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Philosophy of Divine Worldliness, Theology of Nataty

If telling the exciting story of postmodern femalailosophers and their relatedness
with Christian religion one should start with Imnogh Kant and the way female phi-
losophers have taken up one of his fundamentaptisu

Philosophy according to the concept of the worldsfor the divine human being in
us Kant says. Female philosophers like Hannah Are®idtione de Beauvoir, Simone
Welil, Luce Irigaray, the philosophers of the Italeommunity DIOTIMA have taken
up his proclamation and some of them have trareddatito female existenc@hi-
losophy according to the concept of the world aionghe divine human being of and
between womehin this feminist thinking, a secret connectionvostn Postmodernism,
religion and women’s freedom becomes visible.

Kant's declaration of worldliness as divine corahtiof humanity expresses the
guintessence of the new episode of religious hjdtoat started within Jewish tradition
with the appearance of Jesus. The time of Jesugbt@about a new understanding of
what it means to be human. Remembering God’s @eafithe earth, the world and

human beings as the origin was no longer suffidieprovide an understanding of what

1 Why can Simone de Beauvoir, Hannah Arendt and B&Weil be regarded as postmodern thinkers? One mai
aspect of postmodern thinking is the question fiéince as a quality of relationships, the postennghi-
losopher Jacques Derrida emphasises with the cbatdffférance. As Derrida, all three women retatie Hegel
discussion about difference and diversity inRienomenology of the SpiriEspecially Hannah Arendt’'s concept




it means to live in the world and in history shapgchuman beings: longing for full
realisation of human potential and freedom, bemgfronted with human deficiency as
well and feeling obliged to God at the same timeaeged from God, the origin of the
good, or the world. If there is only one absolutedyid origin being everything is de-
termined. And if human live is determined, - eviethé source of determination is God
- all human beings, including women, can’t obtagetiom. Besides that, the problem of
theodicee (justification of God) becomes more awdentroubling in the course of
human history.

Whereas the creation narratives tell how humanrardees into being, the Jesus
narrative adds how new beginning and freedom assiple in an already existing order,
shaped by human beings. Essentially the dichotoafiesgin and end, life and death,
religious practice and worldliness, reverence fod@nd love for the world are to be
overcome - they are dualisms, Christianity hasoeen immune to.

How can worldliness be divine? If being origin l&cacteristic of divinity, yet,
human beings are living in the course of time anthe midst of all that is effected by
human hand, the mythological proclamation of the good origin isn’t sufficient. The
human condition raises the question how beginnamgoe understood as not only taking
place in a mythological "before the ages”, but witthe course of time and within the
world.

Such a beginning within the course of time andwbédd can be found in the ex-
perience of giving birth and being born. Each newnhn being enters the world through
birth. The newcomer is not released lonely to asiwaped earth like Adam, the first
human ceature, according to Michelangelo’s imaginan his famous painting in the
Sistine Chapel. Such a beginning would perhapbsiple for a human being that
started life as a adult - a little child left alooe a non-civilized cloud will die very soon.
Instead, through birth, a child enters the orgahisermed, and caring world. Its entry
occurs in the form of a relation. It is based upotivating and renewing the relation-
ships of the already existing and acting peoplaul&care necessary for the growing up

of the new-born child, for his/her acquisition ahfjuage and personality development.

of worldliness is very familiar with Derrida’s comgt of différance. Cf. Glnter, Andreafeltliebe. Gebirtigkeit,
Geschlechterdifferenz und Metaphys${®nigstein: Ulrike Helmer, 2003, 174-182.



Released by God, it is necessary for the adult Adamell to have at his disposal the
knowledge of how to stay alive and to cultivate ¢laeth. In modern times tht®nditio
humanais depicted in the novel "Robinson Crusoe”. Robmsreates his new life on
the island using the knowledge he gained in foryears, when, as a child, he was in-
structed by adults. And, as he needed others dahitdtime, he now finds a partner:
Friday, the native and local, consequently namazt #ie day before Sabbath, the day

of rest - and Friday had to slave away a lot.

Leonardo da Vinci has painted a counterexampleitth&langelo’s "Creation of
Adam”: "The Annunciation to Mary”. The significadifference between his and
Michelangelo’s picture is concentrated in whaillgfy the space of the in-between: the
space between the hands.

Between the hands of God and Adam, there is alnaiking. On the contrary, be-
tween the hands of Mary and the angel, there isvti@e world, arranged and built by
human hand: a cultivated garden settled in a plaendangerous mountains far in the
distance; in the garden a basin filled with waitefront of the wall of the house the
iImposing desk with the open book Mary’s fingersfioking through.

In this cultivated space the relationship betwdendivine and the human is com-
posed in a different way. Whereas Michelangeldpalverful God, surrounded by a
crowd of angels, is discharging Adam solely todheh, in da Vinci’s picture the divine
Is figured as a messenger willing to communicateafgel is greeting and addressing
Mary, the woman of the messianic future of the @ioals a Christian bookprinter of the
10" century called her. The space for joining andratgion is gained.

Modernity forgot the theologoumenon of birth Chastty had developed. Today,
some feminist philosophers promote it again. Thaeyeustand birth respectively being
born as fundamental human condition and startingtpor an adequate anthropology.
This concept links them to the mother again, bybbd identifying being a woman with

giving birth and beyond mixing up child and mother.

Birth and the Gap of the In-between in the Times othe World



The annunciation of the birth of a divine childroduces a new beginning. The new-
comer enhances the existing web of relationshipsotshe will participate in shaping
and changing this web. At the same time, birth rmaksible that in the world there are
always concrete possibilities to give space to $sbmg new and unique. In the world,
there are gaps. These gaps can be inhabited aodieddy persons, their words and
their deeds, Hannah Arendt comments. Birth is itpe ®r the possibility of beginning
and initiating in the times, Kant explains. Thisicept of beginning is divergent to the
one of classical metaphysics, that considers begrthe constant and uninterrupted
relation of origin, cause and effect. In this métggcal concept there is only one real
beginning: the beginning before the ages.

Christianity adds to the theology of creation aotbgy of birth, that is, giving birth
and being born. In the gospel of John, Jesus exgtaiNicodemus that he can only
understand who Jesus is, when he understands wirad Qirth and being born im-
plies.(Joh 3,1-13) The dialogue between Jesus &wtBimus is not worked into the
fourth Gospel accidentally. Jesus distinguishemgibirth and being born of the flesh
from giving birth and being born from above, frome tspirit. Giving birth and being
born in connection with the spirit can be interpceas the specificumancondition of
giving birth and being born.

The author of the gospel of John systematicallpatates a theology of birfhBut
unlike other evangelists, he/she doesn’t includaraation of Jesus’ birth. Instead, the
gospel of John starts with the prologue "in theibeigg was théogos'. This phrase is
usually translated as "in the beginning was thedidBut logoscan be derived from the
Greeklegein,which means "to collect” and "to assemble”. Begrihis in mind, the first
sentence of John’s Gospel can be translated asv&ll'ln the beginning was the col-
lected and assembled people, the collected andhatesd humanity.” In the beginning
was the world, because the world is the power béciing, assembling, connecting,
distinguishing and activating human beirigs.

“To live together in the world means essentiallgtth world of things is between

those who have it in common, as a table is loch&tdieen those who sit around it; the

2 Gunter, Andrea: “Ich bin der Weg und die Wahrheitl das Leben.” Geborenwerden in Wort und Tatiies.
(ed.),Maria liest. Das heilige Fest der GebuRisselsheim: Christel Gottert Verlag, 2004; Labs: Maria liest:
Das Verstehen hervorbringen - das Hervorbringesteben, op. cit.



world, like every in-between, relates and sepanates at the same time. The public
realm, as the common world, gathers us togetheyanprevents our falling over each
other, so to speak”

Re-ligere, legere, legareeconnecting, collecting, distinguishing, readamgl con-
necting - these basic activities of human spiet@nsidered by the French philosopher
Jacques Derrida, one of the main figures of posemuty. For the tension, the power
and the dynamics arising of the interaction of ¢hastivities, Derrida coined the term
différance’ Différance is the quality of being distinguishedether with its power to
create new distinctions. In a broader sense, difiége means the dynamic of the world,
rendering obvious the diversity of human beings @itkcting, assembling and in-
spiring them to produce tables and other objeastrRodernism is engaged with
worldliness, an engagement first started by Claigty and later by KarftAnd whereas
postmodern philosophy has proclaimed the deathodf @ the I’ it has not yet pro-
claimed the death of the world.

Being born indicates coming to the world, lifenger homines esselive among my
fellow human being8 “The birth and death of human beings are not smpglural
occurrences, but are related to a world into wiialgle individuals, unique, unex-
changeable, and unrepeatable entities, appear@ndithich they depart. [...] Birth and
death are not natural, but worldly occurrences.”

Birth, as coming to the world and beginning thatiehship with others, interprets
death, too: death is the end of one’s activelynfviogether with other human beings.
These explications illustrate that every act okespn has interpersonal consequences.
Therefore, Christianity has concluded, interpersoglations must be renewed again
and again. But what are good connections? How aamah beings relate to each other
in a free way again and again? And how can thistjge of freedom win over the

danger of being determined by the existing world?

3 Similarly, Carter Heyward speaks of “at the begignthere is the relation”, Carter Heywaldie Redemption of
God. A Theology of Mutual Relatiow/ashington: University Press of America, 1982.

* Arendt, HannahThe Human ConditiorChicago, London: The University of Chicago Prd€98, 52.

® Derrida, JacquedVriting and DifferenceLondon: Routledge, 1985, 13-35; cf. GiinWeltliebe 119-146.

® Gunter: Weltliebe, 76-78, 85-89, 97-99

" Besides Nietzsche, there is one ignominious eimepkamper, Dietmar/Wulf, Christoph (edRiickblick auf
das Ende der WelMiinchen: Boer, 1990, my critic is Weltliebe,76f.

8 Arendt, Hannah, Thinking and Moral Consideratiohd:ecture, in:Social ResearcB8 (1971) 3, 419ff.



Connecting Divinely: Hannah Arendt, Religion and Generations

Together with tradition and authority, religionais important dimension for Hannah
Arendt as well: religion is a central aspect ofasmging the world, of politics. Arendt
depicts religion, tradition and authority as pheeomof human interpersonal related-
ness. And she complains about the loss of authiorityodern times, due to the loss of
tradition and religion.

The decisive point here is not that specific tiad@l arrangements have disappeared,
for example, acknowledgement of the authority efelder in the genealogical rela-
tionship or specific religious rites and the wopsbf certain deities. Arendt’s central
point is that modern times have lost the fundamentale of connecting that used to be
based on genealogy.

Hannah Arendt views tradition, religion and authoas fundamental figures of the
intergenerational exchange. She attaches the uaddnsg of tradition, religion and
authority to the certain Latin verlsadition in regard tdra-dare (to handoven), re-
ligion in regard tae-ligere (to re-connect) anduthority in regard tcaugere(to aug-
ment).

Tradition signifies the handing over of somethirytie elder to the younger; re-
ligion means reconnecting with the beginning; amttharity entails using the difference
between young and old as a growth potential t@ath@ntage of the individuals, espe-
cially of the young — and to the advantage of tioeldv'° The terms tradition, religion
and authority name ways of acting: the generatiantities in and in the form of
intergenerational relations.

In her bookvita activa- English title: The Human Condition - Arendt caess how
human beings live in time, therefore are activel lamild the world. Originally she in-
tended her book to be entitladhor mundi Arendt criticises the traditional Christian
hierarchisation o¥ita activaandcontemplativacontending that religion is in itself a

form of practice’! the practice of divine re-connecting.

° Arendt, The Human Conditigr96 ff.. In the last sentence, the English edittomissing the words “but worldly”.
10 Cf. Arendt, HannatBetween Past and Futurlarmondsworth: Penguin Books, 1993, 17-40, 91-143-197.
1 Cf. Arendt, The Human Conditigril 2ff.



Arendt’s perspective on tradition, religion andrearity as activities of intergenera-
tional exchange emerge from her understandingeoptactice between the generations.
Handing down something for example includes thatdider give something to the
young and the young receive something from thereldee elder and the younger both
have their own view of the process: giving, as @anied by the elder, has a different
meaning for the elder than for the young, the snrie of the receiving by the young.
Structurally, there are two distinct perspectivagte whole of the process. Thus, the
intergenerational exchange is basically constitofevo different positions, two dif-
ferent activities and two different perspectives.

If one of the positions, activities or perspectilemade absolute, the intergenera-
tional exchange becomes unbalanced and dispropatéioThe consequence of this is
polarisation. In this case, it could be helpfutéalise and actualise reciprocity.
Therefore it is necessary to consider two subjdct) of them with different positions
and perspectives, practising different generatianavities.

As a result, the gap of the specific human in-betwean be found in the reciprocity
of the intergenerational exchange: in the necessigxchange, especially exchange of
perspectives, in regard of being connected, espetha young. Acting these compo-
nents opens the gap where beginning becomes pmssi® gaps in the world are the
consequence of the necessity that relating interggionally is a practice that must be
done and filled.

For Kant, the exchange of the generational persf@scis one main aspect of “public
use of reason”. For him, public use of reasontsrgenerationally structured. And the
intergenerational perspective is the preconditibreason causing perspectives. Fur-
thermore, for Kant, the intergenerational qualityeason generates the epitome or
quintessence - “Inbegriff” - of autonomy.

Arendt called this enlargement of perspective Kafiected upon “enlarged men-
tality” (dt.: erweiterte Denkungsart}.For Arendt, expressing one’s own perspective

causes feeling lively. But offering one’s own peasiive to the exchange with others is

12 Kant, Immanuel, Was ist Aufklarung. Ausgewéhlteile Schriften, Horst D. Brandt ed., Hamburg: Meine
1999, 20-27; Ginter, Andre@ie weibliche Seite der Politik. Ordnung der Sedberechtigkeit der Welt
Kdnigstein: Ulrike Helmer, 2001, 135-155. In ourydaJudith Bulter also recovered the preconditiasathe
principle of the subject, but she forget the (feahglenealogy and especially the mother, as Irigangiythe Italian
philosophers had worked out some times ago. Cf.niasn Wanda, La vita psichica del potere di JuBlither, in:
per amore del mondda rivista 1, www.diotimafilosofe.it/riv_onlinelyp.



more than that. It makes people feel real and eneslity. “To men the reality of the
world is guaranteed by the presence of otherdstappearing to all: for what appears to
all, this we call Being, and whatever lacks thipegrance comes and passes away like a
dream, intimately and exclusively our own but witheeality.™*

Natality indicates that the subject is (causedrbigtionship: “Beyond the subject:
that we are entering the world by being born, birtimatality is the decisive fact de-

15 _«“One recovers the sub-

termining the human being as a conscious, deciokmngg.
ject, one’s self, not in the position of the subjéat in what is completing it: | find

myself in the relationship with others, inhabitgdrbemories, moved by desir&”

Sexual Difference: a Worldly Practice of the Intergnerationalre-ligere

The French philosopher Luce Irigaray refers to Hagewvell when taking the starting
point of her reflection with the generational sfieation of human relationships. But
she considers its structure as not only generdhorat also sexually differentiated.
According to Irigaray, women can become divine byvating the generational dif-
ference between them. Therefore, female genealagy be honoured and sexual dif-
ference must be understood in a new Wats worldly character becomes concrete.

In the horizon of natality the intergenerationdatienship is irrefutably sexual and
the sexual difference is irrefutably a generatiahtierence, because in the process of
being born the sexual difference exists in the fofrthe relationship of mother and
child. From the beginning, sexual difference is¢benbination of generational and
sexual differencé®

Along with the coincidence of natality, worldlinessd sexual difference, human

sexuality is worldly and worldliness is sexuated.l?th is the beginning of a person’s

13 Arendt,Between Past and Futurg41.

4 Arendt, The Human ConditiqriL99.

!> Hannah Arendt in: Young-Bruehl, Elisabettannah Arendt. Leben, Werk und Z&tankfurt: Fischer, 1991,
655.

18 Muraro, Luisa, Von sich selbst ausgehen, in: DIKOA| Die Welt zur Welt bringen Politik, Geschlechterdif-
ferenz und die Arbeit am SymbolischKidnigstein: Ulrike Helmer, 1999, 35. (ital. Pegtda sé et non farsi tro-
vare, in: DIOTIMA. La sapienza di partire da s8lapoli: Liguori, 1996, 20.)

" rigaray, Luce Sexes and Genealogidéew York: Colombia University Press, 1993.

18 Gunter, AndreaPolitische Theorie und sexuelle Differenz. Femisiste Praxis und die symbolische Ordnung
der Mutter, Kdnigstein: Ulrike Helmer, 1998, 7-20, 139-159.



life in the world, and as life starts with birthchall its conditions, the circumstances of
being born must be taken up and worked through alittheir aspects. Taking up and
working through include worldliness. The world of¢he possibilities for this process,
as it offers the culturally established and prepeattices, open for renewal towards the
future, executed by the generations.

From the viewpoint of natality, sexual differenseekplicit as aelativum as a hu-
maninterrelativum,asinter homines ess&exual difference leads to the question:
Which kinds of relationships between the newcomelrtae already existing people are
developed, realised and fulfilled in the horizorhafnan sexuality, particularly in the
relationship to the woman having given birth to ¢héd?

Regarding sexual difference as an interrelatioraldly complex lightens how na-
tality organises female sexual identity. Femaleuaéidentity does not depend on the
fact of having given birth to a child or not, imay that a woman only would be a true
woman if having given birth. To the contrary, sexdantity is based upon being born
by a woman. Entering the world by being born byaman is undeniable for everyone,
for every woman and for every man. Sexual idermt@gends upon the relation to the
mother, the child either having the same sex orlaving the same sex as the mother
doesn’t necessarily include to become a mothereshdscoming a mother is@os-
sible position for a woman in thgenerational relationshipf human beings, but not
identical with female identity and sexuality.

In the perspective of natality, sexual differerga beginning and starting point for
the development of personal sexual identity. ftagicular human in being a beginning
and starting point. Being taken up and worked tghatican produce all the possibilities
people are able to create by assimilating and wgrirough sexual identity.

In addition, the correlation of sexual and generstl difference shows that the
working through of sexuality is linked with the @ngenerational activities. Human
sexual identity is accompanied by the generatioglationship and is the result of the
intergenerational exchange, following its basie@sulAt the same time, it is influenced
by the wishes, demands and gaps that originateeimtergenerational exchange
originates.

If sexual difference is an intergenerational preagflsexchange, the general rules of

intergenerational exchange are important for sedifitdrence as well: recognising the
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different positions of the generations, their diéiet perspectives and their complex
correlation, while neither prefering the unlimitgéeimands of the young and undamaged
for a self-determined sexual life nor the giftsedg, experiences and necessities of the
elder and hurt. For men shouldn’t represent andgsssthe first and attribute to women
the second position any longer, the women’s movemseif is the sign for the search
of a new balance between these two positions.

Furthermore, transforming sexual relationshipsigl@ment of early Christianity,
women were highly attracted to. In these times, @ofound the solution to separate
the psychic and spiritual dimension of sexualipnfirthe bodily and to refuse the bodily,
as letters between women and Augustinus manifestay, we have the possibility to
take up the problems of sexuality, following ouirispal disposition without producing
hostility towards or domination of the body andlfier dualisms.

The destiny of sexual difference is not that ofratividual, but of the generationally
structured human community. Building upon Arendigdinition of the reality of the
world quoted above one could define sexual diffeeeas follows: To human beings the
reality of sexual difference is guaranteed by tresence of others, by its appearing to
all: for what appears to all, this we call sexugihlg, and whatever lacks this appearance
comes and passes away like a dream, intimatelgacidsively our own but without

reality.

Freedom, the Gap and the Maternal Word

The traditional concept of beginning entails thelgbem that any beginning is supposed
to be preceded by nothingness. But with regardatality, nothingness could be a
consequence of the beginning. In this case, natiesg) would accompany the begin-
ning because of the gaps produced by the begimmddpecause the transferring process
between the generations can fail.

The Gospel of John narrates how a child realiseg#p of the intergenerational
bond, and thus transition and change become peds#lylond the danger of nothing-

ness. Here, we can observe how freedonelationship, the divine dimension of the
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word and especially the mother are connected. tiaity, it depends on the rendition
of the mother and the bond with her how a gap lisgeed.

The contemporary French photographer Bettina Rhairhsr exhibition I.N.R.I.
shows a picture of the marriage of Cana.(Joh 2)Mihen presenting scenes from the
Bible, Rheims usually just quotes the original ioidl text, without further comment. To
the photo of the Cana scene, however, she addsaakable comment of her own. Mary
turns Jesus’ attention to the fact that therelasla of wine, apparently expecting him to
solve the problem. Jesus rejects his mother’s stgreplying: "Woman, what have you
to do with me? My hour has not yet come” (Joh Zeims’ comment reads: "But both
understand each other. Doesn’'t change always gfoleavord of a woman?*

One can interpret Jesus’ rejection as a sign abéiisg free to say “no” or “yes”
vis-a-vis his mother’s words just as vis-a-vis tight hour. In the course of times, can
there be a right time? And if the possibility of/sey “no” or “yes” vis-a-vis the words
of the mother is interpreted in the context of ph@logue of John’s Gospel, saying “In
the beginning was the word”, then Jesus’ act d@ljréaking up his mother’s words
initiates Jesus’ public appearance and activitig the maternal word that turns the son
into the son of God, insofar Jesus is free to Wwltband actually does follow it. Thus,
Jesus’ reaction “Woman, what have you to do witt? il hour has not yet come” is
the logical question. He really has to decide wWigatvants to do with his mother’s re-
guest, accidentally happened, because he can’tiealiing her words. But he can work
through what they mean for him and his acting. “Véomwhat have you to do with me:
with my existence, my acting, my doing in the tirpies

Being free to follow the word, Jesus gets the seomelition his mother Mary had to
observe, too. According to the Gospel of Luke, Maas free in how to relate to the
commandment every annunciation includes: She veastér say “yes” or “no” to her
announced pregnancy; Luke shows her possible ‘mber first reactions of fear and
shrinking back from the angel.

The parallelism between the marriage of Cana amdtinunciation shows not only
how a transforming process through the word caned but also that the mother had
to undergo the same process as the son. “In tharbeg was the word” always says:

The word is a beginning, itself.
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In the correlation of word and gift, gift and commdanent, annunciation and deed,
Derrida finds the natal unity of voice and teXtA child learns to realise its own needs
and wishes by them being named by his or her math@her substitutes. For the child,
these words become a gift, because they enablééind recognise its own situation,
for articulating and thinking the self.

Once the child has learnt words and names, heenissitble to express her-/himself
precisely and to act individually and distincthh& mother’s gift of words is the con-
dition for the specifically human, conscious kirfdaoting. In this sense, the word is a
law. It is the law of obtaining consciousness.

Thus, the “no” to the mother is a “yes”, the rej@ctan affirmation, because of in
order to achieve a “no” that what has been saiddae picked up and worked through.
The preceding becomes the starting point of th& fibhe beginning being gives all
other transitions their reality, their existenaeg daves them from the fall into the abyss
of the nothingness??

The coincidence of the mother’s words, the needsethild and the assimilating
and working through of her words creates the beggrHaving to begin liberates from
the abyss of nothingness. The child gets the piigsiio make a transition by handling
his/her situation, the given words and his/her passibilities as a constellation that
one can pick up actively while being differentla same time. This way of acting
carries the possibility of distinguishing onesedfieely and considering one’s own
possibilities. Thus, the given word induces owndiee

In reality, the gap is filled. It is filled, becauthere is relatedness. The relationship
must be realised by working trough and startingdio Consequently, Mary tells the
servants of the festivity: “Whatever he tells yda,it.”(Joh 2,5) The beginning of Jesus’
work is honoured in its inventive value by diffetiating Jesus’ taking up of Mary’s
request while first refusing and afterwards ingingthe servants consequently, and the
servants as the ones who have to execute the oéshé working through.

As being born in flesh by a woman is a prerequmsitdesus’ fleshly human exis-

tence, his being born spiritually by his mothethis prerequisite for his worldly psychic

19 Bettina RheimsiNRI. PhotographienAusstellung, Berlin 28.11.1999-29.2.2000.

2 Derrida, Jacque©f GrammatologyBaltimore: John Hopkins University, 1979, 34.

2 According to Arendt, the alternative of negatiegsal difference is looking at it as a gap thaidde inhabited
and filled.
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and spiritual existence and activity. Thereforertiwher herself must possess full
humanity and full worldliness, she must show indinal, particular activity, that is re-
alising the difference between herself and the avadl well as the lacks and the gaps.
Full humanity of the mother is the preconditiortlod spiritual birth of Jesus and all
other children. By this, the mother herself repneséhe gap. As well as she is not the
child, she is not the world. For the child, shedrees the in-between between the world
and him-/herself.

By learning the difference of “yes” and “no”, of@quest and a real own yes by the
example of the person of the mother, the childigdne difference between irrefutable
law and freedom. Mainly, these differences arealisced through the “no”. Therefore,
the “no”, the distancing, the refusing and rejegtiecome so important. But it would be
a wrong understanding of freedom, if freedom wasidied with the “no”, the dis-
tancing, the refusing and rejecting. Freedom iscaased by the no, but by the possi-
bility of saying “no” or “yes”. It's the decisiorthat makes the “no” a genuine “no” and
the “yes” a genuine “yes”. The “yes” also is an m@gsion of freedom. In conclusion, a
“no” is a “yes” in a certain sense, and a “yesha™ the sign of not being identical with
the situation by taking it up.

Was a “no” possible for Mary? Jesus’ first rejestad her request and his subsequent
support present him as being in-between. Thisyaaner of existence he must have
learnt from his mother. According to the narratodithe marriage of Cana, Mary knows
the genuine yes looking with her own eyes at thikd@and possibilities on the part of the
hosts during the wedding, the festivity of gainmetationships. Then, Jesus “no” is the
yes to her teaching of the being in-between asihgokith one’s profound own eyes
and finding own practices.

In addition, there are some more good theologeEatons why Mary’s yes to her
divine pregnancy is a genuine yes. In the Magrtifistary says that God has regarded
the degradation of his slave. Has God really regghiter if he degrades her at the same

moment by making her a container for his will witih@ will of her own?’ In this case,

22 Arendt,Vom Leben des Geiste, Bd.Das Wollen, Miinchen: Piper, 1989, 52.

% Ulrike Eichler shows, how the relationship betwe@od and women changes with these words, cf. Ulrike
Eichler, “Redet Gott nicht auch in uns”; Marias iRest durch weibliche Genealogie, in: Giintitaria liest, op.

cit.
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God can't be God, because a greater God coulddugykh of by every woman imme-
diately.

Jesus is and becomes what women are and do iel#t®nship with him, feminist
theologians have shown. Furthermore, Jesus is ecwhies what his mother is and
what happens to her words. As a precondition afphocess, Brigitte Rheims suggests:
both have to understand each other. This impliaskbsus has to listen to his mother’s
words and must be able to listen to them freethaisame time, corresponding to the
law of spiritual birth by the mother’s word.

The author of St. John’s Gospel is consequenhdfa he starts with the phrase “In
the beginning is the word.” In the beginning, theees the being together and assembled
with the mother and her words at once with theaerecting with her in form of the
language. In the beginning was the word, which Maok up, transformed and ad-
dressed to Jesus, in order that he may be abéedomect himself freely the world and
find his own way. “The idea, that the language weak and our capacity of speaking
are the fruits not only of the exchange betweersp@akers, but of an according with
reality, negotiated with the mother by exchangmeacknowledgement of her authority
for the capability of speaking, this idea is thgeabof an intuition | strongly fee* The
word of the mother is the birth of the spirituahian existence in the world. It creates

transitions bringing about change.

“The free woman is just being born”: Beauvoir and Women'’s Love for the World

Following Kant, some feminist philosophers takehgpconcept of worldliness in order
to reconstruct the understanding of being a wormhg.first was Simone de Beauvoir.
In her famous booKhe second seBeauvoir criticises that female existence is de-
graded to a simplified comprehension of naturé¢héoconventional understanding of

femininity and, at the same time, to the reprodurcof established morals.

2 Muraro, Luisa,Die symbolische Ordnung der Muttdfrankfurt: Campus, 1993, 62 (italordine simbolico
della madre Roma: Editori Riuniti 1991, 50).
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But human beings are able to bond themselves fréalg ability is the source of
transforming the relationship between the sexesn@fogain transcendence by
elaborating a personally satisfactory necessithei own.

Surprisingly, Beauvoir gave to the last major mdither book the title “Justifica-
tions”. Justification is based upon actively borgdaneself to other persons and to the
world while gaining love for oneself and a necgssitone’s own in the world.

For Beauvair, in this circle of personal justificat, the relationship to God is sub-
stantial. Longing for God can open the relationgbipneself, to other persons and to
the world. Longing for God effects that the plat¢he other is empty, again and again,

the Italian philosopher Luisa Muraro assérts.

As being born indicates, individual person and fgngexusand morality are the point
of departure of a person’s existence. One can Spiealparticular human nature in
which biology, family and, as we would completedgdthe spoken word coincide.
According to Hegel, becoming a human being sigsifiet persons pick up and work
through all that they encounter, using the creajivality of language.

Beauvoir demonstrates that women and men are seppo$ollow different paths of
working through. A girl climbing a tree is blameat hot acting in a truly "feminine”
way. She is expected to act in accordance witlestablished norms of femininity.

At the same instance, a boy will be assumed tovioliis own aims. Denying women
the development of an existence with coherent aednmngful aims of their own, in-
tends to keep the world with all its possibiliteasay from them. Thus, women become
worldless.

Consequently, women are the representatives obtmiworldlessness. Their duty
is to guard (human) nature in the form of feminmaureand morals. While men pos-
sess the authority to develop future, women havepoesent tradition. Feminist phi-
losophers reject this concept, enforcing the worddls of women’s existence. - As the
worldliness of women’s existence together with lbiheader concept of human nature,
elaborated by Hegel and taken by Beauvoir, oftagnered in feminist theory, female

worldlessness is reproduced in a reduced discussiout the body.
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What does it then mean for women to live in a wigrtdanner? Women act worldly
when they bond themselves to other people. In liag@ters on "Justifications”, Beau-
voir discusses how loving, the human manner ofisgaselated in complex configura-
tions, is creative. A human person loves othergersthings of the world, God and
her-/himself. In all these relationships a persamfail. He/she can become narcissistic.
He/she can submit to being loved or devote hintsel$elf to material things. Or he/she
can despise the world because of not being sued@sseaching the world through the
love for God.

By connecting oneself, others, the world and Godria act, a woman can find her
aim and necessity, increase the love for herselfrem autonomy. She achieves her true
and full humanity. For Beauvoir women are justifietthey are able to achieve the circle
of reconnecting in practice. Incarnation is reafgsmeaningful female existence in the
world. Incarnation means: being and becoming aqddhte world by one’s own practice

of divine re-connecting.

The Eternity in time and the Female Love for the Waold: Simone Weil and the
Philosophers of DIOTIMA

Simone Weil found the meaning of love for the wdrldmeditating the prayer “Our
Father”?®

Considering that God has given freedom to humamgseithe lines “Your will be
done, on earth as it is in heaven” can'’t signiigtt@od’s will determines human action,
requiring mere obedience. Furthermore, instruct@nSod are missing for most
situations a human being encounters today. Moretivetrtrials and ordeals that human
beings have to respond to originate in the worlde ©@an summarise that Weil pursues
the question how what is effected by the world lsartombined with the fulfilment of

free humanity as intended by God. She is in seafrehpractice that allows to turn

% Cf. Muraro, Luisa, Die géttliche Schule der Reehtifjung, in: Guinter, Andrea/ Wodtke-Werner, Veréet):
Frauen - Mystik - Politik in EuropaMit Beitrdgen aus Spanien, Italien und Deutsaothadnigstein: Ulrike
Helmer, 2000, 89-101, (ital. Muraro, Luida Amiche di DipNapoli 2001, 228-231).

% The Simone Weil Readexd. George A. Panidas, New York: David McKay 1992-100.
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contingency into a starting poirgr{ncipium) of eternity - as Jesus did when addressing
the tax collectors and whores.

Love for the world, according to Weil, means tceatate human desire towards
eternity. Love for the world consists in desiringgy single incident, every thing, every
person one is confronted with - thus finding etigridesire means to direct one’s own
will to any object one encounters and to develogown will in this interaction.
Combining events, things, persons, one’s own naadswvishes allows to find in them
one’s own possibilities, that can be taken up aaisformed into future.

Desire is based upon the interaction between trswpend the outer world. Love for
the world signifies to find in the desire the woalslthe origin of desire and as the future

of incidents, things and persons.

Female love for the world is a central subjecthaf italian philosophers of
DIOTIMA. They emphasise the worldliness of womeraasain aspect for the under-
standing of female existence: The world is betwwemen. In the in-between of the
world, there are women. The world is the greatast &arranging, dividing and distin-
guishing women. And the world is the place of woradife and acting where they want
to live with well-being?’

In addition, the world is the result of human bésracting. Therefore it confronts
women immediately with the effects of their actangd forms the space of their greatest
influence.

Paying attention to the diversity of women produbgdhe world helps not to reduce
female existence to a myth of femininity or to & laf nature. Through the relationship
of women founded by the world, women can find tihaerpretation of sex. In con-
nection with the world the human manner of beirlgtegl, a manner of being female,
too, can be discovered by woman. The world is titerdhuman source and condition of
femininity.

The Italian philosophers found a principle thavwa# to activate the mutual interac-
tion of being a woman and being related to the avdrhis principle says: Between me

and the world: another woman. Between another woamame: the world. Activating

% Libreria delle donne di Milano, More women thanrmin: Bono, Paola/ Kemp, Sandra (edtalian Feminist
Thought. A ReadeOxford, Cambridge: Basil Blackwell, 1991, 110-123
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the alliance of women, their relations and theirldi;mess makes possible to acquire
the female art of bringing into the world for thend itself: bringing the world into the
world.?®

For this act it is essential to bring the femalsideinto the world, because it includes
the particular connection to the world women ha&Simone Weil shows, realising
desire doesn’'t mean to have a certain wish thadsyeebe fulfilled. To the contrary,
women have to connect their needs and wishes imthdnd eternity. They have to ask
themselves how their desire can stay awake, viva@od strong. Thus, female desire is
raised to powe?’ The female desire for the world can be multipliéth the future of

the female desire in the world. Thus, female daesdleces eternity.

B DIOTIMA, Mettere al mondo il monddilano: La Tartaruga, 1990.
29 Cf. Gunter, Andrea, Transzendenz der Gefilhlerisu&@ zu den Gefiihlen. Zur feministischen Rekonsisok
der Kultivierung der Gefiuihle, iWissen und GefiihErziehung heute, 3 (2003) 31-35.



