jakym zptsobem studium
teologie prospiva rozvoji clovéka.

Stopy otazky po dobru, pravdé a krase najdeme i ve tfech recenzovanych publikacich a kone¢né také
pfi setkdnich, jakymi byla islamologicka konference, za niz se miiZete také ohlédnout.

Pfeji inspirativni ¢teni cestou k dobru, pravdé a krase!

koeditor Caritas et veritas
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Education for Goodness, Truth, and Beauty as a Current Challenge for Contemporary Pedagogy
and beyond

When one of the greatest thinkers of Christian Europe, Erasmus of Rotterdam, was looking for
a German expression in order to most succinctly express what the Latin term educatio means, he
helped himself using the new word Bildung. The root of the word that we translate into Czech as
education is the word Bild, that is, image. This fact implicitly refers to the biblical concept of man
created ‘in the image of God’ (Gen 1:27).

In a certain sense, however, the ‘image of God’ in being and thus the basis, essence, core of everything
existing is what is classically named transcendentalia — goodness, truth, and beauty. Religious speech
thus names its own basis of meaning and being with profane terms. Without the question about good-
ness, truth, and beauty, as my teacher and colleague from the University of Vienna Martin Jdggle once
said, ‘the school would be an inhumane institution and science a mere technique.

It is clear that asking about goodness, truth, and beauty in the context of education is more than timely.
The present volume of Caritas et veritas takes this question as its own and tries to look at this topic from
several angles in order to support the debate on the search for adequate forms of education.

In an introductory interview with Heinrich Dickerhoffer, a theologian and pedagogue who is one
of Germany’s foremost experts on fairy tales, we follow the footsteps of the great narratives through
which the sense of goodness, truth, and beauty has been passed down from generation to generation
since time immemorial.

In the thematic texts, thanks to Helena Zbudilova, Don Quixote becomes the next guide on the way to
beauty. His ‘via pulchritudinis’ which he follows in his relation to Dulcinea can be seen analogically as
the soul’s relation to God. Stuart Nicolson offers us a key to the transcendentals, thanks to his ‘experi-
ences of awe and wonder’ in teaching children. Is it possible to find traces of the question of goodness,
truth, and beauty even in the university environment? We can take a look at this and its meaning with
Bert Meeuwsen. We read about the fact that in the beginning wisdom played before God in the biblical
book of Proverbs (cf. Proverbs 8:30), but what is the potential of play and in what sense does it bring us
closer to the essence of education? This is thought through by Stanislav Suda.

Ludvik Dfimal invites us to a journey through the pages of the new Directory for Catechesis, the
Czech translation of which was published a few months ago. Together with Ondrej Havelka, we will
approach the issue of the theological concept of the human person. And finally, we will return back
to earth and educational reality together with Ondrej Fischer, Petr Jandejsek and Martin Vanac, who
will reveal to us how the study of theology benefits human development.

Traces of the question of goodness, truth, and beauty can also be found in the three peer-reviewed

publications and finally also at meetings such as the Islamological conference, which can be also
looked back on.

I wish you an inspiring read on the path to goodness, truth, and beauty!

co-editor, Caritas et Veritas
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Pro dalsi cisla CetV byla stanovena nasledujici témata, ke kterym redakce uvita prispévky jak
v podobé odbornych studii, tak i popularizacnich ¢lanku. O zafazeni populariza¢niho ¢lanku
rozhoduje redakce, odborna studie podléha kromé redakéniho posuzovani i procesu dvoji
anonymni recenze. Redakce muze odmitnout texty taktéz z pfipadnych kapacitnich dlvodu
¢i nesouladu s profilem ¢asopisu a zaméfenim tematického cisla.

Promény vnimani smrti a truchleni ve 21. stoleti
Uzavérka: 1. 1. 2023

Smrt a tim také truchleni zacalo byt dle nékterych v Evropé ke konci 19. a za¢atkem 20. stoleti
vnimano jako zakazané ¢i skryvané téma. Pfitomnost smrti se neshodovala s akcentovanim
rozvoje spolecnosti, trvale dosazitelnych uspéch, vseobecného rlstu. Od sedmdesatych let
20. stoleti se oviem ukazuje, Ze tento neomezeny rist je pouze chiméra. Pandemie covidu-19
nasledné (skrze denné prezentované pocty nakazenych a zemfelych) postavila téma smrti
jako takové na vyznamné misto ve verejném prostoru. Toto, kromé dal3ich faktort, pak vyvo-
lalo zmény v procesu truchleni a pravdépodobné také vnimani smrti.

Zita zkudenost nového tisicileti a stoleti tak nastoluje v kontextu truchleni a smrti otazky jako:
Jak se proménilo vnimani smrti a truchleni? Jakym zplsobem reaguje soucasna teologie a fi-
losofie na téma smrti a truchleni? Jakym zplsobem zkoumaiji posuny prozivania vnimani smr-
ti a truchleni socidlni védy? Jak mUze byt teologicky a filosoficky pohled na smrt a truchleni
inspirativni pro proménujici se pohledy na smrt a truchleni ve spole¢nosti? Jak mohou byt
zjisténi socialnich véd o procesu truchleni v soucasné dobé inspirativni pro teologii a filosofii?
Prispévky do tohoto cisla by mély reflektovat zmény ve vnimani smrti a truchleni v ramci 21.
stoleti, vzdjemnou provazanost spirituality/religiozity a truchleni, vnimani smrti a soucasné
pohledy na smrt a truchleni v socidlnich védach, teologii a filosofii (tzv. humanities).

Klicova slova: smrt, truchleni, vnimani smrti, prozivani smrti, vnimani truchleni, filosofie smrti,
teologie smrti, filosofie truchleni, teologie truchleni, socialnévédni pohled

Role vychovy a vzdélavani v 21. stoleti pro rozvoj osobniho, profesniho
a obcanského Zivota
Uzavérka: 30. 6. 2023

Téma se zamérfuje na fenomén vychovy a vzdélavaniv 21. stoleti v dimenzich rozvoje znalosti,
dovednosti a postoju vyuzitelnych v osobnim, profesnim a ob¢ansky zodpovédném Zivoté.
Otevira prostor pro reflexi aktudlnich potfeb a novych vyzev pro oblast vychovy a vzdélavani
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ve 3. tisicileti. Pledmétem zkoumani je hledani cest celozivotniho vychovné vzdélavaciho pro-
cesu pro ¢lovéka 3. tisicileti a jeho formovani v autentickou, integrovanou a socializovanou
osobnost. Jak byt sam sebou a s druhymi lidmi, orientovat se v celospolecenskych tématech
a prosazovat v zivoté pozitivni hodnoty - to vie zlstava trvalou vyzvou nejen pro pedagogy.

Klicovymi momenty mohou byt: pandemie onemocnéni covid-19, vychova jako dilna lidskosti,
kultivace lidskosti, vyuziti skrytého lidského potencialu, sebevychova a sebevzdélavani.

Lidsky rozvoj a budoucnost Zemé
Uzavérka: 1. 1. 2024

Stale vétsi pocet hlasli popisuje pod pojmem ,antropocén” bezprecedentni vliv lidi na Zemi.
Existuji velmi dllezité zpravy o nedostatku vody a pldy, znecisténi ovzdusi, ztraté destnych
pralesU, zvysené teploté na Zemi a snizovani biologické rozmanitosti, které zpochybnuji nas
model rozvoje. To vyvolava velmi naléhavé otazky ohledné naseho chapani pojmd, jako je
pokrok nebo rUst, lidsky rozvoj a blahobyt, a zaroven se ptame, jak Ize provést nezbytné eko-
logické zmény. Musime také teoreticky i prakticky pfehodnotit vztah mezi lidmi a Zivou a nezi-
vou prirodou. Ekologické aspekty postupné zacinaji pronikat do nékolika spolec¢enskovédnich
a humanitnich obor(. Hovofi se o environmentalnim smutku, zelené teologii, zelené pedago-
gice nebo zelené socialni praci. Hlasy volaji po aplikaci principu nerlstu (degrowth principle).
Prispévky k této problematice by mély reagovat na obavy tykajici se harmonizace blahobytu
SirSich Casti spolecnosti a ,zelené” perspektivy v riznych disciplinach a postupech. Mély by
se zamyslet nad napjatym vztahem mezi ¢lovékem a pfirodou a zvazit formy spolecenského
rozvoje, které jej nezhorsi, jako je napf. dobrovolna chudoba. Pfispévky by také mély pojed-
navat o socialnich problémech a konfliktech souvisejicich s environmentalni problematikou
a katastrofami.

Klicova slova: ekologie, zelend socialni prace, udrzitelny blahobyt, ekosocialni politika, antro-
pocén, ekologicky smutek, zelené hnuti, ekologicka krize, nertdst/degrowth, ekologicka spra-
vedInost, spravedlivy zména, vychova k rozvoji

35 let druhych déjin ¢eské socidlni prace
Uzavérka: 30. 6. 2024

Socialni prace byla v byvalém Ceskoslovensku a v dne3nim Cesku dvakrat ve své historii zaka-
zéna. Ceskoslovensko po 1. svétové vélce rychle a Uspé3né uplatfiovalo severoamericky a brit-
sky model socialni prace, ktery vychdazel ze zkuSenosti socidlnich pracovnikd v zahranici. Jeji
profesni sméFovani véak zménila nacisticka okupace dne3niho Ceska (1939-1945) a autoritaf-
sky komunisticky rezim v byvalém Ceskoslovensku (1948-1989), ktery v 50. letech prohlasil
socialni praci za zbyte¢nou. Od roku 1990 dochazi k obnové ¢eské socialni prace na rliznych
urovnich - jak na akademické padé, tak v praxi, na urovni statu, krajl, obci i v neziskovém
sektoru, v prostfedi narodniho systému socialnich sluzeb a jako advokacie a radikalni akce pro
klienty a s klienty.

Tato zkuSenost ¢eské socialni prace ukazuje na ustfedni spojeni socialni prace a demokracie:
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socialni prace je mozna pouze v demokratické spolecnosti a pro demokratickou spole¢nost je
socialni prace kritickou instituci.

V tomto Cisle Caritas et veritas se zaméfime nejen na historii eské (ale i slovenské) socialni
prace. Kromé toho se budeme zabyvat i timto propojenim socialni prace a demokracie a je-
jich budoucnosti v Ceské spolecnosti a také socidlnimi a politickymi podminkami pro socialni
praci v Cesku.

Kli¢ova slova: d&jiny socialni prace v Cesku, d&jiny socialni politiky v Cesku, sou¢asny stav ¢es-
ké socialni prace a demokracie, ohroZzeni demokracie a socialni prace

,Nasim hlasem’ - Naroc¢né situace a potreby téch, ktefi je ziji z jejich uhlu pohledu
Uzavérka: 1. 1. 2025

Kdyz Carol Gilligan v roce 1982 publikovala In a Different Voice: Psychological Theory and
Women'’s Development, reagovala na situaci, kdy byl moralni vyvoj Zen hodnocen na zakladé
méfeného moralniho vyvoje muzd. Dala hlas skupiné lidi, ktefi byli prehlizeni a ignorovani.
Socialni pracovnici se také setkavaji s témi, jejichz hlasy nemusi byt ve spole¢nosti nebo ko-
munité slySet nebo znat. Riznorodost formy socidlni prace jako discipliny i jako praxe pak zna-
mena, ze se k této situaci pristupuje odlisné. At uz je kladen dliraz na zménu klienta, prostredi
nebo interakci, jednim z vychodisek je pochopeni subjektivniho vnimani a prozivani naro¢né
situace a z ni vyplyvajicich potfeb.

Pro toto Cislo chceme ziskat pfispévky, které vychazeji konkrétné z pozice téch, ktefi zazivaji
narocné situace, jez mohou byt pfedmétem praxe socidlni prace. Obecné plati, ze texty by
mély dat hlas tém, ktefi se ocitli v obtiznych situacich, to znamena dat hlas jejich popisu a vni-
mani jejich pozic a jejich artikulaci potreb. Otazky mohou byt napfiklad: Sdileji lidé své naroc-
né problémy jinak? Co fikaji, Ze v téchto situacich potrebuji? Od koho ocekavaji pomoc? Jak
vnimaji nabizené nebo v nékterych pfipadech jim vnucené intervence?

Klicova slova: klient, potfeby, participativni praxe, pohled klienta
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The following topics have been specified for future CetV issues and the editorial board will
welcome contributions on these topics, in the form of scholarly studies and popular articles.
Popular articles will be published based on the editorial board’s decision, while scholarly stu-
dies are subject to the editorial board’s assessment and double anonymous reviewing. The
editorial board can also reject texts for capacity reasons or because they are not in accord with
the journal profile and the focus of a topical issue.

Changes in the Perception of Death and Mourning in the 21st Century
Deadline: 1** January 2023

According to some, in Europe at the end of the 19*" and the beginning of the 20" century,
death and thus mourning began to be perceived as a forbidden or hidden topic. The presen-
ce of death did not coincide with the emphasis on the development of society, sustainable
achievements, general growth. However, since the 1970s, this unrestricted growth has proven
to be a chimera. The COVID-19 pandemic subsequently (through the daily numbers of infec-
ted and deceased) gave the topic of death a significant place in the public space. This, among
other factors, then caused changes in the mourning process and probably in the perception
of death as well.

The lived experience of the new millennium and century thus raises questions in the con-
text of mourning and death, including the following. How has the perception of death and
mourning changed? How does contemporary theology and philosophy react to the subject
of death and mourning? How do the social sciences examine the shifts in experiencing and
perceiving death and mourning? How can a theological and philosophical view of death and
mourning be inspiring for the changing opinions on death and mourning in society? How can
the findings of the social sciences about the mourning process be inspiring for theology and
philosophy today?

Contributions to this issue should reflect changes in the perception of death and mourning
within the 215 century, the interconnection of spirituality/religiosity and mourning, the per-
ception of death and current opinions on death and mourning in the social sciences, theol-
ogy, and philosophy (humanities).

Keywords: death, mourning, perception of death, experiencing death, perception of mourning,
philosophy of death, theology of death, philosophy of mourning, theology of mourning, social
science view.
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The Role of Education for the Development of Personal, Professional, and Civic
Life in the 21t Century
Deadline: 30" June 2023

The topic focuses on the phenomenon of education in the 21 century in the dimensions of the
development of knowledge, skills, and attitudes usable in personal, professional, and civic life. It
opens up space for reflection on current needs and new challenges for education in the 3 mil-
lennium. The subject of the research is the search for ways of a lifelong educational process for
the person of the 3 millennium and his formation into an authentic, integrated, and socialised
personality. How to be oneself, interact with other people, orient oneself in societal issues, and
promote positive values in life — all of this remains a constant challenge not only for teachers.

The key moments can be: COVID-19 pandemics, education as a workshop of humanity,
cultivation of humanity, use of hidden human potential, self-education.

Human Development and the Future of the Earth
Deadline: 1*t January 2024

An increasing number of voices describe under the term ‘Anthropocene’ the unprecedented
impact of humans on the Earth. There are significantly important reports on water and land scar-
city, air pollution, loss of rainforests, the increased temperature on Earth, and the reduction of
biodiversity that question our model of development. This raises very pressing questions about
our understanding of terms such as progress or growth, human development and welfare, and
at the same time how the necessary ecological transitions can be carried out. We also need to
rethink, theoretically and practically, the relationship between humans and living and non-living
nature. Ecological aspects are gradually beginning to permeate several social science and
humanities disciplines. There is talk of environmental grief, green theology, green pedagogy, or
green social work. Voices are calling for the application of the degrowth principle.
Contributions to this issue should respond to the concerns regarding harmonising the welfare
of broader parts of society and the ‘green’ perspective in various disciplines and practices. They
should reflect on the strained relationship between man and nature and consider forms of soc-
ial development that will not exacerbate it, like voluntary poverty. The contributions should also
discuss the social problems and conflicts based on environmental issues and catastrophes.

Keywords: ecology, green social work, sustainable welfare, eco-social policy, Anthropocene,
ecological grief, the green movement, ecological crisis, degrowth, ecological justice, just
transition, education for development

35 Years of the Second History of Czech Social Work
Deadline: 30*" June 2024

Social work in former Czechoslovakia and today’s Czechia was prohibited twice in their hist-
ory.Czechoslovakiarapidly and successfully applied the North American and British social work
models after World War |, which was derived from the experiences of social workers abroad.
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Nevertheless, its professional course was changed by the Nazi occupation of today’s Czechia
(1939-1945) and the authoritarian communist regime in former Czechoslovakia (1948-1989),
which during the 1950s declared social work as unnecessary. Since 1990 there has been
a restoring of Czech social work at different levels — both in academia and practice, at the level
of state, regions, municipalities, and in the non-profit sector, in the environment of the nati-
onal system of social services, and as advocacy and radical action for clients and with clients.
This experience of Czech social work shows the intermediate connection between social work
and democracy: social work is possible only in a democratic society and for a democratic soc-
iety social work is a critical institution.

In this issue of Caritas et veritas, we will aim not only at the history of Czech (and also Slovak)
social work. Moreover, we will also discuss this interconnection between social work and
democracy and their future in Czech society as well as the social and political conditions for
social work in Czechia.

Keywords: history of social work in Czechia, history of social policy in Czechia, current state of
Czech social work and democracy, threats to democracy and social work

‘In Our Voice' - Challenging Situations and the Needs of Those Who Live Them
Through Their Points of View
Deadline: 1** January 2025

When Carol Gilligan published In a Different Voice: Psychological Theory and Women'’s Develop-
ment in 1982, she was responding to a situation in which women’s moral development was
being evaluated by the measured moral development of men. She gave a voice to a group of
people who had been overlooked and ignored. Social workers also encounter those whose
voices may not be heard or recognised in a society or community. The diversity of the form
of social work as a discipline and as a practice then means that this situation is treated diffe-
rently. Whether the emphasis is on changing the client, the environment, or the interaction,
one of the starting points is understanding the subjective perception and experience of the
challenging situation and the resulting needs.

For this issue, we appreciate contributions that come specifically from the position of those
experiencing challenging situations that may be the subject of social work practice. In gene-
ral, texts should give voice to those experiencing difficult situations, that is, to give voice to
their descriptions and perceptions of their positions and their articulation of needs. Questions
addressed can be, for example, how do people share their challenging problems differently?
What do they say they need in these situations? From whom do they expect help? How do
they perceive the interventions offered or, in some cases, imposed on them?

Keywords: client, needs, participative practice, clients’ perspective
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Patii pohadky a véda dohromady? Jsi spiSe védec nebo vypravéc pohadek? Jsou pohadky mo-
derni?

Pohadky a véda by se nemély michat, protoze védy odpovidaji raciondlné reflektujicim zptiso-
bem a pohadky, podobné jako vSechno uméni, spise intuitivné predracionalné shrnuji zkusenosti.
Oboji jsou vsak vyrazem lidského usili porozumét svétu. Ale neni to ani tak - vyjadreno feci po-
hadek - Ze to jsou nesmifitelné protiklady jako tfeba ohen a voda. Patii k sobé jako chléb a vino,
jako nadherné doplnéni k vychutnani si Zivota.

Jsem védec, kdyz analyzuji struktury a souvislosti, a vypravéc, kdyz vypravim. Predevsim se ale
jako teolog a historik i jako vypravé¢ pohadek citim byt umélcem. At studuji Markovo evange-
lium nebo pozdné stredovéky Zivotni pocit ve stfedni Evropé nebo si osvojuji konkrétni pohadku,
pokazdé usiluji o to, vstoupit do dobovych skutec¢nosti a porozumét jim zevnitf, a ne stat nad da-
nou skute¢nosti a hodnotit ji podle svych méftitek.

Tradované pohadky jsou jako kazda opravdova poezie nad¢asové, protoze kdyby nemély néco, co
lidi po celé generace oslovuje, byly by davno zapomenuté. Tim se lisi od toho, co chce byt bezpod-
mine¢né moderni a aktudlni, ale stejné to v kratké dobé zestarne a upadne v zapomnéni.

Dobro, pravda a krasa... a pohadky? Co té napadne jako prvni?

Ve vétsiné pohadek jsou ti dobii také krasni — az na par vyjimek, které se vSak na konci také ob-
rati. Uz stari fecti filozofové se domnivali, ze dobro a opravdova krasa jsou identické. A jen dobré
je trvale pravdivé. Pravdivé (wahr) neni, co se stalo, pravdivé je, co uchovavame (bewahren).
Alétheia, slovo feckého Nového zakona, prekladané jako pravda znamena doslova: to, co neni
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urceno k zapomenuti. Moje ucitelka vypravécského uméni mi vytrvale opakovala: stan se garan-
tem pravdy pohadky, kterou vypravis. A ja vypravim pouze pohadky, za jejichz pravdou mohu
stat a které by podle mé nemély byt zapomenuty.

Jsou pohadky pravdivé? Jaka pravda je v pohadkach obsazena?

Pravdivé, jak jsem praveé fekl, nejsou pohadky ve smyslu fesitelného pocetniho prikladu. To plati
pro kazdou poetickou pravdu, pro Goetheho Fausta, Haskova Svejka a Tolkienova Péna prsten.
Pohadky shrnuji bezpocet zivotnich zkusenosti do pribéhu, nebo jak napsal Max Frisch: Zkuse-
nost hleda pribéh.

Jakou pohadku by mélo dité slySet jako prvni a proc?

U malych déti je mnohem dilezitéjsi skutecnost, Ze jim vypravime, nez obsah, co jim vypravime.
Vztah je dilezitéjs$i nez obsah. Nejzavaznéjsi zkusenosti ditéte je, Ze velky clovék si na né udéla cas
a vypravi mu. Pro déti je pak obzvlasté krasné, kdyz to nejsou ptibéhy z néjaké knihy, ale ,,pro né*
vymyslené, tedy exkluzivné spojujici dité a dospélého. Kdyz pak détem chceme vypravét tradi¢ni
pohadky, pak by to do véku Sesti nebo sedmi let mély byt predevsim ty pohadky, které tematizuji
jejich klicovou zkusenost: jak zit jako mali ve svété, kde vladnou velci. Mnohé typické pohadky
pro déti vypravéji o tom, jak odvazni a vtipni mali porazi hloupéjsi velké. A velmi hezkou varian-
tou této promény moci je, kdyz ti zdanlivé slabsi mali ty velké zachrani. V zasadé chtéji pohadky
vSechny, malé i velké, povzbudit.

Jak ses dostal k pohadkam? Co ses diky tomu naucil?

Jako dité jsem mnoho pohadek neslySel ani necetl. Fascinovala mé spiSe Astrid Lindgrenova, Ka-
rel May a fecké a germanské sagy. K pohadkam jsem se doopravdy dostal, az kdyz jsem poprvé
potkal a slySel profesiondlni vypravécku. Co jsem se pak u ni naucil a pozdéji i sam jako vypravéc
uplatnoval, bylo mnohem hlubsi porozuméni sile slov, jazykovych obrazi, ale také hlasu. To pro-
ménilo mdj pohled a pristup i k biblickym a jinym tradovanym textiim, totizZ prineslo snahu se do
nich ve vy$e zminéném smyslu ,vporozumét*.

Jaka z pohadkovych postav té provazi nebo néjaky cas provazela?

Postavy z pohdadek, se kterymi jsem se umél dobte ztotoznit, jsou pravdépodobné malo znamé:
Condla Rotschopf z Irska, ktery nasleduje sviij sen a vse ostatni zanechava za sebou, Maelduin,
také z Irska, ktery se vyda na odyseu, aby pomstil svého otce, a tak ztctoval s minulosti, a ktery
se béhem této cesty uci smifit se se zivotem - ale to je abstraktni popis, obrazy pohadek jsou
mnohem silnéjsi. A je$té k nim patfi kral Gawain, synovec krale Artuse, z anglickych lidovych
pribéhd, ktery se uci to, co bylo i v pro mé velikou vyzvou: spravné nakladani s ispéchem, a jesté
dilezitéjsi — se selhanim a spravné z-drzeni se vic¢i zenam a vSem, ktefi se zdaji byt v Zivoté v po-
zici slabsich. Tyto postavy pfitom nejsou moralnimi vzory, ale nastavuji zrcadlo, ve kterém mohu
poznat néco o sobé, a to ne na roviné vnéjsi, biografické, ale na té vnitini, ,,dusevni®

Cim by byl svét bez pohadek? Pro¢ si je lidé vytvorili?
Pohadky se vymysleji. Napadaji nas, jako sny. A svét bez pohadek by pro mé byl jako svét bez poe-
zie, bez hudby, bez vina, bez radosti z bez-smyslné krasy. Byl by bez-utésny.
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K pohadkam patfi, Ze dobro vzdy vitézi nad zlem. Je to skutecné pravda?

Pravdivé je z toho minimalné to prastaré a nezapomenuté prani, aby zlo nemélo posledni slovo
a Ze nasili a nespravedlnost sice miize vzit mnoha lidem zivot, ale neovladne trvale svét. Aktualni
variantou tohoto pfani je: ,,Putin nesmi vyhrat® Zda je toto prani pravdivé nebo jen pouhou iluzi,
se ukaze, az jesté vice zdrazi potraviny a v mistnostech bude chladnéji. Pohadky nikdy nevypravéji
o tom, Ze nam vitézstvi dobra pada do klina. Jsou to dlouhé cesty, které k nému vedou. Mohou vést.

A co to znamena pro Zivot? Pro¢ viibec vypravime pohadky?

Pohadky jsou povzbuzenim, ne vychovou. Moderné bychom fekli, Ze je to Empowerment. ,,Mé&j
odvahu zit. Vydej se na cestu. Bude to dobré. Urcité té ceka mnoho nebezpeci. Ale vyjdi, budes
se divit, jaci privodci se ti objevi po boku. A véf, Ze jsi zadany. Jsi ocekavany.“ Nic z toho nelze
védecky dokazat, ale rozhodnuti pro takovyto thel pohledu méni zivot. V$e se mize zménit,
vypravéji pohadky podobné jako vsechny pribéhy o zdzracich. Dokonce i ty se mtzes proménit!

Rika se, ze pohadky jsou jen né¢im pro déti. Je to tak opravdu?

Ur¢ité ne. V premoderni dobé - stejné jako dnes v Orientu - nebyly déti cilovym publikem pro-
fesionalnich vypravéca, uz jen z toho divodu, ze nemohly vypravéce, kteti z toho zili, zaplatit.
A pohadky, jejichz pivod, obsah a strukturu Ize vysledovat skutecné az do stfedovéku, ani nejsou
pro déti moc vhodné, protoze vypravéji o otazkach a vyzvach, které se déti vétsinou jesté moc
netykaji.

Podle ¢eho se pozna dobra pohadka a podle ceho je détem vybirat?

Nejsem pedagog. Ale idealné bude vhodna pohadka primérena véku a situaci. V pripadé déti to
budou témata maly a velky a odvaha, pozdéji pak mozna pratelstvi, s blizici se pubertou pak vice
a vice ,,sebetcta“. Pohadka s hezkymi obrazy je vhodna vzdy, i déti v matefskych skolach si ¢asto
vybiraji pohadky, které jsou pro né vlastné prilis slozité, ale v danou chvili jim délaji dobre. Usko-
dit pohadkou ¢lovék nemuze, pokud ji vypravi s dobrou vili vici posluchac¢tm, at jsou mladi
nebo stafi, at jsou v matetské skole nebo v hospici.

Je néjaka pohadka, ktera by se hodila k aktudlni situaci v Evropé?

Takovou otazku nemohu spolehlivé odpovédét, protoze pohadky pravé nejsou ,,aktudlni“ a mdd-
ni, prip. moralizujici aktualizace rusi jejich kouzlo. Ale mozna by se hodila jedna indianska po-
hadka, kterou vypravim uz v matetskych $kolach, ale také lidem, ktefi se odhodlavaji k naroc-
nému ukolu, jako je napf. vzdélani k pomoci v hospici. Mozna si musime jako Evropané nové
zvyknout na to, Ze jsou pfed nami znovu velké vyzvy, jakymi jsou nemoci, valka a zména klimatu
a ze jejich zvladnuti nemtzeme prenechat tém, ktefi plati za velké, mocné a chytré.

Jak netopyr ke kiidlim prisel

Kdyz svét byl jesté mlady, havran byl uz stary.

Byl stary a velky a silny a chytry, protoze toho hodné vidél.

Ale netopyr byl maly a Sedivy a plachy - tehdy jesté vypadal jako vSechny mysi.
Havran a netopyr byli pratelé.

Pak havran onemocnél, prepadla ho nemoc duchi.
Netopyr prfiSel za svym nemocnym pritelem.
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»Mohu ti néjak pomoci?“

,Ano,“ rekl havran, ,,muazes. Musi$ udélat vitr.

Velky vitr. Silny vitr.

Ten odvane nemoc duchi.”

»Ale ne,“ fekl netopyr, ,to neumim.

Jsem jen mald mys. A mala mys nezvladne udélat velky vitr!“
»Pak,” fekl havran, ,pak zemfu.“

»Ne,“ fekl netopyr, ,,ne! Zkusim to!*

A netopyr roztahl prsty, roztahl je vic a vic,

az se mu mezi prsty napnula ktize.

A natahoval a natahoval, natahoval a natahoval své ruce,
az se mu napnula kiize i mezi rukama a télem.

Napnula se jako plachta.

A netopyr zacal pohybovat prsty, pohyboval rukama,
nejprve pomalu, pak rychleji a rychleji.

A ptisel vitr. Velky vitr. Silny vitr.

Odfoukl tu prizracnou nemoc a havran se opét uzdravil.

»Dékuji ti, priteli,” fekl havran, ,,pomohl jsi mi.
A ted mas kridla. Naucéim té 1état.

Jako jediné ¢tyfnohé zvire budes 1état jako ptak!®

Ano, tak to bylo. A tak to také je.

(indianska pohadka neznamého ptivodu, kterou podle pribéhu Michaela Gemkowa upravil

Heinrich Dickerhoft)

Dékuji Ti za rozhovor!

koeditor Caritas et veritas
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Interview

Interview mit Heinrich Dickerhoff iiber Marchen

Jl Dr. Heinrich Dickerhoff (*1953) ist ein katholischer Theo-
loge, Historiker und Geschichtenerzahler. Seit seiner Kind-
heit ist er fasziniert von der Art und Weise, wie Menschen
ihr Leben in Geschichten verdichten, sowohl weltlichen als
auch religidésen. Von 1978-2018 arbeitete er an der grol3en
norddeutschen  Erwachsenenbildungseinrichtung, der
Katholischen Akademie Stapelfeld, als Dozent und spater als
padagogischer Leiter. Von 2002 bis 2012 war er aulerdem
Ehrenprasident der Europaischen Marchengesellschaft. Seit
den 1980er Jahren hat er mehrere Blicher zur Erfahrung-
stheologie veroffentlicht (z.B. Dass wir Zdrtlichkeit nicht go-
ttlos nennen. Zur Verséhnung von Glauben und Sexualitdt. Wiirzburg: Echter, 1992; Beten. Das
Leben zur Sprache bringen. Freiburg: Herder, 2011) und zur Interpretation von Marchen (z.B. Die
Suche nach dem verborgenen Schatz. Mit Mdrchen nach Gott fragen. Miinchen: Claudius Verlag,
2009) Seit 2019 ist er im Ruhestand, halt aber noch gelegentlich Vortrage.

Gehoren Mirchen und Wissenschaft zusammen? Bist du eher ein Wissenschaftler oder ein
Geschichtenerzihler? Sind Mérchen noch modern?

Mirchen und Wissenschaft gehoren nicht zusammen, weil Wissenschaften rational-reflektierend
zu verantworten sind und Mirchen wie alle Kunst eher intuitiv-vorrationale Erfahrung verdich-
tet. Aber beide sind Ausdruck menschlichen Bemiihens, die Welt zu verstehen. Oder, mérchen-
haft gesagt, sie gehoren nicht zusammen wie Pech und Schwefel, aufs engste verbunden, nicht wie
Feuer und Wasser, als unversohnliche Gegensétze, sondern wie Brot und Wein, als wunderbare
Ergidnzung, um das Leben zu schmecken. Und ich bin Wissenschaftler, wenn ich Strukturen und
Zusammenhinge analysiere, und Erzdhler, wenn ich erzédhle. Aber vor allem, als Theologe und
Historiker wie als Mdrchenerzihler, verstehe ich mich als Kiinstler. Ob ich das Markus-Evangeli-
um studieren oder das spatmittelalterliche Lebensgefiihl in Mitteleuropa oder ob ich ein Marchen
inwendig lerne, immer geht es mir darum, mich hineinzuverstehen und nicht wie von auflen tiber
dem Gegenstand zu stehen und ihn nach meinen Mafistiben zu bewerten. Und tiberlieferte Mér-
chen sind, wie alle wahre Poesie, zeitlos, denn wenn sie nicht etwas hitten, dass Menschen iiber
Generationen beriihrt, wiren sie lingst vergessen. Was aber unbedingt modern und aktuell sein
will, veraltet in kurzer Zeit und versinkt im Vergessen.
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Das Gute, Wahre und Schone... und Mirchen? Was ist das Erste, was dir dazu einfallt?

In den meisten Mérchen sind die Guten auch schon, es gibt wenige Ausnahmen, die aber am
Ende auch noch einmal aufgeldst werden. Schon die alten griechischen Philosophen meinten, das
Gute und das wahrhaft Schonheit seien identisch. Und nur das Gute ist auf Dauer wahr. Wahr ist
nicht, was passiert ist, wahr ist, was wir bewahren. Aldtheia, das Wort im griechischen Neuen Tes-
tament, das mit Wahrheit iibersetzt wird, bedeutet ganz wortlich: Das nicht zu Vergessende. Und
meine Erzdhllehrerin sagte immer: verbiirge dich fiir die Wahrheit der Mérchen, die du erzéhlst.
Darum erzéhle ich nur Méarchen, fiir deren Wahrheit ich biirge, die, wie ich finde, nicht vergessen
werden sollten.

Sind die Mirchen wahr? Welche Art von Wahrheit ist in Mérchen enthalten?

Also wahr, wie gerade gesagt, sind die Marchen nicht wie eine l6sbare Rechenaufgabe. Aber das
gilt fiir jede poetische Wahrheit, fiir Goethes Faust und Haseks Schwejk und Tolkiens Herr der
Ringe. Sie verdichten zahllose Lebenserfahrungen in einer Geschichte. Oder, wie Max Frisch
schrieb: Eine Erfahrung sucht eine Geschichte.

Welches Mirchen sollte ein Kind als erstes horen und warum?

Bei kleinen Kindern ist viel wichtiger, dass man ihnen erzihlt als was man ihnen erzéhlt. Die
Beziehung ist wichtiger als der Inhalt, die wichtigste Erfahrung ist, dass ein grofler Mensch sich
Zeit nimmt und mir erzahlt, und besonders schon ist das fur Kinder, wenn diese Geschichte nicht
aus einem Buch kommt, sondern ,,fiir mich® erfunden wird, also das Kind und den Erwachsenen
exklusiv verbindet. Wenn man ihnen dann auch tuiberlieferte Marchen erzahlt, so sind bis zum
Alter von sechs oder sieben Jahren vor allem die Marchen toll, die eine zentrale Erfahrung des
kleinen Kindes aufnehmen: wie kommen Kleine zurecht in einer Welt, in der die Grof3en die Ma-
cht haben. Viele typische Kindermarchen erzéhlen davon, wie die mutigen und gewitzten Kleinen
die eher dummen Groflen besiegen. Und eine sehr schone Variante dieser Machtumkehr ist, wie
die scheinbar schwachen Kleinen einen Grofen nicht iberwinden, sondern ihn rettet. Insgesamt
wollen Marchen alle Menschenkinder, kleine und grof3e, ermutigen.

Wie bist du zu den Mirchen gekommen? Was hast du dadurch gelernt? Mit welcher Mirchen-
figur hast du in deinem Leben eine Zeit lange gelebt?

Ich habe als Kind gar nicht so viele Marchen gehort oder gelesen, Astrid Lindgren, Karl May und
die griechischen und germanischen Sagen haben mich mehr fasziniert. Zu den Mérchen wirklich
gekommen bin ich, als ich zum ersten Mal eine professionelle Mérchenerzahlerin getroffen und
gehort habe. Was ich dann bei ihr und spater als selbstandig lernender Erzéhler gelernt habe,
war ein viel tieferes Verstandnis fiir die Macht der Sprache, fiir die Sprachbilder, aber auch fiir
den Klang. Das hat meinen Zugang auch zu biblischen und anderen Texttraditionen deutlich
verdndert, eben im oben genannten Sinne des Sich Hineinverstehens. Die Mérchenfiguren, in
denen ich mich besonders gefunden habe, sind vermutlich nicht sehr bekannt: Condla Rotschopf
aus Irland, der seinem Traum folgt und alles hinter sich ldsst. Maelduin, ebenfalls aus Irland,
der aufbricht zu einer Odyssee, um seinen Vater zu rachen, um mit der Vergangenheit abzu-
rechnen, und der auf einer langen Reise lernt, sich zu verséhnen mit dem Leben - aber das ist
eine abstrakte Beschreibung, die Marchenbilder sind viel starker. Und Konig Artus Neffe Gawain
aus den englischen Volkserzdhlungen, der lernt, was auch in meinem Miannerleben die grofiten
Herausforderungen waren: den richtigen Umgang mit Erfolg und - wichtiger noch - Versagen,
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und die richtige Zuriick-Haltung gegeniiber den Frauen und all denen, die zunédchast vom Le-
ben in eine schwichere Position gebracht scheinen. Dabei sind diese Figuren nicht moralische
Vorbilder, sondern Spiegelbilder, in denen ich etwas von mir erkennen, nicht auf einer dufleren
biografischen, sondern auf einer inneren ,,seelischen Ebene.

Was wire die Welt ohne Mirchen? Warum wurden sie geschaffen?

Nun, Mirchen wurden nicht geschaffen, sie fallen uns ein. Wie die Traume. Und eine Welt ohne
Marchen wire fiir mich wie eine Welt ohne Poesie, ohne Musik, ohne Wein, ohne Freude an der
zwecklosen Schonheit. Trost-los.

Es gehort zu den Mirchen, dass das Gute immer iiber das Bose triumphiert. Ist das wirklich
wahr?

Wahr ist zumindest der uralte und unvergessen Wunsch, dass das Bose nicht das letzte Wort be-
hilt, dass Gewalt und Unrecht zwar viele Menschen um ihr Leben bringen kdnnen, aber nicht auf
Dauer die Welt beherrschen. ,,Putin darf nicht siegen®, ist eine aktuelle Variante dieses Wunsches.
Ob der Wunsch wahr ist oder nur eine schone Illusion, wird sich zeigen, wenn die Lebensmittel
noch teurer werden und die Wohnzimmer kalter. Auch die Marchen erzihlen nie, dass uns der
Sieg des Guten in den Schof féllt. Es sind lange Wege, die dorthin fithren. Fiihren kdnnen.

Und was bedeutet das fiir das Leben? Warum werden iiberhaupt Mirchen erzdhlt?

Mirchen sind Ermutigung, nicht Erziehung. Empowerment, wiirden wir vielleicht modern sagen.
»1rau dich zu leben. Mach dich auf den Weg. Es konnte gut gehen. Gewiss gibt es viele Gefahren.
Aber geh los, du wirst dich wundern, welche Gefahrten dir zur Seite stehen werden. Und glaube
daran: Du bist erwiinscht. Du wirst erwartet. Nichts davon ist wissenschaftlich zu beweisen.
Aber sich fiir diese Perspektive zu entscheiden, verdndert das Leben. Alles kann sich éndern,
sagen die Mérchen wie alle Wundergeschichten. Sogar Du kannst dich @ndern!

Ebenso wird behauptet, dass Médrchen nur etwas fiir Kinder sind. Ist das wirklich so?

Gewiss nicht. In der Vormoderne waren — wie heute noch im Orient - Kinder auch gar nicht das
Zielpublikum der professionellen Erzéhler, schon deshalb nicht, weil Kinder die Erzéhler, die
davon lebten, nicht entlohnen konnten. Und die Marchen, deren Wurzeln, Inhalte und Struktur
wirklich bis ins Mittelalter nachverfolgt werden konnen, sind fiir Kinder kaum geeignet, weil sie
von Fragen und Herausforderungen handeln, die Kinder meist noch nicht haben.

Woran erkennt man ein gutes Mirchen im Hinblick auf die Eignung seiner Erzidhlung fiir
Kinder? Wie wihlt man ein passendes Mirchen aus?

Ich bin kein Pddagoge. Doch idealerweise dreht sich ein passendes Mérchen um eine altersgeméfle
oder situationsangemessene Frage. Bei Kindern ist das wohl erst Klein und Grofd und Mut, spater
dann vielleicht Freundschaft, mit der Vorpubertit dann mehr und mehr ,,Selbstwerdung®. Aber
ein Mérchen mit schonen Bildern passt immer, selbst Kindergartenkinder holen sich auch eigent-
lich fiir diese Altersstufe zu komplexen Mirchen oft das, was ihnen gerade gut tut. Und schaden
kann man eigentlich nie mit einem Marchen, wenn man es erzahlt mit tiefem Wohlwollen fiir die
Zuhorenden, ob jung oder alt, ob ge im Kindergarten oder im Hospiz.
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Was ist deiner Meinung nach das aktuelle Mirchen der Gegenwart in Europa?

Die Frage kann ich nicht verlésslich beantworten, weil Mérchen gerade nicht ,,aktuell sind und
eine modische oder moralisierende Aktualisierung ihren Zauber zerstort. Aber vielleicht wire
ein kleines Indianermédrchen passend, dass ich schon im Kindergarten erzihle, aber auch bei
Menschen, die sich auf eine herausfordernde Aufgabe einlassen wie etwa die Ausbildung zur Hos-
pizhelferin. Vielleicht miissen wir Europder ganz neu daran gewohnen, dass wir heftig herausge-
fordert sind durch Seuche, Krieg und Klimawandel, und dass wir die Bewaltigung nicht denen
iberlassen konnen, die als grof3 und méchtig und klug gelten:

Wie Fledermaus Fliigel bekam Als die Welt noch jung war, da war Rabe schon alt. Alt war er, und
grof$ und mdchtig und klug, denn er hatte viel gesehen. Fledermaus aber war klein und grau und
scheu - damals war er noch wie alle Mduse. Doch Rabe und Fledermaus waren Freunde.

Dann wurde Rabe krank, die Geisterkrankheit kam iiber ihn. Fledermaus ging zu seinem kranken
Freund. ,,Kann ich etwas tun, um dir zu helfen? ,Ja,“ sagte Rabe, ,das kannst du. Du musst
einen Wind machen. Einen groffen Wind. Einen mdchtigen Wind. Der wird die Geisterkrankheit
fortwehen.“- , Ach nein’, sagte Fledermaus, ,,das kann ich nicht.

Ich bin nur eine kleine Maus. Ich kann keinen groffen Wind machen!“ - ,,Dann,“ sagte Rabe, ,dann
werde ich sterben.” - ,Nein,“ sagte Fledermaus ,,Nein! Ich werde tun, was getan werden muss!“
Und Fledermaus spreizte seine Finger, spreizte und spreizte sie, da dehnte sich die Haut zwischen
seinen Fingern. Und er reckte und streckte sich, reckte und streckte seine Arme, da dehnte sich die
Haut zwischen seinen Armen und seinem Korper, dehnte sich wie ein Segel. Und Fledermaus bewegte
seine Finger, bewegte seine Arme, bewegte sie erst langsam, dann schneller und immer schneller. Und
da kam Wind. Ein grofSer Wind. Ein mdchtiger Wind. Der hat die Geisterkrankheit fortgeweht. Und
Rabe wurde wieder gesund.

»~Danke, mein Freund®, sagte Rabe, ,,du hast mir geholfen. Und nun hast du Fliigel. Ich werde dich
das Fliegen lehren. Als das einzige Tier mit vier Beinen wirst du fliegen wie ein Vogel!*

Ja, so war das. Und so ist das.

(Indianermdrchen unbekannter Herkunft, Erzahlbearbeitung Heinrich Dickerhoft nach einer
Vorlage von Michael Gemkow)

Vielen Dank fiir das Gesprich!

Mitherausgeber von Caritas et Veritas
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LVysadou a kouzlem krdsy je ziskavat srdce.”

~Krdsa ma tu silu a schopnost,
Ze do lidskych srdci vndsi mir.“

»Pani krdsy, moci a silo mého chorého srdce, nyni
bys méla obratit zraky své vznesenosti na mne,
svého jatého rytite, ktery ocekdva takové dobrodruzstvi.”

(Miguel de Cervantes — Diimyslny rytit Don Quijote de la Mancha)

Abstrakt:

Clanek rozsifuje stavajici literarni interpretace Cervantesova dona Quijota (vyklad postavy
jako symbolu a jako prvniho existencidlniho hrdiny svétové literatury) o filozoficko-antropo-
logicky (zejména fenomenologicky) a teologicky vyklad. Text se zabyva estetickou, etickou
a nabozenskou reflexi postavy dona Quijota prizmatem nového ,Cteni” romanu a jejiho pro-
tagonisty v duchu katolické interpretacni linie a fenoménu krasy. Interpretace dona Quijota
jako rytire, svétce a blazna je zamérena na perspektivu uskutecriovani jeho,via pulchritudinis”
(cesty krasy). Jako poutnik za Krasou je hledan zejména skrze aplikaci teologie krasy Hanse
Urse von Balthasara. Autorka dospiva k pojeti dona Quijota jako rytife krasy, jehoz laska k Dul-
cineji je analogii vztahu duse k Bohu, prameni veskeré harmonie a krasy. Text pfinasi argu-
mentaci podporujici tento vyklad. Svédci o krase Zivota proménovaného laskou a svobodou
a vytvarejiciho most k transcendenci. Don Quijote se stava skute¢nym patronem katolického
literarniho dédictvi a autorka ¢lanku jej doporucuje ,Cist” optikou krasna.

Klicova slova:
Don Quijote, katolicismus, fenomenologie, transcendentilie, krasa, teologie krasy, Hans Urs
von Balthasar, Dulcinea, via pulchritudinis (cesta krasy)

Zivou silu zapadni tradice predstavuje kiestansky platonismus, jehoz ustiednim prvkem je krasa.
Clovék je zrozen k tomu, aby usiloval o dobro, poznaval pravdu a ve zvazoval prizmatem krasy,
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jez privadi ¢lovéka k Bohu. Jednd se o pojeti ¢lovéka a kosmu usporadaného krasou a smétujici-
ho ke krase. Chapani lidského zivota jako pouti za krasou a zasadni konvertibilita pravdy, dobra
a krasy v krasu se stava zakladnim ubéznikem naseho hledani postavy dona Quijota a jejiho po-
selstvi pro clovéka 21. stoleti. Dulezitost znovunastoleni krasy jako transcendentalie a pojeti Kra-
sy jako cesty k Pravdé oteviraji prostor pro filozofické a teologické diskuze o prohloubeni védomi
ptibuznosti filozofie, nabozenstvi a uméni. Teoretické zazemi pro nové ¢teni véhlasného Cervan-
tesova romanu Dumyslny rytit Don Quijote de la Mancha prizmatem postavy dona Quijota jako
poutnika za Krasou nam poskytla studie ]J. M. Wilsona The Visions of the Soal: Truth, Goodness
and Beauty in the Western Tradition (2017) a studie M. J. McGratha Don Quijote and Catholicism
(2020). Zakladni soutadnice pro filozoficko-antropologicky a teologicky vyklad postavy dona
Quijota a pro jeji estetickou a etickou reflexi nachazime v odkazu filozoft tomistické inspirace -
katolického filozofa J. Maritaina (1882-1973) a katolického teologa, teologa krasy, H. U. von Bal-
thasara (1905-1988). Literarni interpretace jsou zaméfeny na symbolicky a existencialni vyklad
hlavni postavy (M. de Unamuno, S. Kierkegaard, V. Cerny) a déle na jeji vyklad fenomenologicky
(M. Heidegger, J. Ortega y Gasset, A. Mickiinas).

Pro clovéka tekuté informacni spole¢nosti 21. stoleti, preferujici instrumentalni a utilitarni hod-
noty, jiz krasa neni tim, co byvala. VSechno povrchni a instantni pochopeni véci je zbaveno krasy,
jez magnetizuje a znovu pritahuje. Krasa se ztraci v subjektivnim a bezvyznamném vnimani, jen
stézi pripominajicim jeji nékdejsi existenci jako transcendentalie na urovni dobra a pravdy. Diky
krestanstvi si vztahové transcendentalie (ontologicka pravda, dobro a krasa) uchovavaji svoji kon-
tinudlni pozici, krasa je vSak povazovana za transcendentalii nejméné uchopitelnou a v dtsledku
toho spise okrajovou. Krase je potieba vratit jeji Cestné misto nejen v krestanské teologii. Ve 20.
stoleti se tohoto tikolu chopil Hans Urs von Balthasar, ktery ucinil z krasy prvni transcendentalii.
Tato vyzva se stala nasi inspiraci pro reflexi postavy dona Quijota ze zcela nové perspektivy: z hle-
diska interpretace jeho cesty za Krasou.

Umeéni vyslovuje a ztélesnuje Svét, odpovida na zakladni filozofické a ndbozenské otazky. Po-
vzbuzuje Zizen po Bohu, muze predavat poselstvi. Velka umélecka dila se objevuji v d¢jinach lid-
stva jako nevysvétlitelny zazrak. Zajem o filozofickou a nabozenskou dimenzi literatury vyustil
v predstavovani témat kiestanské teologie prostfednictvim velkych dél svétové literatury. Litera-
tura a teologie se zde sbihaji, byt reprezentuji odlisné ptistupy k pravdeé. V pripadé literatury je
tento pristup zprostfedkovan imaginativné, v teologii je pfimo zjeven v Pismu. Teologicka cetba
literatury se stava soucasti teologické antropologie.!

Hodnota autonomnich literarnich texti pro teologii a cirkev byla potvrzena 2. vatikanskym konci-
lem: ,Rovnéz literatura a uméni jsou svym zptsobem velmi dulezité pro zivot cirkve. Snazi se vy-
jadrit vlastni podstatu clovéka, jeho problémy a zkusenosti ziskané usilim o poznani a zdokonaleni
sebe i svéta; chtéji odhalit jeho postaveni v déjinach a ve vesmiru, osvétlit jeho bidu i radosti, potfeby
i schopnosti a nastinit lepsi udél cloveka. Tak jsou s to povznaset lidsky Zivot, ktery vyjadiuji mnoha
riznymi formami podle riznosti dob a zemi“ (Gaudium et Spes, 1965).? Papez Jan Pavel II. hlasal
potiebu znovunalezeni hodnoty krasy a uméleckych dél v katolické cirkvi. Dle V. Blazek Inové svym

1  Jan Hojda, ‘Teologicka cetba literatury — cesta viry k clovéku’, Communio, Teologie a uméni 73, ¢. 4 (2014): 61-69.
2 ‘Soulad kultury a civilizace s kiestanskou civilizaci, Gaudium et Spes, ¢ast druha, kapitola 2, ¢l. 62 (1965) citovano 27. kvétna 2022,
https://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19651207_gaudium-et-spes_cs.html.
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Listem umélciim (1999) zacal psat zcela novou kapitolu vztahu cirkve a uméni.’?

Hermeneutikou velkych literarnich dél byli vyznamné inspirovani napt. teologové Romano Guar-
dini (1885-1968) a Hans Urs von Balthasar (1905-1988). Z ¢eskych teologti uvedme napt. Karla
Vranu (1925-2004) a Tomase Spidlika (1919-2010). Kfestanska literatura je vnimana jako nedil-
na soucast evangeliza¢niho procesu.

O cesté krasy (via pulchritudinis) a jejim vyuziti pfi hlasani evangelia hovotil papez Pavel VI, Jan
Pavel II. i jeho nastupci Benedikt XVI. a papez Frantisek. Na zavér 2. vatikanského ekumenického
koncilu Pavel VI. adresoval umélcim dokument pod nazvem Poselstvi (1965): ,,Svét, ve kterém zi-
jeme, potrebuje krasu, aby nepropadl beznadéji“ (Enchiridion Vaticanum, 1965).* Papez Jan Pavel
I1. vyzyva umélce ke ,krése, ktera zachranuje® (List umélciim, 1999).° Via pulchritudinis je ndzev
zavérecného dokumentu plenarniho snému Papezské rady pro kulturu z roku 2006.° Papez Be-
nedikt XVI. oznacuje v tomto dokumentu cestu krasy jako privilegovanou cestu pro evangelizaci
a dialog. Papez Frantisek se ve své exhortaci Evangelii Gaudium (2013) odvolava na vétu papeze
Benedikta XVTI. o cesté krasy jako dtilezité soucasti evangelizace: ,,Zvéstovat Krista znamena uka-
zovat, ze vérit v néj a nasledovat jej neni jenom pravdiva a spravedliva véc, ale také véc krasna, jez
je schopna naplnit zivot novym jasem a hlubokou radosti i uprostfed zkousek®” Umélce nazval
papez Pavel VI. v roce 1965 lidmi, ,,ktefi jsou uchvaceni krasou a pracuji pro ni‘, papez Jan Pavel
I1. v roce 1999 ,,genialnimi tviirci krasy®, papez Benedikt XVI. v roce 2009 ,,strazci krasy“ a papez
FrantiSek v roce 2020 ,,témi, skrze néz chapeme krasu evangelia“®

Fenomén krasy je v déjinach svéta pritomen od samotného pocatku stvoreni. Krasa vuméni pied-
stavuje duchovni cestu ¢lovéka k Bohu. Podle Tomase Spidlika muze uméni, které tvori krasno,
zastavat ulohu sjednoceni veskerého lidského poznani.® Literatura mize hrat zvlastni roli v tom,
ze nas k prijimani krasy pfimo vede.

Jeden z nejpresvédcivéjich soucasnych vykladti metafyziky umeéni a krasy nalézame v Mari-
tainové filozofii uméni a krasy. Jacques Maritain podal moderni vyklad myslenky sv. Tomase
Akvinského o krase jako species (forma) a lumen (zare). Ve svém dile Uméni a scholastika definu-
je krasu jako ,,zareni formy, jiskfeni inteligence na hmoté duchem rozvrzené. Inteligence se raduje
z krasna, protoze v ném se nachazi i poznava, a prechazi ve styk se svym vlastnim svétlem™'* Podle
J. Maritaina definovat krasno zari formy znamena definovat je soucasné zafi mystéria a ,,vyzafro-
vanim vsech sjednocenych transcendentalii“!' Krasa v jeho pojeti nabyva plné existencidlniho

3 Veronika Blazek Itovd, V uZasu pred Bozi krdsou (Vztah Boziho zjeveni a lidské zkuSenosti krdsy jako vyzva pro ndbozZenskou edukaci)
(Brno: Centrum pro studium demokracie a kultury, 2021), 121.

4 Pavel VL, Enchiridion Vaticanum, I, 305. Poselstvi adresované umélcim papezem Pavlem VI. v zdvéru Druhého vatikdnského
ekumenického koncilu, 8. prosince 1965, I, 305.

5  Zdenék Ambroz Eminger a Jan Pavel IL., Teologie a kultura, ,List papeze Jana Pavla II. umélcany;, ¢l. 4 (4. duben 1999) (Svitavy: Trinitas,
2008), 107.

6  The ,Via Pulchritudinis“: Privileged Pathway for Evangelisation and Dialogue, concluding document of the plenary assembly 2006,
citovdno dne 27. kvétna 2022, https://www.vatican.va/roman_curia/pontifical_councils/cultr/documents/rc_pc_cultr_doc_20060327_
plenary-assembly_final-document_en.html.

7  Papez FrantiSek, Evangelii Gaudium: Apostolskd exhortace a hldsdni evangelia v souc¢asném svété (Praha: Paulinky, 2014), ¢l. 167 (106-
107).

8  Papez FrantiSek, Skrze umélce chdpeme krdsu evangelia, Proglas.cz, citovano dne 27. kvétna 2022, https://zpravy.proglas.cz/udalosti/
papez-frantisek-skrze-umelce-chapeme-krasu-evangelia/.

9  Tomas Spidlik, ‘Uméni sjednoti svét, in Sbornik Katolické teologické fakulty, svazek VII., (Praha: Univerzita Karlova v Praze, nakladatelstvi
Karolinum, 2005), 365.

10 Jacques Maritain, Uméni a scholastika (Olomouc: Knihovna Filosofické revue, 1933), 28.

11 Maritain, Uméni a scholastika, 32-33.
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rozméru jako skutecnost dana smysltim, jako pritahovani mysli k vinimani byti a pravdy a nakonec
k chapani krasy jako principu uspotradani veskeré skute¢nosti jako celku.'? J. Maritain konstatuje,
ze ,krasno je v podstaté oblazujici. Proto uz samotnou svou povahou vzbuzuje touhu a zanécuje
lasku, kdezto pravda jako takova toliko osvétluje®"

Na Maritaintv vyklad myslenek sv. Tomase Akvinského navazuje Hans Urs von Balthasar. Ve své
teologické estetice pouziva vyrazy ,,forma“ (Gestalt) a ,,zare” ¢i ,,jas“ (Glanz) a z krasy ¢ini prvni
transcendentalii, prvni mezi rovnymi."* Jeho cilem bylo ,,rozvinout kfestanskou teologii ve svétle
treti transcendentalie: ,viditelnost pravdy a dobra dovrsit diky krase“!* Ve svém dile Herrlichkeit
Balthasar uvadi: ,, Jako posledni transcendentalie strezi a zapecetuje krasa ty ostatni: zadna pravda
ani dobro neni navéky bez zare milosti toho, co je dano zdarma. Také kiestanstvi, které se pod
vlivem modernity upsalo pouhé pravdé (vira jako systém spravnych vyrokt) nebo jen pouhému
dobru (vira jako to nejuzite¢néjsi a nejprospésnéjsi subjektu), by bylo svrzeno dolt z vlastnich
vysin. Ale kdyz svétci opfeli svoje byti o Bozi nadheru, byli vzdy ochranci krasy“.'® V Balthasarové
dile predstavuje krasa ,,prvni a posledni slovo teologie®“.!” Podle Tomase Ulricha usiluje Balthasar
jako ,teolog slavy Bozi“ o opétovné spojeni teologie a krasy (,teolog krasy®), aby na trinitarnim
puvodu Kristovy kenose (Kristova vtéleni a ukfizovani) znovu poukazal na drama clovéka, na
stvoreni a vykoupeni z nezmérné velkomyslnosti Bozi, na drama od vécnosti inscenované v diva-
dle svéta.'® Nejvyssi archetypalni krasou je pro Balthasara skute¢nost, Ze Btih se zjevuje v déjinach
a stal se clovékem. Objektivizujicim méfitkem vnimani Bozské nadhery byla pro ného jedinecna
a neopakovatelna skutecnost zjeveni slavy Bozi v Jezisi Kristu. Z tohoto stfedu vyzaruje krasa od
zacatku (alfa) do konce (omega) — Bozi syn je estetickym modelem veskeré krasy.”

Balthasarova teologicka estetika prinasi teologicky poucenou fenomenologii uméleckého dila.
Tento fenomenologicky pristup souzni s Balthasarovou vid¢i analogii mezi Kristem (jako nej-
vys$$i formou) a uméleckym dilem. Heideggerovo zasadni dotazovani o ptivodu uméleckého dila
zodpovida Balthasar ontologicky a christologicky skrze svoje pojeti formy. Heideggerovu filozofii
byti zasadné prekonava a propujcuje estetice nezastupitelnou ulohu v ramci metafyziky. Svoji filo-
zofii smyslu byti stavi na metafyzice transcendentalniho zazitku Herrlichkeit, protoze Byti a jeve-
ni Byti tvofi jednotu a pravdu.’ Clovéku se smysl jeho existence ¢aste¢né otevird v zazitku Herr-
lichkeit, v zazitku setkani s prekypujicim Bytim, s Laskou. Toma$ Ulrich oznacuje Balthasarovu
pozoruhodnou filozofii ,.filozofii krasy byti®, ktera v sobé spojuje rovinu estetickou a teologickou.
Balthasar vymezuje svoji teologickou estetiku jako nalezeni vztahu mezi formou a jasem. For-
ma naznacuje, ze krasa ma téz svij materialni princip, zatimco jas krasy je vyjadfenim Boziho
tajemstvi.?! Uhelnym kamenem Balthasarovy filozoficko-esteticko-teologické tvorby se stal tvar,
podoba, postava. Nebot tvar, postavu lze obejit a nazirat ze vS§ech moznych stran - pokazdé jinak,
ale presto jde o stejny objekt.”” Balthasar argumentuje ,,neoddélitelnosti formy“ v kazdém aktu

12 James Matthew Wilson, The Visions of the Soal: Truth, Goodness and Beauty in the Western Tradition (New York, Washington: The
Catholic University of America Press, 2017), 176.

13 Maritain, Uménfi a scholastika, 30.

14 Tomas$ Ulrich, ‘Pulchrum, bonum, verum v dile Hanse Urse von Balthasara’ (Ph.D., Masarykova univerzita, 2017), 7.

15 Tomas Ulrich, ‘Misto filozofie v dile Hanse Urse von Balthasara k 110. vyro¢i jeho narozent, Studia Philosophica 62, ¢. 1 (2015): 131.

16 Hans Urs von Balthasar, Herrlichkeit. Eine theologische Aesthetic, Bd I11/1, (Einsiedeln, 1988), 39.

17 Stephan van Erp, The Art of Theology. Hans Urs von Balthasar’s Theological Aesthetics and the Foundation of Faith (Leuven: Peeters,
2004), 55.

18 Elio Guerriero, Hans Urs von Balthasar. Eine monographie, (1. Aufl.) (Freiburg: Johannes Verlag Einsiedeln, 1993), 10-13.

19 Ulrich, ‘Pulchrum, bonum, verum v dile Hanse Urse von Balthasara, 35.

20 Ulrich, ‘Pulchrum, bonum, verum v dile Hanse Urse von Balthasara, 146.

21 Blazek Inova, V iiZasu pred Bozi krdsou,162.

22 Ulrich, Misto filozofie v dile Hanse Urse von Balthasara k 110. vyroci jeho narozent, 129.
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poznani a dale tvrdi, ze kazdy prvek zivota ma byt ,,podfizen formé clovéka® Svij $ir$i zamér
ilustruje tvrzenim, ze ,,byt kiestanem je pravé forma®, takze vidime totoznost mezi smyslem a in-
tegritou zivota a jeho formou. Chudy Zivot bude postradat formu pravé proto, Ze mu chybi byti
a ontologicka dobrota.”

Balthasarova teologie byla prosycena literaturou. Vyzyval k tomu, aby literarni texty byly cha-
pany holisticky a zasazeny do $irsiho teodramatického kontextu dramatu mezi nebem a zemi.*
Postavou dona Quijota se Balthasar zabyva ve svém dile Herrlichkeit v kapitole ,,Estetika trans-
cendentalniho soudu® Jeho pojeti dona Quijota jako Kristova rytife, svatého blazna, neptedsta-
vuje novum ve stavajicich interpretacnich liniich. V¢lenuje vSak postavu rytife pevné a trvale do
fimskokatolické perspektivy vyzkumu teologicko-filozofické estetiky. Don Quijote se stava sku-
tecnym patronem katolického literarniho dédictvi, jez Balthasar doporucuje ¢ist optikou krasna.”

Roman Dimysiny rytit Don Quijote de la Mancha je dilem primarné nabozenskym, zpracovanym
Cervantesovym stylem ironie, satiry a literarniho multiperspektivismu. Vira dilem prostupuje
stejné jako Spanélskem té doby, kiestanské perspektiva dila je zcela nezpochybnitelnd. Postava
dona Quijota je neoddélitelna od uceni katolické cirkve. Franco Riva nazyva Quijota ,velmi kfes-
tanskym synem velmi katolického Spanélska“?® Ve shodé s Balthasarem povazuje dona Quijota
za nejcelistvéjsi postavu ze vSech postav kiestanské literatury.”” V okamziku, kdy Alonzo Quijano
prijima identitu dona Quijota, poc¢ina jeho cesta k hlubokému sebeuvédoméni v Bohu.

Nebyvaly zdjem o roman a jeho hlavniho hrdinu z pera spisovateld, filozoft, teologt a literar-
nich kritika prakticky jiz od dob prvniho vydani dila az do soucasnosti vyustuje ve dvé zakladni
interpretacni linie — erasmovské a katolické ¢teni romanu (vedle spiSe okrajového ateistického
a krypto-judaistického vykladu). Michael J. McGrath v jedné z nejnovéjsich studii Don Quixote
and Catholicism (2020) konstatuje prevladajici interpretaci v kontextu duchovniho odkazu dila
Erasma Rotterdamského (Carlos Fuentes, Américo Castro, Marcel Bataillon, Alban Forcione,
Henry Higuera aj.).® Autor v romanu spatiuje velké katolické dilo, neoddélitelné od uceni kato-
lické cirkve a pevné odrazejici zasady katolické teologie. Cervantes se jako opravdovy renesanc¢ni
katolik angazoval v nabozenskych otdzkach, erasmovsky vliv v§ak nelze vyloucit (zejména v usili
o zvnitfnéni viry). Jeho vira presto ziistava podle McGratha ve shodé s u¢enim katolické cirkve
a dilo pak produktem spirituality protireformace, odrazejici rozmanitost rané novovékého katoli-
cismu. Jeho kritika duchovenstva je evokaci kritického hlasu sv. Terezie z Avily na adresu malého
procenta kléru.” Cervantes ironizuje vnéjsi cirkevni obfadnictvi, odmita cirkevni pokrytce, dog-
matismus a pompu.” Jeho satiricky zamér a ironie se v§ak snoubi s hlubokou uctou ke katolici-
smu a jeho uceni. McGrathiiv vycet autorti interpretujicich dilo ve svétle katolické viry (Helmut
Hatzfeld, José Antonio Lopez Calle, Ken Colston, Joseph Ricapito, Sean Fitzpatrick, S. Mufioz

23 Ulrich, Misto filozofie v dile Hanse Urse von Balthasara k 110. vyroci jeho narozent, 131.

24 Edward T. Oakes SJ a David Moss (ed.), The Cambridge Companion to Hans Urs von Balthasar (Cambridge: Cambridge University Press,
2004), 221.

25 Eric J. Ziolkowski, The Sanctification of Don Quixote: From Hidalgo to Priest (Pennsylvania, The Pennsylvania State University Press,
1991), 212.

26 Franco Riva, ‘Fame, Etica, Utopia: Icone Del Don Chisciotte} Rivista di Filosofia Neo-Scholastica 109, ¢. 2 (2017): 349.

27 Riva, ‘Fame, Etica, Utopia: Icone Del Don Chisciotte} 356.

28 Michael . McGrath, Don Quixote and Catholicism (West Lafayette: Purdue University Press, 2020), 3.

29 Helena Zbudilova, Hleddni (nejen) $panélské identity (Reflexe ptinosu Miguela de Unamuna a svaté Terezie od JeZise pro filozofii Zivota
a filozofii ndbozenstvi v obdobi globalizace) (Praha: Vysehrad, 2016).

30 Vaclav Cerny, Tvorba a osobnost II (Cervantes a jeho don Quijote) (Praha: Odeon, 1993), 27.
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Iglesias, Miguel de Unamuno, Maria Zambrano) obohacujeme jesté o Hanse Urse von Balthasara
a Ortegu y Gasseta, na které v nasledujicim textu tézZ odkazujeme.

Kazdy ¢tenaf vymezuje chapani sebe sama ve zptsobu, jakym roman c¢te a jak vnima postavu
dona Quijota. Cervantes nechava interpretaci na ¢tenarové vnimani subjektivni reality. Mistrov-
sky rozbiji ¢tenarské perspektivy, davaje vyznit polyfonii romanu - s mnoha hlasy, mnoha pravda-
mi, které nejsou ni¢im jinym nez subjektivnimi nazory. Jedinou konstantou vztahu mezi hlavnim
protagonistou romanu donem Quijotem a jeho sluhou a pritelem Sancho Panzou je od zacatku
do konce romanu katolicismus. Katolictvi je od poc¢atku nastaveno jako zékladni linie jejich roz-
vijejictho se vztahu.* Oba jsou muzi viry, ktefi svij zivot a osud neustale svéfuji do Bozi ochrany.
Quijote je hrdinou nezdolné sily kfestanského optimismu. V zavéru romanu se obraci k plnosti
filozoficky chapaného katolického realismu. Ilustruje to i Quijotova touha zemfit zptisobem pre-
depsanym katolickou cirkvi (vyznani hticha a ptijeti Téla Kristova pred smrti).**

Zakladem katolicity romanu je Cervantesova cilena obrana individudlni svobody, jez se proli-
na celym dilem a spolu s fenoménem lasky predstavuje hlavni témata romanu. Smér Quijotovy
pouti za krasou urcuji laska a svoboda. V$echny postavy romanu jsou zkouseny svou vlastni mi-
rou svobody a lasky. Hledani pravdy se stava hledanim Boha. Autor cilené otfasa ¢tenarovymi
predstavami o pravdé a krestanstvi, kdyz tyto zaclenuje do kontextu pojmi, jako jsou rozum,
blaznovstvi, rytifstvi. Katolicismus v mnoha ohledech inspiroval Cervantesiv svét, byl ustfednim
prvkem jeho zivota i jeho imaginativniho vypravéni. Originalitu a pravdivost tohoto uméleckého
dila vyjadril Elie Faure nasledujicimi slovy: ,,Kdo znal Cervantesa, mohl nepoznat Dona Quijota,
ale kdo zna Dona Quijota (kdo zna Bozi dilo), zna i Cervantese (zna i Boha)“.**

V pribéhu staleti se don Quijote interpretoval: klasicky, romanticky, realisticky, freudisticky, teo-
logicky, existencionalisticky, postmoderné. Tento roman je opravdu prvnim romanem modernim
i postmodernim. Jak uvadi Jifi Penas, modernim je svym zobrazenim ¢lovéka a jeho udélu a post-
modernim svym zplisobem vypravéni, jeho otevienosti, kontextualnosti, autorskou hravosti. Je
vném porad co objevovat, interpretovat, bavit se tim a zasnout.* Literarni interpretace sleduji cha-
pani dona Quijota jako hrdiny, svétce nebo blazna. Vedle symbolického a existencialniho vykladu
(M. de Unamuno, S. Kierkegaard, V. Cerny aj.), pojimajiciho postavu dona Quijota jako prvniho
existencialniho hrdinu svétové literatury, se objevuje vyklad fenomenologicky (M. Heidegger,
H. U. von Balthasar, J. Ortega y Gasset, A. Mickiinas, R. L. Milles aj.). Fenomenologicky pfistup
poskytuje pro zkoumani vyznamu dona Quijota obzvlast vhodny uhel pohledu, nebot zpodobeni
povahy a fungovani védomi postav je jednim z hlavnich zamért Cervantesova originalniho roma-
nového stylu, utvarejiciho postavu jako jedine¢nou individualitu, jeZ neni ani archetypem, ani ty-
pizovanou postavou ¢i karikaturou.” Podle J. Ortegy y Gasseta se fenomenologicka souvztaznost
vnimajiciho a toho, co je vhimano (,,J4 jsem ja a moje okolnosti®), plné realizuje v Cervantesové

31 McGrath, Don Quixote and Catholicism, 65.

32 Joseph Pearce, ‘Don Quixote in a Nutshell’, Crisis magazine (A Voice for the Faithful Catholic Laity), aktualizovdno 1. ledna 2022,
citovano 28. kvétna 2022, https://www.crisismagazine.com/2022/don-quixote-in-a-nutshell.

33  Elie Faure, Déjiny uméni V. - Duch tvarii (Praha: Aventinum, 1928), 157.

34 Jifi Pefidz, ‘Cervantes s rukou v nebi: 400 let, Lidové noviny, 27. dubna 2016, citovdno 28. kvétna 2022, https://www.pressreader.com/
czech-republic/lidove-noviny/20160427/281694023968292.

35 Katarina Korbovd, ‘Don Quijote a Sancho Panza, in Svét Dona Quijota, ed. Jaroslava Mare§ové a kol. (Praha: Univerzita Karlova,
Karolinum, 2018), 159.
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romanu. Ortega y Gasset chape Cervantestv styl jako fenomenologicky navrat ke zkusenosti.*
Don Quijote vzbuzuje v ¢tenari citovou odezvu - esteticky cit a intelektudlni odezvu - esteticky
soud, charakteristicky pro vidéni krasna. Postava vyjadfuje vlastnosti své duse, jez se vyznacuje
harmonii uslechtilého, dobrého a svobodného Zivota, bohatého na idealy. Lidsky Zivot ztélesnény
ve formé. Umélecka krasa dona Quijota je nadherou rytifskych hodnot v praxi.”

Hrdina se narodil v momenté, kdy se rozhodl vyrazit za dobrodruzstvim. Alonzo Quijano abso-
lutni virou uvéfil v moznost lasky, dobra a pravdy a vydal se je uskutecniovat. Opustil sviij dim,
aby ziskal pravou spasu. Stava se rytifem, novou identitu ziskava, kdyz si tviiréim gestem zvoli své
nové jméno — don Quijote.”® Jako vasnivy ¢tenar rytirskych romant zaménuje realitu s literarni
fikci, nachazeje v textech téchto knih branu do svéta nekonecnych moznosti. Jeho Zivot se stava
zitou literaturou. Podle M. Foucaulta se jeho cesta stava hleddanim analogii mezi rytifskymi roma-
ny a svétem.”

Cervantes zaclenuje do romanu veskery kiestansky vyznam rytifskych knih. Don Quijote je zté-
lesnénim nadosobniho mravniho zakona vychazejiciho z Desatera a hodnot a ctnosti rytifského
kodexu. Nejvétsi ctnosti rytife je jeho vile nachazejici svij vyraz v ¢inu a mravni heroismus
projevujici se zejména mravni Cistotou a $lechetnosti. Quijotovo rytifské evangelium znamena
prokazovat kazdému dobro a nikomu zlo. Je opravdovym rytifem, ktery své kopi drzi ve sluzbach
dobra, pravdy a krasy. Jeho ,Vim, kdo jsem“’ ukazuje akt svobody, nebot protagonista sam vi,
kdo je, a sdm urcuje, kym se ma stat. Pfed svou smrti s navratem k ptvodni identité Alonza Qui-
jana (tentokrat zvaného Dobrak) sice zavrhuje rytifské romany, nikoli vsak ideu rytifstvi. Podle
V. Cerného pak Cervantes jako tviirce dona Quijota zachovavé vie, co bylo v této idey vznesené
a poetické — hledani pravdy, myslenku sebeobétovani pravdé a lasce, statecnost, ¢estnost, cudnost
citt.*! Vypracoval ji v novy idedl, schopny zit véky a pretrvat i do 21. stoleti.

Pro dona Quijota je rytifstvi vyznanim viry, prociténim heroismu ¢ini sviij Zivot vznesenym
a hlubokym, az mystickym. Podle Johana Huizinga nelze nabozenstvi od rytifstvi oddélit: ,, Pojeti
rytifstvi jako vzne$ené formy sekularniho zivota by se dalo definovat jako esteticky idedl, ktery se
jevijako ideal eticky®.* Rytifstvi nazyva ndbozenstvim i Santiago Madrigal, ktery se tomuto téma-
tu vénuje ve své studii Lo Religioso en El Quijote (2016).* Cervantes prenasi Dantovy teologické
hodnoty (Bozskd komedie jako katolickd vize bozské harmonie) do rytifské estetiky a moralky.
Protoze se Quijote stal bludnym rytifem, vychdzeje z rytifského kodexu pravi: ,Jsem statecny,
zdvorily, liberalni, chytry, velkorysy, zdvoftily, odvazny, mirny, trpélivy a snasim utrapy, vézeni
a ustrky“.* Jeho zivot potulného rytife jej uci, ze pravda neni nezavisla na Bohu. Slova ,,Vim, kdo
jsem" nabyvaji v zavéru romanu zcela jiného vyznamu. Rytifské knihy byly jeho bibli, jeho svatym

36 José Ortega y Gasset, Meditace o Quijotovi (Brno: Host, 2007), 25.

37 Agustin Basave Fernandez del Valle, ‘Filosofia del Quijote. Un estudio de antropologia axioldgica, Biblioteca Virtual Miguel de
Cervantes, citovano 28. kvétna 2022, https://www.cervantesvirtual.com/obra-visor/filosofia-del-quijote-un-estudio-de-antropologia-
axiologica--0/html/.

38 Katarina Korbovd, ‘Don Quijote a Sancho Panza, in Svét Dona Quijota, ed. Jaroslava Mare$ova a kol. (Praha: Univerzita Karlova,
Karolinum, 2018), 160.

39 Michel Foucault, Déjiny $ilenstvi: Hleddni historickych kofenii pojmu dusevni choroby (Praha: Lidové noviny, 1993), 56-71.

40 Miguel de Cervantes, Diimyslny rytit Don Quijote de la Mancha, ¢ast prvni, kap.V (Praha: KMa, 2005), 55.

41 Cern}'l, Tvorba a osobnost 11, 25.

42 McGrath, Don Quixote and Catholicism, 50.

43  Santiago Madrigal, ‘Lo Religioso en El Quijote: El Cristianismo Catolico del Caballero Andante] Estudios Eclesidsticos 91, ¢. 358 (2016):
451-456.

44 Harry Slochower, Mythopoesis: Mythic Patterns in the Literary Classics (Detroit: Wayne State University Press, 1970), 140.
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pismem. Na konci Zivota lituje, Ze nezasvétil svij zivot ¢etbé knih o Zivoté a skutcich svétct, jez
jsou svétlem duse a plné prijima svij vztah k Bohu.

Za postavou dona Quijota se zfetelné rysuje kristovsky mytus. Christologicky aspekt dila je pro
H. U. von Balthasara naprosto stéZejni. Christologicky rozmér romanu zdiraznuje i fada dalsich
autort, napt. Sean Fitzpatrick a Ken Colston.*” Ve vysmivané ¢istoté dona Quijota je Ecce homo,
jakysi odraz Krista i v nekvalitni karikatufe. S postavou Krista je don Quijote spojovan od 18. sto-
leti. Erich J. Ziolkowski se ve své studii The Sanctification of Don Quixote (1991) vedle nabozen-
ského rozméru mytického odkazu této literarni postavy ve svétové literatufe soustfeduje i na jeji
teologicky vyznam. Quijotova snaha udrzet viru ve své rytirské fantazii tvari tvar realité a rozu-
mu zrcadli zapas dne$niho ¢lovéka o udrzeni viry v Boha navzdory sekularismu a skepticismu.*
Ziolkowski ukazuje, jak se v pribéhu osvicenstvi obraz Krista demytologizoval a humanizoval,
zatimco obraz dona Quijota se mytologizoval a idealizoval. Autor zddraznuje romanovou ,,san-
chifikaci® dona Quijota a s ni spojeny epistemologicky vyznam: od ,véfit znamena vidét“ k ,vidét
znamena verit ¥

Quijote ve svém domnélém $ilenstvi prijima nejen identitu rytife, ale i identitu svétce. Plisobi
jako vykupitel, protoze v lidech-hfisnicich vidi vnitfni dobro a potencial toho, ¢im mohou byt.
Neni tedy jen potulnym rytifem bojujicim na $panélskych planich, ale i v duchovni roviné diky
své ,osvetlujici” predstavivosti.** Quijote sam citi, ze je rytifem zemé, nikoli nebe. Uznava, Ze
existuje vyssi rytifstvi nez jeho vlastni. Je to mystické rytifstvi pokorného mnicha. Miguel de
Unamuno identifikoval souvztaznost mezi Quijotem a sv. Ignacem z Loyoly. Ve svém dile Vida
srovnava dona Quijota se $panélskymi narodnimi svétci, marianskym rytitem Ignacem z Loyoly
a mystikem sv. Janem od Kfize.* Unamuno zde preklada navrh evangelizace prostfednictvim li-
teratury - roman oznacuje ,,Evangeliem dona Quijota“. Roman a jeho postavu vyuzil k vytvoreni
své vlastni filozofie - quijotismu. Quijotismus predstavuje kultivaci duse axiotickym prostorem,
ktery formuje lidské zivoty napfi¢ epochami. Quijote se stava patronem kulturni reflexe.”

Don Quijote je potulny rytif a kfestan, katolik, ktery chape svou pout ,,izkou cestou rytirstvi*
jako zasluznou cestu. Jako rytif Kristv, ktery uskutecnuje kiestansky ideal, v ném vidi vlastni
smysl zivota. Vnéjsi odpoutani od rytifstvi privadi dona Quijota k vy$$imu poznani sebe sama,
jez vede k jisté svatosti, kterou naléza pti své smrti jako Alonzo Quijano Dobrak. V zavéru roma-
nu vykupuje svij zranény idealismus divérou v Boha a umira jako muz milovany svoji rodinou
a prateli. Pravé na smrtelné posteli, kdy se vraci k identité Alonza Quijana, se z néj stava krestan-
sky svétec. Nakonec je to jeho laskava povaha a laskavé zachdzeni s ostatnimi, nikoli jeho hrdinské
¢iny, které mu poskytuji skutecnou Cest a slavu. Zatimco renesan¢ni literarni hrdinové vétsinou
bojuji predevsim za sebe, Quijote se obétuje za ostatni. Jeho motivem je zit a umirat pro druhé.
Cilem jeho obéti je svoboda, spravedlnost a mir na zemi; navrat Zlatého véku. Je z rodu svétcd,
asket a mucednikd; clovék ideje.”!

45 McGrath, Don Quixote and Catholicism, 56.

46  Ziolkowski, The Sanctification of Don Quixote, 14.

47  Ziolkowski, The Sanctification of Don Quixote, 20.

48 Brittany Guzman, ‘Don Quixote: Saintly Knight, The Imaginative Conservative, aktualizovano 15. ledna 2022, citovdno 28. kvétna 2022,
https://theimaginativeconservative.org/2022/01/don-quixote-saintly-knight-cervantes-brittany-guzman.html.

49 Helena Zbudilova, ‘Eticko-nabozensky apel Unamunova quijotismu’, Caritas et Veritas 2, ¢. 2 (2012): 38, https://doi.org/10.32725/
cetv.2012.015.

50 Magdalena Barbaruk, The Long Shadow of Don Quixote (Frankfurt am Main: Peter Lang, 2015), 30-33.

51 Tomas Vitek, Don Quijote mezi Cervantesem a Rabelaisem (Brno: Host, 1997), 21.
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Cervantes ve svém romanu vyuzil fenomén $ilenstvi jako literarni prostiedek, dualita ,,sileny-ro-
zumny* provazi ¢tenafe romanu na kazdém kroku. Quijote je blaznem na zptisob renesan¢niho
$aska, poetického blazna, blazna dobra, jehoZz pomateni zplisobila nadmérna cetba rytifskych
romant. Jeho Silenstvi je literarnim $ilenstvim. Tato postava s groteskné tragikomickym télem
jedna, bojuje za idedly, chce obnovit ztracené tradi¢ni hodnoty Zlatého véku. Je vlastnim ztélesné-
nim rozporu mezi absolutnim idedlem a skute¢nosti.”> Rozsifuje prostor idedlu do svéta zijiciho
v ¢asoprostorovém horizontu. Cesta je prostorem jeho blaznovstvi, domov je prostorem rozum-
nosti. Quijote je zcela prodchnut naklonnosti ke svému idedlu. Je to pomateny snilek, reprezen-
tujici moudrost srdce, nikoliv hlavy, davajici prednost posetilostem vasni pfed rozumnosti lidi
lhostejnych. Projevy jeho Silenstvi spocivaji predevsim v jeho neschopnosti odlisit svét realny od
svéta literarniho.”

Quijotovo jméno vstoupilo do jazyka jako pohrdava prezdivka, vyvolavajici litost podbarvenou
vysméchem. Quijotova smésnost se funkéné méni v estetickou soucast struktury dila, nakolik je
rytifav cit opravdovy a vrouci. Quijotovo blaznovstvi stéle opakuje: ,Béda vlaznym® Jak uvadi
Vaclav Cern)’r, »dulezité neni védét pravdu, ale byt pravdou: to jest za ten svij kousek poznani
pravdy rucit sam sebou“>* Don Quijote pozveda srdce ¢tenaiti, vykoupena jeho slechetnym blaz-
novstvim. Obcas se zda, ze don Quijote i Sancho jsou si blaznovstvi ¢i své hry védomi. Hra na
rozdil od blaznovstvi pfedstavuje dobrovolnou aktivitu. Quijote pak reprezentuje metafyzického
herce, ochotného riskovat vysméch, jen aby udrzel pti Zivoté idealismus. Silenstvi je pak jeho
obéti za nasi prazdnotu a pustotu, za nasi ztratu imaginace a ideald.

Don Quijote umird, nabyv rozumu. Konec Quijotovy iluze, jeho duchovni a télesnou smrt, pred-
znamenava zazitek z Montesinovy jeskyné. Zde zaziva vrchol svého rytifstvi a zaroven sleduje
rozpad svého idedlu.” Probudi se v ném pochybnosti o potulném rytifstvi a o cené jeho idedlu.
Je-li v prvni ¢asti dila komickym a smé$nym blaznem, v druhé ¢asti se jevi jako moudry blazen,
blazen-mudrec.

Blazen predstavuje jednu z archetypalnich postav kiestanské literatury. Blaznovstvi védomé chté-
ného kiize privadi postavu svatého bldzna, ktery ztroskotava v nihilistickém, ateistickém a ma-
teridlnim svété; slavného krestanského blazna, ktery vnima nejvyssi realitu v nejniz$im. Quijote
se oddal moudrosti bozské lasky, jez je pred o¢ima tohoto svéta blaznovstvim. Balthasar se zaby-
va postavou dona Quijota ve své Teologické estetice v kapitole ,,Estetika transcendentalniho sou-
du® V podkapitole ,,Blaznovstvi a Bozi slava“ se vénuje Symeonovi z Emesy, prvnimu blaznu pro
Krista, a Jacoponu da Todi (pfezdivanému blazen Jakub) a umistuje Cervantese po bok dalsich
autort vyuzivajicich ve své tvorbé postavu blazna — napt. Wolframa z Eschenbachu, Erasma Rot-
terdamského, H. J. Ch. von Grimmelshausena, F. D. Dostojevského.*® Balthasar naziral na dona
Quijota jako na svatého bldzna, spojovaného s nabozenskym paradoxem.”” Podle Balthasara pra-
vého blazna oprada vzdy urcity lesk nevédomi, nechténé svatosti. Je totiz jakoby nechranénym,

52 Vaclav Cern}'l, Studie o Spanélské literatute (Praha: Cherm, 2008), 385.

53 Anna Laviana Ludvikovd, ‘Vétrné mlyny, stdda ovci, méchy vina a valchové sloupy’, in Svét Dona Quijota, ed. Jaroslava Mare$ova a kol.
(Praha: Univerzita Karlova, Karolinum, 2018), 259.

54 Cerny, Tvorba a osobnost II, kap. Don Quijote a quijotismus, 441.

55 Barbora Vrétilovd, ‘Montesinova jeskyné, in Svét Dona Quijota, ed. Jaroslava Mare§ova a kol. (Praha: Univerzita Karlova, Karolinum,
2018), 306.

56 Hans Urs von Balthasar, Herrlichkeit. Eine theologische Astetik, Asthetik der Transzendentalen Vernunft, Narrentum und Herrlichkeit, Bd.
111/1, (Einsiedeln, 1988), 517-28.

57  Ziolkowski, The Sanctification of Don Quixote, 212.
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duchovnimu nebi otevienym, bytostné transcendujicim ¢clovékem. Od antiky byla dle Balthasa-
ra prostoduchost opradana vzne$enosti, at uz pojimana jako moudrost (oproti védé) nebo jako
blaznovstvi (oproti moudrosti). Toto blaznovstvi se stalo pro Balthasara novou formou tragédie,
ktera ¢astecné uchovava rozmér transcendentalni krasy a miize pomoci do sebe zahledénému
lidstvi nalézat ztraceny transcendentdlni rozmér. Podle ného lze jiz od stfedovéku po soucasnost
v literatufe zfetelné vnimat vyraznou postavu blazna, saska, ktera je nam blizka, dotyka se nas
a doslova s nami hybe.*® Balthasartiv blazen napodobuje Kristovu vnimavost vici Otci tim, Ze se
vzpira svétu ocekavani. K teologicko-filozofické estetice postavy dona Quijota Balthasar uvadi:
~Quijotovo $ilenstvi je uzavienim propasti mezi ,idealem’ Bozi spasy v Kristu a ,realitou’ pozem-
ského, svét proménujiciho Kristova dila. Propast, kterou don Quijote ve své ,naivni’ vife a dobre
minénych ¢inech vidi jiz preklenutou, se otevira, smésné zfejma kazdému tvari tvar jeho osudu
a nezdaru. Don Quijote se tak stava skute¢nym patronem katolické vtile k ¢inu a jednim z kato-
lickych ucencd, jez jsou opomijeni kvili svému dogmatismu, jejz 1ze chapat jako katolicky pouze
skrze humor“* Don Quijote jako obraz svétce-blazna pro Krista je ve svém putovani predevsim
tim, kdo nasleduje samotného Krista a stava se jeho obrazem.

Roman otevird novy svét, ktery nabizi ¢tendfi krasu a vznesenost. Krasa zde neni jen estetické-
ho radu, ale predev$im metafyzickd, milostiplna, ,krasa, ktera spasi svét“® Krasa, jez clovéka
zuslechtuje a privadi k Bohu. Strategie Cervantesovy ironie v romdnu zahrnuje zmény na poli
vnimani od estetické dimenze k etické. Zacina estetickym obdivem k rytifskym kniham, kdy se
po jejich opakovaném cteni protagonista rozhodne jejich texty ,,zit“ Esteticky obdiv tedy privedl
Quijota k etickému uvédomeéni a vyustil v uvédoméni Pravdy. Eticky idedl Quijotova rytifstvi
zahrnuje $ir$i svét nez svét rytifstva keltsko-germanského ptivodu. Quijotovi jde o nastoleni spra-
vedlnosti jako normy ve svété suzovaném zlem a nespravedlnosti. Podle S. Kierkegaarda Ize na
postavé dona Quijota dokumentovat vSechna tfi stadia lidské existence. Don Quijote existuje
v estetickém stadiu, kdyz je jeho zZivot ur¢ovan horizontem rozumu a orientovan na dosazeni vé-
hlasu a slavy. Ztotoznénim s idedlem rytifstvi a sluzbou lidem realizuje své byti v etickém stadiu.
Nabozenské stadium existence znamena sebeobétovani svého egoistického Ja Bohu a naplnéni
Boziho poslani obnovy Zlatého véku. ¢

Don Quijote si privlastiiuje archetyp hrdiny rytifskych romant, aby posléze nastal proces demy-
tologizace — archetyp se rozpousti a Quijotovi se vraci jeho prava identita Alonza Quijana Dob-
raka.®® Rytit hleda Boha a definitivnim aspektem tohoto hledani je jeho vztah k Dulcineji. Kult
Dulciney je jednou z nejdulezitéj$ich soucasti rytifovy duchovni cesty.” Tomuto fenoménu bude
vénovana nasledujici podkapitola s nazvem ,,Dulcinea jako ideal krasy a odlesk nebe®

Idealy nalezl don Quijote v knihach, v kulturnich produktech své doby. Ve podridil své ideji, tj.
stat se potulnym rytifem. Ridi se idealem, ktery neni v rozporu s tradi¢nim kiestanstvim, ale je
spi$e kulturnim projevem nez univerzalni pravdou. Quijote je ¢lovék ideje, odhodlany bojovnik

58 Ulrich, ‘Pulchrum, bonum, verum v dile Hanse Urse von Balthasara, 82.

59 Hans Urs von Balthasar, Herrlichkeit. Eine theologische Aesthetik, Bd. I11/1, 517-518.

60 Barbaruk, The Long Shadow of Don Quixote, 212.

61 Eric Ziolkowski, ‘Seren Kierkegaard, The Quixote, and the Plunging Guadalquivir or Guadiana, Seren Kierkegaard Newsletter, ¢. 53
(2008): 18-26.

62 Bernardo Enrique Flores Ortega, ‘El simbolismo del viaje, la nostalgia por la Edad de Oro y otros mitos en Don Quijote de la Mancha,
Dikaiosyne 11, ¢. 20 (2008): 163.

63 McGrath, Don Quixote and Catholicism, 36.
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za idedl, ktery se svému idedlu zcela vydava. Zije plné jen pro idedl, ktery mu zcela naplnil mysl
a nadchl srdce. Na idealu lasky, dobra a pravdy bezpodminecné trva a odmita jakykoli kompro-
mis.* Tyto nejcistsi idealy nosi stale v sobé, z jeho ¢inti citime néco vzneseného. Svym konanim
obhajuje hodnotu ¢inu, zasluhu obéti, viru v ideal a v kone¢né vitézstvi spravedlnosti. Zcela zo-
sobnuje sebeobétovani. Svého vlastniho zivota si vazi jen do té miry, do jaké mize slouzit jeho
idealu. Jeho logika neni ¢istou logikou, ale etikou. Nezabyva se realitou, ale hodnotami.® Don
Quijote touzi po smyslu Zivota a krase, dvou vécech, které podle ného svétu chybi. Doufa, Ze
obnovenim rytifského kodexu potulnych rytifi vnese do chaotického svéta rad. Hlas Krasy mu
pomaha otevrit se svétlu Pravdy. A pomaha mu uchopit smysl bolesti.

Quijotovo blaznovstvi pretvarejici svét je ,idealismem dobra®® Smésna figura v prvnich kapito-
lach vyvolavajici ctenaftiv usmév postupné uchvacuje svou cistotou a vznesenosti. Vysméch by
nedokazal vyvolat esteticky cit a intelektudlni lasku, ktera je vlastni dobrému a krasnému. Quijo-
tovo blaznovstvi spociva na tfech hlavnich pilifich - spravedlnosti, svobodé a krase.*

Michael Foucault nazyva v knize Slova a véci dona Quijota ,,hrdinou Stejného”. Je pismem, které
bloudi svétem a hleda realitu, kterou ma byt. Je kopii znakt a jeho dobrodruzstvi ma byt analogii.
Tento princip napodoby se vSak neustale hrouti. Predmétné mysleni, kdy znak je znakem véci,
slovo reprezentantem ,,vnéj$iho svéta“ s nastupem novoveéku pada.®® M. Foucault k tomu dodava:
»Pismo a véci se uz nepodobaji“®* A mezi nimi se don Quijote tould sam. Je mozna nejvyssim
vyznavacem intimni jednoty mezi oznacujicim a ozna¢ovanym. Roménem se oznamuje konec
hry mezi podobnosti a znaky. Slovy Petra Chvojky ,,Cervantes v romanu pfevracenim zavedené-
ho poméru oznacujiciho a ozna¢ovaného rozkryje chatrnost celého principu znaceni, podkope
zéklady stavajicich gnozeologickych premis a pohne s pilifem celého svéta“”

Don Quijote zizni po krase, ma $ilenou touhu potkat krasu a skrze toto setkdni se stat krasnéj-
$im. Pozoruje realitu o¢ima své predstavivosti a prizptisobuje realitu svym predstavam. Snazi se
dokazat, Ze lidsky zivot mtize byt tak krasny a naplnujici jako rytifské romany. Vrha se do dobro-
druzstvi pro krasu, projizdi $panélskou krajinou a hleda krasné, protoze pfedem neznamé, vzdy
vyvolavajici prekvapeni. Silu své touhy po krase dokazuje nejvice v dobrodruzstvi se lvy, kdy se
stava Lvim rytifem. Na své cesté znovu dobyva pfirodni a spolecenskou ,krajinu” a dava ji nové
vyznamy. Jeho cesta se tak stava obfadem plnym zazrak, zazra¢nych promén. Romdan nam nabizi
Cisty zapas o vytrzeni krasy z naprostého chaosu, zapas o poetizaci skute¢nosti.”

Don Quijote je podle M. Heideggera skutecny basnik-hrdina, ktery doslova bere na sva bedra
zékladni boj, ktery je podstatou uméleckého dila.” Projizdéje Spanélskem poetizuje realitu a z4-
roven obyva a vytvari svét, v némz bojuje. Tim, Ze pojmenovava lidi a véci esencialné, obejme je
a pripojuje se k nim jako k ztélesnéni krasna. Proménuje kazdodenni realitu Zivota, ¢ini ji zafivou
a krasnou. Ma schopnost vidét vnitfni krasu a nazirat celek v tom, co je oddélené. Vidi krasu, jez
je ostatnim skryta. Tim, Ze ,,maluje” krasu na nizké a nezadouci, ,,odmalovava“ jeho bezcennost
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a osklivost. I kdyz je obraz ¢lovéka premalovan obrazem pozemskym (znecistén $pinou a pozem-
skymi ndnosy), obraz Bozi v ném navzdy trva a miize opét jasné zazarit. Quijote silou své lasky
a kouzelnou hilkou svého jazyka proménuje vse osklivé a groteskni v krasné a ptivabné. Ve
rozjima v krase. Pfisuzovanim hodnoty lidem a vécem méni jejich identitu — Aldonza se stava
Dulcineou, z holi¢ské misky se stava Mambrinova prilba apod. Jeho zdvorilé chovani k hostin-
skému, prostitutkdm a ostatnim vede k tomu, Ze i oni se chovaji zdvorile. Postavam se dostava
vykoupeni, napf. padlé Zenstiny jsou nazyvany dokonalymi. Quijote postuluje basnicky model
a ne materialni existenci, nenapodobuje véci, jaké jsou, ale jaké by mély byt. Utrpi ¢etné porazky,
ale vychazi z nich distojné, protoze se odmita vzdat idedlniho obrazu véci a lidi. Vidi v nich to,
¢im by ,,mohli byt“”

Don Quijote tvoii dobro a krasu, je spoluticasten jako tviirce na Bozim planu. Ceho se dotkne, to
se zazra¢né proménuje. Svou projekei idealu modifikuje svét a silou iluze jej zdzracné proménuje.
Quijote ma schopnost pretvaret realitu tim, ze ji pfizptisobuje ideji a dosahuje laskou jesté vétsiho
stupné sublimace. Napodobuje pohyb bozské lasky. Vidi véci a lidi jako pravdivé a tedy krasné,
a svym usilim o odkryvani a naplnéni jejich krasy se stava spolutcastnikem jejich dramatu po-
zemského byti.”* Zaroven se jeho Cistota projektuje do postav a tim je ocistuje. Probouzi lidska
srdce, aby zahlédla krasu. Krasa ¢ini jeho Zivot autentickym a zarivym. I pred smrti nepfestava
Quijote touzit po krase. Usiluje opét o to nejkrasnéjsi — o svatou smrt. Pro Quijota jako véficiho
¢lovéka krasa presahuje estetiku a nachazi svij archetyp v Bohu.

Don Quijote odpovida konceptu ,krasné osoby” — ztélesnuje nevinnost, viru, entuziasmus, va-
$en, utrpeni, slechetnost, idealismus, basnickou imaginaci. Jeho krasa je v krase jeho duse; jeho
svét je svétem krasy a lasky. Vidi o¢ima srdce a dobré vile, nevidi rozumem. Uchvacuje nas svou
Cistotou - je cudny, milujici pravdu, spravedlivy, trpici. Véfi v Cistou, esencialni, platonickou, ro-
mantickou lasku a tato vira jej pozveda nad ostatni postavy romanu. Je pfesvédcen o harmonii,
krase a dobroté prirody a krasou svého Zzivota svéd¢i o Bohu. Citi své poselstvi: ,,Vim, kdo jsem,
a vim, ¢im mohu byt.“ Jeho existencialni smysl je spojen s lidmi, dobou a svétem. Predstavuje
ideal zboznosti, lidskosti, spravedlnosti a zité solidarity. Krasa ma vysokou cenu a tou cenou je
pocit svobody.”” Quijote zaroven v sobé nese dimenzi vznesenosti, jez hleda duchovni slechtictvi,
bojuje proti nizkosti tvirci aktivitou, pfekonava sféru vsedniho. Podle M. Heideggera se vzneSe-
nost lidského tubyti oddava sile byti a vyjadfuje jeho pravdu. Don Quijote pfekonava své Dasein
jako hidalgo. Z odevzdanosti byti se rodi vznesena sila lidského ,,bydleni®, kdy se z duchovniho
srdce rodi pravda, krasa, laska.

Nézev této podkapitoly jsme si dovolili vypdjcit z textu jedné homilie Tomése Spidlika.” Ctenéi-
ska interpretace romanu je odvisla od interpretace Dulciney. Vyklad role Dulciney v pouti dona
Quijota je pro pochopeni romanu zcela zasadni. Dulcinea je zdiminkou pro Quijotova dobrodruz-
stvi, hybnou silou pfibéhu. Je dusi jeho cesty, poskytujici mu potfebnou silu pro jeho hrdinskou
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pout Zivotem.”” Predstavuje milostny idedl, idedl Zivota a smysl Quijotovy existence. Je vytvorem
Quijotovy imaginace, tedy ,,vytvorem vytvoru®. Alonzo Quijano vytvoril dona Quijota a ten skrze
svoji vili a viru transformoval prostou venkovanku Aldonzu ve vzne$enou princeznu a pani své-
ho srdce. Quijote touzi po slavé, ale vi, ze ji musi podridit konkrétnimu vy$$imu principu, a proto
dévecce Aldonze Lorenzové, do které byl jisty ¢as zamilovany, pfisoudi vSechny atributy pani,
které bude oddané slouzit.”® Dulcinea je pfedstava, sen, idea lasky, ktera v sobé nese takovou silu
iluze, Ze je schopna pretvaret svét dona Quijota. Stvorenim Dulciney jako ¢istého idealu lasky don
Quijote ocistuje rytirské idealy. Toto ocisténi Cervantes vyjadfuje postupnym mizenim Dulciney;,
které je dovrseno ve druhé ¢asti romanu, kde don Quijote tvrdi, ze Dulcineu nezna, nikdy ji nevi-
dél a ze ji miluje jen diky jeji povésti a cti.”” Od romantismu se objevuje koncepce Dulciney jako
ztélesnéni Quijotova idealismu a vzne$enosti; tento pristup nachazi sviij vyraz napft. v pojeti Spa-
nélskych spisovatelid Generace 98. Vztah dona Quijota k Dulcineji je procesem, v némz se ocistuje
duch dona Quijota. Je ztélesnénim duchovniho hledani ¢lovéka a také $panélské duse.*

Dulcinea je ztélesnénim krasy na svété, inkarnaci jejiho idealu. Je idealem a symbolem krasy a za-
roven idedlem zeny renesance; paradigmatem vzne$enosti, harmonie, dobra, ctnosti a inteligence.
Klicovym oddilem, kde Quijote popisuje sviij idedl krasy, je XIII. kapitola prvniho dilu romanu.
Popis krasy pani Dulciney z Tobosy vychazi z literarnich tradic renesan¢ni literatury:*, Vlasy jeji
jsou zlaté, jeji Celo je polem Elysejskym, jeji oboc¢i duhami, o¢i slunci, lice rizemi, rty koraly,
zuby perlami, hrdlo alabastrem, nadra mramorem, ruce perleti, bila plet padly snih“** Postavu
Dulciney si Quijote vytvoril na zakladé cetby rytifskych romant. Jestlize v prvnim dile se do-
zvidame o jejim vnéjsim vzhledu, v druhém dile jsou sttedobodem jeji vlastnosti: ,,jest distojna,
a ne pysna; milostna, ale ctnostna, mila, nebot zdvorila, zdvoftila pak, ponévadz vzdélana, pochazi
konec¢né ze vzne$ené rodiny“® Jméno Dulcinea - ,;sladka® ilustruje postavu, ktera se pripisuje
osobé obyvajici idedlni prostiedi Zlatého véku. Piivlastek ,,sladky“ byl ve Spanélsku dlouho spo-
jovan s JeziSem a Pannou Marii.** Spojeni Dulcinea z Tobosa (medvéd jako soucast oslav karne-
valu) je karnevalovym obracenim jména urozené damy naruby. Rod Dulciney neni spojen s moc-
nymi $panélskymi rody, postrada predky. Na rozdil od Dantovy Beatrice, ktera je spojena ryze
s duchovni dimenzi dvorské lasky a reprezentuje nebesky ideal, Dulcinea predstavuje svétské po-
jeti — je zaroven imaginarni i télesna, takova, jakou ,,ma byt na zemi“* Vztah Quijota a Dulciney
nese novoplaténské rysy, ma pouze duchovni rozmér. Slovy V. Cerného ,,Quijote miluje spis lasku
nez zenu, jeho laska je osvobozena od tize hmoty a smyslt. Zcela se ji odevzdava a zada ji, by mu
byla darkyni sily a radosti, aniz by pozadoval, aby se ona odevzdala jemu.* Postava Dulciney je
vice zdlraznéna v druhém dile romanu v souvislosti s motivem jejiho zac¢arovani a od¢arovani.
Ve vzacnych chvilich, kdy Quijote vidi Dulcineu o¢ima rozumu, se z ni stava Aldonza.*”’

Dulcinea se stava projekci Quijotovy viry. Jeho laska k Dulcineji je analogii vztahu duse k Bohu,
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zaloZené na analogiich mezi rytifskymi knihami, Bibli a kfestanskou tradici. Podle H. Stachowe-
ra Dulcinea reprezentuje Quijotovu platénskou priivodkyni nebo entelechii.*® Don Quijote jako
potulny rytif hleda Boha (snazi se jej najit v ¢inu) a definitivnim aspektem tohoto hledani je jeho
vztah k Dulcineji. Koncepci Dulciney jako ztélesnéni Quijotovy exaltované religiozity podavaji
napt. Miguel de Unamuno a Menéndez Pidal: ,Quijote miloval Aldonzu dvandct let s nezjevnou
vasni, ale najednou se narodil k nové vire, k hledani véhlasu a slavy. Symbolem vécné slavy je
Dulcinea, vytvor Quijotovy viry. Takova vira jako kofen lidského hledani vécnosti je vira nabo-
zenska. Quijotovo jméno je vécné a stava se ekvivalentem vyroku svatého Pavla ,Uz neziji ja, ale
zije ve mné Kristus“* Quijote je si védom Bozi pfitomnosti ve svém Zivoté, jeho cesta vede k na-
plnéni kfestanské viry, udalosti zivota jej vedou k naplnéni vztahu k Bohu.

Skrze Quijotovou lasku k Dulcineji je znazornén vztah Quijotovy duse k Bohu. Dulcinea zbozno-
vana donem Quijotem se stava svého druhu nabozenskou ikonou.” Quijotova laska k ni je laskou
ke krase, primarné je namirena k Bohu jako prameni veskeré harmonie a krasy. Vrchol krasy je
naziran v Kristové lidstvi: ,,Kdo vidi mne, vidi Otce® (] 14, 9). Quijotova laska k Dulcineji se stava
formou charitas - ,laskou Bozi“. Podle M. de Unamuna Quijotovo spici védomi je probuzeno
Dulcineou, tim bozskym v lidské dusi, a tato vira v ideal je pro ného zdrojem totalni a absolutni
svobody, ktera je afirmaci jeho ja.*! Cestou zivotem doprovazeji Quijota dvé sily - ,zatiZzenost
zemi“ ztélesnéna Sanchem a ,,étericka esence” reprezentovana Dulcineou.”? Dulcinea predstavuje
mystickou skute¢nost. Inspiruje dona Quijota k tomu, aby se na hmotnou skutecnost dival opti-
kou svého vztahu k ni. Krasa Dulciney je zajata chaosem tohoto svéta. Je tfeba probudit srdce, aby
zahlédlo jeji krasu. Dulcinea symbolizuje lasku a svobodu kazdého ¢lovéka. Cervantestiv roman
pak vyzniva jako jedine¢ny opus o lasce a svobodé. O lasce jako zdroji nadéje a o nadéji jako
zdroji svobody.

Uvodni citaty ze Cervantesova dila Diimyslny ryti# Don Quijote de la Mancha odkazuji k srdci
jako stfedobodu lidského byti. Quijote je clovékem srdce, ktery putuje. Smér jeho pouti za krasou
ukazuji laska (krasna, dobra a pravdiva) a svoboda jako zékladni témata romanu - jediné pravdy,
o nichz autor nepochybuje. Quijote otevira své srdce a viili pro pfijeti toho, co je mu skrze milost
svobodné zaruceno. Je to jeho srdce, z néhoz cerpa veskeré poznani. Jako vé¢ny hledac krasy, jsa ji
pripodobnén, stava se krasnym clovékem, strdzcem krasy a zvéstovatelem nadéje. Svym Zivotem
svédci o krase zivota proménéného laskou a svobodou, vytvarejicim most ke transcendenci.

Roman prinasi ctenarim nesmirné estetické, etické a intelektualni potéseni; promlouva k srdcim
¢tenaft. Pokud se ¢tenar necha plné strhnout cetbou tohoto klenotu krestanské literatury, jez
je trvalou, byt dosud ne zcela docenénou soucasti kulturniho dédictvi lidstva, otevira se svym
vlastnim hloubkdam a uvadi do pohybu dynamismus vnitfni promény. Dilo neni poslednim ry-
tifskym romanem, ale prvnim romanem o Clovéku a obecném dramatu lidské existence.?* Dilo
se konfrontuje s velkymi otazkami existence, se zakladnimi tématy, z nichz vyplyva smysl Zivota.

88  Slochower, Mythopoesis: Mythic Patterns in the Literary Classics, 139; viz Miguel de Unamuno, La vida de don Quijote y Sancho (Madrid:
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Nabyva nabozenské platnosti a proménuje se na hlubokou cestu vnitini reflexe a na spiritualitu.
Je vyzvou k novému prozieni krasy. Jeho textem protéka pramen prizracné ¢isté vody, v némz lze
uhasit zizen po poznani a nadéji. Probudit srdce, aby zahlédalo krasu.

Zpracovani tématu ¢lanku se opiralo zejména o myslenkovy odkaz autort J. M. Wilsona a H. U.
von Balthasara, ktefi shodné hovofi o zakladni prevoditelnosti pravdy, dobra a krasy v krasu.
Pravdivé a dobré musi najit svoji syntézu v krasném. Podle Balthasara ve svété bez krasy i dobro
ztraci svou pritazlivost. Kdo neporozumi poselstvi krasy, pro toho ziistane neuvéritelné téz své-
dectvi byti: ,Nase dnesni situace ukazuje, Ze krasa vyzaduje pfinejmensim stejnou odvahu a roz-
hodnuti jako pravda a dobro, a nedovoli, aby ji oddélili a vyhnali od jejich dvou sester, aniz by je
vzala s sebou jako akt zdhadné pomsty. Komu pfi jejim vysloveni hraje na rtech asmév, protoze
ji povazuje za exotickou tretku burzoazni minulosti, ten si mize byt jisty, Ze vskrytu ¢i navenek,
nebude uz schopen se modlit a vbrzku ani milovat. Cesta krasy nas tedy vede k chapani Celku ve
zlomku, Nekone¢ného v tom, co je konecné, Boha v déjinach lidstva“** Je potfeba obnovit uctu ke
krase s cilem dospét k lidskym srdcim. Rozum hleda, ale srdce nachazi.

Tento svét potiebuje krasu, aby neupadl do zoufalstvi a beznadéje. Jsme povolani ke krase. A umé-
ni napomaha vydat se cestou krasy, kfestanskou ,,via pulchritudinis® k setkani s Bohem. Jako pout-
nik svétem a déjinami kraci ¢lovek vstfic nekonecné Krase. A kazdy ¢in, ktery realizuje, odhaluje
ve svété Bozi krasu. Jak uvadi Marko I. Rupnik: ,,Zivot, ktery je inspirovan ldskou a v lasce se
angazuje, je vykoupenym Zivotem, ktery pretrvava“® Toto je ta krasa, ktera spasi svét. Zakouseni
transcendentalni krasy, Bozi slavy (Herrlichkeit), vede k pochopeni, Ze za v§im tcelovym tohoto
svéta panuje bezpodminecna Laska.” Takovy odkaz prinasi i Cervantesovo teologicko-estetické
mysleni, objimajici téma Bozi slavy skrze postavu dona Quijota. Navraceje krase jeji misto v zivo-
té, podava Quijote ¢tenaitm kli¢ k brané Lasky.
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...it is the privilege and charm of beauty to win the heart...

And as it is the privilege and charm of beauty to win the heart
and secure good-will...

O Lady of Beauty, strength and support of my faint heart, it is
time for thee to turn the eyes of thy greatness
on this thy captive knight on the brink of so mighty an adventure.

(Miguel de Cervantes, Don Quixote)

Abstract:

The article expands the existing literary interpretations of Cervantes’ Don Quixote (inter-
pretation of the character as a symbol and as the first existential hero of world literature),
adding a philosophical-anthropological (especially phenomenological) and theological inter-
pretation. The text deals with the aesthetic, ethical, and religious reflection on the character
of Don Quixote through the prism of a new ‘reading’ of the novel and its protagonist in the
spirit of the Catholic line of interpretation and the phenomenon of beauty. The interpreta-
tion of Don Quixote as a knight, saint, and fool is focused on the perspective of realising his
‘via pulchritudinis’ (path of beauty). As a pilgrim looking for Beauty, he is sought especially
through the application of Hans Urs von Balthasar’s theology of beauty. The author arrives
at the concept of Don Quixote as a knight of beauty, whose love for Dulcinea is an analogy
of the soul’s relationship with God, the source of all harmony and beauty. The text provides
an argument supporting this interpretation. It shows the beauty of a life transformed by love
and freedom, creating a bridge to transcendence. Don Quixote becomes a real patron of the
Catholic literary heritage, and the author of the article recommends ‘reading’ it through the
lens of beautifulness.

Keywords:
Don Quixote, Catholicism, phenomenology, transcendentals, beauty, theology of beauty,
Hans Urs von Balthasar, Dulcinea, via pulchritudinis (way of beauty)
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The living force of the Western tradition is represented by Christian Platonism, of which the
central element is beauty. A person is born to strive for good, to know the truth, and to consider
everything through the prism of beauty, which brings a person to God. It is a conception of man
and the cosmos ordered by beauty and moving towards beauty. The understanding of human life as
a pilgrimage leading to beauty and the essential convertibility of truth, goodness, and beauty into
beauty becomes the fundamental vanishing point of our search for the character of Don Quixote
and his message for 21* century man. The importance of re-establishing beauty as transcendental
and the concept of Beauty as a path to Truth open up space for philosophical and theological
discussions on the deepening awareness of the kinship of philosophy, religion, and art.

J. M. Wilson’s study The Visions of the Soul: Truth, Goodness and Beauty in the Western Tradition
(2017) and M. J. McGrath'’s study Don Quixote and Catholicism (2020) provided the theoretical
background for a new reading of Cervantes’ famous novel Don Quixote through the prism of the
character of Don Quixote as a pilgrim in the process of searching for Beauty. The basic coordi-
nates for the philosophical-anthropological and theological interpretation of the character of Don
Quixote and for its aesthetic and ethical reflection can be found in the legacy of philosophers
of Thomistic inspiration — the Catholic philosopher J. Maritain (1882-1973) and the Catholic
theologian, the theologian of beauty, H. U. von Balthasar (1905-1988). Literary interpretations are
focused on the symbolic and existential interpretation of the main character (M. de Unamuno,
S. Kierkegaard, V. Cerny) and on its phenomenological interpretation (M. Heidegger, J. Ortega
y Gasset, A. Mickinas).

For the person of the information society of the 21* century, preferring instrumental and utilitar-
ian values, beauty is no longer what it used to be. All of the superficial and instant understanding
of things is stripped of the beauty that magnetises and re-attracts. Beauty is lost in subjective and
meaningless perception, barely resembling its former existence as a transcendental entity at the
level of goodness and truth. Thanks to Christianity, the relational transcendental entities (onto-
logical truth, goodness, and beauty) retain their continuous position, but beauty is considered the
least graspable and thus rather marginal. Beauty needs to be restored; it must return to its place of
honour not only in Christian theology. In the 20" century, this task was taken up by Hans Urs von
Balthasar, who made beauty the first transcendental entity. This challenge became our inspiration
for reflecting on the character of Don Quixote from a completely new perspective: from the point
of view of interpreting his journey towards Beauty.

Art expresses and embodies the World, answering fundamental philosophical and religious ques-
tions. It encourages a thirst for God; it can convey a message. Great works of art appear in human
history as an inexplicable miracle. Interest in the philosophical and religious dimension of literature
resulted in the presentation of themes of Christian theology through great works of world literature.
Literature and theology converge here, even though they represent different approaches to truth. In
the case of literature this approach is mediated imaginatively, and in theology it is directly revealed
in Scripture. Theological reading of literature becomes a part of theological anthropology:!

The value of autonomous literary texts for theology and the Church was confirmed by the Second
Vatican Council: literature and the arts are also, in their own way, of great importance to the
life of the Church. They strive to make known the proper nature of man, his problems, and his

1 Jan Hojda, ‘Teologicka cetba literatury — cesta viry k ¢lovéku’, Communio, Teologie a uméni 73, no. 4 (2014): 61-69.
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experiences in trying to know and perfect both himself and the world. They have much to do with
revealing man’s place in history and in the world: with illustrating the miseries and joys, the needs
and strengths of man and with foreshadowing a better life for him. Thus, they are able to elevate
human life, expressed in multi-fold forms according to various times and regions (Gaudium et
Spes, 1965).? Pope John Paul II preached the need to rediscover the value of beauty and works of
art in the Catholic Church. According to V. Blazek Inova, the Pope’s Letter to Artists (1999) began
to write a completely new chapter in the relationship between the church and art.?

The theologians Romano Guardini (1885-1968) and Hans Urs von Balthasar (1905-1988) were
significantly inspired by the hermeneutics of great literary works. Among Czech theologians, let
us mention, for example, Karel Vrana (1925-2004) and Toma$ Spidlik (1919-2010). Christian
literature is seen as an integral part of the evangelisation process.

Popes Paul VI, John Paul II, Benedict XVI, and Francis have all spoken about the path of beauty
(via pulchritudinis) and its use in preaching the gospel. At the end of the Second Vatican Ecu-
menical Council, Paul VI addressed a document under the title Message (1965) to artists: “This
world in which we live needs beauty in order not to sink into despair. (Enchiridion Vaticanum,
1965).* Pope John Paul II calls artists to “Beauty” that saves’ (Letter to Artists, 1999).° Via pulchri-
tudinis is the title of the final document of the 2006 Plenary Assembly of the Pontifical Council for
Culture.® In this document, Pope Benedict XVI identifies the path of beauty as a privileged path
for evangelisation and dialogue. In his exhortation Evangelii Gaudium (2013), Pope Francis refers
to Pope Benedict XVT’s sentence about the path of beauty as an important part of evangelisation:
‘Proclaiming Christ means showing that to believe in and to follow him is not only something
right and true, but also something beautiful, capable of filling life with new splendour and pro-
found joy, even in the midst of difficulties.” Pope Paul VI in 1965 defined artists as people ‘who
are captivated by beauty and work for it, Pope John Paul II in 1999 called artists ‘genius creators
of beauty’, Pope Benedict XVI in 2009 defined them as ‘guardians of beauty’, and Pope Francis in
2020 called them ‘those through whom we understand the beauty of the Gospel’®

The phenomenon of beauty has been present in the history of the world since the very beginning
of creation. Beauty in art represents man’ spiritual journey to God. According to Tomas Spidlik,
art that creates beauty can play the role of unifying all human knowledge.’ Literature can play
a special role in guiding us directly to the acceptance of beauty.

2 Cf. ‘Some More Urgent Duties of Christians in Regard to Culture, Gaudium et Spes, part II, chapter II, article 62 (1965) cited 27" May
2022, https://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_const_19651207_gaudium-et-spes_en.html.

3 Veronika Blazek Itovd, V uZasu pred Bozi krdsou (Vztah Boziho zjeveni a lidské zkuSenosti krdsy jako vyzva pro ndbozZenskou edukaci)
(Brno: Centrum pro studium demokracie a kultury, 2021), 121.

4 Paul VI, Enchiridion Vaticanum, I, 305. Message addressed to artists by Pope Paul VI in the conclusion of the Second Vatican Ecumenical
Council, 8" December 1965, 1, 305.

5  Zdenék Ambroz Eminger and Jan Pavel IL., Teologie a kultura, ‘List papeze Jana Pavla II. umélctim, article 4 (4.4. 1999) (Svitavy: Trinitas,
2008), 107.

6  The ‘Via Pulchritudinis’ Privileged Pathway for Evangelisation and Dialogue, concluding document of the plenary assembly 2006,
cited 27" May 2022, https://www.vatican.va/roman_curia/pontifical_councils/cultr/documents/rc_pc_cultr_doc_20060327_plenary-
assembly_final-document_en.html.

7  Papez FrantiSek, Evangelii Gaudium: Apostolskd exhortace a hldsini evangelia v souc¢asném svété (Praha: Paulinky, 2014), article 167
(106-107).

8  Papez FrantiSek, Skrze umeélce chdpeme krdsu evangelia, Proglas.cz, cited 27" May 2022, https://zpravy.proglas.cz/udalosti/papez-
frantisek-skrze-umelce-chapeme-krasu-evangelia/.

9  Tomas Spidlik, ‘Uméni sjednoti svét, in Sbornik Katolické teologické fakulty, volume VIL., (Praha: Univerzita Karlova v Praze, nakladatelstvi
Karolinum, 2005), 365.
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One of the most convincing contemporary interpretations of the metaphysics of art and beauty is
found in Maritain’s philosophy of art and beauty. Jacques Maritain gave a modern interpretation
of the idea of St Thomas Aquinas on beauty as species (form) and lumen (glow). In his work
Uméni a scholastika (Art and Scholasticism), he defines beauty as ‘the splendor of the form on
the proportioned parts of matter...a flashing of intelligence on a matter intelligibly arranged. The
intelligence delights in the beautiful because in the beautiful it finds itself again and recognizes
itself, and makes contact with its own light’® According to J. Maritain, to define beauty as the
radiance of form means to define it at as the radiance of mystery at the same time. ‘Every union
whatsoever among beings proceeds from the divine beauty’'' Beauty in his conception acquires
a fully existential dimension as a reality given to the senses, as an attraction of the mind to the
perception of being and truth, and finally to an understanding of beauty as the principle of organ-
isation of all reality as a whole.'? J. Maritain states that ‘the beautiful is essentially delightful. This
is why, of its very nature and precisely as beautiful, it stirs desire and produces love, whereas the
true as such only illumines."?

Maritain’s interpretation of the ideas of St Thomas Aquinas is followed by Hans Urs von Balthasar.
In his theological aesthetics, he uses the terms form’™ (Gestalt) and ‘radiance’ or ‘brightness’
(Glanz) and makes beauty the first transcendental, the first among equals.'* His aim was to deve-
lop Christian theology in the light of the third transcendental: ‘to complete the visibility of truth
and goodness through beauty’'® In his work Glory of the Lord: A Theological Aesthetics Balthasar
states:

As the last transcendental beauty guards and seals the others: no truth or good is eternal without
the radiance of the grace of that which is freely given. Also Christianity, which under the influence
of modernity subscribed to mere truth (faith as a system of correct propositions) or mere good-
ness (faith as the most useful and beneficial for the subject), would be thrown down from its own
heights. But when the saints based their own being on God’s beauty, they were always protectors
of beauty."®

In Balthasar’s work, beauty represents ‘the first and last word of theology’!” According to Tomas
Ulrich, as a ‘theologian of the glory of God, Balthasar seeks to reunite theology and beauty (‘theo-
logian of beauty’). Using the trinitarian origin of Christ’s kenosis (Christ’s incarnation and cruci-
fixion) he wants to point out the drama of man, creation and redemption given by the immeasur-
able generosity of God — a drama staged in the theatre of the world since eternity.'® For Balthasar,
the supreme archetypal beauty is the fact that God appears in history and became man. For him,
the objectifying measure of the perception of Divine splendour was the unique and unrepeatable
fact of the revelation of the glory of God in Jesus Christ. From this centre, beauty radiates from

10 Jacques Maritain, Uméni a scholastika (Olomouc: Knihovna Filosofické revue, 1933), p. 28.

11 Ibid., 32-33.

12 James Matthew Wilson, The Visions of the Soal: Truth, Goodness and Beauty in the Western Tradition (New York, Washington: The
Catholic University of America Press, 2017), 176.

13 Maritain, Uménfi a scholastika, 30.

14 Tomas$ Ulrich, ‘Pulchrum, bonum, verum v dile Hanse Urse von Balthasara’ (Ph.D., Masarykova univerzita, 2017), 7.

15 Tomas$ Ulrich, ‘Misto filozofie v dile Hanse Urse von Balthasara k 110. vyro¢i jeho narozeni, Studia Philosophica 62, no. 1 (2015): 131.

16 Hans Urs von Balthasar, Herrlichkeit. Eine theologische Aesthetic, Bd I11/1, (Einsiedeln, 1988), 39.

17  Stephan van Erp, The Art of Theology. Hans Urs von Balthasar’s Theological Aesthetics and the Foundation of Faith (Leuven: Peeters, 2004),
55.

18 Elio Guerriero, Hans Urs von Balthasar. Eine monographie, (1. Aufl.) (Freiburg: Johannes Verlag Einsiedeln, 1993), 10-13.
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the beginning (alpha) to the end (omega) — the Son of God is the aesthetic model of all beauty.”
Balthasar’s theological aesthetics brings a theologically informed phenomenology of the work of
art. This phenomenological approach resonates with Balthasar’s leading analogy between Christ
(as the highest form) and the work of art. Heidegger’s fundamental questioning about the origin
of the work of art is ontologically and Christologically answered by Balthasar through his con-
cept of form. This concept fundamentally surpasses Heidegger’s philosophy of being and gives
aesthetics an irreplaceable role within metaphysics. He bases his philosophy of the meaning of
being on the metaphysics of the transcendental experience of Herrlichkeit, because Being and the
appearance of Being constitute unity and truth.?® For man, the meaning of his existence partially
opens up in the experience of Herrlichkeit, in the experience of encountering overflowing Being,
with Love. Tomas Ulrich refers to Balthasar’s remarkable philosophy as the ‘philosophy of the
beauty of being, which combines the aesthetic and theological levels.

Balthasar defines his theological aesthetics as finding the relationship between form and brightness.
The form suggests that beauty also has its material principle, while the brightness of beauty is an
expression of God’s mystery.?' Shape, likeness, figure became the cornerstone of Balthasar’s phil-
osophical-aesthetic-theological work. This is because the shape, the figure can be bypassed and
viewed from all possible sides — each time differently, but it is still the same object.”* Balthasar
argues for the ‘inseparability of formy’ in every act of knowledge and goes on to argue that every
element of life is to be ‘subject to the form of man’ He illustrates his larger purpose by saying that
‘being a Christian is just a form;, so we see the identity between the meaning and integrity of life
and its form. A poor life will lack form precisely because it lacks being and ontological goodness.”
Balthasar’s theology was saturated with literature. He called for literary texts to be understood
holistically and placed within the larger theodramatic context of the drama between heaven and
earth.?* Balthasar deals with the character of Don Quixote in his work Herrlichkeit (The Glory
of the Lord, A Theological Aesthetics, Volume V - The Realm of Metaphysics in the Modern Age)
in the chapter Folly and Glory. His conception of Don Quixote as a knight of Christ, a holy
fool, does not represent a novelty in existing lines of interpretation. However, he integrates the
figure of the knight firmly and permanently into the Roman Catholic perspective of research
on theological-philosophical aesthetics. Don Quixote becomes the true patron of the Catholic
literary heritage, which Balthasar recommends reading through the lens of the beautiful.””

The novel Don Quixote is primarily a religious work, elaborated in Cervantes’ style of irony, satire
and literary multiperspectivism. Faith pervades the work as it did in Spain at that time, and the
Christian perspective of the work is completely unquestionable. The character of Don Quixote is
inseparable from the teachings of the Catholic Church. Franco Riva calls Quixote ‘a very Christ-
ian son of a very Catholic Spain’*® In agreement with Balthasar, he considers Don Quixote to be

19 Ulrich, ‘Pulchrum, bonum, verum v dile Hanse Urse von Balthasara, 35.

20 Ibid., 146.

21 Blazek Inova, V iiZasu pred Bozi krdsou,162.

22 Ulrich, Misto filozofie v dile Hanse Urse von Balthasara k 110. vyroci jeho narozent, 129.

23 Ibid., 131.

24 Edward T. Oakes SJ and David Moss (ed.), The Cambridge Companion to Hans Urs von Balthasar (Cambridge: Cambridge University
Press, 2004), 221.

25 Eric J. Ziolkowski, The Sanctification of Don Quixote: From Hidalgo to Priest (Pennsylvania, The Pennsylvania State University Press,
1991), 212.

26 Franco Riva, ‘Fame, Etica, Utopia: Icone Del Don Chisciotte] Rivista di Filosofia Neo-Scholastica 109, no. 2 (2017), 349.
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the most complete character of all the characters in Christian literature.”” The moment Alonzo
Quijano accepts the identity of Don Quixote, his journey to deep self-awareness in God begins.
There has been the unprecedented interest in the novel and its main character among writers, phil-
osophers, theologians, and literary critics practically from the time of the first publication of the
work until now. It has resulted in two basic lines of interpretation — Erasmus and Catholic readings
of the novel (in addition to the rather marginal atheistic and crypto-Judaistic interpretation). In
one of the most recent studies, Don Quixote and Catholicism (2020), Michael J. McGrath notes the
prevailing interpretation in the context of the spiritual legacy of Erasmus of Rotterdam and his
work (Carlos Fuentes, Américo Castro, Marcel Bataillon, Alban Forcione, Henry Higuera, etc.).?®
The author sees in the novel a great Catholic work, inseparable from the teachings of the Catholic
Church and firmly reflecting the principles of Catholic theology. As a true Renaissance Catholic,
Cervantes engaged in religious issues, but Erasmus’s influence cannot be ruled out (especially
in his efforts to internalise the faith). Still, according to McGrath, his faith remains consistent
with the teachings of the Catholic Church, and the work is a product of Counter-Reformation
spirituality, reflecting the diversity of early modern Catholicism. His criticism of the clergy is an
evocation of the critical voice of St Teresa of Avila and is addressed to a small percentage of the
clergy.® Cervantes satirises external Church ceremonies, and rejects Church hypocrites, dogma-
tism, and pomp.*® However, his satirical intent and irony are combined with a deep respect for
Catholicism and its teachings. McGrath’s list of authors interpreting the work in the light of the
Catholic faith (Helmut Hatzfeld, José Antonio Lopez Calle, Ken Colston, Joseph Ricapito, Sean
Fitzpatrick, S. Munoz Iglesias, Miguel de Unamuno, Maria Zambrano) is enriched by Hans Urs
von Balthasar and Ortega y Gasset, to whom we also refer in the following text.

Each reader defines his understanding of himself in the way he reads the novel and perceives the
character of Don Quixote. Cervantes leaves interpretation to the reader’s perception of subjective
reality. He masterfully breaks up the reader’s perspectives, making the polyphony of the novel
resound - with many voices, many truths that are nothing more than subjective opinions. The
only constant in the relationship between the main protagonist of the novel, Don Quixote, and
his servant and friend Sancho Panza, from the beginning to the end of the novel, is Catholicism.
Catholicism is set from the beginning as the baseline of their developing relationship.’! Both are
men of faith who constantly entrust their lives and destiny to God’s protection. Quixote is a hero
of the indomitable power of Christian optimism. At the end of the novel, he turns to the fullness
of philosophically understood Catholic realism. This is also illustrated by Quixote’s desire to die
in the manner prescribed by the Catholic Church (confession of sins and reception of the Body
of Christ before death).?

The foundation of the novel’s catholicity is Cervantes’ targeted defence of individual freedom,
which is interwoven throughout the work and, together with the phenomenon of love, repre-
sents the main themes of the novel. The direction of Quixote’s pilgrimage looking for beauty is
determined by love and freedom. All the characters in the novel are tested by their own measure
of freedom and love. The search for truth becomes the search for God. The author purposefully

27 Riva, ‘Fame, Etica, Utopia: Icone Del Don Chisciotte} 356.

28 Michael . McGrath, Don Quixote and Catholicism (West Lafayette: Purdue University Press, 2020), 3.

29 Helena Zbudilova, Hleddni (nejen) $panélské identity (Reflexe pfinosu Miguela de Unamuna a svaté Terezie od JeZise pro filozofii Zivota
a filozofii ndbozenstvi v obdobi globalizace) (Praha: Vysehrad, 2016).

30 Vaclav Cerny, Tvorba a osobnost II (Cervantes a jeho don Quijote) (Praha: Odeon, 1993), 27.

31 McGrath, Don Quixote and Catholicism, 65.

32 Joseph Pearce, ‘Don Quixote in a Nutshell’, Crisis magazine (A Voice for the Faithful Catholic Laity), updated 1* January 2022, cited 28
May 2022, https://www.crisismagazine.com/2022/don-quixote-in-a-nutshell.
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shakes the reader’s ideas about truth and Christianity when he incorporates them into the context
of concepts such as reason, madness, chivalry. Catholicism inspired Cervantes’ world in many
ways, central to both his life and his imaginative narrative. The originality and truth of this work
of art was expressed by Elie Faure in the following words: ‘He who knew Cervantes could not
know Don Quixote, but he who knows Don Quixote (who knows God’s work) knows Cervantes
(knows God too0)’??

Over the centuries, Don Quixote has been interpreted: classically, romantically, realistically,
Freudianistically, theologically, existentially, postmodernly. This novel is truly the first modern
and postmodern novel. As Jifi Penas states, it is modern in its depiction of man and his destiny,
and postmodern in his way of telling the story, his openness, contextuality, authorial playfulness.
There is always something to discover, interpret, have fun with, and marvel at.** Literary interpre-
tations follow the understanding of Don Quixote as a hero, saint, or fool. Next to the symbolic and
existential interpretation (M. de Unamuno, S. Kierkegaard, V. Cern)’r and others), understanding
the character of Don Quixote as the first existential hero of world literature, a phenomenological
interpretation appears (M. Heidegger, H. U. von Balthasar, J. Ortega y Gasset, A. Mickunas, R.L.
Milles and others). The phenomenological approach provides a particularly suitable point of view
for examining the meaning of Don Quixote, since depicting the nature and functioning of the
characters’ consciousness is one of the main purposes of Cervantes’ original novelistic style, shap-
ing the character as a unique individual who is neither an archetype, nor a typified character or
a caricature.” According to J. Ortega y Gasset, the phenomenological correlation of the perceiver
and what is perceived (‘I am me and my circumstances’) is fully realised in Cervantes’ novel.
Ortega y Gasset understands Cervantes’ style as a phenomenological return to experience.’

Don Quixote arouses in the reader an emotional response — an aesthetic feeling and an intell-
ectual response — an aesthetic judgment, typical for seeing the beautiful. The character expresses
the qualities of his soul, which is characterised by the harmony of a noble, good, and free life,
rich in ideals. It is a human life embodied in a form. The artistic beauty of Don Quixote is the
splendour of knightly values in practice.’”

A hero was born the moment he decided to go on an adventure. Alonzo Quijano believed in the
possibility of love, goodness, and truth with absolute faith and set out to realise them. He left his
home to gain true salvation. He becomes a knight, and he acquires a new identity when, in a cre-
ative gesture, he chooses his new name - Don Quixote.® As an avid reader of chivalric novels,
he confuses reality with literary fiction, finding in the texts of these books a gateway to a world

33 Elie Faure, Déjiny uméni V. - Duch tvarii (Praha: Aventinum, 1928), 157.

34 Jif{ Pendz, ‘Cervantes s rukou v nebi: 400 let, Lidové noviny, 27" April 2016, cited 28" May 2022, https://www.pressreader.com/czech-
republic/lidove-noviny/20160427/281694023968292.

35 Katarina Korbova, ‘Don Quijote a Sancho Panza, in Svét Dona Quijota, ed. Jaroslava Maresova et al. (Praha: Univerzita Karlova,
Karolinum, 2018), 159.

36 José Ortega y Gasset, Meditace o Quijotovi (Brno: Host, 2007), 25.

37 Agustin Basave Fernandez del Valle, ‘Filosofia del Quijote. Un estudio de antropologia axioldgica, Biblioteca Virtual Miguel de Cervantes,
cited 28" May 2022, https://www.cervantesvirtual.com/obra-visor/filosofia-del-quijote-un-estudio-de-antropologia-axiologica--0/
html/.

38 Katarina Korbova, ‘Don Quijote a Sancho Panza, 160.
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of endless possibilities. His life becomes living literature. According to M. Foucault, his journey
becomes a search for analogies between novels of chivalry and the world.*

Cervantes incorporates all of the Christian meaning of the books of chivalry into the novel. Don
Quixote is the embodiment of the suprapersonal moral law based on the Ten Commandments
and the values and virtues of the chivalric code. The greatest virtue of a knight is his will which
finds its expression in action and moral heroism manifested in particular by moral purity and
nobility. Quixote’s gospel of chivalry means showing good to everyone and evil to no one. He is
a true knight who holds his spear in the service of goodness, truth, and beauty. His ‘T know who
[ am™® shows an act of freedom, as the protagonist himself knows who he is and determines who
he should become. Before his death, returning to the original identity of Alonzo Quijano (this
time called the Good One), he rejects chivalric novels, but not the idea of chivalry. According to V.
Cerny, Cervantes, as the creator of Don Quixote, preserves everything that was noble and poetic
in this idea - the search for truth, the thought of self-sacrifice to truth and love, bravery, honesty,
chastity of feelings.*" He developed it into a new ideal, capable of living for ages and lasting even
into the 21* century.

For Don Quixote, chivalry is a profession of faith, and going through heroism makes his life
noble and deep, even mystical. According to Johan Huizing, religion cannot be separated from
chivalry: “The conception of chivalry as a sublime form of secular life might be defined as an
aesthetic ideal assuming the appearance of an ethical ideal’** Santiago Madrigal, who also calls
chivalry a religion, addresses this topic in his study Lo Religioso en El Quijote (2016).* Cervantes
transfers Dante’s theological values (the Divine Comedy as a Catholic vision of divine harmony)
into knightly aesthetics and morality. Because Quixote has become a knight errant, based on the
code of chivalry, he says: ‘T am brave, polite, liberal, gracious, generous, courteous, daring, gentle,
patient, and able to endure travails, imprisonment, and enchantments’** His life as a knight errant
teaches him that truth is not independent of God. The words ‘I know who I am’ take on a com-
pletely different meaning at the end of the novel. The books of chivalry were his bible, his holy
scriptures. At the end of his life, he regrets that he did not devote his life to reading books about
the lives and deeds of saints, which are the light of the soul, and he fully accepts his relationship
with God.

The Christian myth is clearly looming behind the character of Don Quixote. The Christological
aspect of the work is absolutely crucial for H. U. von Balthasar. The Christological dimension
of the novel is also emphasised by a number of other authors, such as Sean Fitzpatrick and Ken
Colston.” In the mocked purity of Don Quixote, there is an Ecce Homo, a kind of reflection of
Christ even in a poor caricature. Don Quixote has been associated with the figure of Christ since
the 18" century. In his study The Sanctification of Don Quixote (1991), Erich J. Ziolkowski, in
addition to the religious dimension of the mythical legacy of this literary figure in world literature,
also focuses on his theological significance. Quixote’s struggle to maintain faith in his chivalrous
fantasy in the face of reality and reason mirrors the man of today struggling to maintain faith in
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God despite secularism and scepticism.*® Ziolkowski shows how, in the course of the Enlight-
enment, the image of Christ became demythologised and humanised, while the image of Don
Quixote became mythologised and idealised. The author emphasises the novel’s ‘sanchification’ of
Don Quixote and the epistemological significance associated with it: from ‘believing is seeing’ to
‘seeing is believing’*’

In his supposed madness, Quixote adopts not only the identity of a knight but also that of a saint.
He acts as a redeemer because he sees in human sinners the inner goodness and potential of what
they can be. So he is not just a knight errant fighting on the plains of Spain, but also on a spiritual
plane thanks to his ‘illuminating’ imagination.*® Quixote himself feels that he is a knight of earth,
not heaven. He recognises that there is a higher chivalry than his own. It is the mystical chivalry of
a humble monk. Miguel de Unamuno identified a correlation between Quixote and St Ignatius of
Loyola. In his work Vida, he compares Don Quixote with the Spanish national saints, the Marian
knight Ignatius of Loyola and the mystic St John of the Cross.*” Here, Unamuno translates the
proposal of evangelisation through literature — he labels the novel “The Gospel of Don Quixote’
He used the novel and its character to create his own philosophy - quixoticism. Quixoticism
represents the cultivation of the soul by an axiotic space that shapes human lives across epochs.
Quixote becomes the patron saint of cultural reflection.”

Don Quixote is a knight-errant and a Christian, a Catholic who understands his pilgrimage
through the ‘narrow path of chivalry’ as a meritorious path. As a knight of Christ who realises
the Christian ideal, he sees in it his own meaning of life. External detachment from chivalry leads
Don Quixote to a higher knowledge of himself. That leads to a certain sanctity, which he finds at
his death as Alonzo Quijano - the good one. At the end of the novel, he redeems his wounded ide-
alism with trust in God and dies a man loved by his family and friends. It is on his deathbed, when
he returns to the identity of Alonzo Quijano, that he becomes a Christian saint. In the end, it is
his kind nature and kind treatment of others, not his heroic deeds, that give him true honour and
glory. While Renaissance literary heroes usually fight primarily for themselves, Quixote sacrifices
himself for the sake of others. His motive is to live and die for others. The goal of his sacrifice is
freedom, justice, and peace on earth: the return of the Golden Age. He is of the lineage of saints,
ascetics, and martyrs: a man of ideas.”*

In his novel, Cervantes used the phenomenon of madness as a literary device; the duality
‘mad-sane’ accompanies the reader of the novel at every step. Quixote is a fool in the manner
of a Renaissance jester, a poetic fool, a good fool, driven mad by excessive reading of novels of
chivalry. His madness is literary madness. This character with a grotesquely tragicomic body acts,
fights for ideals, wants to restore the lost traditional values of the Golden Age. He is the very
embodiment of the contradiction between the absolute ideal and reality.” It expands the ideal
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and its space into a world living in the space-time horizon. The journey is the space of his folly,
the home is the space of sanity. Quixote is completely imbued with affection for his ideal. He is
a deranged dreamer, representing the wisdom of the heart, not the head, preferring the folly of
passion to the prudence of indifferent men. The manifestations of his insanity consist mainly in
his inability to distinguish the real world from the literary world.”

Quixote’s name entered the language as a contemptuous nickname, evoking pity tinged with
mockery. Quixote’s ridiculousness functionally turns into an aesthetic part of the work’s struc-
ture, as much as the knight's feeling is genuine and ardent. Quixote’s folly keeps repeating “Woe
to you who are lukewarm’ As Viclav Cerny states, ‘the important thing is not to know the truth,
but to be the truth: that is, to vouch for your own piece of knowledge of the truth** Don Quixote
lifts the hearts of readers, redeemed by his noble folly. Sometimes it seems that both Don Quixote
and Sancho are aware of their folly or their game. Play, unlike foolishness, is a voluntary activity.
Quixote then represents the metaphysical actor, willing to risk ridicule just to keep idealism alive.
Madness is then his sacrifice for our emptiness and desolation, for our loss of imagination and
ideals.

While dying, Don Quixote comes to his senses. The end of Quixote’s illusion, his spiritual and
bodily death, is heralded by the experience gained in Montesino’s cave. Here he experiences the
height of his chivalry and at the same time watches the disintegration of his ideal.”> Doubts arise
in him about knighthood errant and the value of his ideal. If in the first part of the work he is
a comical and ridiculous fool, in the second part he appears as a wise fool, a fool and a wise man
at the same time.

The Fool represents one of the archetypal characters of Christian literature. The folly of the con-
sciously willed cross brings forth the character of the holy fool who is shipwrecked in a nihilistic,
atheistic, and materialistic world: a famous Christian fool who perceives the highest reality in the
lowest. Quixote devoted himself to the wisdom of divine love, which is folly in the eyes of this world.
Balthasar deals with the character of Don Quixote in his Theological Aesthetics in the chapter Folly
and Glory, where he addresses Symeon of Emesa, the first fool for Christ, and Jacopon da Todi
(nicknamed James the Fool) and places Cervantes alongside other authors who use the figure of
the fool in their work - for example, Wolfram of Eschenbach, Erasmus of Rotterdam, H. J. C. von
Grimmelshausen, F. D. Dostoevsky.”® Balthasar viewed Don Quixote as a holy fool associated
with a religious paradox.” According to Balthasar, the true fool always has a certain spark of
ignorance, of unwanted sanctity. He is, as if unprotected, open to the spiritual sky, an essentially
transcending person. Since antiquity, according to Balthasar, simplicity has been surrounded by
nobility, whether understood as wisdom (in comparison to science) or as folly (in comparison to
wisdom). This folly became for Balthasar a new form of tragedy that partially preserves the dimen-
sion of transcendental beauty and can help introspective humanity find the lost transcendental
dimension. According to him, from the Middle Ages to the present day, the distinct character of
the fool, the jester, who is close to us, touches us, and literally moves us to action, can be clearly
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perceived in literature.’® Balthasar’s fool imitates Christ’s receptivity to the Father by defying the
world’s expectations. Regarding the theological-philosophical aesthetics of the character of Don
Quixote, Balthasar states:

Quixote’s madness is the closing of the gap between the ‘ideal’ of God’s salvation in Christ and
the ‘reality’ of the earthly, world-changing work of Christ. The chasm that Don Quixote sees as
already bridged in his ‘naive’ faith and well-intentioned actions opens up, making his fate and fail-
ure ridiculously obvious to everyone. Don Quixote thus becomes the true patron of the Catholic
will to action and one of the Catholic scholars who are neglected for their dogmatism, which can
only be understood as Catholic through humor.”

Don Quixote, as the image of the saint-fool devoted to Christ, in his wanderings is primarily the
one who follows Christ himself and becomes his image.

The novel opens up a new world that offers the reader beauty and grandeur. Beauty here is not
only of an aesthetic order, but above all metaphysical, full of grace, ‘beauty that saves the world’®
It is beauty that ennobles a person and brings them to God. Cervantes’ strategy of irony in the
novel involves changes in the field of perception from an aesthetic dimension to an ethical one. It
begins with an aesthetic admiration for chivalric books, where after reading them repeatedly, the
protagonist decides to ‘live’ their texts. Thus, aesthetic admiration led Quixote to ethical awareness
and resulted in an awareness of Truth. The ethical ideal of Quixote’s chivalry encompasses a wider
world than that of chivalry of Celtic-Germanic origin. Quixote is about establishing justice as
the norm in a world plagued by evil and injustice. According to S. Kierkegaard, all three stages
of human existence can be documented through the example of the character of Don Quixote.
Don Quixote exists in the aesthetic stage, when his life is determined by the horizon of reason
and oriented towards achieving fame and glory. By identifying with the ideal of chivalry and
service to people, he realises his being in the ethical stage. The religious stage of existence means
the self-sacrifice of one’s egoistic Self to God and the fulfilment of God’s mission of restoring the
Golden Age. ©'

Don Quixote appropriates the archetype of the hero of chivalric novels, so that the process of
demythologisation finally takes place - the archetype dissolves and Quixote returns to his true
identity of Alonzo Quijano - the good one.®* The knight is in search of God, and a definitive
aspect of that search is his relationship with Dulcinea. The cult of Dulcinea is one of the most
important parts of the knight's spiritual journey.® The next sub-chapter entitled ‘Dulcinea as an
ideal of beauty and a reflection of heaven’ will be devoted to this phenomenon.

Don Quixote found ideals in books, in the cultural products of his time. He subordinated
everything to his idea, that is, to become a knight errant. He follows an ideal that does not conflict
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with traditional Christianity, but is a cultural expression rather than a universal truth. Quixote
is a man of ideas, a determined fighter for an ideal who gives himself completely to his ideal. He
lives fully only for this ideal that has completely filled his mind and excited his heart. He insists
unconditionally on the ideal of love, goodness, and truth, and refuses any compromise.* He still
carries these purest ideals within himself, and we feel something noble about his actions. By his
action, he defends the value of the act, the merit of the sacrifice, the belief in the ideal, and in the
final victory of justice. He totally personifies self-sacrifice. He values his own life only if it can
serve his ideal. His logic is not pure logic, but ethics. It does not deal with reality, but with values.®
Don Quixote longs for the meaning of life and beauty, two things that he says the world lacks. He
hopes to bring order to the chaotic world by restoring the chivalric code of the Knights Errant.
The voice of Beauty helps him open to the light of Truth. And it helps him grasp the meaning of
pain.

Quixote’s world-shaping folly is the ‘idealism of the good’* The ridiculous character in the first
chapters, causing the reader to smile, gradually captivates with his purity and nobility. Mockery
would fail to evoke the aesthetic feeling and intellectual love inherent in the good and the beauti-
ful. Quixote’s madness rests on three main pillars - justice, freedom, and beauty.*’

Michel Foucault calls Don Quixote ‘the hero of the Same’ in Words and Things. He is a font that
wanders the world in search of the reality which he is meant to be. He is a copy of the characters
and his adventure is meant to be an analogy. However, this principle of imitation is constantly
breaking down. Subjective thinking, where a sign is a sign of a thing, a word representative of the
‘external world, falls with the advent of the modern age.® M. Foucault adds to this: ..language no
longer bears an immediate resemblance to the things it names...** And among them Don Quixote
wanders alone. He is perhaps the supreme believer in the intimate unity between the signifier and
the signified. The novel announces the end of the game between resemblance and signs. In the
words of Petr Chvojka, ‘Cervantes in the novel, by overturning the established ratio of signifier
and signified, exposes the flimsiness of the entire principle of signification, undermines the foun-
dations of existing epistemological premises and moves the pillar of the entire world’”

Don Quixote thirsts for beauty and has a mad desire to meet beauty and become more beautiful
through this encounter. He observes reality through the eyes of his imagination and adapts reality
to his ideas. He tries to prove that human life can be as beautiful and fulfilling as the novels
of chivalry. He embarks on an adventure for beauty, driving through the Spanish countryside
in search of the beautiful because it is unknown in advance, always surprising. He proves the
strength of his desire for beauty the most in his adventure with lions, when he becomes the Lion
Knight. On his way, he reconquers the natural and social ‘world” and gives it new meanings. His
journey thus becomes a ceremony full of miracles, miraculous transformations. The novel offers
us a pure struggle to extract beauty from complete chaos, a struggle to poetise reality.”
According to M. Heidegger, Don Quixote is a real poet-hero who literally takes on his shoulders
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the basic struggle that is the essence of a work of art.”” Traveling through Spain, he poetises reality
while simultaneously inhabiting and creating the world in which he fights. By naming people and
things essentially, he embraces and joins them as the embodiment of beauty. He transforms the
everyday reality of life, making it bright and beautiful. He has the ability to see inner beauty and
see wholeness in what is separated. He sees beauty that is hidden from others. By ‘painting’ beauty
on the low and undesirable, he ‘unpaints’ its worthlessness and ugliness. Even when man’s image
is painted over with an earthly image (contaminated with dirt and earthly deposits), the image
of God remains in him forever and can shine brightly again. With the power of his love and the
magic wand of his tongue, Quixote transforms everything ugly and grotesque into beautiful and
graceful. He contemplates everything in beauty. By assigning value to people and things, they
change their identity - Aldonza becomes Dulcinea, the barber’s bowl becomes Mambrino’s hel-
met, etc. His polite behaviour towards the innkeeper, prostitutes, and others results in them being
polite as well. Characters are given redemption, for example, fallen women are called perfect.
Quixote postulates a poetic model and not a material existence; he does not imitate things as
they are, but as they should be. He suffers numerous defeats, but comes out of them with dignity
because he refuses to give up the ideal image of things and people. He sees in them what they
‘could become’”

Don Quixote creates goodness and beauty, he participates as a creator in God’s plan. What he
touches is miraculously transformed. He modifies the world with his ideal projection and mi-
raculously transforms it with the power of illusion. Quixote has the ability to transform reality
by adapting it to an idea and achieves an even greater degree of sublimation through love. He
imitates the movement of divine love. He sees things and people as true and therefore beautiful,
and by his efforts to uncover and fulfil their beauty, he becomes a participant in their drama
of earthly existence.” At the same time, his purity is projected into the characters and thereby
purifies them. It awakens human hearts to glimpse beauty. Beauty makes his life authentic and
radiant. Even before death, Quixote does not cease to desire beauty. He strives again for the most
beautiful thing — a holy death. For Quixote, as a man of faith, beauty transcends aesthetics and
finds its archetype in God.

Don Quixote corresponds to the concept of a ‘beautiful person’ - he embodies innocence, faith,
enthusiasm, passion, suffering, nobility, idealism, and poetic imagination. His beauty is in the
beauty of his soul; his world is a world of beauty and love. He sees with the eyes of the heart and
good will, not through reason. He fascinates us with his purity - he is chaste, loving the truth, just,
suffering. He believes in pure, essential, platonic, romantic love, and this belief elevates him above
the other characters in the novel. He is convinced of the harmony, beauty, and goodness of nature,
and he proves God with the beauty of his life. He feels his message: ‘I know who I am and who
I may be, if I choose. His existential sense is connected to people, time, and the world. He repre-
sents the ideal of piety, humanity, justice, and lived solidarity. Beauty comes at a high price, and
that price is a sense of freedom.” At the same time, Quixote carries within himself a dimension of
nobility that seeks spiritual nobility, fights against lowliness with creative activity, overcomes the
sphere of the mundane. According to M. Heidegger, the grandeur of human presence is dedicated
to the power of being and expresses its truth. Don Quixote transcends his Dasein as a hidalgo.
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The sublime power of human ‘dwelling’ is born from the surrender of being, when truth, beauty,
love are born from the spiritual heart.

We have taken the liberty of borrowing the title of this subsection from the text of one of Tomas
Spidlik’s homilies.” The reader’s interpretation of the novel depends on the interpretation of Dul-
cinea. The interpretation of Dulcinea’s role in Don Quixote’s pilgrimage is essential to understand-
ing the novel. Dulcinea is the pretext for Quixote’s adventures, the driving force of the story. She is
the soul of his journey, providing him with the necessary strength for his heroic journey through
life.”” She represents the love ideal, the ideal of life, and the meaning of Quixote’s existence. She is
a creation of Quixote’s imagination, that is, ‘a creation of a creation’ Alonzo Quijano created Don
Quixote and through his will and faith he transformed the simple country girl named Aldonza
into a noble princess and the mistress of his heart. Quixote longs for fame, but he knows that he
must subordinate it to a specific higher principle, and therefore he assigns to the maidservant
Aldonza Lorenzo, with whom he was in love for a while, all the attributes of a lady whom he will
serve devotedly.”® Dulcinea is an image, a dream, an idea of love, who carries such a power of illu-
sion that she is able to transform the world of Don Quixote. By creating Dulcinea as a pure ideal
of love, Don Quixote purifies the ideals of chivalry. This purification Cervantes expresses through
the gradual disappearance of Dulcinea, which is completed in the second part of the novel, where
Don Quixote claims that he does not know Dulcinea, he has never seen her, and that he loves her
only because of her reputation and honour.” Since Romanticism, the conception of Dulcinea as
the embodiment of Quixote’s idealism and nobility has emerged; this approach finds its expres-
sion, for example, in the concept of the Spanish writers Generation 98. Don Quixote’s relationship
with Dulcinea is a process in which Don Quixote’s spirit is purified. It is the embodiment of the
spiritual search of man and also of the Spanish soul.®

Dulcinea is the embodiment of beauty in the world, the incarnation of its ideal. She is the ideal
and symbol of beauty and at the same time the ideal of the Renaissance woman: a paradigm of
nobility, harmony, goodness, virtue, and intelligence. The key section where Quixote describes his
ideal of beauty is chapter XIII of the first part of the novel. The description of the beauty of Lady
Dulcinea of Tobosa is based on the literary traditions of Renaissance literature:* °..her hairs are
gold, her forehead Elysian fields, her eyebrows rainbows, her eyes suns, her cheeks roses, her lips
coral, her teeth pearls, her neck alabaster, her bosom marble, her hands ivory, her fairness snow..’®
Quixote created the character of Dulcinea based on reading novels of chivalry. If in the first part
we learn about her external appearance, in the second part her qualities are the focus: *..dignified
without haughtiness, tender and yet modest, gracious from courtesy and courteous from good
breeding, and lastly, of exalted lineage...*> The name Dulcinea, ‘sweet, illustrates the character
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attributed to a person inhabiting the ideal environment of the Golden Age. The adjective ‘sweet’
has long been associated with Jesus and the Virgin Mary in Spain.** The association of Dulcinea
of Tobos (a bear as part of the carnival celebrations) is a carnivalesque inversion of the noble
lady’s name. The Dulcinea family is not connected to the powerful Spanish families; it lacks anc-
estors. In contrast to Dante’s Beatrice, who is connected purely with the spiritual dimension of
courtly love and represents the heavenly ideal, Dulcinea represents worldly concepts - she is both
imaginary and corporeal, the way she ‘should be on earth’® The relationship between Quixote
and Dulcinea bears Neoplatonic features, for it only has a spiritual dimension. In the words of V.
Cern}'f, ‘Quixote loves love more than a woman, his love is freed from the weight of matter and
senses. He gives himself completely to her and asks her to give him strength and joy, though he
does not ask her to give herself to him.* The character of Dulcinea is emphasised more in the
second part of the novel in connection with the motif of her enchantment and disenchantment.
In the rare moments when Quixote sees Dulcinea with the eyes of reason, she becomes Aldonza.¥
Dulcinea becomes a projection of Quixote’s faith. His love for Dulcinea is an analogy of the rel-
ationship of the soul to God, based on analogies between the books of chivalry, the Bible, and
Christian tradition. According to H. Stachower, Dulcinea represents Quixote’s Platonic guide or
entelechy.®® As a knight errant, Don Quixote is in search of God (trying to find him in action),
and the defining aspect of this search is his relationship with Dulcinea. The concept of Dulcinea as
the embodiment of Quixote’s exalted religiosity is given, for example, by Miguel de Unamuno and
Menéndez Pidal: Don Quixote had loved Aldonza with unrevealed passion for twelve years; but
suddenly he is born to a new faith, to the search for eterno nombre y fama [fame and glory]. The
symbol of eternal glory is Dulcinea, the creation of Don Quixote’s faith. Such faith, as the root of
Man’s search for eternity, is a religious one. Don Quixote’s yo vivo y respiro en ella is the equivalent
of St Paul’s ‘Christ lives in me’® Quixote is aware of God’s presence in his life, his journey leads
to the fulfilment of the Christian faith, and the events of his life lead him to the fulfilment of his
relationship with God.

Through Quixote’s love for Dulcinea, the relationship of Quixote’s soul to God is shown. Dulcinea,
adored by Don Quixote, becomes a religious icon.” Quixote’s love for her is a love of beauty, pri-
marily directed to God as the source of all harmony and beauty. The pinnacle of beauty is glimpsed
in Christ’s humanity: “‘Whoever sees me sees the Father’ (John 14:9). Quixote’s love for Dulcinea
becomes a form of caritas — ‘the love of God’ According to M. de Unamun, Quixote’s dormant
consciousness is awakened by Dulcinea, that divine in the human soul, and this belief in the ideal
is for him the source of total and absolute freedom, which is an affirmation of his self.”* Two forces
accompany Quixote on his journey through life - the ‘being weighed down by the earth’ embod-
ied by Sancho and the ‘ethereal essence’ represented by Dulcinea.” Dulcinea represents a mystical
reality. She inspires Don Quixote to look at material reality through the lens of his relationship

84 Marco Aurelio Ramirez Vivas, ‘Dulcinea, poética de amor en el Quijote, Revista de la Direccion General de Cultura y Extensién de la
Universidad de Los Andes, no. 64 (2007): 32.

85 Slochower, Mythopoesis: Mythic Patterns in the Literary Classics, 140.

86 Cern}'l, Tvorba a osobnost 11, 443.

87 Vyskotilova, Zenské postavy, 173.

88  Slochower, Mythopoesis: Mythic Patterns in the Literary Classics, 139; cf. Miguel de Unamuno, La vida de don Quijote y Sancho (Madrid:
Alianza, 1987), 284 and cf. Ramén Menéndez Pidal, Un aspecto en la elaboracion del Quijote, in Mis pdginas preferidas: Temas literarios
(Madrid: Gredos, 1957), 222-269.

89 McGrath, Don Quixote and Catholicism, 106.

90 Ziolkowski, The Sanctification of Don Quixote, 195.

91 José Luis Abellan, ‘Exil, literatura, filozofia (Spanielsky exil 1939)) Filozofia 55, no. 2 (2000): 89.

92 Ziolkowski, The Sanctification of Don Quixote, 208.
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to her. Dulcinea’s beauty is captured by the chaos of this world. The heart must be awakened to
glimpse her beauty. Dulcinea symbolises the love and freedom of every person. Cervantes’ novel
sounds like a unique opus about love and freedom. It speaks about love as a source of hope and
about hope as a source of freedom.

The opening quotes from Cervantes’ Don Quixote refer to the heart as the centre of the human
being. Quixote is a man of the heart who wanders. The direction of his pilgrimage looking for
beauty is shown by love (beautiful, good, and true) and freedom as the basic themes of the novel -
the only truths about which the author has no doubts. Quixote opens his heart and will to receive
what is freely guaranteed to him through grace. It is his heart from which he draws all knowledge.
As an eternal seeker of beauty, being similar to it, he becomes a beautiful person, a guardian of
beauty, and a harbinger of hope. With his life, he testifies to the beauty of a life transformed by
love and freedom, creating a bridge to transcendence.

The novel brings immense aesthetic, ethical, and intellectual pleasure to readers, speaking into
their hearts. If the reader allows himself to be fully carried away by reading this jewel of Christ-
ian literature, which is a permanent, although still not fully appreciated, part of the cultural
heritage of humanity, he opens up to his own depths and sets in motion the dynamism of inner
transformation. The work is not the last novel of chivalry, but the first novel about Man and the
general drama of human existence.” The work confronts the great questions of existence, the
fundamental themes from which the meaning of life emerges. It gains religious validity and turns
into a deep journey of inner reflection and spirituality. It is an invitation to a new vision of beauty.
A spring of crystal-clear water flows through its text, in which the thirst for knowledge and hope
can be quenched. The heart can be awakened to see beauty.

The elaboration of the topic of the article has been mainly based on the intellectual legacy of the
authors J. M. Wilson and H. U. von Balthasar, who speak alike about the basic transmissibility
of truth, goodness, and beauty into beauty. The true and the good must find their synthesis in
the beautiful. According to Balthasar, in a world without beauty, even goodness loses its appeal.
For those who do not understand the message of beauty, the testimony of being will also remain
impossible:

Our situation today shows that beauty demands for itself at least as much courage and decision as do
truth and goodness, and she will not allow herself to be separated and banned from her two sisters
without taking them along with herself in an act of mysterious vengeance. We can be sure that whoever
sneers at her name as if she were the ornament of a bourgeois past — whether he admits it or not — can
no longer pray and soon will no longer be able to love. So the path of beauty leads us to understand the
Whole in the fraction, the Infinite in the finite, God in the history of mankind.*

There is a need to restore respect for beauty in order to reach people’s hearts. The mind seeks, but
the heart finds.

This world needs beauty so that it does not fall into despair and hopelessness. We are called
towards beauty. And art helps to take the path of beauty, the Christian ‘via pulchritudinis; in order
to meet God. As a pilgrim through the world and history, man walks towards infinite Beauty.

93  Vitkovd, ‘Hlavni téma: liska a svoboda), 63 (54-68).
94 Hans Urs Von Balthasar, The Glory of the Lord: A Theological Aesthetics I: Seeing the Form (San Francisco: Ignatius Press, 2009), 18.
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And every action he performs reveals God’s beauty in the world. As Marko I. Rupnik states, ‘A life
that is inspired by love and engaged in love is a redeemed life that endures’® This is the beauty
that will save the world. Experiencing transcendental beauty, God’s glory (Herrlichkeit), leads
to the understanding that unconditional Love reigns over everything purposeful in this world.*
Cervantes’ theological-aesthetic thinking, embracing the theme of God’s glory through the figure
of Don Quixote, also brings such a link. Restoring beauty to its place in life, Quixote gives readers
the key to the gate of Love.

Contact:
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Faculty of Theology
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hzbudilova@tf.jcu.cz

95 Tomas Spidlik and Marko I. Rupnik, Nové cesty pastordlni teologie: Krdsa jako vychodisko, 587.
96 Elio Guerriero, Hans Urs von Balthasar: Eine Monographie (1. Aufl.) (Freiburg: Johannes Verlag Einsiedeln, 1993), 368-369.
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Abstract:
The three transcendentals of truth, goodness, and beauty, originally being understood as signs
of God in our world, have for centuries been an important element in education, providing
structure for education. However, through rationalist thinking they became subjectivised,
which has led to negative developments in education such as increasing individualisation and
disinterest in Christianity, particularly in postmodern society. Based partly on the author’s exp-
eriences of awe and wonder in teaching children, this paper proposes several changes in
educational approach and how we understand the transcendentals partly through the work of
Hans Urs von Balthasar, including recognising the transcendentals as objective and reinstating
unity as a fourth to refocus them as signs of God and a means to know him more. Also, by
reversing their order so that beauty leads to goodness and then to truth, which is a more
natural way of learning, this enables the least objectionable transcendental - beauty - to call
the learner in whichever setting to learn more effectively, including about Christian themes
and content. Such approaches can contribute to answering several Vatican Il calls for change
in education in both schooling and preparing the faithful to engage as Christians in the world.

Keywords:
Transcendentals, beauty, goodness, truth, unity, Balthasar, Second Vatican Council, education,
apologetics, learning.

The three established transcendentals - truth, goodness, beauty, in that order - are an integral
part of understanding how a person develops from a young age educationally. Originating in
Ancient Greek philosophy, they have been understood in different ways since then. In recent
times, however, due to being regarded more and more as a subjective response, awe and wonder
has been increasingly abstract in education, which has been becoming more child-centred and
functional at the same time.

Beginning with some of the author’s own experiences regarding awe and wonder in education,
this paper’ goes on to explore how the transcendentals in education can be refocused on the dev-
elopment of the person in a more complete way - as both a good, functional member of society

1  This paper was supported by GAJU 120/2022/H.
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and growing as a person, especially for the faithful developing their Christian understanding - as
called for in the Second Vatican Council.* To achieve this, this paper calls for several changes
in how we approach education: to change how we understand transcendentals, by recognising
them as originating in God; by again recognising and including unity as an important property
of Being, which points to God as the origin of the transcendentals; and reversing the order of the
transcendentals, as proposed by Hans Urs von Balthasar, because beauty calls the person and is
most approachable and acceptable, particularly in postmodern times.

Within the teachings of Vatican II, there are a number of references to the faithful being educated
in such a way as to be prepared for engaging with others in the world as Christians and respond-
ing to others about their faith. This is a refocusing of apologetics and this paper seeks to show
how education and apologetics are intertwined in learning through the four transcendentals in
Balthasar’s order. Therefore, with a new focus on the transcendentals, new approaches can be
developed in education beyond schooling as they can be applied in both children’s and adults’
learning regarding different contexts in today’s world.

This paper offers thoughts on changing the approaches that are currently favoured, including
considering again, and improving approaches from the — sometimes long distant — past. It pro-
poses consideration of a return to some important lost elements of education, as called for by
Stratford Caldecott.’ It transcends methods and styles, dealing with the fundamental approach
to education and therefore does not discuss or consider how to turn the approach into how edu-
cation is delivered, albeit mentioning such to illustrate some points. Therefore, it does not favour
a particular method or style of delivery because different styles naturally are fitted to different
teachers, children, topics, and opportunities, and no teacher should ever presume a favoured style
or method can or will be suitable for all learners. Nor does it attempt to discuss latest findings or
fashions in education. Rather than being a contribution on educational research and theories, it
seeks to offer thoughts from a philosophical-theological angle based on the practical experiences
of a schoolteacher. Therefore, it seeks to offer thoughts on approaching education in a different
- and in some sense much older — way, calling for greater focus and understanding on how to
develop learning through appreciation of the transcendentals, and in Christian terms the Creator
of the world.

In the 1990s in England, there was a dreaded likelihood that in an interview for a schoolteach-
er’s job one of the questions would be something like “‘What does awe and wonder mean to you?’
It was commonly understood that there was no known answer that properly fulfilled what the
interviewers were seeking, and it was even suggested that the interviewers themselves did not
know how to answer the question properly. Of course, a Christian had the possibility of answering
it by explaining the idea of the awe and wonder of God but as most schools were secular and
many church schools were increasingly the same in general approach, one had to be careful not to
come across as too religious, which it was said could damage one’s hopes of gaining employment*
in an education system increasingly focused on, even obsessed with, functionally churning out
children with good test results and placated parents.

2 For example, in Apostolicam Actuositatem (AA) 28-32.

3 Stratford Caldecott, Beauty in the Word (Tacoma, WA: Angelico Press, 2012); Stratford Caldecott, Beauty for Truths Sake (Grand Rapids,
MI: Brazos Press, 2009).

4 This was confirmed through conversations with several Christian headteachers, teachers, and other educational advisers.
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With experience, I developed an understanding of how to answer the question safely, thus in
a so-called professional way: when a child’s mouth opens, like a baby’s does to take in more infor-
mation, whether in listening to a wonderful story that draws our deepest attention or a mystery
of our world calling us to seek more understanding, when the eyes grow bigger and the ears are
entirely focused on hearing every word, every nuance of sound... that is awe and wonder. I never
had the opportunity to answer this in an interview as the fashion for the question faded, perhaps
through becoming clichéd or being too abstract for unembarrassed answers.

The benefit I had was a Christian faith that opened new vistas inconceivable for many of my
colleagues, who were mainly atheists or agnostics, as well as seeking to learn more about the
mysteries of the Catholic faith. This, and a little contrarian thinking, meant I sought out different
approaches and was able to rise to the challenge of, for example, making dreaded fractions lessons
one of the more interesting learning experiences for my students. This was confirmed by my own
awe and wonder when a volunteer helper in my classroom fascinated the eight-year-olds with six
hours of basic geology, which I had previously found to be tedious beyond all hope. I asked her
what made it so interesting for her and she gave the classic answer: the teacher who had taught her
many years before about rocks and soil had been so enthusiastic that she was inspired to develop
a deep interest and thus her own enthusiasm.

But it was my opportunity in different schools as a specialist in religious education - an integral
part of the English curriculum, albeit more in theory than in practice in many schools - that
granted me many of my most useful educational experiences with awe and wonder. My role meant
that I regularly led assemblies, which are required by education law in England, where the whole
school (usually) comes together for around 20 minutes daily and sing a hymn or inspiring song,
listen to a story with some religious or hopefully thought-provoking content, and say a prayer or
have a quiet moment of reflection. Working in a Catholic school allowed me to carry out a more
faith-oriented-than-average version of these at least once a week for several years. I can truly say
it was a wonderful experience as I grew in my understanding of not only how to lead the children
by developing the ability to tell stories and organise dramas and explore Christian ideas but also
how very full the Bible is with thought-provoking, inspiring, and deeply interesting stories, and
how stories of the saints can inspire us in special ways.’

Around halfway through this period of development, I had to attend a diocesan course where the
religious education specialist teachers were to learn how to read stories to children. Of course,
many attendees including myself - being teachers who, of course, regard storytelling as an exper-
tise of theirs, being a skill used almost daily — were somewhat sceptical of the value of anything the
course could offer. However, after a fascinating morning of new ideas and skills enhancement, we
all wanted to return to our students to try out our new, improved abilities. Of course, the capacity
to share the stories (not to read as such, but to share and tell using a book) took the experience of
awe and wonder to a higher level. This enabled me to draw the children into the story, to explore
deeper meaning, to touch the transcendentals, but for me it was most evidently seen in a different
situation. One summer, when I was a leader in a children’s tent (5-7 year-olds) at a Christian con-
ference, information came one evening from the adult’s main tent that they were delayed by half
an hour and that we were to keep supervising the children for that extra time. In our tent we had
more than forty tired but highly energetic children, who were now ready to meet their parents,
with only a few helpers available. Emergency resources were sparse and of little inspirational

5  Cf. Helenka Pasztetnik, ‘Saints in the Thought of Hans Urs von Balthasar: Contemplation, Receptivity and Mission in the Church;,
Academia.edu, https://www.academia.edu/36252569/Saints_in_the_Thought_of Hans_Urs_von_Balthasar_pdf, 7.



12 Carilas +

value, including several children’s books of what seemed the most unexciting Gospel stories, so
I fell back entirely on the skills learned during that course, more than ever before. I began ‘reading’
the short book — which I rarely consulted in telling the story by stretching it out with much embel-
lishment, vocal modulation, regular explorations into the story characters’ thoughts and feelings,
and plenty of engagement including eye contact with my engaged audience - and after a while
the children were one by one collected by their parents. Before I could finish the short book, the
final child left and I stopped, leaving the tale unfinished to the vocal disappointment of the three
mid-teen girls who had been among the helpers; they had made their way into the listening group
as it had dwindled and they too were experiencing the awe and wonder of the story.

I was utterly thankful for that training course, not just for calming many potentially unruly chil-
dren, for it had taught how invaluable it was to reach the audience, to make the listener part of
the story, to engage the recipient of the tale to that which is beyond our mundane lives: in other
words, to lead the person into awe and wonder, whether through a story, an image, a new experi-
ence, or finding a bug or a flower that fascinates. In turn, the person’s response is to reach out to
the unknown and desire more because something has touched the soul and called the person to
openness; it is to open oneself to something greater and more wondrous; it is to wonder what is
more and to do everything in that time to take in more, as much as possible, while losing all focus
on the ordinary. Awe and wonder is to partake in something much more than ourselves — some-
thing extraordinary in our ordinary world. It is to engage with something deeper, higher, greater.
Awe and wonder is to partake and receive a share of the divine through the transcendentals - the
signs of God in this world - which are beauty, goodness, and truth. And the teacher’s role should
be to teach learners how to explore increasingly on their own or with others how to receive,
discover, immerse themselves in the transcendentals regularly and in different ways.

However, the reality of modern schooling too often, at least in my own experience in the educa-
tional environment of England, is that beauty is a successful test result, goodness is sitting nicely
and paying attention, or maybe being kind to another, and truth is admitting that you were the
one who had broken a rule. The whole concept and experience of the transcendentals begun in
those moments in an assembly, or occasionally in an inspiring lesson, was almost utterly divorced
from the reality of needing to please the system by showing progress in tests and keeping head-
teachers, parents, and inspectors happy. Any more than that was an added and most definitely
optional extra.

Consideration of a philosophical-theological approach to education includes the important ele-
ments of transcendentals and telos. Understanding of the transcendentals originated in Ancient
Greek philosophy, with them being common amongst the properties of being. Plato regarded
them as pointing to the highest idea, including unity as one of the transcendentals of being.
As they stem from the highest, they inter-relate. The term itself is rooted in them transcending
Aristotle’s otherwise specific categories of types of properties. They are ‘universal, in the sense of
that which is not confined by but goes beyond (transcends) all particular categories.® For Aristotle,
Augustine, and Boethius, they were being, unity, truth, and goodness.” Thomas Aquinas added

6  Aidan Nichols, A Key to Balthasar (London: Darton, Longman and Todd, 2011), 1. All italics are in the original here and henceforth.
7 Wouter Goris and Jan Aertsen, ‘Medieval Theories of Transcendentals, The Stanford Encyclopedia of Philosophy (Fall 2019 Edition),
Edward N. Zalta (ed.), https://plato.stanford.edu/archives/fall2019/entries/transcendentals-medieval/.
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beauty amongst others to the list as the philosophical exploration developed.® But educationally,
the approach to transcendentals focuses on the interface between learner and educational input,
which is leading, guiding, or supporting the learner to explore the transcendentals and what they
mean, thus the focus was narrowed in time to truth, goodness, and beauty.

What is regarded now as the three transcendentals and their traditional order was in many ways
for us established by Immanuel Kant through his three Critiqgues.” However, for Kant and his
theory of knowledge, transcendental meant a priori knowledge about something that is learned:
T call all cognition transcendental that is occupied not so much with objects but rather with our
a priori concepts of objects in general’'® For him, the transcendental

plays a role in the way in which the mind ‘constitutes’ objects and makes it possible for us to ex-
perience them as objects in the first place. Ordinary knowledge is knowledge of objects; transcen-
dental knowledge is knowledge of how it is possible for us to experience those objects as objects."

Therefore, in some way, the Kantian transcendentals are a pre-programming capability for the
acquisition of further knowledge from sensory data, thus placing them within the person.

Truth, goodness, and beauty is also the order in Transcendental Thomism."? Aidan Nichols expl-
ains the approach this shares with Kant: “These have it in common that they begin their episte-
mological reflections by examining human subjectivity from within - on the basis of what has
been called the “I”-“T” relationship.”* This reflects the understanding that truth underpins the
development of the person, who learns of the truths of life through education from an early age
and, through sufficient training, truth leads us to be able to understand goodness, then beauty.
However, such a rationalist subjectivising of the transcendentals, it can be argued,' leads to the
risk of returning to Plato’s Cave, where the world beyond is not perceived properly, or at all.

To some extent it can be considered that the transcendental order co-related with the development
of the person in the medieval education system of the Trivium: in a sense we may regard truth as
grammar, goodness being argued for with logic, and beauty as the art of rhetoric. A student had to
learn how the system of language worked before employing it in a manner of being able to prove
something, which then led to developing the ability to argue for one’s position with style and
creativity. This regarded language-based learning while the Quadrivium was number-based, with
its own system of lower/higher levels being theory/applied. This system worked for so long, and
still has some merits and can be adapted for our contemporary setting' with some effectiveness;
in the same way, the transcendentals are taught in the same manner still today in some ways.

8  This is a fair conclusion of Thomas Aquinas, ST I, 5.4, ad 1 and ST I-11, 27.1, ad 3 as shown in, for example, Travis Cooper, Is Beauty
a Distinct Transcendental According to St. Thomas Aquinas?, Thomas Aquinas College, 2013, https://www.thomasaquinas.edu/about/
beauty-distinct-transcendental-according-st-thomas-aquinas.

9  This is certainly more recent than Platos and Aristotle’s treatments of what became known as the transcendentals; these were also
particularly explored and added to by Augustine, Boethius in regard to education, and Aquinas, who recognised as many as six
transcendentals. Kant considered each in turn in the mentioned order as Critique of Pure Reason in 1781, Critique of Practical Reason
in 1788, and Critique of the Power of Judgement in 1790 as stated in, for example, Robert Barron, “Evangelizing the Nones”, First Things,
January 2018, https://www.firstthings.com/article/2018/01/evangelizing-the-nones.

10 Immanuel Kant, Critique of Pure Reason, trans. and ed. by Paul Guyer and Allen W. Wood (Cambridge: Cambridge University Press,
1998), https://cpb-us-w2.wpmucdn.com/u.osu.edu/dist/5/25851/files/2017/09/kant-first-critique-cambridge- 1m89prv.pdf, 133.

11 New World Encyclopedia, search term: Transcendence (philosophy), 26" June 2022, https://www.newworldencyclopedia.org/entry/
Transcendence_(philosophy).

12 Nichols, Key, 2.

13 Ibid.

14  Peter Kreeft, Doors in the Walls of the World (San Francisco: Ignatius, 2018), 13, 15.

15 Martin Robinson, Trivium 21c¢ (Carmarthen: Independent Thinking Press, 2013).
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The traditional order teaches first the foundational truths of man and his world: spelling and
grammar, arithmetic, basic scientific facts, historical and geographical data, etc. Then an explora-
tion of goodness and morals explores the motives and actions of history or of literary characters,
or the uses of medications, or how to care for others. Beyond this is an exploration and appre-
ciation of beauty through education in aesthetics, such as art history courses, poetry recitals, or
classical music concerts. Traditional education as a whole, that is, before modernisation in the
last century, systematically taught the first to all, the second to some, and the last to few. While
this became less elitist through universal education and some other changes, this was the general
model of education. Of course, different approaches and philosophies were also used in generally
isolated instances.

As the modernist period in society was ending, modernist ideas were applied heavily to universal
education in some countries, such as the UK. In England, elite schools, such as grammar schools,
were almost abolished in favour of comprehensive schools. There, regarding educational approach,
there was a move away from memorising dry spelling and grammar systems and arithmetic facts,
although these have returned over the last decade or so as their replacements were inadequate:
learning grammar mostly disappeared from the curriculum by the 1990s, in at least one area at
the close of the 1970s an educational project saw two years of children receive no handwriting
lessons in their schooling, and for around two decades teaching children to recite times tables was
regarded as antiquated and ineffectual. But while some systems of learning suit some learners,
others learn better using other systems. In different learning environments, there are benefits and
drawbacks to these also: the strong focus on creativity over learning grammar in the UK has made
more children embrace the English language confidently to the detriment of learning foreign
languages that have more complex and systematic grammar systems; on the other hand, Czech
learners, for example, who spend much curriculum time on complex and systematic grammar
arrangements, learn other languages more easily but they would benefit from more exploration
of creative writing and word-play.'* So modernism, having partly Kantian roots, developed in dif-
ferent ways in different educational environments: English in British education quickly loosened
its focus on the truths of the language, preferring to focus on explorations of the good and the
beautiful, while Czech language requires a lengthier focus on the truth (grammar) element, which
reduces time for later development of the good and the beautiful.

Learning covers a large range of facts, skills, capabilities, and methods for the student to learn.
There are different ends in different skills and thematic areas in learning: learning to spell or
handwrite well has a markedly different purpose to being able to conduct an experiment using the
scientific method, or appreciating and developing an artistic style, or understanding more about
Christ’s life, death, and Resurrection. They can all be generally regarded as learning to do or be
things well and properly, which points to the transcendentals — beauty, goodness, truth — in each
in different ways. But something of the Trivium model remains even in a more focused way: the
typical model of a teaching unit — be it geography, science, language or maths, for example - is
basically to present the facts, rules, or input, then to discuss its usage and applicability (thus its
goodness) and practice such usage, then to present it in a project or apply it to a problem.
Modern education, as that developed in the UK since the mid-1960s, has seen a fashion of inc-
reasingly moving away wherever possible from a dryness and clear hierarchy of learning to more
experiential learning. The replacement of the old method - the teacher-led ‘chalk and talk’ style

16 These can be seen clearly in comparing the curricula of both educational systems and has been the general experience of learners,
parents, and teachers in communication with the author in both educational settings.
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(although it is still effective at times) along with working through textbooks and programmes
starting with Book 1 and continuing until a distant goal is reached (not particularly effective) -
with teacher-led input with selective use of resources means a good educator perceives a better
route for the learner(s). But not only must the educator be capable of enabling this but also the
destination or purpose is often less clear and there is a vagueness regarding where the learner is
being led. This loss of structure, in my own experience and in observing other educators as subject
leader in various schools, too easily develops into the educator’s preferences and interests being
imposed on the educational scheme as the ‘bigger picture’ diminishes. Where the child engages
more with nature or concept, and even tries these out through drama or role-play, the deeper
question has to be: To what end? Is there a teleological element to the themes, topics, content,
experiences? Or is the enlargement of the child’s experience - subjective development - simply
the end or telos in itself as fashioned by the educator’s interests?

This lack of structure, direction, and purpose becomes a serious issue, as can be seen through
a discussion I once had with a colleague regarding the books offered to learners for reading. The
colleague, who advocated strongly for never limiting which books a child could read and never
to dissuade them from any, had no answer when I asked if this also applied to Mein Kampf. This
is the inverse of Godwin’s Law: by using an extreme to show something is not universal, the
debate then regards where to draw the line. Once one book is omitted, the question is: Which
other books? This leads naturally to a categorisation of certain content such as violence, political
extremism, adult themes, etc., and the list becomes a negative list of ‘do-not’s, which is what the
more liberal educationalist seeks to avoid. This applies to experiential learning as well as concepts
and the educationalist must decide what is suitable, acceptable, appropriate. As reasons become
increasingly political, some content is deemed unsuitable for children’s learning, including
Christianity in some places."”

Decisions on suitability are made for various reasons — some objective, some subjective — but
mainly to protect the young mind, and by extension those around him, and thus society as
a whole. Such moral judgements are made to censor the reading/education of the young but
which morals and standards should be chosen? Should this be arbitrary? Should it be based on the
subjective taste and interest of the teacher/parent/whomever? Clearly a teleological moral choice
is made and the decision to censor certain books/education for the young stems from the morals
of a post-Christian society. But in the move away from overt Christianity, the postmodernist
system, with no clear meaning or teleological understanding, has increasingly replaced new ideas,
politics, and moral positions into the reading input of children at a younger and younger age in
some places, even against the will of the parents.'®

Additionally, as the Christian telos fades, man becomes useful rather than good in himself. In
John Dewey’s vision the purpose of education is to serve the greater good in society, but this
can too easily be reduced to utilitarian economic terms and the person becomes regarded more
as a resource. Such a focus means the education of the person is on his ability to be maximised
for economic use while maintaining socially acceptable behaviour. Thus, the telos becomes the
usefulness man has in the earthly, that is, society’s economic sphere: the effective, useful, peaceful

17 Separation of church and state is a widely understood concept but increasing numbers now regard Christianity as toxic, being deemed
hierarchical, colonial, etc. Cf., for example, Thomas J. Salerno, “Evangelization Is Colonialism”: Are We Sure About That?, Word on Fire,
22" September 2021, https://www.wordonfire.org/articles/evangelization-is-colonialism-are-we-sure-about-that/.

18 For example, Endia Fontanez and Carrie Watters, ‘Scottsdale parents sue district, board member and his dad over dossier,, azcentral,
accessed 27" June 2022, https://eu.azcentral.com/story/news/local/scottsdale-education/2022/05/10/scottsdale-parents-sue-district-
mark-and-jann-michael-greenburg-over-dossier/9662968002/.
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person is now the ideal and the narrative of being successful and wealthy is the carrot on the stick.
But while there is good in serving others, participating in society, and doing one’s best, the human
person is more than an earthly economic resource to be rewarded for his contribution because of
a higher calling as described by Caldecott: ‘[o]Jur humanity is bound up in our capacity to realize
that Being (and therefore everything that exists, in one degree or another) is one, good, true, and
beautiful "

Peter Kreeft describes three philosophies of life.** There is the rationalist position (for example,
Hegel) where we perceive what is real and there is nothing more than this, which in many ways
regards the modernist position here; the second is that there is less in reality than what we can
conceive of mentally, which is reductionism, cynicism, relativism, etc., which fits postmodernism
largely; but the one understood through most of history is that more exists than we can perceive,
know, understand, which is also the clear understanding of children. C. S. Lewis condemns the
results of the Kantian separation of the transcendentals from objects (here, using the sublimeness
of a waterfall): by making the response to beauty subjective, the student of such ideas (that the
sublimeness is in the person’s response, not the waterfall) learns “firstly, that all sentences contain-
ing a predicate of value are statements about the emotional state of the speaker, and secondly, that
all such statements are unimportant,* which shows that rationalism leads to relativism.

In returning to the transcendentals of Ancient Greece, which included unity stemming from the
Platonic oneness and the idea of an origin, it must also be recognised that although truth and
goodness were recognised in all things and they were desirable, it was without Christian per-
sonalism which is based on the Christian telos. This element, which is fading again today, meant
that morals regarding the person, including human dignity, were substantially different in Greek
culture and many categories of persons were regarded as inferior and thus the property of specific
men; this included children, who lacked status and were treated accordingly. The change from the
Greek understanding and moral behaviour to individuals having dignity and rights was for the
most part due to the Christianisation of classical civilisation, which has included the development
of Christian personalism through the centuries.

Christianity not only integrated Greek culture with a moral system rooted in Judaism, the Decalogue,
and the moral Law but it also personified God in a more significant way than the Greek deities of
capricious behaviour in their dealings with man. The unformed oneness of Plato became a relation-
ship with the One God in Three Persons, the first of whom sent his only Son, being the second who
died for man, and the third who is sent to build up the faithful. This gave a clear teleological meaning
and direction to the more vague and subjectively malleable transcendentals of Greek origin.

This means that, in these postmodern times particularly, because ‘[t]he concept of a “final” cause
(goal) or telos was secularized,” and the effect of Christian culture fades or is usurped by force,
the educational experiences of children lose their moral foundations and clear meanings, and the
definitions of the transcendentals become more subjective and fragile. From a deconstructionist
looking at Chartres Cathedral, to a secular atheist reading the Passion, to an abstract expression-
ist viewing a Rembrandt, the fundamental differences in not only opinion but also the reason
for the opinion show that a consistent and lengthy exposition of an educational way based on
rationalist thinking — which has been the generally entropic flow in education - can obscure the
transcendentals from their source of oneness.

19 Caldecott, Beauty in the Word, 135.

20 Kreeft, Doors, 12.

21 C.S. Lewis, The Abolition of Man in C. S. Lewis Selected Books (London: Harper Collins, 2002), 400.
22 Caldecott, Beauty for Truth’s Sake, 124.
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The lack of teleological clarity in postmodern education leads to the values of the educator being
(often enthusiastically) delivered as underpinning the education of the students. While this can
be positive in a limited sense - learning maths confidently or exploring good quality literature
— this can increasingly become ideological in the shape of problematic, controversial, or even
destructive literature or areas of social or moral learning. Without a higher purpose, experience
itself becomes the telos, which means an overly child-centred approach can lead to a self-centred
child, which develops into egotism and an inability to deal with life’s challenges. This arguably is
becoming more apparent today.”

In the search for better approaches to education that benefit the learner and society, a recon-
sidering of the transcendentals offers solutions as part of a philosophical-theological approach.
Looking beyond the limit of three transcendentals can provide a means to this and a different
understanding of their source.

Today’s increasing individualism is the opposite of one transcendental that was in the original list
but omitted in the Kantian list of three: unity. The pre-Christian origins — predating Christianity
which was the foundation of centuries of Christian society and is the foundation of post-Christian
society — of both Plato’s universal Goodness and Aristotle’s and Judaism’s differing monotheistic
focus on a single, central unity from which the transcendentals stem. Truth, goodness, and beauty
are established now as the transcendentals but the inter-relationship between them - being part
of the definition of transcendental — points to their commonality in relationship which requires
recognition of unity. After all, if they inter-relate properly, there must be a oneness about them;
to separate them removes their transcendental aspect: “The light of the transcendentals, unity,
truth, goodness and beauty, a light at one with the light of philosophy, can only shine if it is
undivided** Without unity, a sort of educational transcendental entropy has taken place over
time. As Caldecott explains, ‘Everything, in other words, is true, good, and beautiful in some
degree or in some respect.”

The key to establishing the transcendentals and their importance in learning is the consistency of
presentation and opportunity to explore these, thus to see that not only do they apply to all things
but that they complement one another as they always are present in a relationship with each other
in all things. For example, in reaching beyond the material fact of the earth’s rotation, the beauty
of a sunset® can lead us to awe and wonder that reminds us of the goodness the light has brought
to the day in warmth and light, as well as the truth that life itself comes from the sun’s light and
heat. And these point to the purpose of the sun in our world and its appropriateness (not too
hot or cold) and efficiency (the seasons) of its source of physical life in this world and thus to
the One who made it so. By enabling the student to explore the transcendentals consistently, not
only can understanding develop of how they work, but also their exploration opens up a growing

23 Katie Bishop, ‘Are younger generations truly weaker than older ones?, BBC, 23™ February 2022, https://www.bbc.com/worklife/
article/20220218-are-younger-generations-truly-weaker-than-older-ones. The article offers many examples of the ‘millennial generation’
avoiding social expectations they consider as too difficult while defending them because they shouldn’t be expected to conform in ways
that are too difficult for them.

24 Hans Urs von Balthasar, ‘Revelation and the Beautiful in Explorations in Theology I: The Word Made Flesh (San Francisco: Ignatius, 1989),
107. Nichols uses this quote, describing the four as ‘inseparable; thus unity is embedded in all three of the parts of Balthasar’s Trilogy:
Nichols, Key, 3.

25 Caldecott, Beauty for Truth’s Sake, 31.

26 This is normally the initial reaction, transcendentally-speaking, which is the focus of the next section.



12 Carilas +

awareness of God’s presence in our lives through his creation, his gifts, blessings, and graces, and
even to our being held by him in existence. He is the source of the unity: one God, one creation,
one source of the transcendentals.

Thus, by such an approach, a Christian understanding of our lives, our morals, our beliefs, can
develop and learners in turn can participate in growing as Christians in the world. The Second
Vatican Council, in its purpose of updating — being able to open up to the modern world -
opened the doors and windows of the Church not to become more like the world but to engage
more with the world, thus enabling the ‘Christian formation of the world’* The pastoral Council
can be described as a mission council,® which means education is a fundamental part of the
Council’s focus.

Vatican II recognised the two purposes of education and placed them in a Christian context. Over
time, education has too easily become reduced to a utilitarian version for some, which ensures
compliant citizens who are workforce-capable; this is the ideal vision and aim of a society that
seeks to replicate itself, preferably ad infinitum. But this does not properly value the growth of the
person, the local community, the larger society, or humanity as a whole. It is not a vision where
there is a gamble made that seeks more, higher, risking the status quo, while knowing failure is
also a possibility. In Gospel terms, it is the servant who takes the one talent and hides it to preserve
it rather than risk it, eventually at the cost of losing even that one without attempting to use it (Mt
25:14-30). The Introduction to the Council’s ‘Declaration on Christian Education’ Gravissimum
Educationis (GE) recognises education as both that which benefits society, including economi-
cally, and also that ‘in which truth and love are developed together’, for the Church is called by
Christ to ‘be concerned with the whole of man’s life, even the secular part of it insofar as it has
a bearing on his heavenly calling’; this has a reference to Lumen Gentium (LG) 17 which quotes
Christ’s sending the apostles out into the world. In GE 2, the Council calls the active faithful to
reach beyond the sensible and safe methods of schooling a future compliant workforce and seek
to Christianise the young, making them ready, or at least better prepared not to only grow in their
God and his ways but to also engage with society and help in the Christianisation of the world.”
The call of the Council, however, cannot in practical terms be heard by those who do not recognise
the highest telos — God - or that there is such a telos, or that there can even be such a telos, never
mind pay attention to the teachings of the Church. The understanding of God, Christ, Church in
general terms is low today partly because such themes have been mostly removed from secular
education and vary in quality in faith schools. Thus, it is often pointless or even problematic today
to claim the truth of Christianity, or even that truth is one, against the general understanding
that truth is relative and subjective, which is encapsulated in the mantra ‘you have your truth
and I have mine’ Not only was Christianity reduced to one of many narratives in modernism, it
has followed then that postmodernism recognises no truth beyond personal preference, opening
the door to trends and ideologies today such as Critical Race Theory and gender politics driving
social policy in some societies.*

27  Gravissimum Educationis (GE) 2.

28 Robert Barron, ‘Gaudium et Spes: The Right Reading of Vatican II by Fr. Robert Barron, 23" October 2013, https://www.youtube.com/
watch?v=eb6BHP11qCU.

29 Cf. Stuart Nicolson, “Theology of Education in the Second Vatican Council’s Gravissimum Educationis, Theology and Philosophy of
Education 2022, vol.1, no.1, 32-39, https://www.tape.academy/index.php/tape/article/view/10/1.

30 For example, Chris Jewers, “They’ve told him that as a black man the world is against him”: Single mom of biracial son, 13, sues his school
over CRT because “everything that doesn’t go his way is racist - including chores”, Daily Mail, 17" May 2022, https://www.dailymail.
co.uk/news/article-10824105/Single-mom-biracial-son-13-sues-school-CRT-curriculum.html; also, for example, James Hockaday,
‘Gender neutral toilets could be put in county’s schools to help trans children, Metro, 10" June 2021, https://metro.co.uk/2021/06/10/
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However, as stated by, for example, John Paul II,*' Christians should propose, not impose. The
question is then how education can adapt to encourage exploration of the four transcendentals -
causing awe and wonder — when their origin is generally unrecognised.

In light of the above, it can be said that since the middle of the last century in particular there has
been a movement to break down many of the structures of education, particularly when consid-
ered through a philosophical-theological lens. At the same time, Vatican II was proposing better
approaches to education, but there was also a proposal being made regarding which direction we
should order the transcendentals,’® which includes educational approach. The changes in society
and understanding of education can provide the opportunity for adapting the approach to the
transcendentals.

In the more distant past, society was clearly structured and so too was the education process.
Everyone knew their position in society and each persons education was decided more through
birth than capability, which rewarded position over ability or aptitude. A rigid structure also
existed regarding how education was carried out: the order of the transcendentals was truth,
goodness, and beauty (TGB) and one had to learn each stage well in order to properly access
the next in general terms. Regarding the timing of educational input to learners, this varied in
different times, for example, the above-mentioned Trivium saw boys of around 14 years begin
their Bachelor studies, after being prepared in a grammar school, whereas more recently universal
education brought schooling much earlier with some schooling at 5-11 years of age, with increases
in leaving age coming later. The trend to this day has been for a more general focus on more basic
skills for longer, which allows a greater number of learners to achieve specific standards.

The transcendentals in whichever educational context retained the general TGB structure: it is
widely perceptible, to various extents, that truth was taught first, including some content of theo-
logy, philosophy, and the natural sciences, with input focusing mainly on the last at lower levels.
After progress, goodness was then explored and learned: the moral life, what it was to be good,
and how to conduct oneself properly in one’s position was the focus, all based on truth and the
learning about God and his creation. And finally, after learning of truth and goodness, the devel-
opment of one’s appreciation of the beauty of God’s creation and the liturgy could take place as
one took higher religious orders. This pattern was not a strictly observed and demarcated system
in all parts of the system but it was applied in this general way in a systematic way - for example,
truth in correct letter formation, the goodness of taking care with it, and the beauty of the result
takes place far earlier than more abstract areas of learning. And even the university system of
studying the sciences to master’s level before access proper to philosophy and then to theology™
captures the structure of truth of our world, the goodness of it in philosophy and the beauty of
learning God’s ways properly. But truth leading to goodness, which led to beauty, and a fullness in
one’s overall appreciation of the transcendentals could occur properly only in this way.

However, the world is very different today, with many structures somewhat reduced or demolished,

gender-neutral-toilets-could-be-put-in-countys-schools-to-help-trans-children-14747392/.

31 John Paul II, Redemptoris Missio, 7" December 1990, https://www.vatican.va/content/john-paul-ii/en/encyclicals/documents/hf_jp-
ii_enc_07121990_redemptoris-missio.html, 39.

32 Astouched upon above with the initial perceived transcendental regarding a sunset.

33 Michael H. Shank, ‘Myth 2: That the Medieval Christian Church Suppressed the Growth of Science’ in Galileo Goes to Jail and Other
Myths about Science and Religion, ed. Ronald L. Numbers (Cambridge (MA): Harvard University Press, 2009), 22.
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and the means of education are not only practically universally available but also educational
resources are available to almost all on the internet. Thus, the teacher is now as much a guide
through the resources as a provider and source of learning. The old educational structures cannot
effectively be applied then in a standard school setting because, with the ongoing disintegration of
old structures of society (for over a century now), the structure of learning has fragmented from
a generally clear system (with all of its pros and cons) into an individualised and increasingly rel-
ative way of thinking, thus also of learning. While this change has taken place to different extents
in different places, the general trend exists.

Today, children are becoming well-developed and grow in their understanding of the functionally
important matters in life, learning how to navigate a world that offers delights and dangers, all of
them ephemeral but increasingly often not of God. They have experiences of control at a young
age, such as with the ‘old’ cliché that parents should ask their four-year-old to set the timer on
the video recorder as he understands how to do it better. The fact is that children are educational
sponges and what they learn says more about what they are offered for learning than what they
are capable of. One clear example of the constitutive effect of learners generally being able to learn
what is put in front of them (with appropriate support if necessary) is that Archbishop Michael
Sheehan’s book Apologetics and Catholic Doctrine,** which was recommended when I studied my
Master’s degree in theology and is useful in even higher studies, was originally written a century
ago for high school students (15-17 year-olds),” which indicates that the wider range of learning
today — broken down into far more topics, applications, explorations — means spreading it thin-
ner. This is not necessarily a condemnation, but it highlights the fact that learners in the past
generally were capable of higher-level concepts at an earlier age due to a narrower focus and
more repetition earlier, and it is surely that students learn in both breadth and depth. Nowadays,
a learner must wait until attending a specialised course in university before accessing subjects
such as philosophy or theology, but it is less likely that students will select such courses because
they have no experience of them, are given no value, and are certainly not encouraged by uni-
versal education in postmodern society. However, a capable child of 10 years can begin to read
Aristotle, clearly without a grasp of deeper concepts but he can begin to explore the general ideas
with appropriate support. The fact is that the schooling system, and thus education in general, has
become heavily focused on the experiential at the cost of the intellectual, despite the fact that dif-
ferent learners have different learning preferences, strengths, and interests. This is the progress of
the TGB approach which impedes access to higher learning, restricts access to the beautiful, that
is, that which attracts, and leads to a breakdown of the structure into subjective experience; and
by excluding unity as seen above, it becomes increasingly secular and fragmented. The opposite
of this, being a heavily experiential approach without a telos is favoured by some educationalists
nowadays but, as recognised earlier, the restricted telos, or even lack of it, means the education
remains heavily subjective and the person develops less of a grasp of wider matters in a more
self-centred way.

However, the grand opus of Hans Urs von Balthasar, known as his “Trilogy, offers a different
approach. It focuses in turn on the three Kantian transcendentals but the significant difference
is that Balthasar reverses them: beauty, goodness, truth (BGT).* Developing his understanding

34 Michael Sheehan, Apologetics and Catholic Doctrine (London: Baronius Press, 2009).

35 Peter Mary Joseph, ‘Preface’ in ibid., 11.

36 Balthasar’s “Trilogy’ of 16 books (including Epilogue) is vast, having the first seven volumes regard aesthetics, the second five goodness,
and the final three truth, and his general style means that a ‘succinct’ reference from him explaining its overall structure is best found in
a later, reflective work of his from 1988: Hans Urs von Balthasar, My Work: In Retrospect (San Francisco: Ignatius Press, 1993), 116-117.
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before the Council, which he did not attend but was an inspiration for some themes and ideas
there,” he replaced the Kantian and Transcendental Thomistic approach of T'-‘T’ with an approach
that ‘puts the human subject — and that by virtue of its created nature — in immediate relation
with the truth that lies outside itself’*® thus being T’-‘you’ or ‘T’-‘he/she/it. This approach changes
learning of the Christian faith fundamentally:

The order of the trilogy is crucial, he insisted. One must first perceive Christian revelation as
beautiful and only then would one’s soul be prompted to follow Christ in a dramatic life of Chris-
tian discipleship. Finally, once inside that life of obedience to Christ, one comes to see how and
why Christianity is true. If one starts with the question of the truth of Christian revelation, one
must engage in apologetic arguments. But for Balthasar, argument just gets in the way of the
contemplative gaze necessary for the first movement of perception. The spark of delight moves us
to seek God.”

Oakes’s comment refers to Balthasar’s position on apologetics in the 1960s when he wrote his aes-
thetics volumes® but Balthasar’s understanding and appreciation of apologetics developed beyond this
by the mid-1970s, when he perceived apologetics more as theological truth well-presented, thus having
more focus on its presentation. He stated that

Nonetheless, the last decade has reinforced this fundamental conviction of mine: You do good
apologetics if you do good, central theology; if you expound theology effectively, you have done
the best kind of apologetics. The Word of God (which is also and always the activity of God) is
self-authenticating proof of its own truth and fecundity [...]*

This is a development in educational value and apologetics can be seen as educational - helping
the recipient learn about God, Christ, Church. Balthasar’s approach can also be applied in child
development generally because it is clear that a young child appreciates beauty before good, which
is of interest before truth. A child is attracted in different ways to certain things and certain people
early in development and this goes on to a more developed level of engagement at a more distant
level by two years of age, such as a rainbow in the sky or sheep in a field. Around this time, an early
understanding of being good and doing good - learning to please by tidying toys and not to hit
others - is developing and which will lead to maturation out of the ‘terrible-twos’ stage. It is only
later that the idea of truth — between four and six years — will develop by learning to be accurate
and honest even at a cost to oneself. As the old Jesuit saying goes, ‘give me a child until the age of
seven and I will show you the man;, and this reflects the fundamental development of the person.
By educating in the BGT order underpinned by unity in many ways before the age of seven (in
appropriate ways, of course), the child receives a foundation that works in concert with his devel-
opment. And by continuing the development of each transcendental in each educational context,
from handwriting to theology, and from the beauty of fractions fitting together to fractals leading

37 Cf. Eduardo Echeverria, “Ressourcement,” “Aggiornamento,” and Vatican II in Ecumenical Perspective, Homiletic ¢ Pastoral Review,
26" July 2014, https://www.hprweb.com/2014/07/ressourcement-aggiornamento-and-vatican-ii-in-ecumenical-perspective/.

38 Nichols, Key, 2.

39 Edward T. Oakes, ‘Reason Enraptured, First Things, April 2013, https://www.firstthings.com/article/2013/04/reason-enraptured.

40 His understanding of apologetics then is more that which developed as parallel to dogmatic theology, thus being focused on intellectual
argument and proofs, as can be seen, for example, in Hans Urs von Balthasar, The Glory of the Lord 1: Seeing the Form (San Francisco:
Ignatius Press, 1982), 123-124, 167-168, 198.

41 Balthasar, My Work, 100.
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to the goodness of fitting together to the details of how they work, the learner can access so much
more - and even the beauty of simple geology means the goodness of the world’s creation and the
truth of how it was formed is far more interesting.

This applies to any learning: to learn something effectively, one must have purpose and the most
personal purpose is being attracted to something. Barron explains that

Any claim to know objective truth or attempt to propose objective goodness tends to meet now
with incredulity at best and defensiveness at worst: “‘Who are you to tell me what to think or how
to behave?’ But there is something less threatening, more winsome, about the beautiful.**

He was using this universal truth in the context of evangelisation or apologetics, which have some
overlap.® An approach that regards the beautiful is potentially the most attracting approach not
only in general as it is the foundational subjective transcendental but it is also the least obviously
objective, which makes it particularly the most effective transcendental approach when dealing with
those brought up and formed in postmodern thinking where truth is personal and morals are fluid.
Over a period of time, it is important to present a consistent image (unity) of the transcenden-
tals, not a fragmented one. This is especially important for faith schools, particularly where
non-Catholic students attend, which GE 9 encourages, and also with regard to Catholic learners
who are being brought up in a variety of more or less Christian environments. A child during
pre-school years, and through their schooling, may be brought up on a cultural diet of unhelpful
themes, such as cartoons with their — in various ways — skewed version of reality. Such a child may
identify in a wonderfully subjective manner that beauty is the perception of power in the strength
and/or ability of a hero vanquisher of the villain of the latest episode, but in this there is a sense also
of good with clear counter-images of modernist heroes who at least retain the traditional tropes of
‘good and evil. But in postmodern content, most perceptibly literature and entertainment but also
in educational content in many other areas, the moral element may be skewed into a grey soup of
fallenness, tragedy, weakness which contradict and confuse, meaning that the uncertainty speaks
of a lack of clarity, and in a sense therefore a lack of truth. Thus, in education it is important there
is a consistency of message, which can be offered by education providers who give a consistently
Christian-based meaning and foundation.

By approaching education - learning in any context — with beauty then goodness then truth
consistently and appropriately, it is possible to develop and build-up a consistent image, narrative,
and thus understanding in the learner - child or adult - allowing a firm foundation in turn for the
development of the person and the possibility of responding to God’s call in the transcendentals.

The most approachable and personal of the transcendentals can become the starting point of
a journey that has a clear telos both for learners in education in general but also beyond this, in
the journey of learning about and becoming closer to God,* the source of the transcendentals.

42 Robert Barron, ‘Evangelizing the Nones, First Things, January 2018, https://www.firstthings.com/article/2018/01/evangelizing-the-
nones.

43 Stuart Nicolson, “The Field of Apologetics Today: Responding to the Calls of Scripture and the Second Vatican Council, The Heythrop
Journal 59, no.3 (May 2018), 410-23, https://doi.org/10.1111/hey;j.12985, 418-19.

44  As proposed by Veronika Inovd, ‘Beauty as a Way of Communicating the Revelation of God, Acta Missiologica No. 2 Vol. 13 (2019), 61-
72,71.
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It is said that beauty is in the eye of the beholder, the deepest and most touching of the three tran-
scendentals in subjective terms. Balthasar’s reversal of the traditional order of the transcendentals
- beauty leading to goodness and then to truth, underpinned by unity — provides the clearest direc-
tion for the postmodern mind to develop into a Christian soul. The beauty of ancient cathedrals, the
soul-touching sound of Gregorian chants, stories that are widely popular such as Tolkien’s Middle
Earth tales, or Lewis’s Narnia adventures: these contain a deeper beauty than that offered by modern
or postmodern tales of woe set in an industrial landscape beset by utilitarian themes or fantasies
where darkness fights darkness and no one wins, least of all the reader or viewer.

But beauty is not merely a subjective experience for beauty has objective existence also. Things do
not require the beholder to recognise their beauty for them to be beautiful; instead, it is for the
learner to discover the beauty that is part of who or what they are:

the truly beautiful is an objective value, to be distinguished from what is merely subjectively sat-
isfying. This means that the beautiful does not merely entertain; rather, it invades, chooses, and
changes the one to whom it deigns to appear. It is not absorbed into subjectivity; it rearranges and
redirects subjectivity, sending it on a trajectory toward the open sea of the beautiful itself.*

Beauty is a transcendental so it has objective reality and its origin is not in oneself but is recog-
nised through engagement by the person. Aquinas identified three elements of beauty, that is, that
which is ‘pleasing to the eye, or other senses or thoughts: integritas, that is, integrity as opposed
to brokenness or disintegration; consonantia, which is proportion or harmony; and claritas,
being brightness, clarity, radiance.* Balthasar recognised two: form and splendour, where form
incorporates Aquinas’s first two and his splendour is claritas. Barron illustrates Aquinas’s three
with an experts golf-swing: it has ‘wholeness, all parts relate in a harmonious” way, and it has
‘splendour,* while an amateur’s swing may lack a good shape and lack finesse and efficiency.
How we perceive beauty changes too: the child is more attracted to certain aspects of beauty — the
eye-catching, interesting, fascinating — but with maturity this develops so that attractiveness is
in form, proportion, clarity, radiance. There is no exclusiveness in these differences but rather
a maturing of the subjective appreciation of beauty.

Just as we are created with the predisposition of being open to God our creator, it is beauty that
almost literally calls*® the soul out of the greyness of modernity, or the garish and shallow flash
of colour offered by passing fashions. This was shown by Kreeft in his list of 20 arguments for
God’s existence,” with a range of objective, subjective, or mixed approaches. The subjective app-
roaches include goodness and personal or common truth, but his most concise simply names the
music of ]. S. Bach: calling on the beautiful as proving God’s existence - of course, it is not the beauty
of Bach’s music specifically, but the beauty of music done well which calls the person. Kreeft’s apol-
ogetics recognises that the postmodern thinker is not necessarily attracted by the idea of truth

45 Barron, ‘Evangelizing. Here, Barron refers to both Dietrich von Hildebrand and Plato’s Diotima speech in his Symposium as sources for
this understanding.

46 Thomas Aquinas, ST'I, 39.8, ad 3.

47 Robert Barron, “Catholicism and Beauty” // 2018 LA Religious Congress Talk, 26" March 2018, https://www.youtube.com/
watch?v=iUBNTNiqn60.

48 Pseudo-Dyonisius the Areopagite notes the similarity in the Greek words for beauty (kalos) and calling (kaloun) in Divine Names ch
4, sec 8 in The Works of Dionysius the Areopagite Part 1, trans. John Parker (London: James Parker and Co., 1897), https://1a800305.
us.archive.org/30/items/worksofdionysius00pseu/worksofdionysius00pseu.pdf, 40.

49  Peter Kreeft, “Twenty Arguments God’s Existence), Peter Kreeft, https://www.peterkreeft.com/topics-more/20_arguments-gods-existence.
htm.
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because the common question today asks whose truth, mine or yours? In his Jacobs Ladder,” he
shows chapter-by-chapter a 10-step journey from one speaker’s complete scepticism as it transforms
into belief in God, Christ, and Church through Socratic dialogue with a faithful speaker. The key to
opening the postmodern door (to escape the Cave?) to something more is not in proclaiming truth
or declaring one’s possession of goodness but in recognising beauty, and the evangelist-apologist
does better not to contend and argue with the unbeliever but to walk with the person while being
open to listening and to explain new ways of thinking, feeling, understanding.

The journey to God through the transcendentals is best taken with teachers, guides, or com-
panions - in sacramental terms, with a sponsor. In this sense, it is education not just as religious
education or catechesis but as a personal journey in life as one explores what is more than we can
perceive and know rationally. Any more than a superficial exploration of beauty will inevitably
lead to other transcendentals — ‘[...] Beauty, because of its divine nature, is always linked with
the True and the Good. In order for something to be truly beautiful, it must by definition draw
one to the True and the Good.! This is true also for Caldecott: ‘Beauty is the radiance of the true
and the good, and it is what attracts us to both>* Barron uses baseball to show the progression
of understanding: the beauty of the uniforms and being good players is linked inextricably with
following systems of dress and from excellent play, which is achieved only by following specific
requirements and rules for the game to proceed properly.”> And with the beautiful, the good, and
the true comes also the fact that when they are in concert, acting together, there is a oneness about
them which in turn points to a oneness in the origin of all:

All creatures bear a certain resemblance to God, most especially man, created in the image and
likeness of God. The manifold perfections of creatures — their truth, their goodness, their beauty
all reflect the infinite perfection of God. Consequently we can name God by taking his creatures’
perfections as our starting point, ‘for from the greatness and beauty of created things comes a cor-
responding perception of their Creator’ (Wis 13:5)>*

With a philosophical-theological approach, the Vatican II documents not only proposed changes
with education but also broadened its definition and scope in some ways. These included being
properly prepared in order to present the faith, which is a form of education, and this is part of
exploring a different approach to education in general for children and adults as Christians.

The Council called for distinctly new approaches both within the Church and also its meeting and
integration with the world while firmly retaining its identity and understanding both of what the
Church is and who God is.”” One of the abrupt changes was the Council’s complete omission of
the word ‘apologetics’ — widely understood as the defence of the faith — which is understandable
because before the Council it had often become a presentation of Christian thinking as better
than secular or non-Catholic thinking, thus generally creating both distance and superiority. Such
an approach to presenting the faith to others is antithetical to reaching out and joining others,

50 Peter Kreeft, Jacobs Ladder (San Francisco: Ignatius Press, 2013).

51 Stephen Turley, Awakening Wonder (Camp Hill, PA: Classical Academic Press, 2014), https://www.rainbowresource.com/pdfs/products/
prod059505_smpl0.pdf, 17.

52 Caldecott, Beauty for Truth’s Sake, 31.

53 Barron, “Catholicism and Beauty”™

54  Catechism of the Catholic Church, 41.

55 For example, Dei Verbum (DV) 8, LG 8, LG 51.
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which means Christianity would not only be another voice in the wind in the then-modern world
but, presciently, it would be ignored or directly rejected, including in a polemical fashion, in the
fledgling postmodern world.

Balthasar — an important figure in the Ressourcement movement, going back to the sources, which
contributed to the Council’s ideas for change - originally had a somewhat negative view of apologet-
ics but he came to recognise its purpose through the lengthy time of his writing, as Oakes illustrates:

St. Paul serves as a model here. First enraptured by his encounter with Christ and taken up into
the third heaven, he launches on a life of evangelization, proclaiming the resurrection of Christ,
at which point those who subscribe to other philosophies and worldviews ‘began to dispute with
him. For Balthasar, apologetics must come last: Only after one has gazed on revelation and re-
sponded by saying ‘yes’ to the proclamation can real apologetics begin.*

In 1975, a decade after the Council, giving his own views on his work, Balthasar explained his
deeper understanding of apologetics:

Nonetheless, the last decade has reinforced this fundamental conviction of mine: You do good
apologetics if you do good, central theology; if you expound theology effectively, you have done
the best kind of apologetics. The Word of God (which is also and always the activity of God) is
self-authenticating proof of its own truth and fecundity - and it is precisely in this way that the
Church and the believer are inserted into one another.”

In educational terms, this can be understood as ‘a good teacher is a good learner’ and in Christian
terms it means a good Christian teacher has learned the faith well and continues to do so.

The Council Fathers in a form of Ressourcement seem to have similarly understood apologetics.
Without using the term apologetics, they referred to or wrote directly about either the sources of
apologetics, how these were to be understood or used with a new focus, or in some way called for
apologetical activity in half of the 16 Council documents.’® They refer to and echo 1 Pt 3:15-16 -
widely understood as the source and inspiration for Christian apologetics — a number of times,
which defines apologetics as being prepared to explain one’s hope (thus faith) and doing so in an
appropriate Christian manner. In other words, the active faithful should learn of their faith and
explain it in a Christian way when called to do so, which is the educational cycle of learning and
teaching. This can be regarded as a foundational element of the Council as it calls on the faithful
to open up to the world and engage in it as Christians, and this means certainly not diminishing
one’s faith in doing so, in oneself or with others. Rather, to be prepared, Catholic schools are called
to provide education for Christian learners so that,

aware of their calling, they learn not only how to bear witness to the hope that is in them (cf. Peter
3:15) but also how to help in the Christian formation of the world that takes place when natural
powers viewed in the full consideration of man redeemed by Christ contribute to the good of the
whole society.”

56 Oakes, Reason Enraptured.

57  Balthasar, My Work, 100.

58 Examples are in but not limited to: Ad Gentes 11, AA 27-31, Christus Dominus 13, DV 8, Dignitatis Humanae 14, Gaudium et Spes 62,
GE 2, and LG 10.

59 GE 2; the document cites LG 36 here, which expands on the theme of learning, including how to be a Christian in society in order to
bring Christianity to society. The reference should read ‘1 Peter 3:15’
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To be a mission Church means to reach out effectively and this has direct bearing on educa-
tion of the young as well as adults, and several Council documents call for this.®® Later, in 2010,
Levada called for a ‘new apologetics, which is particularly seen in his relaying of Pope Benedict
XVT’'s words in 2008:

for him ‘art and the Saints are the greatest apologetic for our faith! He calls the Saints a ‘great
luminous trail on which God passed through history’ About Christian art and music, he suggests
that ‘in a certain way they are proof of the truth of Christianity: heart and reason encounter one
another, beauty and truth converge ...*!

A new approach in apologetics, using beauty as a call, is clearly seen here. As with Balthasar, there
is a recognition, which can be extended into education in general, that in order to bring an under-
standing of oneness in an increasingly fragmented world it is necessary to reverse the order of the
transcendentals. This means beauty can call the person and, by engaging with the transcendental,
the soul can be opened up to be formed or reformed to recognise something more in beauty as
the first step or a stronger step to God and thus the proper dignity of the imago dei, the person.
The human person is formed, which is particularly seen in children, in such a way as not to
consider the mundane as reality but to reach out beyond the material world to what is beyond
through a growing appreciation of beauty, good, true, and one. By forming the child further,
and by approaching the postmodern thinker of any age similarly, not initially with truth but
beauty, which leads to goodness and thus to truth, educators including ‘new apologists’ can
assist and support the development of the person and open him up to understanding of and
hopefully engagement with Christianity. A more interesting and engaging experience of learning
using different suitable methods and resources can take place through increasingly participating
with the transcendentals. In this way, one does not develop faith through peer-pressure or as
a psychological crutch, but as one who seeks God’s beauty, grows in his goodness, and seeks the
Truth of Christ. This means the faithful can grow in learning and faith to become able to go out
into the world as Christians who can help in the Christianisation of the world (GE 2) by being
prepared to present the faith in an appropriate manner in a new apologetics, therefore responding
to the Council’s calls.

Thus, not only are the faithful called by Scripture and the Council to prepare in order to explain
our faith, thus connecting education and the transcendentals in BGT order to apologetics, but
to recognise that these are interconnected because the prepared apologist becomes an educator,
a guide leading another. Equally, the prepared educator, whose approach enables the child to be
called by beauty, then to the good and the true in unity, inspires learners to become teachers and
guides in whichever form as they will engage with the world while living Christian lives.

By participating and engaging with the transcendentals and helping others to do the same, the
faithful grow as the transcendentals become more infused in their lives. As signs of God in this
world, the transcendentals are not merely abstract philosophical-theological ideas or educational

60 In particular, for example, AA 27-31, DH 14, LG 10.
61 William Levada, The Urgency of a New Apologetics for the Church in the 21% Century, 29" April 2010, https://www.vatican.va/roman_
curia/congregations/cfaith/documents/rc_con_cfaith_doc_20100429_levada-new-apologetics_en.html.
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fashion. They are what cause the individual person to experience awe and wonder, even to open
one’s mouth a little like a small child seeking more. This means they are a fundamental part of life
and, therefore, of education and the growth of the person because education should not just be
the accumulation of facts and skills.

Christ himself called his listeners to engage deeper. He used parables, such as the Sower, which
was simply an obvious farming description to his listeners on the basic level; he only revealed
the meaning to those who engaged with him and asked for the meaning (Mt 13:10-16), while we
can assume that others walked away, perhaps unimpressed. For the faithful today who may read
Scripture or theology regularly and consider God’s ways, including children learning about the
faith, it is easy to become inured to them and disengage from them. But by experiencing them for
the first time or with fresh eyes - their innate beauty, intrinsic goodness, and theological truths
- one can, by engaging with them, experience awe and wonder. Theology should not become
mere information or theory, and the theologian who loses sight of the bigger picture, or loses
the ability or desire to pray, quickly loses sight of the beauty and the perception of the goodness
that accompanies the truth.®* In this, the participatory aspect, the practical aspect of the faithful,
has to be prayer as well as Christian acts. In living one’s faith, everyone, from child to theologian,
can then bring together the transcendentals and walk with God in a deeper way and this can be
explored in many ways.

We are reminded of the importance of taking new approaches in education by the words of
Alexandr Solzhenitsyn in 1974, who recognised the unique durability and irrepressibility of
beauty, even when truth and goodness are vanquished by darkness:

So perhaps the old trinity of Truth, Goodness, and Beauty is not simply the decorous and anti-
quated formula it seemed to us at the time of our self-confident materialistic youth. If the tops of
these three trees do converge, as thinkers used to claim, and if the all too obvious and the overly
straight sprouts of Truth and Goodness have been crushed, cut down, or not permitted to grow,
then perhaps the whimsical, unpredictable, and ever surprising shoots of Beauty will force their
way through and soar up to that very spot, thereby fulfilling the task of all three.

And then no slip of the tongue but a prophecy would be contained in Dostoyevsky’s words: “Beau-
ty will save the world.” For it was given to him to see many things; he had astonishing flashes of
insight.

Could not then art and literature in a very real way offer succor to the modern world?*

Dostoyevsky’s quoted words also inspired The Father’s Tale,* the grand opus of Michael D. O’Brien
who is both an artist and writer. He paints the story of a prodigal father who through his love for
old Russian literature finds in the darkness not only beauty which leads to goodness and truth
but in doing so saves the world in a certain way as well as saving himself from personal darkness.
For his reader, O’Brien challenges us to travel on our own journey of discovery, self-discovery,
and God-discovery, to write our own story. Kreeft, in turn, illustrates the Jewish saying ‘save a life,
save the world’ by exploring the transcendence and interconnectedness that we do not perceive in
mundane and reduced perception and understanding.®®

For educators, it is necessary first that to explore and grow in our understanding of the

62 Cf. Caldecott, Beauty for Truth’s Sake, 125.

63 Alexandr Solzhenitsyn, ‘Nobel Lecture;, 1974, https://www.solzhenitsyncenter.org/nobel-lecture.
64 Michael D. O’'Brien, The Father’s Tale (San Francisco: Ignatius Press, 2011).

65 Kreeft, Doors, 33-40.
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transcendentals, whether growing as Christians or developing our understanding of what under-
pins our reality. In turn, we should develop our ability to lead others - as parents, teachers, lead-
ers, friends, persons — to a greater appreciation of the transcendentals, of beauty and goodness
and truth, and how they intermingle and relate to one another and to us. Then we can be effective
teachers who can present educational content that appreciates and recognises telos, transcenden-
tals, and, for Christians, the One who is both the beginning and the end of all of these.

Based upon the Kantian structure of the transcendentals, and their subjective development, edu-
cation has struggled to develop the person, even when the purpose is reduced to utilitarian aims.
The rational-subjective approach led in time to increased reductionism and subjectivism since as
early as the 1960s in some places, as Caldecott summarises:

While part of the problem with modern education has been an extreme tendency to center
everything on the child to the exclusion of actual instruction (the problem of content-free, pu-
pil-centered learning), it is true that education is about the human person, and finding ways to
enable that person to flourish through a certain quality of attention.*

There is a range of directions which can be taken from this point in education, including the
aesthetic approach proposed by, for example, Stratford Caldecott in his two books cited in this
paper on beauty in education, which reflects Balthasar’s order of the transcendentals. This paper
calls for developments in the philosophical-theological approaches to education in the spirit of
several passages from the Second Vatican Council, which is related in many ways to preparation
and explanation of one’s faith appropriately (apologetics). In this, the teacher, leader, guide, or
companion (depending on context) should seek to develop the learner, the person, in a growing
appreciation of and engagement with the transcendentals in the order of beauty, goodness, truth,
which are infused with unity. By answering the call of beauty and engaging with the transcenden-
tals, we come closer to God, their origin. He is offering us a taste of what he is and it is not only
a Christian duty to raise our young with awe and wonder so they can appreciate this and know
God more, but Christians should also develop their understanding and ability to call others out
of the generally modern (rationalist) and postmodern (reductionist) ways of approaching, per-
ceiving, and engaging with reality. In doing so, they fulfil the early Christian and recent Conciliar
calls to present Christianity as a beautiful, good, and true way in a unity that has been missing
from education for so long.
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66 Caldecott, Beauty in the Word, 31.
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Systemic education on ethics is not perceived as important, thus, not provided. When provided,
it may not be given consequent and/or ongoing attention.' > > * That may probably result in
surface learning, and does not last. As a result, deep-learning, and preferably transfer learning,
touching the ‘thrill’ or self-motivation, is not achieved.” When learners do not learn, execution
of what is not learned cannot take place, as nothing is learned. However, providing attention,
without adequate educational content, may still result in outcomes. However, these outcomes may
be insufficient. Thus, it hardly assists long-term societal needs, like achieving and maintaining
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Ethos’. (PhD Diss., Amsterdam Free University, 2018).

2 Jelle van Baardewijk, Morele grip Een theorie en agenda voor de bedrijfsethiek. (Rotterdam: Hoge School Rotterdam Uitgeverij, 2020.)
(Moral grip — A theory and agenda for business ethics).

3 Lieke van Stekelenburg, Chris Smerecnik, Wouter Sanderse, and Doret De Ruyter. ““What do you mean by ethical compass?” Bachelor
students’ ideas about being a moral professional’ Empirical Research in Vocational Education and Training 12 (2020):11.

4  Transparency International. Verkennend Onderzoek Educatie in Ethiek en Integriteit in het Hoger Onderwijs. (Den Haag: Transparency
International, 2021.) (Exploratory Research into Education for Ethics and Integrity in Higher Education).

5  John Hattie, and Gregory Donoghue, ‘Learning strategies: a synthesis and conceptual model. Nature Partner Journals Science of Learning
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‘sustainable development goals’® As a result, for ‘Creating a Better World, educators must assist
the self-development of learners. This approach assists the theme of Education for Good, Truth,
and Beauty as a Current Challenge, however, not only for Contemporary Pedagogy.

According to Meister Eckhart (1260-1327/28), an ‘emptied mind’ (‘Ledic Gemiiete’) is needed
for one’s learning. ‘Gemiiete, the ‘mind’ is like ‘the totality of the spiritual powers of the soul
The ‘ledic;, ‘emptied’ is like emptiness. Thus, the emptied mind is deprived of soul powers. This
means a change of mind can occur.” The openness to inspiration, provided by a higher power as
present in virtues, is like ‘understanding’ within worldviews.® A gradual growing cooperation
among worldviews remains needed, as already stated by Comenius in 1657, while creating a bet-
ter world.” By means of Bildung, educators can assist learners’ self-development.'® At the same
time, ‘scholé’ (‘MufS¢’), in the connotation of ‘to study, or ‘to act by a quiet treatment of matters,
is considered necessary, and relates to establishing an educational foundation." By doing so, for
instance, enables perception of what is not clearly visible. One may think about ethics topics,
associated to virtues, as the nature of law (Tao) present among worldviews."?

However, utilising or not carrying out an educational intervention may show no significant dif-
ference. The view that learners are significantly more effectively virtuous in business ethics may
then not be applicable. Applying or not applying an educational intervention then could lead to
differences between both groups of learners. There could be a causal relationship between cause
- an educational intervention - and effect — the learning. Applying or not applying the interven-
tion may lead to a difference. Intervention then may show a difference between both groups of
learners. As a result, one may claim that an interpretation of signs within the interventions to be
executed may hold. These signs are fundamental to the educational design research intervention.
As a result, interventions may assist ethics education within higher education learners, and assist
the theme of Education for Good, Truth, and Beauty as a Current Challenge.

The challenge addressed in this article is that educational interventions appear needed. To achieve
this, educational design research can be of assistance. The article describes theoretical back-
grounds, as well as a suggestion for practical educational design research aimed at business ethics
towards higher education students. The significance of educational design research and focusing
on guiding ideas for research on educational intervention regarding business ethics is touched
upon. Both theoretical and at the same time practical contexts are addressed. Prior to operational
execution, theoretical concepts for practice are referred to. The paper ends with a discussion,
followed by conclusions and recommendations.

Within educational design research, statistical significance may, according to Gravemeijer and Cobb,
be of less importance.”” Educational design research means ‘experiencing the cyclic process

6  “Transforming our world: the 2030 Agenda for Sustainable Development, United Nations, accessed 26" January 2023, https://sdgs.
un.org/.
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Boom, 2018.) (Resignation — Mind and Heart at Meister Eckhart — Considered in the Light of Aristotle’s Doctrine of the Affective).
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of development and research so consciously, and reporting on it so candidly that it justifies itself,
and this experience can be transmitted to others to become like their own experience.'* The results
of the educational design research can be restricted to providing an impression. An impression
is based on a holistic attitude. The objective aim then is to develop a more covering description.'
Although an important impression and description, it may be one of the first times students are
systematically influenced and consequently researched upon. In line with Gravemeijer and Cobb,
general background theories as well as state-of-the-art professional knowledge of the domain are
considered and covered.'

An educational design research question within higher education on ethics can be: “‘What educa-
tional interventions stimulate self-development of virtues among international business students,
representing world views, and effectively influence their business-ethical virtuous behaviour?’

Learning targets for innovation

The learning targets for innovation can be: a. Achieve development of business ethics education
among international students within international business studies higher education; b. Confirm
that the universal nature of virtues offers points of contact for approaching students from dif-
ferent worldviews legitimately and ethically equal within educational interventions; and c. The
educational design research within higher education connecting comparable virtues among, by
origin differing, international business students appears feasible.

In this manner the gap identified will be filled. The need expressed for learning business ethics
within international higher business education is covered while the research tradition is con-
tinued.

To what extent can the design embody the theoretical model?

Based on Sandoval’s conjecture mapping, in Bakker,' and Plomp and Nieveen,' see Figure 1:
‘Argumentative grammar belonging to conjecture mapping’; theoretical ideas by Cheng and
Chu," Pearce II,%° Shakeel,” Theunissen,” and Winkler,” are included in this educational design
research. The design characteristics may lead to dependent processes.

This connects the aforementioned 1. higher education insights towards ethics, 2. connec-
tion between virtues in relation to different worldviews, 3. pedagogic concept of Bildung, and
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4. interconnected didactic interventions, however, the dependent processes may lead to intended
outcomes.

According to Van Baardewijk,** Van Stekelenburg,” and Transparency International,”® these
dependent processes do hardly or not take place in practice, and intended learning outcomes
appear to be achieved without adequate interventions. The design embodies particular theoretical
ideas. The dependent variable is virtues. On the other hand, the independent variables are
worldviews, age, gender, country of origin, education. When the design will be used the expected
dependent process may take place.

As a result, one may claim that the interpretation of signs within the interventions to be executed
may hold. As a result, interventions may assist business ethics education within higher education.

Figure 1: Argumentative grammar belonging to conjecture mapping
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To understand theories in the practice of educational intervention in relation to practical business
ethics intervention, so-called ‘dependent processes” are essential. There appears to be relation-
ships between four task environment dependent processes: A. higher education insights towards
ethics, B. connection between virtues in relation to different worldviews, C. pedagogic concept
of Bildung, and D. interconnected didactic interventions. Each of the dependent process contexts
are addressed.

A. Higher education insights towards ethics

This higher education encompasses the lack of an integrated holistic approach to education
regarding business ethics topics.?® Van Baardewijk made clear that an ethics curriculum should
be present throughout the educational curriculum. This is missing and ethics is at best offered
as a separate module. As a result, this makes it difficult to achieve desired behavioural change.
A different approach on ethics higher education was advised.” Within higher education in the
Netherlands findings were confirmed by Van Stekelenburg,’® and Transparency International.”

B. Connection between virtues in relation to different worldviews

The universal nature of virtues offers starting points for approaching students with different
world-philosophical backgrounds equally within educational interventions. The universality
makes learning interventions practical, efficient, and effective. Feasibility and realisation of des-
ired learning objectives benefit education. The hegemony of the Euro-North-American centric
epistemology of the Enlightenment, due to colonisation,* influenced worldwide education. In
recent decades decolonising the curriculum, while addressing local epistemology, cultural syn-
thesis, and applied- and fundamental scientific cross-fertilisation is applicable.?® ** * Within inter-
national higher business education, students can originate from almost all over the world. They
bring their own worldviews to a local university’s cross-cultural environment. Notably, studies’
environments offer business studies originating from the Enlightenment. Students meet other
cultures and can connect to their own and others’ backgrounds.* * * Dahlsgaard revealed this
similarity regarding six core virtues: courage, humanity, justice, temperance, transcendence, and
wisdom. These can be surveyed within different worldviews: Athenian, Buddhism, Christianity,
Confucianism, Hinduism, Judaism, and Islam.* Louw connects Ubuntu to worldviews, as it is

28 Van Baardewijk, ‘The Moral Formation’

29 Ibid.

30 Lieke van Stekelenburg, Chris Smerecnik, Wouter Sanderse, and Doret De Ruyter,

31 Transparency International. Verkennend.

32 Mary Wiesner-Hanks, Patricia Ebrey, Roger Beck, Jerry Davila, Clare Crowston, and John McKay. A History of World Societies — Volume
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33 Walter Mignolo and Catherine Walsh. On Decoloniality: Concepts, Analytics, Praxis. (Durham: Duke University Press, 2018).
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described as religious.* *! Virtues appear universal, as do laws by nature (Tao0).*> Guardini writes
regarding virtues: “Then, what does it mean? It means that the motives, the powers, the reactions,
and the being of man are gathered at any given time into a characteristic whole by a definitive
moral value, and ethical dominant, so to speak* For Guardini ‘Virtue is also a matter of our
attitude to the world’** The universal nature of virtues offers points of contact for approaching
students from different worldviews legitimately and ethically equal within higher educational
interventions. As a result, a research attempt within higher education to connect comparable
virtues among, by origin differing, international students appears feasible. By doing so, the gap
identified can be filled, and the need expressed of learning ethics within international higher
business education can be covered. At the same time higher educational design research tradition
is continued. This benefits feasibility and realisation of (international) higher business educa-
tion’s desired learning objectives.

C. Pedagogic concept of Bildung

Based on Nordenbo,* Taylor,* and Von Humboldt,"” Bildung relates to social-constructive sup-
port provided by educators to the self-development of students. A connection is made between
‘educator’ and ‘learner’ The former stimulates the latter to such an extent that the latter starts to
work on himself. The learner’s desire to learn, that is, self-motivation, must be stimulated by the
educator. As a result, desired learning effects occur and learning goals are achieved. This is related
to high effective ‘transfer’ learning and achieving a ‘thrill, towards self-motivation.*® Education,
based on Bildung, goes beyond technical subject matter education only. It encompasses ethical
consciousness and subsequent action. It broadens and deepens educational and moral insights.*
The educator as a result assists the self-development of learners.”

D. Interconnected didactic interventions

Didactic rationales based on Bildung can be characterised by 1. Active participation by students,*
2. Creation of formative change,” 3. By means of the Theory of Planned Behaviour (TPB). In the
TPB, students are recognised, motivated, by means of making them aware of their needs regarding
business ethics,” and learning ethical tools,* and 4. Students’ willingness to realise their personal

40 Dirk Louw, Ubuntu: An African Assessment of the Religious Other. The Paideia Archive: Twentieth World Congress of Philosophy, 1998.

41 Dirk Louw, ‘Rethinking Ubuntu, in Ubuntu and the Reconstruction of Community, ed. James Ogude (Bloomington: Indiana University
Press, 2019), 114-30.

42 Mark Pike, Onversneden Onderwijs. (Zoetermeer: Free Musketeers, 2015). (Mere Education).

43 Romano Guardini, Learning the Virtues That Lead You to God. (Manchester: Sophia Institute Press, 1967).

44 Ibid.

45 Sven Erik Nordenbo, ‘Bildung and the Thinking of Bildung” Journal of Philosophy of Education. 36(3) (2002).

46 Carol Taylor, Ts a posthumanist Bildung possible? Reclaiming the promise of Bildung for contemporary higher education’ International
Journal of Higher Education Research 74 (2017): 419-435.

47 Wilhelm von Humboldt, ‘Theorie.

48 John Hattie and Gregory Donoghue, ‘Learning strategies: a synthesis and conceptual model’ Nature Partner Journals Science of Learning
(2016).
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Journal of Higher Education Research 74 (2017): 419-435.
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52 John Biggs and Catherine Tang, Teaching for Quality Learning at University. (Maidenhead: Open University Press, 2011).

53  Pi-Yueh Chengand Mei-Chin Chu, ‘Behavioral Factors Affecting Students’ Intentions to Enroll in Business Ethics Courses: A Comparison
of the Theory of Planned Behavior and Social Cognitive Theory Using Self-Identity as a Moderator’ Journal of Business Ethics 124 (2013):
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learning effect or result. Within higher education, didactic concepts like ‘active learning,” ‘trans-
formative reflective learning,* ‘transfer learning’ appear effective to secure the student’s inherent
‘thrill’> The latter is the learner’s self-willingness to learn. However, ‘meaning-oriented reflection’
assists being aware of having learned and willingness to continue.”® ** Theme-Centered Interac-
tion is a group-pedagogical method, developed by Cohn,* and addressed by Kaiser.®' The method
designs and analyses events in groups, involving conscious and subconscious learning. Group or
collaborative learning appears to be an underused learning method, and should be designed using
challenging and relevant tasks that build shared ownership among students.®* The didactic ration-
ales consist of active participation by students and the creation of a formative change in which the
student himself is recognised, motivated, and wants to realise and continue the learning effect.

Chun describes ‘Kantian’ approaches, such as ‘don’t lie, and “Utilitarian;, that is, ‘cost/benefit’ rel-
ations, to business ethics, whereas virtue ethics looks at ‘what do we want to be?’, Virtue ethics
increasingly became more popular, however, with regard to complimentary.*

Shakeel developed a Broad Ethical Leadership Scale-questionnaire (BELS). BELS, the tool, is
based on public, private, and not-for-profit sectors. The tool considers the relationship between
multiple styles of leadership, and is open to adaptation to multiple needs. In terms of the broader
definition on ethics, BELS is a new tool. Shakeels defines:

Ethical leadership is the implicit and explicit pursuit of desired ethical behaviour for self and
followers through efforts governed by rules and principles that advocate learning motivation,
healthy optimism and clarity of purpose to uphold the values of empowerment, service to others,
concern for human rights, change for betterment and fulfilling duty towards society, future gen-
erations, and the environment and its sustainability.**

Pearce II addresses: ITmproving ethical judgment in business has been a “front burner” issue for
several decades. Yet executives continue to encounter decisions by their managers that are incon-
sistent with local laws, or with the expressed ethical values of the organisation they are part of.
Even when managers act legally, their value-driven judgments are often the source of internal and
external conflicts’®® Based on the social environment in which people have grown-up, approaches
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64 Fahad Shakeel, ‘Ethical leadership’

65 John Pearce II, ‘Using Social Identity Theory to Predict Managers’ Emphases on Ethical and Legal Values in Judging Business Issues,



12 Carilas +

towards dealing with these conflicts may differ. Pearce II's twelve dilemma scenarios can be pro-
vided as part of an educational intervention.®

A prerequisite could be to use first both the questionnaires on Theory of Planned Behaviour,*” in
relation to ethics, and Broad Ethical Leadership Scale (BELS),® in relation to leadership. By doing
so seeds students’ awareness and willingness to participate in a higher education business ethical
dilemma solving programme. During lectures, the educator provides knowledge on six core vir-
tues of courage, humanity, justice, temperance, transcendence, and wisdom, and their order as
well as similarities among different worldviews. Theoretical information on virtues, for example,
by Dahslgaard,”” Guardini,” Havard,”" and Pieper’*> can be used for preparation of educational
interventions.

Connecting Winkler’s Moral Dilemma Analysis Tool (MDAT)” to Pearce II's Twelve Dilemma
Scenarios, on judging business ethical dilemmas™ as subsequent intervention may appear effec-
tive. This is based on students’ perceptions, and results expressed afterwards, by using mean-
ing-oriented reflection. Winkler provides MDAT,” dealing with ethical dilemmas (Appendix 1).
This method appears analytical and practically adequate. To ensure whether the method can be
used within future interventions, this method was compared to methods provided by two text-
books’ 77 used within higher education in the Netherlands. MDAT differs from these two. During
analysis of the three methods, the following questions were addressed as part of step 6 of MDAT
(See: Appendix 1): ‘Balancing of interests and conclusion’ Step 6 provides, in comparison to the
other two methods, additional questions by means of two questions: ‘Am I using Fallacies?; and
‘Can I defend my conclusion based on: a. Three ethical principles?, b. Principle of Reciprocity?,
and c. Principle of Universality?’

Both of the other methods to a lesser extent provide comparable assessments. Within MDAT this
can be regarded as a triangular check. These extra questions are additional angles towards ana-
lysing ethical dilemmas. It is suggested to use MDAT as tool towards solving ethical dilemmas.
Meeuwsen’s meaning-oriented reflection-model (MORe3.1.2) can be used to have students reflect
on their learning path.” Korthagen addressed ‘meaning-oriented reflection,”” which can be seen
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in Figure 2: Schematic steps of The Lift. Korthagen connects the task verbs ‘think’ and ‘feel’ with
an activity that has taken place. The two verbs are followed by two more: ‘want’ and ‘do’ By looking
first at the past and then at the intended future, a continuous feedback-loop (FBL) is applicable.
During the reflection, the reflector may feel that insufficient information is available. One then
can consider going forwards or backwards within a series of terms: ‘think’ (‘thought’), ‘feel’ (‘felt’),
‘want’ (‘wanted’) and ‘do’ (‘did’). In a way, one applies a going-up or -down, etc., of the terms, until
all the information needed is regarded as present. Therefore, this form of reflection is called “The
Elevator’, or “The Lift. Ultimately, this methodology results in a meaning-oriented reflection.

Figure 2: Schematic steps of The Lift

|

Reflection by steps on ‘Past’ (‘Did’), and ‘Future’ (‘Do’)
1. What did/do you Think? L N

2. What did/do you Feel? FWD l Feedback-loop

3. What did/do you Want?
FEEL

4. What Did you/are you to Do?

2

5
H
f

Two stages: ‘Past” & ‘Future’, 1.e. ‘Did” and ‘Do’

1. One looks at what one ‘Did’, and reflects on the ‘Past’ activity. Appear steps less clear, one goes
backwards (BWD). When aspects are clear, one goes forwards (FWD) again. This BWD and FWD, WANT
is like an “Elevator’, until reflection on the ‘Past’ is concluded. Then, leaming is at hand.

2. While one was reflecting on the Past (‘Did’), a leaming path towards the Future (‘Do’) commences.  FW

With respect to what one wants to ‘Do’ in the ‘Future’, steps are taken. When less clear, use the

‘Elevator’. Finally, what to ‘Do’ in the ‘Future’ becomes clear. |:>
FWD: Forwards

BWD: Backwards

d
-
"
=

The feedback-loop on ‘Past’ & ‘Future’, 1.e. ‘Did’ and ‘Do’, continues.

Image based on Korthagen®

The model by Korthagen®' was redesigned by adding, next to the existing angles of ‘thinking’ and
‘feeling), a third angle: ‘being - spiritually - inspired’ See Figure 3: Schematic steps of MORe3.1.2.
Educational reflection leads to ‘Meaning-Oriented Reflection 3.1.2° (MORe3.1.2).%* The 3.1.2’
stands for: 3’ for ‘thinking, ‘feeling’ and ‘being inspired’; ‘1’for ‘being aware’ (‘sensing’); and 2’ for
‘wanting’ and ‘doing’ MORe3.1.2. can be used for reflection towards what has been done in the
past, as well as towards what one in the future intends to do. The continuous feedback-loop (FBL)
remains applicable.

387-405.
80 Ibid.
81 Ibid.
82 Bert Meeuwsen, ‘One Triangle’
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Figure 3: Schematic steps of MORe3.1.2
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1. One looks at what one ‘Did’, and reflects on the ‘Past’ activity. Appear steps 3, or 1, or 2 less clear, one goes backwards (BWD). When aspects are
clear, one goes forwards (FWD) again. This BWD and FWD, 1s like an ‘Elevator’, until reflection on the ‘Past’ 1s concluded. Then, leaming is at hand.

2. While one was reflecting on the Past (‘Did’), a leaming path towards the Future (‘Do’) commences. With respect to what one wants to ‘Do’ in the
‘Future’, steps 3, 1, and 2 are taken. When less clear, use the ‘Elevator’. Finally, what to ‘Do’ in the ‘Future’ becomes clear.

The feedback-loop on ‘Past’ & ‘Future’, 1.e. ‘Did’ and ‘Do’, continues.

Image based on Meeuwsen®

Justification is based on 12* century thoughts by Meister Eckhart,** Thomas Aquinas,* and
Bernard of Clairvaux.* Additionally, actual literature emphasising other epistemologies, oth-
er than the Enlightenment alone, addresses the intervention based on educational insights on
‘decolonising knowledge’®” ® The intervention legitimises the importance of the factors of emotion
and spirituality within an organisation. From this perception, the MORe3.1.2. meaning-oriented
reflection can support decision-making as part of the learning cycle, or the management cycle,
too. By becoming aware of these three angles, the existing final steps towards ‘will’® and ultimate-
ly, a continued, ‘do; stimulating ‘a life-long learning, can be addressed in line with incrementally
developed broad and deep considerations.

83 Ibid.

84 Gerard Visser, Gelatenheid - Gemoed en Hart bij Meister Eckhart - Beschouwd in het Licht van Aristoteles’ Leer van het Affectieve.
(Amsterdam: Boom, 2018.) (Resignation - Mind and Heart at Meister Eckhart — Considered in the Light of Aristotle’s Doctrine of the
Affective).

85 Josef Pieper. Hinfiihrung zu Thomas von Aquin. (Miinchen: Kosel Verlag, 1958.) (Guide to Thomas Aquinas).

86 Guerric Aerden. Bernardus van Clairvaux — Meester in School van de Liefde. (Eindhoven: Damon, 2020.) (Bernard of Clairvaux — Master
of the School of Love).

87 Marlon Moncrieffe, ed., Decolonising Curriculum Knowledge — International Perspectives & Interdisciplinary Approaches. (London:
MacMillan, 2022).

88 Ngitigi Wa Thiongo. Decolonising the Mind. (Nairobi: James Currey, 1986).

89 Hannah Arendt, The Life of the Mind. (San Diego: Harcourt, 1971).



Carilas it 12
elveritas 2022

Educational design research appears to present a structured approach on judging business ethical
dilemmas. It is advised to prepare students by making use of questionnaires based on the Theory
of Planned Behaviour,” and Broad Ethical Leadership (BELS),” for seeding awareness and inc-
reasing effectiveness of educational interventions. Prior to dilemma-analysis, addressing theories
regarding virtues in connection to worldviews is recommended. Connecting Winkler’s Ethical
Dilemma Analysis Tool** to Pearce II's Twelve Dilemma Scenarios,” as a practical intervention
tool, deepens learners’ development. Finally, meaning-oriented reflection® is needed to assist
transfer learning, while achieving students’ self-motivation, therefore their ‘thrill’*®

Attention is drawn to the role of the educator, and creating feelings of mutual trust and mutual
respect within lectures given. This suggests that the role and tasks of the educator, next to stimu-
lating interest and attention among students, and providing adequate knowledge and tools, are of
importance. As a result, the responsibilities of the interventionist, the educator, appear key too.

The educational design research intervention suggested appears to be, based on literature studies,
useful in relation to education for ethics in higher business education. Executing the intervention
on judging business ethical dilemmas, and the subsequent meaning-oriented reflection, as part
of the intervention, may appear effective towards stimulating transfer learning and achieving
a self-motivating ‘thrill’ Special attention is drawn to the importance of the role of the educator.
Next to stimulating interest and attention, the educator provides knowledge and tools, besides
stimulating and creating feelings of trust, and respect among students. Educational design res-
earch leading to potential interventions is recommended. This type of research appears crucial,
as it assists the theme of ‘Education for Good, Truth, and Beauty as a Current Challenge (not
only) for Contemporary Pedagogy’ within higher education on ethics, as well as towards creating
a better world.

Seven basic principles

1. Mapping interests of all those involved.

2. Discuss, have a dialogue with others; offering differing angles.

3. Execute a total analysis before deciding; do not jump to conclusions.

90 Pi-Yueh Chengand Mei-Chin Chu, ‘Behavioral Factors Affecting Students’ Intentions to Enroll in Business Ethics Courses: A Comparison
of the Theory of Planned Behavior and Social Cognitive Theory Using Self-Identity as a Moderator, Journal of Business Ethics 124 (2013):
35-46.

91 Fahad Shakeel, ‘Ethical leadership’

92 Pierre Winkler, Organisatie-ethiek. (Amsterdam: Pearson, 2005). (Organisation Ethics).

93 John Pearce II, ‘Using Social Identity Theory to Predict Managers’ Emphases on Ethical and Legal Values in Judging Business Issues,
Journal Business Ethics 112 (2013): 497-514.

94 Bert Meeuwsen, ‘One Triangle’

95 John Hattie and Gregory Donoghue, ‘Learning strategies: a synthesis and conceptual model, Nature Partner Journals Science of Learning
(2016).

96 Pierre WINKLER. Organisatie-ethiek. (Amsterdam: Pearson, 2005). (Organisation Ethics).
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Avoid fallacies, e.g., ‘Everyone does it anyway’; “‘We had no choice, ‘It is an incident’; “‘We do
obey the law’; ‘Business is business’; ‘It is a matter of survival of the fittest’

. Use the principle of reciprocity: ‘Do not do unto others as you would not have them do unto

you.

Use the principle of universality: ‘Same decision in comparable situations.

Reason from the perspective of three types of ethical principles: A. Teleological ethics or
‘Impact ethics, positive or negative is based on the impact of an act; B. Deontological ethics or
‘Ethics of principle; calibration by the current standard in relation to this or a comparable act;
and C. Affiliative ethics, the actor’s intention is the focal point.

Six steps to take
The order shows a kind of hierarchy, and describes interests in a constrained manner.

1. What is the moral problem? What situation or behaviour is disputable, whether being morally
right or wrong?

2. Who are the stakeholders and what are their interests? Is it: a. Isolated self-interest or egoism;
b. Included self-interest; related to general moral principles, e.g., justice’; c. Interests of others,
e.g., charities, or. d. General interest of society as a whole?

3. Which different courses of action are present?

4. Which interests are affected positively or negatively?

5. Which standards or values are at issue in the case?

6. Balancing of interests and conclusion: A. Which interests are more important, and why? B. Am
I using fallacies? C. What conclusion do I draw related to the dilemma? D. Can I defend my
conclusion based on: a. The three ethical principles? b. Principle of reciprocity? c. Principle of
universality?

Contact:

Bert Meeuwsen MBA, MEd, FHEA

Amsterdam Free University

Faculty of Religion and Theology

De Boelelaan 1105, NL-1081HV Amsterdam, The Netherlands
bert@meeuwsen.cc
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Abstrakt:
V soucasné pedagogice jako sociadlni védé se pomérné rozsahle operuje s terminem hra. Je
interpretovana jako cileny pedagogicky ¢i didakticky prostfedek. Alternativni a inspirujici po-
hled na fenomén hry z hlediska filozofické psychologie ¢i fenomenologické filozofie nalez-
neme u autorll pochazejicich z kfestanského prostiedi. Tento ¢lanek chce poukazat na argu-
mentacni i filozofické rozpory téchto myslenkovych smért ohledné chapani hry — zejména
s ohledem k narUstu osobniho poznani, citové vyrovnanosti, socializaci ¢i vlivu na kultivaci
sebereflektovani vlastni existence na zdkladé zazitku hry.

Klicova slova:
hra, symbolicka hra, hra s pravidly, didakticka hra, sebereflexe, meta-pedagogika

Autofti nejvydavanéjsiho pedagogického slovniku v soucasném ceském pedagogickém prostredi
definuji hru takto: Forma cinnosti, kterd se lisi od prdce i od uceni. Clovék se hrou zabyvd po cely
Zivot, avsak v predskolnim véku ma specifické postaveni — je viidcim typem cinnosti. Hra md fadu
aspektii: aspekt pozndvact, procvicovaci, emociondlni, pohybovy, motivacni, tvofivostni, fantazijni,
socidlni, rekreacni, diagnosticky, terapeuticky. Zahrnuje ¢innosti jednotlivce, dvojice, malé skupiny
i velké skupiny. Existuji hry, k jejichZ provozovdni jsou nutné specidlni pomiicky (hracky, herni po-
miicky, sportovni ndcini, ndstroje, ptistroje). Vétsina her ma podobu socidlni interakce s explicitné
formulovanymi pravidly (danymi dohodou aktérii nebo spolecenskymi konvencemi). Ve hie se mno-
ho pozornosti vénuje jejimu pribéhu (hry s prevahou spoluprdce, s prevahou soutézeni). Vychozi
situace, pribéh a vysledky nékterych her Ize formalizovat a rozhodovdni aktérii exaktné studovat.
Témito otdzkami se zabyva specidlni matematicka disciplina - teorie her.!

Tento pohled hru riznym zptsobem kategorizuje dle aspektt (na zakladé kterych se napt. u¢ime,
diagnostikujeme ¢i 1é¢ime), dle poctu ucastniki, uziti pomicek. Povazuje ji za jednu z forem lid-
ské ¢innosti. Nékteré hry lze formalizovat, a to nasledné umoznuje rozhodovani aktérii studovat
exaktné (objektivné posuzovat, hodnotit, kategorizovat). Zajimavé je, ze vétsinu her povazuje za
¢innost s explicitné formulovanymi pravidly, nicméné hie prisuzuje specifické postaveni zejména
v predskolnim véku. Tedy ve véku, kdy jednotlivci nejsou schopni kooperovat na pravidlech, cile-
né soutézit ¢i drzet se spolecenskych konvenci.

1 Jan Prucha, Eliska Walterova, Jiti Mares, Pedagogicky slovnik (Praha: Portal, 1995), 78.
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Didakticka hra je pak definovana takto: Analogie spontdnni cinnosti déti, kterd sleduje (pro zZdky
ne vzdy zjevnym zpuisobem) didaktické cile. Miize se odehrdvat v ucebné, v télocvicné, na hristi,
v obci, v ptirodé. Mad sva pravidla, vyzZaduje pribézné fizeni, zdavérecné vyhodnocenti. Je urcena jed-
notlivclim i skupinam zdku, pricemz role pedagogického vedouciho miva Siroké rozpéti od hlavniho
organizdtora aZ po pozorovatele. Jeji prednosti je stimulacni ndboj, nebot probouzi zdjem, zvysuje
angaZovanost zdkii na provadénych cinnostech, podnécuje jejich tvorivost, spontaneitu, spoluprdci
i soutéZivost, nuti je vyuZivat riuznych poznatkii a dovednosti, zapojovat Zivotni zkusenosti. Nékteré
didaktické hry se blizi modelovym situacim z redlného Zivota.?

Pokusme se rozklicovat, co je mysleno analogii spontanni ¢innosti. Na prvnim misté definice
sdéluje, ze didakticka hra ma jasné dany didakticky cil, tj. cil vyuky. Mize se odehravat v rtiznych
prostiedich a pro zaky nemusi byt cil hry, tedy cil vyuky, zjevny. Definice konkrétni cil nepojme-
novava. Z kontextu lze pochopit, Ze je myslen vyukovy cil, ktery konkrétni pedagog povazuje za
dilezity a sam jej stanovuje.

Role pedagoga je tak chapana jako urcujici pro didaktickou hru déti. Je tim, kdo ma probouzet za-
jem, zvySovat angazovanost, podnécovat zdjem. Soucasné je tim, kdo zaky nuti vyuzivat poznatky,
dovednosti a zdroven je nuti zapojovat zivotni zkuSenosti, navozuje modelové socidlni situace
a vede zaky k tomu, aby v nich zastavali rtizné socialni role. Je tim, kdo podnécuje spontaneitu,
tvorivost, spoluprdci i soutézivost. Zaroven tvofi pravidla, pribézné hru fidi, je organizatorem
i pozorovatelem, na zavér hry i hodnotitelem. Vzhledem k tomu, jaké ma pedagog v didaktické
hfe postaveni, je garantem i spravné hranych roli.

Z tohoto pohledu je hra jiz chapdna zcela jako ¢innost cilend, s dirazem na plnéni ukold, formu-
lace explicitné zminuje pedagogicky natlak. V tomto ohledu tedy zak neni subjektem ve hfe, je
de facto hercem v pripravené hre. Dokonce mu ani nemusi byt znam cil didaktické hry - pro¢, co
a jak mé délat. Zak je sice podnécovén ke spontaneité v didaktické hie, aviak sama spontaneita
neni podminkou této hry.

V tomto ohledu je to vSak z hlediska fenomenologie hry spise protiklad spontanni ¢innosti. Za
zakladni atributy hry v tomto pojeti byva oznacovana spontaneita, autenticita, zazitek jiného byti
v Case Ci chut, zéjem, Zivost.

Asi nejprehlednéjsi a nejhlubsi piehled teorii hry najdeme ve studii Jittho Cerného Fotbal je hra.
Zabyva se teoriemi hry z pohledu estetického (Schiller), sociologického (Marx, Kaplan), kulturné-
-filozofického (Huizinga, Caillois) i psychologického, ktery je pro pedagogiku stézejni.

Za zakladatele teorii her byva povazZovan Karl Gross, ktery byl presvédcen, Ze hra je ndcvikem
instinktivniho a u clovéka ndcvikem a zacvicovanim pudového chovdni. Sigmund Freud se do-
mnival, Ze hra je vyrazem ,,opakovaciho pudu, Ze totiZ traumaticky zazitek clovéeka je tolikrdt vy-
rovndvdan opétovanym nasazovdanim herni energie, aZ konecné lidské ,,ja“ miiZe prejit od pasivity
k aktivité, diilezité pro emancipaci individua. Alfred Adler predpoklddal, Ze i hru ovlddad touha po
moci a sebeuplatnéni a je projevem tohoto usili, protoZe déti citi svou malost, slabost a podriizenost
vici dospélym. C. G. Jung se domnival, Ze hra prameni z ,,kolektivniho nevédoma“ a ma terapeu-

2 Pricha, Walterova, Mares, Pedagogicky slovnik, 48.
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ticky ucinek. Stanley Hall podle atavistické teorie vidél ve hie uplatiiovani prastarych pudii (boje,
lezeni po stromech), jez uz pritomnosti neodpovidaji a jsou takto neskodné odreagoviny. Velkym
prinosem i pro dalsi filozofické zkoumdni je dilo Jeana Piageta, ktery vidi hru jako asimilaci,
jako ptizptisobovani lidského intelektu stdle ndarocnéjsim a ndrocnéjsim vikoliim v pribéhu détstvi
a dospivani.’

Vzhledem k presahu psychologického vyzkumu k filozofii a predevsim k pedagogice se tedy po-
divejme podrobnéji na to, jak vyvoj hry chape Jean Piaget.

Jean Piaget ptivodni formu hry oznacuje jako hru cviceni a definuje ji takto: Je to puvodni forma
hry, kterd se jiz vyskytuje na senzomotorické virovni, tj. ve véku do dvou let ditéte. Nezahrnuje ani
herni techniku ani symboliku, ale spocivd v opakovdni ¢innosti, kterym se dité jiz div naucilo,
aby se ptizpusobovalo prostiedi. Naptiklad dité odhali, Ze se dd kyvat zavésenym predmétem.
Nejdrive vse opakuje, tak aby porozumélo, aby se ptizpiisobilo prostredi. Potom, kdyzZ uz to umi,
kyva predmétem z prosté ,,funkcni radosti“ nebo z radosti piisobit cosi a uplatnit nové ziskané
védeéni. Totéz se projevuje i u dospélych, kdyz jasaji nad funkcemi nového televizoru, pocitace ¢i
automobilu.*

Ve vice nez dvacetiletém vyzkumu experimentalni dramatiky’ se vzhledem k moznostem uvédo-
méni a sebereflektovani tohoto fenoménu ukazuje jedna podstatna véc - tato radost dospélych je
¢asto nereflektovana, stejné jako u déti. K vyrazné zméné u dospélych dochazi v momenté, kdy si
jedinec uvédomi, Ze jasa anebo Ze se na néj pri hie nékdo divd. Pak maji moznost bud vstoupit do
oteviené hry - tj. jasat védomé, uzit si jasani spolu s prihlizejicimi nebo sam se sebou, a tim vy-
tvaret priznanou hru.® Nebo se budou stydét, a pak se budou snazit ze situace vystoupit. Tim vSak
ztraceji moznost priznani neuvédomélé hry a nasledné sebereflexe. Fenomenolog Eugen Fink na
tento aspekt poukazuje ve stati Odza stésti: Nakonec to viibec ani neni pravda, Ze si prevdzné hraje
jenom dité. Pravdépodobnéji si pravé tolik hraje i dospély, jenom jinak, tajemnéji, maskovanéji. Ko-
lik skryté, pretvdrené a tajemné hry je také jesté v tak zvanych ,vaznych“ zdleZitostech svéta dospé-
lych, v jejich poctdach, hodnostech, ve spolecenskych konvencich - kolik ,,scény“ v setkanich pohlavi!
Hra neni okrajovym jevem, Zddnym prileZitostné vystupujicim, ndhodnym fenoménem. Hra ndlezi
svou podstatou ke stavu byti lidského pobytu, je to zdkladni existencidlni fenomén.”

V tomto aspektu je tieba zminit metodologickou rovinu vyzkumu. Existencidlni fenomén lze
zachytit pouze pozorovanim ¢i v autentickych vypovédich jednajicich aktéra. Jean Piaget tyto
vyzkumy vedl pomoci nestrukturovanych rozhovort a pozorovani déti pfi hte, tedy vysostné
kvalitativnim pfistupem k individualité jedince.

Tento metodologicky postup je vsak v protikladu k metodologii vyzkumu hry na zakladé social-
nich véd, jak jej chape soucasnd pedagogika: Vychozi situace, priibéh a vysledky nékterych her Ize
formalizovat a rozhodovani aktérii exaktné studovat. Témito otdzkami se zabyva specidlni matema-
tickd disciplina - teorie her.®

Dostavame se k druhému protikladu v chapani hry — metodologickému. Pedagogika jako socialni

Jiti Cerny, Fotbal je hra (pokus o fenomenologii hry) (Praha: Ceskoslovensky spisovatel, 1968), 111.
Jean Piaget, Psychologie ditéte (Praha: SPN, 1970), 50.
Srov. Stanislav Suda, Experimentdini dramatika (Ceské Budé&jovice: Episteme, 2017).
Srov. Ivan Vysko¢il, Dialogické jedndni s vnitinimi partnery (Brno: JAMU, 2005).
Eugen Fink, Odza $tésti (Praha: Mlad4 fronta, 1992), 8.
Pricha, Walterova, Mare$, Pedagogicky slovnik, 78.

0N N U W



12 Carilas +

véda ma ambici exaktné studovat rozhodovani aktér pomoci kvantitativni metodologie.” Feno-
menologicky pristup je kvalitativni.”

Jestlize se vratime k Piagetovym formam hry, pak jako vyvojové dalsi uvadi hru symbolickou.
Symbolickd hra vypovida vice nez ostatni formy hry o funkci, kterou md hra v Zivoté ditéte (a nejen
ditéte). Dvou-trileté dité je neustdle nuceno prizpiisobovat se socidlnimu svétu starsich, jejichZ zdjmy
a pravidla jsou mu cizi. Totéz plati o fyzikdlnim svété, ktery také neni s to pochopit. V tomto pro-
stredi, jemuz se dospély celkem dobfe ptizpiisobi, neni schopno uspokojit své citové a intelektudlni
potieby. Cim je dité mladsi, tim problematictéjsi je jeho adaptace. Pro citovou a intelektudlni rovno-
vahu je potteba, aby vykondvalo cinnosti, které by nebyly motivovdny nutnosti prizpiisobit se ke sku-
tecnosti, ale naopak snahou aktivné si prizpiisobit skutecnost k sobé samému, bez ndtlakii a sankci."!
Na symbolickou hru vyvojové navazuji hry s pravidly. Nicméné je tfeba fict, ze jednotlivé typy her
se prolinaji. Neni to tak, Ze by hra cvi¢enim zmizela nastupem symbolické hry ¢i hry s pravidly.
Postupné je dité objevuje, ale ziistavaji v psychomotorické paméti jako moznosti.

Hry s pravidly vyristaji z her-cviceni a z her symbolickych. Zprvu malé déti pravidla, i kdyzZ jsou
zaclenény do her starsich, nedodrzuji. Pravidlium se uci déti od druhych. S vyvojem Zivota ditéte
ve spolecnosti vyznam téchto her stoupd. Neékteré z téchto her se prendseji za 1icasti dospélého, jiné
ne (napriklad kulicky). Vedle spolecnych cinnosti déti a slovnich vymén jsou hry s pravidly jednou
z oblasti socializace. Asi od sedmi let jsou hry velmi strukturované. Diiraz je kladen na domluvu
s ostatnimi a pochopeni uzndvanych pravidel, podle kterych se cestné soutézi."?

Na tomto misté bych opét pfipomnél problém vyse zminéné didaktické hry ¢i raznych vychov-
nych her. I hra ve smyslu struktury ¢innosti, tj. hry s pravidly, mtize byt velmi naro¢na na nutnost
prizpiisobeni se ke skute¢nosti, opét mtize byt velmi natlakova. Jestlize hfe chybi dobrovolnost,
spontaneita, naplnéni pocitu ,,byti ve hie, mize byt ¢innosti, ktera vyviji na dité velky tlak, do-
konce pomoci sankci ve formé $patné znamky ¢i nelibosti ucitele.

V zazitku fenoménu hry je nam zcela lhostejné, zda nase predstavy jsou racionalni ¢i iracionalni,
nejdulezitéjsi je zazitek hry samotny. Jde o kouzlo okamziku, jakmile toto kouzlo, tato chut hrat si
zmizi, je po hfe. Hra pouze vymezuje prostor. Po vycerpani tohoto potencidlu ¢lovék danou hru
opusti. Naopak mohu byt ,ve he“ jen tim, Ze budu preskakovat kaluze v imaginarni predstaveé.
Mohu hrat fotbal, tj. hru s pravidly, a pfitom viibec nemusim byt ,ve hie®, napt. proto, ze dnes
nemam naladu na domluveny zépas. Tady vSak konc¢i funkce hry s pravidly jako fenoménu hry
a nastupuje trénink dovednosti k dosazeni vysledku (je dosazen ucel). Tento moment je dtilezity
pro uvédomeéni si cile, zdali tedy cilem hry je pouze uspéch, nebo je-li to zazitek z vykonu.

Herni jedndni md jen své interni ticely a Zadné takoveé, jez je prekracuji. A kdyz si hrajeme za ticelem
télesné zdatnosti, vojenské vychovy nebo kviili zdravi, tam je hra narusena, protoZe se stala cvicenim
kviili nécemu jinému. Pravé Cistd sobéstacnost, plny, v sobé uzavieny smysl herniho aktu umoznuje,

9  Pricha, Walterova, Mares$, Pedagogicky slovnik, 151.

10 Srov. Toma$ Rihdcek, Ivo Cermak, Roman Hytych a kol., Kvalitativni analyza textii: étyfi pristupy (Brno: Masarykova univerzita, 2013),
9-43.

11 Piaget, Psychologie ditéte, 50.

12 Piaget, Psychologie ditéte, 50.
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aby se ve hte zjevila moznost lidského pobytu v case, ktery nds nestrhdvd a nepopohdni, nybrz spise

poskytuje prodlevu [...] hra nds obdarovavd pritomnosti. Hra je aktivita a tvorba."

Stav ,,byti ve hre“ funguje jako néco vic - jako prostor ke zménam vztahti na zakladé pravidel

(protihrac se stava spoluhra¢em), muize vytvaret v hraci nové postoje (jako spoluhrac je fajn!)

i nést odpovédnost za vztah (i po prohfe zlistavame kamaradi). Na rozdil od symbolické hry, kte-

ra poskytuje prostor zcela bez pravidel a zavisi pouze na vztahu, hra s pravidly vymezuje prostor,

v jehoz ramci se vztahy musi pohybovat. Zmen3uje jej, strukturuje jej, z urcitého uhlu pohledu

zeslozituje, vytvari vyssi naroky na prizptisobeni se pti zachovani stavu ,,byti ve hie“. Dovednosti

ziskavané pri hie jsou pak technikou, dilezitou k pohybu na tomto poli. Hra sama ve smyslu
struktury je pouze nastrojem. Jestlize o hfe za¢neme mluvit jako o rekreaci ¢i praci, napt. profesio-
nalni fotbalisté mluvi o fotbalu jako o svém zaméstnani, kterym se Zivi, pak jiz nejde o hru samu.

Pomalu mizi fenomén ,,byti ve hie“ a dovednosti s cilem zvitézit ¢i uzivit se, za¢inaji byt ziskavany

cilené - tréninkem. Clovék ma pak hru zformalizovanou, zracionalizovanou. Vi, pro¢ ji hraje a za

jakym ucelem, z nastroje ,,hry” se stava cil sam.

V tomto ohledu se dostavame na pomezi filozofie a vyvojové psychologie. V kazdé kultute hraji

déti jiné hry'. Déti (a nejen ony) si je sami vytvari nebo prebiraji od starsich, kdy?z citi jejich po-

trebu. Podfizeni vlastniho ,,ja* pravidlim si kazdy uklada sam nebo si svobodné vypracovava ve
spolupraci s bliznimi. Dité napriklad prejde od symbolické hry ke hte s pravidly samo naprosto
pfirozené, neuvédoméle, spontanné a rado. Ale az v moment¢, kdy je k tomu jiz vybaveno a ob-
jevi se jeji poteba. Kdyz hra nebavi, dité ji samo jesté nepfijme. Déti hraji rtizné hry podle toho,
které nejvic vyhovuji jejich potfebam. Hra sama tedy zadny el nema. Smysl se pouze na jejim
zakladé hleda. Pravé na to upozornuje Jean Piaget s ohledem na dulezitost citovych konflikta

v symbolické hre.

1. V symbolické hte se znovu objevuji predevsim citové konflikty. Dojde-li k néjaké bandlni scéné
u obéda, dité ji jisté bude za hodinu nebo za dvé reprodukovat ve hie s panenkou, urcité najde
Stastnéjsi feseni a bud bude na panenku rozumnéji piisobit, nez piisobili jeho rodice na né, nebo
zahrne do hry to, co mu sebeldska branila ptipustit u stolu (napt. dojedeni polévky, kterou nemd
rado - to je ostatné snadnéjsi, protoZe polévku symbolicky sni panenka). Mélo-li dité strach
z velkého psa, jisté si to v symbolické hie upravi a psi prestanou byt zIi, nebo déti se prestanou bdt.
Obecné feceno, symbolickd hra miiZe slouzit k odstrafiovini konfliktii i napéti, ke kompenzaci
neuspokojenych poteb, k obracenti uiloh (poslusnost a autorita), k rozsitent ,,ja“ atd."

2. Funkce symbolické hry se projevuje nejen v citovych podobach, ale i v poznavacich.
Holcicka, kterd se pred casem vyptdavala na mechanismus zvonii, které pozorovala o prazdnindch
na staré vesnické zvonici, ziistala jednou nehybné stdt u stolu svého otce a vyluzovala hluboké
zvuky. , Trochu mé rusis, vidis preci, ze pracuji. ,Nemluv na mé*; odpovédéla divenka, ,,jd jsem
kostel.“ Jednou ji rozrusil pohled na oskubanou kachnu na kuchyriském stole. Veler se natdhla
na pohovku a vypadala jako nemocnd. Na otdzky nejprve neodpovidala, potom tekla slabym
hlasem: ,Ja jsem mrtvd kachna!“®

Piaget k tomu dodava, Ze na téchto prikladech lze vidét, jak herni symbolika mtize nakonec pl-

nit funkci, kterou ma pro dospélého vnitfni fe¢. Dité nepfemita o udalosti, ktera je zaujala nebo

vzrusila, nespokojuje se s jejim vyvolanim v mysli, ale pouziva pfiméjsitho symbolismu, situace
si prehrava, a to mu dovoluje udalosti znovu prozit. Dité zadnou roli ve smyslu scénare nehraje,

13 Fink, Od4za stésti, 16.

14 Srov. Eugen Fink, Hra jako symbol svéta (Praha: Cesky spisovatel, 1993).
15 Piaget, Psychologie ditéte, 51.

16 Piaget, Psychologie ditéte, 51.
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nepremysli o tom, Ze by bylo néco vhodné znovu prehrat, nehraje kostel ani kachnu, je aktivné
ucastno ve hre. Dité si ve hfe pojmenovava skute¢nost a zkousi dospét k néjakému pro néj ptija-
telnému feSeni. Role mu slouzi k objeveni reciprokého vztahu. Zkousi si tatinka, vidi svou social-
ni ulohu z opac¢ného thlu, a diky tomu, Ze se postavi na stanovisko ,tatinka®, prejima socialni
perspektivu druhého. Vztah si diky roli obménuje ¢i nechava mizet podle potieby hry, ale necini
tak cilené. Nevi o tom, Ze ma volit roli proto, aby se vyrovnavalo s prostiedim. Je ,,ve h7e‘, samo ,,se
hraje‘, nepouziva hru za néjakym ucelem. Prostfednictvim hry se tak ¢lovék pokousi vstupovat
do funk¢nich vztahii prejimanim rtznych socialnich perspektiv.””

Na téchto prikladech je dokumentovan urcity filozoficky pristup k socializaci. Dité, ¢lovek, vstu-
puje do vztahii na zakladé hry, prirozené, spontanné. Mize tak bez sankci objevovat autentické
vztahy. V pripadé psychické nepohody hru opousti a hleda hru (vazbu, vztah) na kvalitativné jiné
urovni. Tedy - pro citovou a intelektualni rovnovahu potfebuje, aby vykonavalo ¢innosti, které by
nebyly motivovany nutnosti pfizptsobit se ke skute¢nosti, ale naopak snahou aktivné si prizptso-
bit skute¢nost k sobé samému, bez natlaka a sankci. Tuto rovnovahu mezi asimilaci a akomodaci
dokonce Piaget povazuje za inteligenci.'®

Pristup behavioralni fika, ze ¢lovék je vychovatelny ptisobenim zvnéjsku. Jde o to, aby se zaci
co nejucelnéji a nejrychleji naucili podminovanim vse, co je potieba. Je to vyuka zaméfena na
dovednosti a jejich cviceni, zformalizovani. Eugen Fink upozoriuje na nedorozumeéni ohledné
chapani fenoménu hry ve vychové déti.

Chvdliva se jako ,ditéti primérend” takovd vychova, kterou se této promény clovéka dosihne ve
vychové bez tvrdych a prikrych zlomii, kdyZ se prdce ptiblizi ditéti takika jako hra - jako druh
metodické a disciplinované hry, a kdyz se teprve ponendhlu nechaji zjevovat tézké a tizivé vyznamy
[...] v pozadi shleddvime bézné minéni, Ze hra ndlezi v détském véku k psychickému ustrojent, a Ze
v pritbéhu vyvoje ustupuje do pozadi.”

Jako protiklad je mozno uvést, jak chape socializaci Pedagogicky slovnik.

Socializace ve skole md pfitom specifickou podobu. Zdci se museji pfizpiisobovat podminkdm
institucionalizované vychovy a vzdélani, [...] a klade ndroky na profesionalitu i lidské vlastnosti
ucitelii. Nedostatky v procesu socializace, zptisobené at jiz vrozenymi dispozicemi, nebo vlivem
prostiedi, se odrdzeji v deviantnim chovdni jedince, kterého je nutno pomoci resocializace, napr.
pomoci vychovnych a vzdélavacich programii, vézeni aj., vclenit zpét do spolecnosti.*

V této definici socializace velmi dominuje tlak na prizptisobeni se jedince, dokonce panuje pre-
svédceni o nutnosti napravy jedinct, ktefi se nepfizptisobi podminkam institucionalizované §ko-
ly a pozadavkim uciteltl. Zajimavé je, Ze o vztazich, jedinci samém a usporadani spole¢nosti jako
takové zminky chybi. Institucionalizovana $kola vytvari tlak na kurikularni, tedy racionalni a pla-
nované prizpusobeni jedince vnéjsim pozadavkiim, v Piagetové pojeti na akomodaci.

Otazkou pak je asimilacni protipdl vedouci k rovnovaze. Vyvstava tak treti protiklad srovnava-
nych pfistupd, ktery spociva v rozdilném pristupu v chapani natlaku na pfizptisobeni jedince
v ramci socializace.

17  Srov. Horst Heidbrink, Psychologie mordlniho vyvoje (Praha: Portal, 1997), 94.
18 Piaget, Psychologie ditéte, 50.

19 Fink, Odza stésti, 16.

20 Pricha, Walterova, Mares, Pedagogicky slovnik, 202.
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Jaky prostor ma jedinec ve $kole, kdyz vime, Ze pro citovou a intelektudlni rovnovéhu je potteba,
aby vykonaval ¢innosti, které by nebyly motivovany nutnosti prizptsobit se ke skutecnosti, ale
naopak snahou aktivné si prizptisobit skute¢nost k sobé samému, bez natlakt a sankci? Ve feno-
menologickém pojeti by to byl zfejmé objev dobrovolné, spontdnni ¢innosti a aktivni, kreativni
ztvarnéni vlastni role ve hie. MtiZe byt takovou alternativou skolni didakticka hra a hrani roli v ni,
tak jak si ji soucasna pedagogika predstavuje? Pojdme se podivat na definici hrani role.
Vyucovaci metoda, kterd navozuje modelové socidlni situace a vede Zdky k tomu, aby v nich zastd-
vali riizné socidlni role. Prijeti urcité role a chovani se v urcité roli nuti Zdaky porozumeét stanoviskiim
a prozitkiim jinych lidi; vede je k alternativnimu feseni problémal, k hlubsimu chdpdni mezilidskych
vztahti a konflikti.*!

Definice navozuje predstavu, ze metoda je jednajicim subjektem. Je vSak tfeba zdiraznit, ze vy-
ucovaci metoda neni tim, co navozuje modelové socidlni situace a vede zaky k tomu, aby v nich
zastavali riizné socidlni role. Vyucovaci metoda sama o sob¢ skutecné neni subjektem, ktery v si-
tuaci jedna. Je to jednajici pedagog, ktery navozuje modelové socidlni situace a vede zaky k tomu,
aby v nich zastavali rizné socidlni role. Stejné tak nelze fici, Ze z obecného hrani role automaticky
vyplyva, Ze prijeti urcité role a chovani se v urcité roli nuti Zdky (samo a objektivné) porozumét
stanoviskiim a prozitktim jinych lidi, Ze je vede k alternativnimu fe§eni probléma, k hlubsimu
chapani mezilidskych vztaht a konfliktt. Tim, kdo vytvari pravidla hry a hodnoti prabéh hry,
a tim zdroven i role, je pedagog. Pedagog rozhoduje o tom, do jaké miry pfijeti urcité role a cho-
vani se v urcité roli nuti zaky porozumét stanoviskiim a prozitkiim jinych lidi. Pedagog vytvari
strukturu hry, nastavuje pravidla didaktické hry, hodnoti hrani roli, a tim vede k alternativnhimu
fedeni problém, k hlubsimu chdpani mezilidskych vztahti a konfliktd. Zak tedy musi roli dobte
zahrat a vyjit vstfic pozadavkiim kladenym autoritou ucitele. V tomto ohledu se jedinec opét pfi-
zpusobuje prostiedi a rozhodné se nejedna o asimilaci, nybrz o akomodaci.

Sociolog Goftman* na zakladé Shakespearovy metafory ,wv$ichni hrajeme divadlo popisuje lid-
ské interakce pomoci divadelni terminologie. Dochazi k zavéru, ze ¢asto utvarime vlastni chovani
bez ohledu na to, co prozivame, takZe se ve své roli snazime vytvaret urcity dojem podle urcitého
scénare (napf. lékar uziva prostredky pro to, aby na své pacienty ptisobil divéryhodné, ucitel hraje
roli seridzniho ¢i naopak rozverného ucitele). Na svou roli se pfipravujeme, abychom ji pro své
obecenstvo sehrali co nejpfesvédcivéji, pricemz nase chovani v roli a mimo roli se mize zna¢né
lisit. Podtitulem knihy VSichni hrajeme divadlo je Sebeprezentace v kaZdodennim Zivoté. V tomto
ohledu Gofmann narazi na zasadni rozpor mezi hranim role a zazitkem skute¢né hry. Cilem ta-
kového hrani roli je udélat dojem, sebeprezentovat se, nikoli si bezticelné hrat z radosti samé a tim
objevovat moznosti vztahd k sobé i druhym. Goffman mluvi o chovani v roli, sebeprezentaci,
stylizaci, hrani role za néjakym ucelem.

Pro vyjasnovani si mizeme pomoci anglictinou, ve které jsou nuance jasnéjsi. Hra mize byt bra-
na jako hra s pravidly, v angli¢tiné game. Dramaticka hra je anglicky play. Jdeme-li na fotbal ¢i do
divadla, jdeme na hru. V angli¢tiné bychom sledovali fotbal jako game, avsak v divadle play. Hrac

21 Priicha, Walterova, Mares, Pedagogicky slovnik, 78.
22 Srov. Erving Gofmann, VSichni hrajeme divadlo (Praha: Portal, 2018).
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i herec hraji hru, v anglictiné je fotbalovy hrac player, avsak herec je actor. V ¢estiné bychom fekli,
ze je autorskym hercem ¢i aktérem. Je tim, ktery kona, jedna, vytvari a prizptisobuje skutecnost
sobé samému a prostredi (v Piagetové terminologii asimiluje). Naopak ten, ktery se v dramatické
hre ocekavané chova podle pravidel zvenci, roli hraje konven¢né a ocekavané plni tkoly, aktivné

Iy

nejedna, skutecnost nepfizptisobuje, nevytvari ji (akomoduje).

Nepfipravené jednani, oteviena dramaticka hra ¢i improvizace je v pedagogice povazovana za
kazdodenni soucast nasich zivott. Predpokladem je myslenka, Ze kdyz si modelové situace sprav-
né nazkousime, ptipravi nas to pro zivot. Didakticky je pouzivano slovni spojeni — pfipravte si
improvizaci na téma, s rekvizitou ¢i s pribéhem.? Jak vsak ,,ptipravit“ nepfipravenou a spontanni
¢innost?

Experimentalni zkusenosti by bylo vystoupit nepfipraven pied divaky v divadle nebo pred stu-
denty na prednasce.** Témeér kazdy vi, jakym problémem je hovorit pred vefejnosti a nebyt pfitom
schovan za roli nebo za pfipravenym projevem. Jan Werich se k tomuto tématu vyjadroval takto:
»Jedno takové malilinkaté, nediilezité klisatko jest tvrzent, Ze improvizovat na scéné je snadné. Staci
pry prijit na jevisté a tikat, co vds napadne. Tj. asi takovy nesmysl jako tvrdit, Ze kdyz si majitel
ridi¢ského pritkazu zasedne za volant masseratti formule jedna, Ze se z néj stane automobilovy
zavodnik. Drive nez fidicdk a drive nez masseratti, musi mit schopnost, talent a pak se zacne ucit.
Pilné. Mdam za to, Ze k improvizované komice mezi dvéma nebo i vice partnery patii vzdjemny
kladny a lidsky pomér. Lidé se musi zndt, musi se mit rddi, nebo alespori mit spolecnou ldsku, aby
mohli jit za srandou az nékam za vesmir, nebo do pravéku, anzto fantazii se meze nekladou a kldsti
nedaji! [...] ,Vite, Ze je to mystérium?“ fekl Werich po chvili. ,,Casto jsem o tom premyslel. Kolikrdt
jsem pti téch forbindch byl sam sobé posluchacem. Ja nevédél, co feknu: néco jsem zacal a neznal
jsem konec. Stdl jsem tam a cekal, jak to dopadne. A kdyz byl potlesk, mdlem jsem tleskal taky. Ne
sobé — ale ty hubé, co to fekla. Protoze vsechno probihalo jako v hypnoze, pripadalo mi, ze jsem
tlumocnik néjakého vinéni, ze cosi odnékud sdéluji, Ze preddaviam vzkazy. A Voskovec mi potvrdil, Ze
mival tytéz pocity. Oba jsme byli na to, co se stane, zvédavéjsi nez publikum.“*

Podobné jako autofi z oblasti fenomenologie hry ¢i vyvojové psychologie ditéte, tak i Jan Werich
zdtraznuje vztah (vazbu) jako zdkladni podminku zazitku hry. Za dal$i podstatné atributy hry
povazuje fantazii, iracionalitu, dokonce mystérium.

Z hlediska kvalitativni metodologie je tento exkurz do oblasti uméni a narativity nejen pfipust-
ny, nybrz dokonce zadouci.”® Je tedy mozné vyvodit dalsi protiklad v pfistupu ke hre — zatimco
socialnévédni obor zdlraznuje situaci a model chovani, kterému se jedinec ma prizpusobit, pak
z hlediska fenomenologického jde o zdiiraznéni vztahu.

Vyzkum jednani v nepfipravenych situacich je zevrubné predstaven v monografii Experimentdlni
dramatika®, proto na néj tento ¢lanek pouze odkazuje v nékolika zjisténich.

23 Srov. Eva Machkovd, Jak se uci dramatickd vychova (Praha: AMU, 2007), 111-157.

24 Srov. Suda, Experimentdlni dramatika, 12.

25 Jiti Janousek, Rozhovory s Janem Werichem (Praha: HAK, 1999), 18.

26 Srov. Rihac¢ek, Cermék, Hytych a kol., Kvalitativni analyza textii: étyfi pristupy, 75-104.
27  Srov. Suda, Experimentdlni dramatika.
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Na zakladé vysledkt témeér dvacetiletého vyzkumu pripadovych studii oteviené dramatické hry
se ukazuje, ze jednim z podstatnych cinitelti ve studiu autentického jednani je pravé povsimnuti
si fenoménu spontanni hry. Zaregistrovani a pfijeti toho, jak s nami fenomén hry v zivoté je. Kdy
a jak se zjevuje, kdy a jak jsme nastaveni a ochotni pfijmout jej jako jeden ze zakladnich existen-
cidlnich fenoménd. Z dvacetiletého pedagogického vyzkumu o tisicich vypovédi vyplyva, ze k vé-
domému a reflektovanému zaznamenani fenoménu hry - jako osvobozujici a netcelové ¢innosti
- student dojde nejdfive mezi tfetim a Sestym rokem studia.

Casto je problém v tom, Ze si ¢lovék ¢asto svoje chovani v nepiipravenych situacich neuvédomuje
(spolu s jeho dusledky). Potfebuje se néjak ,vidét®, aby viibec mohl zacit o svém chovani premyslet.
Tento obraz nam poskytuji naptiklad ostatni lidé reakci na nase chovani. Netyka se pouze néja-
kych zivotné dulezitych situaci, nékdy staci vidét se na videozaznamu ¢i slySet se z magnetofonové
nahréavky. Clovék se ¢asto rad vidi lépe, péstuje si o sobé uréity obraz, proto je zpozorovany obraz
vlastniho ¢inéni ¢asto neprijemny. Toto ,nastaveni zrcadla®“ vsak jesté neni sebereflexi samotnou.
Ze studentskych sebereflexi vyplyva, ze si clovék pripada divné, kdyz se poprvé vidi nebo slysi.
Vidi a slysi, Ze se chov4, mluvi a vypadé4 néjak jinak, nez sdm sebe vnimd. Ze mé o sobé jinou
predstavu, nez poskytnuty obraz nabizi. Zalezi na postoji studenta, zda to pro néj bude vyzvou,
aby se zacal ptat na to, pro¢ je tak velky rozdil mezi vlastni predstavou o sobé (svém chovani)
a svym obrazem. Muze v§ak mit popletenou sebe-reflexi a negativni sebe-zhodnoceni. Misto stu-
dijni vyzvy se tak mize dostavit rozladéni nad tim, jak se jeho obraz jevi ze zaznamu. Jednim
z vystupti letitého a kontinudlniho vyzkumu experimentalni dramatiky je otazka zpétné vazby;,
hodnoceni, reflexe a sebereflektovani.

Co vlastné sebereflexe a jeji vyvoj v ¢ase znamena? Z vyzkumu se sebereflektovani jevi jako poza-
staveni, pfi kterém se naskyta moznost dat prozité jednotlivosti do souvislosti. Moznost ptat se, co
ktera zku$enost znamena. Moznost vzit zkusenosti ,,do hry®, moznost netrapit se sebekritickym
hodnocenim, moznost vidét se z nadhledu, a tak ziskat prostor pro zménu vlastniho postoje ¢i
alespon pohledu na véc, a tim pocitit svobodu. Jak pise Viktor Frankl, svoboda neznamena zmé-
nit vnéjsi okolnosti, ale svobodou je volba vlastniho ptistupu.?® Jenze k tomu je velmi dlouha a na-
ro¢na cesta. Schopnost kontinualniho reflektovani je zacatkem cesty k vlastnimu uvédomovant,
k vlastni odpovédnosti, k osobnosti jako takové. Velmi inspirativni je pohled Vladimira Smékala:
Uvédomovdni si obsahii svého védomi a charakteristik osobnosti i vysledkii jednani na pozadi, resp.
v konfrontaci s mordlnimi normami nebo aspon obrazy idedlniho ja.”

Soucasny trend v pedagogice chape sebereflexi jako sebezhodnoceni, sebevymezeni ohodnoceni
sebe sama za ucelem strategického rozhodovani v budoucnu: Obecné védomé sebepozndvani, se-
bevymezovani, sebehodnocent, na jehoZ zdkladé vznikd u jedince vztah k sobé samému. Jedinec se
zamysli nad sebou samym, nad zvldstnostmi své osobnosti, ohliZi se zpét za svymi ¢iny, myslenkami,
postoji, pocity, city; rekapituluje urcity usek vlastniho Zivota ¢i vlastniho chovdni a rozhodovani v si-
tuacich, které jsou pro ného vyznamné. Cilem je zhodnotit sebe sama, rozhodnout, co a jak zménit,
zvolit strategii pro budoucnost.”®

Mizeme se tedy zastavit u dalsiho protikladu v pfistupech. Na jedné strané je to diiraz na uspés-
nou strategii pro budoucnost za cenu sebevymezeni a sebehodnoceni. Na druhé strané se zdi-
raznuje pristup, ktery preferuje sebe-pfijimani na zékladé etickych dilemat svého nahlizeného
a védomého jednani.

28  Srov. Viktor Emil Frankl, Viile ke smyslu (Brno: Cesta, 2006), 109.
29 Vladimir Smékal, Pozvdni do psychologie osobnosti: Clovek v zrcadle védomi a jedndni (Brno: Barrister & Principal, 2004), 353.
30 Priticha, Walterovéd, Mares, Pedagogicky slovnik, 259.
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Je viak tfeba zduraznit, ze i védecti pracovnici souc¢asné moderni pedagogiky si jsou védomi
urcitého redukovaného pohledu. Termin ,,meta-pedagogika“ proto definuje Pedagogicky slovnik
takto: Popis a hodnoceni samotné pedagogiky jako védecké discipliny, jejiho stavu, vysledkii, vyvo-
jovych trendii. U nds tato védeckd sebereflexe pedagogiky (na rozdil od zahranici) neni rozvijena.’!
Skute¢né urcité uvédomeéni chybéjici sebereflexe pedagogiky jako socidlnévédniho oboru je v této
citaci meta-pedagogiky obsazeno. Slovnik ve viech sedmi aktualizovanych vydanich mezi lety
1995 a 2017 nechava tuto definici beze zmény. V cizojazyc¢né literatufe patii dila napriklad Maxe
van Manena vénujici se pedagogické fenomenologii** a metodologii** mezi nejvydavanéjsi. U nas
zatim nebyla prelozena. Otazky skutecné reflexe soucasné pedagogické praxe se tak v nasi peda-
gogické védé a ani vyzkumu zatim neobjevuji. Avsak je opét potfeba zminit, Ze nejde o sebereflexi
pedagogiky, jak nam definice nabizi. Pedagogika jako obor neni uvédomeéle jednajicim subjek-
tem, ktery mtize sam sebe reflektovat. To nalezi, dle vyse zminéné citace Vladimira Smékala,
pouze jednotlivému vyzkumnikovi jako individualité.

Tento ¢lanek md na zdkladé porovnani jednotlivych definic poukazat na rozdilny pristup ke
hre a k fenoménu hry v pojeti souc¢asné pedagogiky jako socidlni védy na jedné strané a autort
z okruhu fenomenologicky uvazujicich filozofd, psychologti a pedagogii na strané druhé. V argu-
mentacnich liniich obou ndzorovych proudi se ukazuje nékolik zékladni rozport a protiklada.
Jako prvni rozpor bych uvedl pohled na ucelnost a bezucelnost hry. Zatimco pedagogicka véda
zavadi pojem didaktickd hra, zdkladnim fenomenologickym atributem hry byva oznacovana
neucelnost, spontaneita, autenticita, zazitek jiného byti v ¢ase ¢i chut, zajem, Zivost. Pedagogické
vyuziti didaktické hry je z hlediska fenomenologického spise protikladem spontdnni ¢innosti.
Druhym protikladem v chdpani hry je metodologicky aspekt. Pedagogika jako socidlni véda ma
ambici exaktné studovat rozhodovéani aktérti pomocikvantitativni metodologie. Fenomenologicky
pristup je ryze kvalitativni.

Tretim vyraznym protikladem je chdpani hry jako socializa¢niho prostfedku. Dle pedagogické
veédy se zaci museji pfizptisobovat podminkam institucionalizované vychovy a vzdélani, naplano-
vanému kurikulu i pozadavkiim uditelti. Naproti tomu dle vyvojové psychologie zazitek fenomé-
nu hry umoznuje détem vstupovat do vztahti na zakladé hry pfirozené a spontanné, pro citovou
a intelektualni rovnovahu potiebuji, aby vykonavaly ¢innosti, které nejsou motivovany nutnosti
prizptisobit se ke skute¢nosti, ale naopak snahou aktivné si prizptisobit skutecnost k sobé samé-
mu, bez natlaki a sankci.

Ctvrtym vyraznym protikladem hry je pojeti jedndni v neptipravené situaci. Zatimco naptiklad
didaktika dramatické vychovy predpoklada raciondlni pfipravu a nacvik modelovych situaci,
z pohledu fenomenologického jde o zdliraznéni vztahu ve skute¢né nepfipraveném jedndni. Uvé-
doméni vztahu, vedle fantazie a iracionality, dokonce chape jako zakladni podminku zazitku hry.
Jako dalsi vyrazny protiklad se jevi reflektovani vlastniho jedndni ve hre. Zatimco v didaktické
modelové situaci jedinec hraje roli za ucelem vyreseni konfliktu ¢i problému, pak déni v nepfti-
pravené situaci muiZe otevirat cestu k reflexi vlastniho necekaného a nepfipraveného jednani, tedy

31 Prticha, Walterovéd, Mares, Pedagogicky slovnik, 116.
32 Max van Manen, Pedagogical Tact (New York: Left Coast Press Inc, 2015).
33 Max van Manen, Phenomenology of Practice (New York: Left Coast Press Inc, 2014).
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k sebe-reflektovani.

Obecnéjsim protikladem je rovina meta-pedagogicka. Tedy rovina filozofického presahu urcitého
zptisobu uvazovani a jeho dusledkd v roviné etické. Zatimco pedagogika jako socialnévédni obor
tuto rovinu nerozviji, pro filozofii vychovy ¢i fenomenologii hry se tato rovina jevi jako nejpod-
statnéjsi.**

Zavérem bych rad vyzdvihl citovany Pedagogicky slovnik, ktery soucasnou pedagogickou realitu
popisuje velice pregnantné. V tomto ohledu autofi odvedli precizni praci, nevnaseji osobni po-
hled, realitu popisuji naprosto objektivné a nezticastnéné. Zejména pro rovinu meta-pedagogic-
kou pfipravili podstatny studijni material.

Stejné tak patfi dik i oponentiim, ktefi velmi peclivé upozornuji na formulacni i formalni nedo-
statky uvah, argumentacni linie i celé studie.
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Katedra pedagogiky
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34 Srov. Radim Palous, K filozofii vyichovy (Praha: SPN, 1991).
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Abstract:
In contemporary pedagogy, understood as a social science, the term ‘play’is used relatively
extensively. It is interpreted as a targeted pedagogical or didactic tool. An alternative and
inspiring view of the phenomenon of game in terms of philosophical psychology or phenom-
enological philosophy can be found in authors with a Christian background. This article wants
to point out the argumentative and philosophical contradictions of these currents regarding
the understanding of play — especially with regard to the increase in personal knowledge,
emotional balance, socialisation, or the influence on the cultivation of self-reflection of
one’s own existence based on the experience of play.

Keywords:
play, symbolic play, play with rules, didactic game, self-reflection, meta-pedagogy

The authors of the most published pedagogical dictionary in the current Czech pedagogical envi-
ronment define playing as follows:

A form of activity that differs from work and learning. A person is engaged in play throughout his
life, but in preschool age it has a specific position - it is a leading type of activity. Play has a number of
aspects: cognitive, practice, emotional, movement, motivational, creative, fantasy, social, recreational,
diagnostic, therapeutic. It includes individual, pair, small group and large group activities. There are
games that require special tools for their operation (toys, aids, sports equipment, tools, devices). Most
play takes the form of social interaction with explicitly formulated rules (given by the actors’ agree-
ment or social conventions). In play, a lot of attention is paid to its progress (games with a predomi-
nance of cooperation, with a predominance of competition). The initial situation, course and results of
some play can be formalised and the decision-making of actors can be studied in an exact way. These
questions are dealt with by a special mathematical discipline — game theory.!

This view categorises the game in different ways according to aspects (on the basis of which, for
example, we learn, diagnose, or treat), and to the number of participants, and the use of aids. The
view considers it one of the forms of human activity. Some games can be formalised, and this

1 Jan Prucha, Eliska Walterova, and Jiti Mare$, Pedagogicky slovnik (Praha: Portal, 1995), 78.
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subsequently enables one to study the decision-making of actors exactly (objectively assess, eval-
uate, categorise). It is interesting that the view considers most games as an activity with explicitly
formulated rules, however, it assigns a specific position to the game, especially in preschool age.
This is the age when individuals are unable to cooperate regarding rules, compete purposefully,
or adhere to social conventions.

The didactic game is then defined as follows:

It is an analogy of children’s spontaneous activity, which pursues (not always in an obvious way
for pupils) didactic goals. It can take place in the classroom, in the gym, on the playground, in
the village, in nature. It has its own rules, requires ongoing management, and final evaluation. It
is intended for individuals and groups of pupils, while the role of the pedagogical leader ranges
widely, from the main organiser to the observer. Its advantage is a stimulating charge, as it awakens
interest, increases the engagement of pupils in the activities carried out, stimulates their creativity,
spontaneity, cooperation, and competitiveness, forces them to use various knowledge and skills,
to involve their life experience. Some didactic games are close to model situations from real life.”

Let us try to unravel what is meant by the analogy of spontaneous activity. First of all, the defini-
tion states that the didactic game has a clearly defined didactic goal, that is, the goal of learning. It
can take place in different environments and the goal of the game, that is, the learning goal, may
not be obvious to the pupils. The definition does not name a specific goal. It can be understood
from the context that it is about a learning goal that a particular teacher considers important and
is set by that teacher.

The role of the pedagogue is thus understood as the determining element of the didactic game of
children. He is the one who arouses interest, increases engagement, stimulates interest. At the same
time, he is the one who forces pupils to use knowledge and skills and at the same time forces them to
engage their life experience, creates model social situations, and leads pupils in the process of taking
different social roles in them. He is the one who encourages spontaneity, creativity, cooperation, and
competition. At the same time, he creates the rules, continuously controls the game, is an organiser
and an observer, and at the end of the game, an evaluator. Due to the position of the teacher in the
didactic game, he is also a guarantor of correctly played roles.

From this point of view, the game is entirely understood as a targeted activity, with an emphasis on
the fulfilment of tasks; the formulation explicitly refers to pedagogical pressure. In this respect, the
pupil is not a subject in the game, in fact, he is an actor in the prepared game. He does not even have
to know the goal of the didactic game — why, what, and how he should do it. Although the pupil is
encouraged to be spontaneous in the didactic game, spontaneity itself is not a condition of this play.
In this respect, however, it is rather the opposite of spontaneous activities considering the point of
view of the phenomenology of play. The basic attributes of the game in this concept are spontane-
ity, authenticity, the experience of being different in time or taste, interest, liveliness.

Probably the clearest and most in-depth overview of game theories can be found in Jifi

2 Priicha, Walterova, and Mare$, Pedagogicky slovnik, 48.
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Cerny’s study Fotbal je hra. It deals with theories of play from an aesthetic (Schiller), sociologi-
cal (Marx, Kaplan), cultural-philosophical (Huizinga, Caillois), and psychological point of view,
which is central to pedagogy.

Karl Gross is considered to be the founder of the theory of play. He was convinced that the game
is the training of instincts and, in humans, it is the training and practice of instinct behaviour.
Sigmund Freud believed that play is an expression of the ‘repetitive drive), that is, a person’s trau-
matic experience is compensated for so many times by the repeated deployment of play energy,
until finally the human T can pass from passivity to activity, important for the emancipation of
any individual. Alfred Adler hypothesised that even play is dominated by the desire for power and
self-assertion and is a manifestation of this effort, as children feel their smallness, weakness, and
subordination to adults. C.G. Jung believed that play stems from the ‘collective unconscious’ and
has a therapeutic effect. Stanley Hall, according to atavistic theory, saw in play the application of
ancient drives (fighting, climbing trees), which no longer correspond to the present and are thus
harmlessly processed in this way. The work of Jean Piaget, who sees play as a kind of assimilation,
an adaptation of human intellect to more and more demanding tasks in the course of childhood
and adolescence, is a great contribution to further philosophical investigation.’

Given the overlap of psychological research with philosophy and, above all, with pedagogy, let us
take a closer look at Jean Piaget’s understanding of the development of play.

Jean Piaget refers to the original form of play as practice play and defines it as follows:

It is the original form of play that already occurs at the sensorimotor level, i.e., at the age of up to
two years. It does not include game technique or symbolism, but it is based on repeating activities
that the child has already learned in order to adapt to the environment. For example, a child dis-
covers that a suspended object can be swung. First, he repeats everything so that he understands
and adapts to the environment. Then, when the child can do that, he swings the object for simple
‘functional joy’ or the joy of making something happen and applying the newly acquired know-
ledge. The same is true of adults when they exult over the features of a new TV, computer, or car.*

In more than 20 years of research into experimental dramaturgy,” one essential thing has become
clear regarding the possibilities of awareness and self-reflection of this phenomenon - this joy of
adults is often unreflected upon, just like that of children. A significant change in adults occurs
at the moment when the individual realises that he is cheering or that someone is watching him
while playing. They then have the option of either entering into an open game - that is, cheering
consciously, enjoying the cheering with the onlookers or with themselves, thereby creating an
admitted game.® Or they will feel ashamed and then try to escape from the situation. However,
they lose the possibility of admitting unconscious play and the subsequent self-reflection. The
phenomenologist Eugen Fink points out this aspect in the work Odza stésti [Oasis of Happiness]:

Jit1 Cerny, Fotbal je hra (pokus o fenomenologii hry) (Praha: Ceskoslovensky spisovatel, 1968), 111.
Jean Piaget, Psychologie ditéte (Praha: SPN, 1970), 50.
Cf. Stanislav Suda, Experimentdlni dramatika (Ceské Budéjovice: Episteme, 2017).
Cf. Ivan Vysko¢il, Dialogické jedndni s vnitinimi partnery (Brno: JAMU, 2005).
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In the end, it is not even true that mostly only children play games. It is more likely that adults
play games just as much, only differently, more mysteriously, more disguised. How many hidden,
disguised, and mysterious games there are still in the ‘serious’ affairs of the grown-up world, in
their honours, ranks, social conventions—how much of a ‘scene’ in the meetings of genders! Play
is not a marginal phenomenon, no occasional, accidental phenomenon. By its very nature, play
belongs to the state of being of human existence, it is a basic existential phenomenon.”

In this aspect, the methodological level of the research should be mentioned. An existential
phenomenon can only be captured through observation or in the authentic statements of acting
actors. Jean Piaget conducted this research using unstructured interviews and the observation of
children during play, that is, a highly qualitative approach to personal individuality.

However, this methodological approach is in contrast to the methodology of game research based
on social sciences, as understood by current pedagogy: “The initial situation, course, and results
of some games can be formalised and the decision-making of actors can be studied exactly. These
questions are dealt with by a special mathematical discipline - game theory®

We come to the second contradiction in the understanding of the game - the methodological one.
Pedagogy as a social science has the ambition to accurately study the decision-making of actors
using quantitative methodology.’ The phenomenological approach is qualitative.'

If we return to Piaget’s forms of play, he then lists symbolic play as the next in development.

Symbolic play says more than other forms of play about the function that play has in a child’s (and
not just a child’s) life. A two-to three-year-old child is constantly forced to adapt to the social
world of elders whose interests and rules are foreign to him. The same is true of the physical
world, which is also beyond its comprehension. In this environment, to which the adult adapts
quite well, children are unable to satisfy their emotional and intellectual needs. The younger the
child is, the more problematic its adaptation becomes. For emotional and intellectual balance, he
needs to perform activities that would not be motivated by the need to adapt to reality, but on the
contrary by an effort to actively adapt reality to himself, without coercion and sanctions.!

Symbolic play is followed by play with rules. However, it must be said that the individual types of
play are intertwined. It is not that practice play has disappeared with the advent of symbolic play
or play with rules. Gradually, the child discovers various games, but they all remain in psychomo-
tor memory as options.

Play with rules grow out of practice play and symbolic play. At first, young children do not follow
the rules, even if they are included in the games of the elders. Children learn rules from others.
With the development of a child’s life in society, the importance of these games increases. Some

Eugen Fink, Odza $tésti (Praha: Mlad4 fronta, 1992), 8.
Priicha, Walterova, and Mares, Pedagogicky slovnik, 78.
Ibid., 151.
0 Cf. Toma3 Rihacek, Ivo Cermék, Roman Hytych et al., Kvalitativni analyza textii: étyfi pfistupy (Brno: Masarykova univerzita, 2013),
9-43.
11 Piaget, Psychologie ditéte, 50.
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of these games are carried over with adult participation, others are not (such as marbles). Besides
children’s joint activities and verbal exchanges, games with rules are one area of socialisation.
From about the age of seven, play is very structured. Emphasis is placed on getting along with
others and understanding accepted rules which are used to compete fairly.?

At this point, I would like to point out the problem of the aforementioned didactic game or
various educational games once again. Even play in the sense of the activity structure, that is, play
with rules, can be very demanding in terms of the necessity of adapting to reality. Again, it can be
very coercive. If the play lacks voluntariness, spontaneity, fulfilment of the feeling of ‘being in the
game, it can be an activity that puts a lot of pressure on the child, even with the help of sanctions
in the form of a bad grade or the teacher’s displeasure.

In the experience of the play phenomenon, we do not care whether our ideas are rational or
irrational; for the most important thing is the experience of the game itself. It is about the magic
of the moment. Once this magic, this desire to play, disappears, it is the end of it. The game only
defines the space. If this potential is exhausted, one leaves the given game. Conversely, I can only
be ‘in the game’ by jumping over puddles in my imagination. I can play football, that is, a game
with rules, and not be ‘in the game’ at all, for example, because I am not in the mood for a fixed
match today. However, this is where the function of the game with rules as the play phenomenon
ends, and the training of skills to achieve a result begins (a purpose is achieved). This moment is
important to realise the goal, whether the goal of the game is only success or if it is an experience
of performance.

Game actions have only their own internal purposes, and none of them go beyond it. When we
play for physical fitness, military education, or for health, the game is impaired because it has
become an exercise for something else. It is the pure self-sufficiency, the full, self-contained sense
of the act of playing that allows the possibility of a human sojourn in time to appear in the game.
This does not drag us and does not drive us, but rather provides a delay [...] the game gifts us with
presence. Playing means activity and creation."

The state of ‘being in the game’ functions as something more - as a space which can change
relationships through the rules (the opponent becomes a teammate). It can create players’ new
attitudes (being a teammate is cool!) and take responsibility for the relationship (even after los-
ing we remain friends). Unlike symbolic play, which provides a completely rule-free space that
depends only on relationship, play with rules defines a space within which relationships must
move. It reduces it, structures it, makes it complex from a certain point of view, creates higher
demands for adaptation while maintaining the state of ‘being in the game’ The skills acquired
during the game are then a technique important for being in this field. The game itself in the
sense of structure is only a tool. If we start talking about the game in a sense of recreation or
work, for example, professional football players talk about football as their job, from which they
make a living, then it is no longer about the game itself. The phenomenon of ‘being in the game’

12 Ibid.
13 Fink, Od4za stésti, 16.
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is slowly disappearing, and skills aimed at winning or making a living are beginning to be acqu-
ired purposefully - through training. One then has a formalised, rationalised game. The player
knows why he plays it and for what purpose; the tool of the ‘game’ becomes the goal itself.

In this respect, we come to the border between philosophy and developmental psychology. In
every culture, children play different games.'* Children (and not only them) create these games
themselves or take them from their elders when they feel the need for them. The subordination
of one’s own T to the rules is imposed by an individual or freely developed in cooperation with
others. For example, a child goes from the symbolic game to the game with rules by itself quite
naturally, unconsciously, spontaneously, and happily. But only at the moment when he is already
equipped for it and the need for it appears. If the game is not fun, the child will not accept it.
Children play different games depending on what best suits their needs. So the game itself has
no purpose. Meaning is only sought on its basis. This is exactly what Jean Piaget points out with
regard to the importance of emotional conflicts in symbolic play.

In the symbolic game, primarily emotional conflicts reappear. If some banal scene occurs at lunch,
the child is sure to reproduce it in an hour or two while playing with a doll. The child is sure to
find a happier solution as he either makes a more sensible impression on the doll than the parents
in previous situation, or he includes in the playing what self-love prevented him from admitting
at the table (e.g., finishing the soup which he does not like - it is easier, after all, because the soup
is symbolically eaten by the doll). If the child was afraid of a big dog, he will surely correct it in
symbolic play and the dogs will stop being mean, or the children will stop being afraid. Generally
speaking, symbolic play can serve to resolve conflict and tension, to compensate for unsatisfied
needs, to reverse roles (obedience and authority), to expand the “self’, etc.”®

The function of the symbolic game is manifested not only in emotional, but also in recognition
forms.

A little girl, who some time ago was asking about the mechanism of the bells which she had observed
during the holidays in the old village belfry, once stood motionless at her father’s table, making deep
sounds. ‘You are disturbing me a bit, you see I am working’ ‘Do not talk to me, replied the girl, T am
the church.” Once she was disturbed by the sight of a plucked duck on the kitchen table. In the evening
she stretched out on the couch and looked sick. She did not answer the questions at first, then said in
a weak voice, ‘T am a dead duck!’*¢

Piaget adds that in these examples one can see how the symbolism of the game can ultimately
tulfil the function that inner speech has for an adult. A child does not reflect on the event that
has interested or excited him, he is not content with recalling it in his mind, but uses more direct
symbolism, plays out the situation, and this allows him to relive the event. A child does not play
any role in the sense of a script, does not think that something would be appropriate to play again,
does not play the church or the duck, but is actively involved in the game. In the game, the child
names the fact and tries to arrive at a solution that is acceptable for him The role serves him in the
process of discovering a reciprocal relationship. He tries to be his father, sees his social role from
the opposite angle, and by taking the position of ‘father’ he adopts the other’s social perspective.

14  Cf. Eugen Fink, Hra jako symbol svéta (Praha: Cesky spisovatel, 1993).
15 Piaget, Psychologie ditéte, 51.
16 Ibid.
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Thanks to the role, he changes the relationship or lets it disappear according to the needs of the
game, but he does not do so purposefully. A child does not know that he has to choose a role in
order to cope with the environment. The child is ‘in the game’, he ‘plays himself’, he does not use
the game for any purpose. Thus, through play, one attempts to enter into functional relationships
by adopting different social perspectives."”

A certain philosophical approach to socialisation is documented in these examples. A child,
a person, enters into relationships based on playing, naturally, spontaneously. He can thus dis-
cover authentic relationships without sanctions. In case of psychological discomfort, he leaves the
game and looks for a game (bond, relationship) at a qualitatively different level. So — for emotional
and intellectual balance, he needs to perform activities that would not be motivated by the need
to adapt to reality, but on the contrary by an effort to actively adapt reality to himself, without
coercion and sanctions. Piaget even sees this balance between assimilation and accommodation
as intelligence.'®

The behavioural approach says that a person can be educated by external influences. The point
is that the pupils learn everything that is needed through conditioning as efficiently and quickly
as possible. It is teaching focused on skills and their practice, formalisation. Eugen Fink draws
attention to misunderstandings regarding the understanding of the phenomenon of play in the
education of children.

It is praised, as ‘appropriate for a child, that kind of education that achieves this transformation of
a person in education without hard and sharp breaks, when work is presented to children almost
like a game - as a kind of methodical and disciplined play, and when difficult and burdensome
things are only suddenly revealed [...] in the background we find the common opinion that play-
ing belongs to the psychological structure of childhood, and that it recedes into the background
during one’s development."

As a contrast, it is possible to state how socialisation is understood by Pedagogicky slovnik
[Pedagogical Dictionary].

Socialisation at school has a specific form. Pupils have to adapt to the conditions of institution-
alised upbringing and education, [...] and it places demands on the professionalism and human
qualities of teachers. Shortcomings in the process of socialisation, caused either by innate dis-
positions or by the influence of the environment, are reflected in the deviant behaviour of the
individual, who must be integrated back into society with the help of re-socialisation, e.g., with
the help of educational programmes, prison, etc.*’

In this definition of socialisation, the pressure on the adjustment of individuals is very dominant;
there is even a belief about the need to correct individuals who do not adapt to the conditions
of the institutionalised school and the demands of the teachers. It is interesting that there are no

17  Cf. Horst Heidbrink, Psychologie mordlniho vyvoje (Praha: Portal, 1997), 94.
18 Piaget, Psychologie ditéte, 50.

19 Fink, Odza $tésti, 16.

20 Prtcha, Walterova, and Mare$, Pedagogicky slovnik, 202.
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mentions of relationships, the individual himself and the organisation of society as such. The insti-
tutionalised school creates pressure aimed at curricular, that is, rational and planned adjustment
of the individual to external requirements; in Piaget’s concept it would be the accommodation.
The question then is the assimilation counterpoise leading to balance. Thus, the third opposition
