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has accumulated down the centuries.
The protesters were not recognising all

these reasons to celebrate the Church, other-
wise they could hardly reject the Church. They
were rather put off by another side of the
Church—the other side. It is to be noted that
all the beauties of the Church that we have
mentioned above are what God has done and
is doing in the Church. The rest of the story is
what we human beings have done and are do-
ing in the Church.

The Church is a divine institution, but also
a human community, and human beings, even
dedicated members of the Church, are not per-
fect and often far from perfect. People can do
bad things and entertain prejudices, and struc-
tures can become rigid and oppressive. As was
said at the time of Vatican II by eminent mem-
bers of the Church hierarchy, the ‘Spotless
Bride of Christ’ (the Church) has blotches and
barnacles all over her; the Church, far from

 Mother and Teacher of all nations—such is the Catholic
Church in the mind of her Founder, Jesus Christ; to hold the
world in an embrace of love, that men, in every age, should find
in her their own completeness in a higher order of living, and
their ultimate salvation. She is ‘the pillar and ground of the
truth.’  (1Tim 3.15) To her was entrusted by her holy Founder
the twofold task of giving life to her children and of teaching
them and guiding them—both as individuals and as nations—
with maternal care. Great is their dignity, a dignity which she
has always guarded most zealously and held in the highest
esteem.

being perfect and complete is ‘semper
reformanda’ (‘always in need of reform’).
Thus those of us who love the Church have to
be able to love her, warts and all!

The million and more pilgrims who
cheered Pope Benedict were able to see at least
some of the beauty of the Church. The pro-
testers, on the other hand, saw only the ugli-
ness. It brings to mind an old quotation from
the Rev. Frederick Langbridge, English poet
and religious writer (1849—1923):

Two men look out the same prison bars;
one sees mud and the other stars.

If we indeed are blessed enough to see the
stars, perhaps an appropriate prayer for us is
the song of David :

One thing I ask of the Lord, for this I pray,
to live in the house of the Lord all the days of
my life. (Ps. 27.4)

—Barry Brundell MSC, Editor

—Pope John XXIII, encyclical Mother and Teacher
   (Mater et Magistra) 1961, opening words.
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WHY DO HUMANS commit vio-
lence? Why do humans cause suff-
ering to others? These are some of

the most difficult and heart-breaking questions
of human life. The power of violence and its
reciprocal nature is ever-present. Take, for ex-
ample, the riots in London or the trans-national
tit-for-tat between the American Pastor, Terry
Jones, and Afghani Muslims over the burning
of the Koran. The provocative moves of the
Pastor and the ferocious nature of the mob vio-
lence in Afghanistan in response were discon-
certing. Similarly, the meaningless gang vio-
lence in London by young people without
strong social ties and looking to acquire capi-
talist goods was very confronting and surpris-
ing to the West. Yet, as the renowned scholar
of violence, René Girard1 , claims, we should
not pinpoint this violence necessarily on any
particular religion or culture. Instead, as Girard
has famously argued, violence itself is religious
and cultural, i.e., it creates religious and cul-
tural structures by which humans reconcile
themselves to each other transcendently. Thus,
the reversion to mob violence is a deeply en-
grained human mechanism to resolve problems
and construct social identities.

Yet, why does violence occur in the quick
and frightening patterns that it has appeared
in, for example, the Koran-burning case or in
the London riots? Girard argues that this is so
because violence is reciprocal in nature. In
other words, humans imitate each other’s vio-
lence to the point of destroying each other.
Humans experience an imperative to imitate

and reciprocate the violence of one’s rival in
order to gain identity and power. What is the
root of this reciprocity in humans? According
to Girard, it is rooted in the nature of human
desire that he argues is mimetic, i.e., humans
desire according to the desire of another:

Professor Girard has made what he takes to be
an authentic anthropological discovery (some-
thing true independently of its discoverer), to
wit: that human desire is triangular and mimetic.
It is mimetic in that it is to do with imitation; it
is triangular in that transaction is three-cornered:
the source (model) which stimulates the desire,
the respondent (disciple) in whom the desire is
implanted, and the thing (object) then desired
(J. Alison, ‘Girard’s Breakthrough’, The Tab-
let. 29 June 1996, p. 1).

In analyzing the major literary works of
modern Western culture, Girard identified the
nature of mimetic desire as a dynamic force
that moves human beings into action. He sees
it as good in that it enables humans to gain
consciousness, form relationships, and learn
language and love. Advertising is one of the
most powerful exploiters of mimetic desire as
it establishes trends by stimulating desire
through modeling products as necessary to
‘keeping up’ and maintaining one’s identity.

This power could even be seen in the Lon-
don riots where young people just broke into
shops where they knew they could acquire the
capitalist goods they ‘needed’ to maintain their
identities, often revolving around the latest
technology goods and gang-related attire. In-
terestingly, even the gang identities of the
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young people were formed and beholden to
the market. Yet, because the market to which
they were drawn gave no positive social ties,
particularly lacking family context and sup-
ported by welfare, the young people felt able
to acquire what they wanted.

Girard has effectively shown how mimetic
desire is intimately connected to acquisition.
For Girard, desire in its distorted form leads
to acquisitiveness, rivalry and violence. Girard
(1977, 145) noticed that mimetic desire be-
came pathogenic and distorted as objects of
desire become so alluring (that is, when some-
one else has it or the market constantly adver-
tises a product) that it is violently grasped at
and even fought over. When law or moral con-
science becomes weak, the imperative of de-
sire triumphs. Denial of the other occurs when
the model becomes a rival as the subject wishes
to acquire what the model desired by grasping
at the object of desire. In this circumstance,
the subject asserts the ownership and priority
of his/her desire over the other’s desire
(Oughourlian, 1991, 18). At the heart of dis-
torted human relations, then, is a grasping and
possessiveness that Girard calls acquisitive de-
sire (and which the Bible represents in such
stories as the Adam and Eve, and Cain and
Abel narratives). This grasping desire can lead
to rivalry and scandal:

As rivalry becomes acute, the rivals are more
apt to forget about whatever objects are, in prin-
ciple, the cause of the rivalry and instead to
become more fascinated with one another. In
effect the rivalry is purified of any external stake
and becomes a matter of pure rivalry and pres-
tige. Each rival becomes for his counterpart the
worshipped and despised model and obstacle,
the one who must be at once beaten and assimi-
lated (Girard, 1987, 26).

Thus, once the conflict and rivalry are es-
tablished, the object is usually forgotten and
the rival becomes the focus of scandal for the
subject. Girard (2001, 16) calls this state of
rivalry the skandalon, in which the rival be-
comes a block to the subject’s desire so that
the rival takes the subject’s focus, rather than

the original object.
For example, in the case of the Pastor and

the Afghan people, the object that each desires
is the honour, protection and supremacy of
their tradition, and each believes that the other
is an obstacle to achieving this desire. This
dispute itself can be seen within the broader
context of US-Islamic relations: as the tradi-
tional victor in the cycles of violence (the US)
is challenged by a usurper (Islamic groups) in
which both desire to possess and hold power.
The Pastor’s action cannot be seen in isola-
tion, but must be placed in a context where he
feels threatened religiously and culturally by
the onset of Islamic claims to power and truth.
As groups and traditions meet, they become
aware of the relative nature of their truth claims
and pretence at supremacy, which provokes
the desire to achieve it as the other desires the
same thing.

In a similar way, the marketplace (within a
cultural setting) can become a block or scan-
dal to desire. For example, if the market is
stimulating desire through advertising and so-
cial modelling, yet does not give the means to
achieve that desire, then violence can result.
In the case of the London riots, certain sub-
sections of the populace were attracted to cer-
tain products because they identified with gang
models as well as the more general modelling
for new technology. As social order disinte-
grated and the system of exchange that regu-
lates desires and acquisition no longer could
be protected by the state, young people saw
their chance to acquire what they wanted in
mob-like actions.

Dr Joel Hodge lectures
in theology in the
Faculty of Theology and
Philosophy of the
Melbourne Campus of
the Australian Catholic
University.
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Thus, a shared desire can lead to scandal
and rivalry which escalates into mob violence.
Girard argues that this movement toward es-
calation and crisis is a perennial problem for
human societies and is that which is most
feared culturally, particularly by primitive so-
cieties without a complex security apparatus
(as is seen in archaic myths which seek to guard
against and create order out of chaos). Despite
even the sophistication of the state (that gives
us some sense of security), crisis and social
violence can still occur, as was shown in the
London riots. A point of provocation and scan-
dal, such as the death of a young man shot by
the police, can set off a mimetic cycle of vio-
lence, where violence imitates and reciprocates
violence to establish the supremacy or rights
of one group over another. In the case of the
London riots, the state was drawn into a ri-
valry with some sections of its own populace
as each side sought to establish its claims to
justice and supremacy, particularly in the use
of violence.

The nation-state, of course, must maintain
a monopoly on the legitimate use of violence,
and wipe out any illegitimate use, to maintain
security and order. It does this through a con-
trolled use of group violence. Yet, this con-
trolled violence is never sustaining and per-
manent as it requires constant ‘vigilance’, that
is, use of force to maintain order. Yet, as the
state applies more force, the criminals or en-
emies of the state escalate in their use of vio-
lence (as is seen in gang warfare or even in
the current war on terror).

This escalation occurs as each side pro-
vokes the other and attempts to defeat the
other. For example, the Pastor burns the Ko-
ran and the Afghan mob takes vengeance,
which leads the Pastor to claim he will not re-
tract his position but perhaps even go further.
As this rivalry becomes more extreme, each
party becomes a scandal to the other height-
ening and solidifying each other’s desire to the
point that the object is forgotten and victory
becomes the priority. The scandalous nature
of the other is pathogenic to the point of in-

flicting fatal violence where the rival/victim
is believed to deserve death so the subject can
achieve the object of desire. The cycle of vio-
lence moves from a sole focus on the object
of desire to being fuelled by the mob seeking
to achieve what they supposedly didn’t have:
justice and retribution for wrongs and for a
share in the honour and status that the other
supposedly had prevented them from having.

Yet, even the nature of desire and rivalry
cannot fully explain why humans embark on
such fool-hardy and destructive rivalries. Ul-
timately, according to Girard, the subject’s at-
tempt to grasp at the other’s object of desire is
an effort to gain the ontological depth which
the model seems to have in possessing a cer-
tain object (Girard, 1987, 296-7). For exam-
ple, in the London riots, the products were at-
tractive and taken because they gave a certain
sense of identity. As one acquired them, one
could feel more complete, based on the social
modelling prevalent through the market, me-
dia and friendship groups. Girard (1987, 296-
7) calls this ‘metaphysical desire’ where the
radical distortion of mimetic desire from a
pacific and autonomous relation with the
model-other to rivalry over a common object
of desire results in the denial of the other and
the insistence on the priority of ‘me.’ In the
process of building identity and being, I ac-
quire the other’s desire which I then mistak-
enly try to grasp because I believe I should be
the only one to have it. In this grasping, there
is angst and fear originating from the sense of
ontological ‘lack’ in human being that drives
the subject to assert itself and grasp at that
which the other seems to possess: ‘ontologi-
cal density’ and wholeness of being (Henri de
Lubac in Bailie, 1997, 132). This lack that
leads to distorted desire can be identified with
what the book of Wisdom (2:24) calls ‘the
devil’s envy’. This envy causes a vicious cy-
cle of violence originating from the inability
to acquire what the other has in order to be
like or better than the other.

This rivalrous violence is not consistent
with the inner workings of mimesis itself, but
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is a distorted possibility that results from the
denial of the anteriority of the other’s desire
(Girard, 2001, 15-16). Mimetic rivalry results
from a pathological self-deception based on a
false view of the self and one’s desire; a self
that cannot pacifically come to terms with the
other and so must assert itself over against
the other. Violent rivalry is used to fill the hole
created by the human inability to pacifically
come to terms with the other, resulting in a
violent mechanism that builds distorted iden-
tity.2

Reconciling Human Beings: The Victim at
the Heart of Human Culture

Girard (1977, 148) argues that, while mimetic
rivalry gives the human a sense of identity built
over against the other, rivalries aggregate in
human groups and eventually result in collec-
tive violence. This collective violence, accord-
ing to Girard (1977, 68-88, 1986, 12-23, 1987,
24-5, 2001, 24), is resolved through the ex-
pulsion or killing of a victim.3  This act of
‘victimage’ unites and reconciles human de-
sire through the transformation of acquisitive
mimesis into conflictual mimesis, i.e., from the
acquisition of desire to the conflict over de-
sire which may eventually lead to the unifica-
tion of desire against some object or other
(Girard, 1987, 26). This kind of mob violence
is exemplified by the Afghani mob which takes
vengeance that unifies and reconciles them
against the Pastor (and the foreign substitutes
for him).

Girard’s account of violence contrasts with
conventional views. Girard says the conven-
tional view of violence is that it is a spontane-
ous act of aggression from a subject to an ob-
ject. Girard argues that this is a superficial
view, which allows a violent person to be iden-
tified as different and deviant from the rest of
‘peace-loving’ humanity (Girard, 1997).
Girard (1997) claims that, in fact, violence
comes from competition and rivalry over com-
mon desires, which implicates all humans in
violence, not just ‘deviants’.

Moreover, Girard (1997) argues that vio-
lence and rivalry are not caused by differences
between human beings, such as differences
over culture or religion or between ‘good’ and
‘bad’ people. On the contrary, violence dis-
plays a lack of difference between desiring
subjects and models. The fear (discussed
above) of having nothing in one’s self—that
we have no ontological density but are only
disguise—leads us to grasp for being through
that which animates being, desire. This fear—
which Herbert McCabe (2003, 70) says is a
‘disbelief in oneself’—is accentuated (as
Girard points out) when we encounter the other
and realise the lack of difference between one-
self and the other; that there is nothing defini-
tive that differentiates ‘me’ from you and
makes me better. In this circumstance, we need
to manufacture differences and claims that give
me priority over you. This grasping at desire
and power makes the current rivalry between
the Pastor and Afghan mob seem arbitrary.

The establishment of a victor is the begin-
ning of difference, which serves to obscure the
fact that all humans are the same; that they
contain no original desire or identity apart from
that formed with the other.4 Differences are
used as a means to define one’s self or group
over against the other and control competing
desires.

In analysing ancient myths and modern an-
thropological studies, Girard found that the
crises of human groups are resolved through
the scapegoating of a victim. Seeking to scape-
goat is the first reaction of the Afghan mob to
resolve the crisis. Girard says that the way that
vengeance and mob violence give satisfaction
to our desires, and so fulfilment to our sense
of being and identity, is at the foundation of
group and personal identity. Vengeance and
mob violence seek to recover a loss of iden-
tity and being by imitating the violent desires
of the other (for status and victory) and in-
flicting that violence back onto those accused.
According to Girard, these kinds of rivalries
are resolved in the unification of desire that
occurs in scapegoating a rival or victim.
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The victim is not actually the real cause of
the crisis, but is identified in some way with
the rival or problem as scapegoat. Girard ar-
gues that the scapegoat is a substitute by im-
plication because he/she is not the real reason
for the crisis, but is labelled as such. In the
case of the Afghan mob, they undertake a con-
scious process of substitution by killing for-
eign victims for their real rival and crisis. For
the London riots, the police become the scape-
goat, though this recedes as the media and
general public side with the police to stamp
out the violent actions of ‘deviant’ young peo-
ple (whose delinquency, or family, were to
blame).5  In the end, the victim is inconsequen-
tial as long as he/she can be blamed for what-
ever problem or crisis the group is facing. In
making this accusation and carrying out the
punishment, the group is able to resolve their
crisis and re-gain unity and power. This
scapegoating produces a newfound cultural
unity and order built on the lie of unanimous
violence that the victim is guilty (of some crime
or problem). In this way, the mimetic conta-
gion of violence snowballs and spreads like a
disease that collapses differences and cultural
institutions and structures (Girard, 2001, 21-
4).

After the expulsion or killing of the vic-
tim, a ‘miraculous’ unity can be seen to be
given to the group. The group is fascinated by
the power of their unified desires that they
cannot believe they were the only ones respon-
sible for their unification. In archaic myths,
the victim is believed to be the ultimate me-
diator/model and reconciler of mimesis be-
cause all desire has been satisfied and recon-
ciled in the expulsion or killing of him/her. The
victim is claimed to have some supernatural
power to mediate and unify all desire. In myth,
Girard (1977, 275, 2001, 65-72) argues, the
victim is represented as a god or demon who
had manufactured the whole violent process.
Thus, the supernatural victim deserved to be
killed because he was a threat who wished to
reveal his/her power to the community. Thus,
there is an appeal to transcendence where the

mimetic power of the mob violence is recog-
nised to not subsist in the human agents them-
selves (Girard, 2001, 96). In fact, the mob vio-
lence had provided a definitive mimetic move-
ment toward and reconciliation with the other,
for which the human longed. Therefore, the
mimetic power of the mob violence leads to
the demonisation or deification of the victim
who had reconciled all desire. The victim is
both malefactor and benefactor—the cause of
crisis and its solution (Girard, 1977, 251).

Girard (1977, 257-64, 2001, 71-2) says the
twin nature of the victim results from the ‘dou-
ble transference’ where both order and disor-
der, good and evil, are ascribed to the victim
through supernatural agency. Drawing on
Rudolph Otto’s observation about the dual
nature of ‘the sacred’ in primitive or archaic
cultures, Girard argues that this dual nature is
based on the transference of blame for crisis
and praise for restoring order onto the victim.
The good and evil traits of the victim provide
the foundation for culture to define difference
between people, particularly by establishing
the definitive difference about who is in the
group and who is out of the group (Girard,
1977, 251). The deified victim also structures
and orders human desire in ‘good’ and ‘bad’
ways based on the original cycle of violence.
These structures are institutionalised in law
and prohibitions (made in order to avoid vio-
lence). Meanwhile, rituals are also developed
to imitate the original mob violence, so to re-
produce their miraculous effects. Myths are
used to justify and make sense of the power of
mob violence and the victim.

The Hebreo-Christian Break-through

In his analysis of ancient and modern litera-
ture and culture, Girard found that the
scapegoating that lay at the heart of human
culture was discussed in a different way by
the Bible than that seen in comparable myths.
Girard argues that the victim’s role in culture
and myth is steadily exposed by the Hebrews
and is definitively revealed in Christ, who is
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The victim is not actually the real cause of
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mimetic power of the mob violence is recog-
nised to not subsist in the human agents them-
selves (Girard, 2001, 96). In fact, the mob vio-
lence had provided a definitive mimetic move-
ment toward and reconciliation with the other,
for which the human longed. Therefore, the
mimetic power of the mob violence leads to
the demonisation or deification of the victim
who had reconciled all desire. The victim is
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ble transference’ where both order and disor-
der, good and evil, are ascribed to the victim
through supernatural agency. Drawing on
Rudolph Otto’s observation about the dual
nature of ‘the sacred’ in primitive or archaic
cultures, Girard argues that this dual nature is
based on the transference of blame for crisis
and praise for restoring order onto the victim.
The good and evil traits of the victim provide
the foundation for culture to define difference
between people, particularly by establishing
the definitive difference about who is in the
group and who is out of the group (Girard,
1977, 251). The deified victim also structures
and orders human desire in ‘good’ and ‘bad’
ways based on the original cycle of violence.
These structures are institutionalised in law
and prohibitions (made in order to avoid vio-
lence). Meanwhile, rituals are also developed
to imitate the original mob violence, so to re-
produce their miraculous effects. Myths are
used to justify and make sense of the power of
mob violence and the victim.

The Hebreo-Christian Break-through

In his analysis of ancient and modern litera-
ture and culture, Girard found that the
scapegoating that lay at the heart of human
culture was discussed in a different way by
the Bible than that seen in comparable myths.
Girard argues that the victim’s role in culture
and myth is steadily exposed by the Hebrews
and is definitively revealed in Christ, who is
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killed as victim and is claimed to reveal God
as his forgiveness exposes the distorted cycle
of desire and violence. Christ breaks through
violence and death with an alternative to the
vengeful desires of the mob in self-giving love,
which definitely overcomes violence. Jesus’
words on the Cross, ‘Forgive them for they
know not what they do’ (Lk 23:34; King James
Version), highlights the burgeoning Christian
consciousness of the victim in forgiveness and
the mob’s amnesia in violence.

The Resurrection, according to Girard
(2001, 123), vindicates Jesus as the innocent
victim. The Gospels show that death does not
have the ultimate say over the victim, nor is
violence the ultimate arbiter of human life. In-
stead, the victim is revealed and humans are
shown that they can live without violence,
which most importantly subverts the power of
the mob by disrupting its unanimous support:

The essential factor … is that the persecutors’
perception of their persecution is finally de-
feated. In order to achieve the greatest effect
that defeat must take place under the most dif-
ficult circumstances, in a situation that is the
least conducive to truth and the most likely to
produce mythology. This is why the Gospel text
constantly insists on the irrationality (‘without
a cause’) of the sentence passed against the just
and at the same time on the absolute unity of
the persecutors, of all those who believe or ap-
pear to believe in the existence and validity of
the cause, the ad causam, the accusation, and
who try to impose that belief on everyone
(Girard, 1986, 109).
By taking Jesus as the central reference

point, Girard argues that the Gospels expose
and disrupt the unanimous power of mimetic
violence in the crucifixion and Resurrection
of Jesus. The association of God with the vic-
tim and forgiveness is a distinctively Chris-
tian belief as the divinity is usually associated
with death and violence:

The problem is that the social other which forms
us is, and was before we came along, a violent
other, full of the distortions, cruelty, murder and
exploitation which abound all over the planet.
...There would be no way for us even to per-

ceive fully the violence of the other which forms
us unless there were something different, if you
like, a different sort of other, which is not part
of the violent other which forms us. That is pre-
cisely what is made present by the gratuitously
self-giving victim [Christ].6

By providing a real point of differentia-
tion, it is possible for the early Christians to
recognize the true nature of human violence,
culture and religion. For example, in the case
of Jesus’ crucifixion, violence encompassed
all people, even Jesus’ friends and fellow Jews,
in what Girard defines as ‘false transcendence’
(Girard, 1986, 105-6 & 150-64; 1987, 217;
2001, 96-8). This false transcendence even
overcame the Israelites of Jesus’ time, who
were meant to be free from the violent idol
worship of the surrounding peoples. This false
transcendence of violence was exemplified in
the disciples led by Peter, who were ready to
fight for Jesus’ Kingdom; and in the Israelite
leaders who goaded Jesus to come down from
the Cross to inflict his vengeful power.

Furthermore, Girard (2001, 103-36) argues
that the anthropological and interpretative
power of Jesus’ death and Resurrection is re-
flected in how the Gospels contrast to and
deconstruct conventional mythic stories of the
gods. Girard makes this claim by outlining
important distinguishing markers between the
Gospels and ancient myths. These include: the
representation in the Gospels of the unanimous
and overwhelming power of mimetic violence,
which even encompasses Jesus’ followers; the
death of Jesus as a human (not as a monster or
supernatural god); the lack of supernatural
power exercised by Jesus, particularly sur-
rounding his death; Jesus non-involvement in
the cycle of mimetic rivalry and violence; Je-
sus’ Resurrection not being immediate and not
a direct result of the mob violence; Jesus’ re-
turn from the dead not as a vengeful god but
as loving human being; the repentance from
and recognition of mob violence after the Res-
urrection by the small minority who had aban-
doned Jesus; the lack of demonisation of Je-
sus by this minority, who recognise his divin-
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ity in his loving self-giving and pacific being;
the demonisation of Jesus by a majority who
deny Jesus’ divinity; and the development of
a new understanding about mob violence, ritual
and myth in a new form of mimesis that estab-
lishes self-sacrifice for the other as the per-
fect mimetic model, rather than sacrifice
against the other (cf. Girard, 1987, 215-5).

In particular, Girard (1986, 100-164; 2001,
19-31 & 121-60; 2004) explains that the Gos-
pels disclose the power of mimetic violence
through a number of events and themes: Ro-
man Governor Pilate’s lack of control of the
crowd and his attempted appeasement of them,
such as with a substitute victim, Barabbas; the
crowd’s satisfaction in achieving the guilt of
its chosen scapegoat; the effect of the
scapegoating cycle that overpowers the au-
thorities and even unifies them, such as by
making Pilate and King Herod into friends
after being lifelong enemies; and, the unani-
mous nature of the scapegoating exemplified
when Jesus’ leading follower, Peter, denies
Jesus. Girard (1987) also highlights important
statements within the Gospels, some of which
draw on and re-interpret the Hebrew Scrip-
tures. These statements show the Gospels’
complete awareness of the scapegoat mecha-
nism: ‘You fail to see it is better for one man
to die than for the whole nation to be destroyed’
(Jn 11:50) that highlights the nature of culture
in victimage; ‘They hated me without a cause’
(Jn 15:25) that shows the baseless nature of
the mob’s accusations and mimetic violence;
‘He let himself be taken for a criminal’ (Lk
22:37; Mk 15:28) that shows Jesus’ willing
sacrifice in being accused of guilt by the vio-
lent human crowd; and, ‘Father, forgive them
for they know not what they do’ (Lk 23:24)
that expresses Jesus’ faithfulness and self-giv-
ing to both God and humanity in the midst of
victimisation and despair and shows the un-
conscious dictatorship of violence and dis-
torted desire over human beings.

There are two important themes that Girard
particularly highlights about the Gospels.
Firstly, the Gospels’ awareness of the mimetic

violence of the mob that seeks a victim. Girard
(2001, 128) says the ‘two words, without
cause, marvellously describe the behaviour of
human packs.’ Girard (1986, 111) also high-
lights a text from Acts of the Apostles that
shows the ignorance of the mob: ‘Now I know,
brothers, that neither you nor your leaders had
any idea of what you were really doing.’ This
last passage is from Peter, who after the Res-
urrection suddenly understands the cycle of
violence that had occurred and preaches Christ
crucified as God. Secondly, the Gospels’ re-
alisation of Jesus’ conscious and purposeful
sacrifice in which he accepted death on a cross
for humanity. This realisation enabled them to
see how Jesus lived outside of mimetic vio-
lence and offered a new, loving way of being
to loose humanity from their ‘persecutory un-
conscious’ (Girard, 2001, 126): ‘A non-vio-
lent deity can only signal his existence to man-
kind by having himself driven out by violence
—by demonstrating that he is not able to es-
tablish himself in the Kingdom of Violence’
(Girard, 1987, 219). The Gospels’ recognition
of the injustice and self-sacrifice of Jesus’
death, which led to their awareness of mimetic
violence, saw them re-locate the experience
of the transcendent Other in the non-violent
love of Jesus, rather than in the violence of
the mob (Girard, 1987, 169-70; 2001, 96-8).

In this new experience of loving and pa-
cific transcendence, Girard (2001, 131) argues
that Jesus’ Resurrection provided the Gospels
with the anthropological key to see the inno-
cence of the victim and the lies of the mob.
The mob’s story is finally defeated because
their distorted belief in violence and envy is
overcome by the gratuitous mimesis of God
as victim, who offers a new avenue for faith
and human being in mimesis. For this reason,
the Resurrection shows itself to be different
from pagan ‘dying-and-rising’ stories. It is not
a miraculous event that involves subservience
to an all-powerful deity, but a personal encoun-
ter with a gratuitous Other who brings human-
ity to a new understanding of life and new ac-
tions that are self-giving.

WHY DO HUMANS COMMIT VIOLENCE?

Compass # 3 2011 text.indd   8 15/09/2011   10:08:56 AM



8

COMPASS

killed as victim and is claimed to reveal God
as his forgiveness exposes the distorted cycle
of desire and violence. Christ breaks through
violence and death with an alternative to the
vengeful desires of the mob in self-giving love,
which definitely overcomes violence. Jesus’
words on the Cross, ‘Forgive them for they
know not what they do’ (Lk 23:34; King James
Version), highlights the burgeoning Christian
consciousness of the victim in forgiveness and
the mob’s amnesia in violence.

The Resurrection, according to Girard
(2001, 123), vindicates Jesus as the innocent
victim. The Gospels show that death does not
have the ultimate say over the victim, nor is
violence the ultimate arbiter of human life. In-
stead, the victim is revealed and humans are
shown that they can live without violence,
which most importantly subverts the power of
the mob by disrupting its unanimous support:

The essential factor … is that the persecutors’
perception of their persecution is finally de-
feated. In order to achieve the greatest effect
that defeat must take place under the most dif-
ficult circumstances, in a situation that is the
least conducive to truth and the most likely to
produce mythology. This is why the Gospel text
constantly insists on the irrationality (‘without
a cause’) of the sentence passed against the just
and at the same time on the absolute unity of
the persecutors, of all those who believe or ap-
pear to believe in the existence and validity of
the cause, the ad causam, the accusation, and
who try to impose that belief on everyone
(Girard, 1986, 109).
By taking Jesus as the central reference

point, Girard argues that the Gospels expose
and disrupt the unanimous power of mimetic
violence in the crucifixion and Resurrection
of Jesus. The association of God with the vic-
tim and forgiveness is a distinctively Chris-
tian belief as the divinity is usually associated
with death and violence:

The problem is that the social other which forms
us is, and was before we came along, a violent
other, full of the distortions, cruelty, murder and
exploitation which abound all over the planet.
...There would be no way for us even to per-

ceive fully the violence of the other which forms
us unless there were something different, if you
like, a different sort of other, which is not part
of the violent other which forms us. That is pre-
cisely what is made present by the gratuitously
self-giving victim [Christ].6

By providing a real point of differentia-
tion, it is possible for the early Christians to
recognize the true nature of human violence,
culture and religion. For example, in the case
of Jesus’ crucifixion, violence encompassed
all people, even Jesus’ friends and fellow Jews,
in what Girard defines as ‘false transcendence’
(Girard, 1986, 105-6 & 150-64; 1987, 217;
2001, 96-8). This false transcendence even
overcame the Israelites of Jesus’ time, who
were meant to be free from the violent idol
worship of the surrounding peoples. This false
transcendence of violence was exemplified in
the disciples led by Peter, who were ready to
fight for Jesus’ Kingdom; and in the Israelite
leaders who goaded Jesus to come down from
the Cross to inflict his vengeful power.

Furthermore, Girard (2001, 103-36) argues
that the anthropological and interpretative
power of Jesus’ death and Resurrection is re-
flected in how the Gospels contrast to and
deconstruct conventional mythic stories of the
gods. Girard makes this claim by outlining
important distinguishing markers between the
Gospels and ancient myths. These include: the
representation in the Gospels of the unanimous
and overwhelming power of mimetic violence,
which even encompasses Jesus’ followers; the
death of Jesus as a human (not as a monster or
supernatural god); the lack of supernatural
power exercised by Jesus, particularly sur-
rounding his death; Jesus non-involvement in
the cycle of mimetic rivalry and violence; Je-
sus’ Resurrection not being immediate and not
a direct result of the mob violence; Jesus’ re-
turn from the dead not as a vengeful god but
as loving human being; the repentance from
and recognition of mob violence after the Res-
urrection by the small minority who had aban-
doned Jesus; the lack of demonisation of Je-
sus by this minority, who recognise his divin-

9

ity in his loving self-giving and pacific being;
the demonisation of Jesus by a majority who
deny Jesus’ divinity; and the development of
a new understanding about mob violence, ritual
and myth in a new form of mimesis that estab-
lishes self-sacrifice for the other as the per-
fect mimetic model, rather than sacrifice
against the other (cf. Girard, 1987, 215-5).

In particular, Girard (1986, 100-164; 2001,
19-31 & 121-60; 2004) explains that the Gos-
pels disclose the power of mimetic violence
through a number of events and themes: Ro-
man Governor Pilate’s lack of control of the
crowd and his attempted appeasement of them,
such as with a substitute victim, Barabbas; the
crowd’s satisfaction in achieving the guilt of
its chosen scapegoat; the effect of the
scapegoating cycle that overpowers the au-
thorities and even unifies them, such as by
making Pilate and King Herod into friends
after being lifelong enemies; and, the unani-
mous nature of the scapegoating exemplified
when Jesus’ leading follower, Peter, denies
Jesus. Girard (1987) also highlights important
statements within the Gospels, some of which
draw on and re-interpret the Hebrew Scrip-
tures. These statements show the Gospels’
complete awareness of the scapegoat mecha-
nism: ‘You fail to see it is better for one man
to die than for the whole nation to be destroyed’
(Jn 11:50) that highlights the nature of culture
in victimage; ‘They hated me without a cause’
(Jn 15:25) that shows the baseless nature of
the mob’s accusations and mimetic violence;
‘He let himself be taken for a criminal’ (Lk
22:37; Mk 15:28) that shows Jesus’ willing
sacrifice in being accused of guilt by the vio-
lent human crowd; and, ‘Father, forgive them
for they know not what they do’ (Lk 23:24)
that expresses Jesus’ faithfulness and self-giv-
ing to both God and humanity in the midst of
victimisation and despair and shows the un-
conscious dictatorship of violence and dis-
torted desire over human beings.

There are two important themes that Girard
particularly highlights about the Gospels.
Firstly, the Gospels’ awareness of the mimetic

violence of the mob that seeks a victim. Girard
(2001, 128) says the ‘two words, without
cause, marvellously describe the behaviour of
human packs.’ Girard (1986, 111) also high-
lights a text from Acts of the Apostles that
shows the ignorance of the mob: ‘Now I know,
brothers, that neither you nor your leaders had
any idea of what you were really doing.’ This
last passage is from Peter, who after the Res-
urrection suddenly understands the cycle of
violence that had occurred and preaches Christ
crucified as God. Secondly, the Gospels’ re-
alisation of Jesus’ conscious and purposeful
sacrifice in which he accepted death on a cross
for humanity. This realisation enabled them to
see how Jesus lived outside of mimetic vio-
lence and offered a new, loving way of being
to loose humanity from their ‘persecutory un-
conscious’ (Girard, 2001, 126): ‘A non-vio-
lent deity can only signal his existence to man-
kind by having himself driven out by violence
—by demonstrating that he is not able to es-
tablish himself in the Kingdom of Violence’
(Girard, 1987, 219). The Gospels’ recognition
of the injustice and self-sacrifice of Jesus’
death, which led to their awareness of mimetic
violence, saw them re-locate the experience
of the transcendent Other in the non-violent
love of Jesus, rather than in the violence of
the mob (Girard, 1987, 169-70; 2001, 96-8).

In this new experience of loving and pa-
cific transcendence, Girard (2001, 131) argues
that Jesus’ Resurrection provided the Gospels
with the anthropological key to see the inno-
cence of the victim and the lies of the mob.
The mob’s story is finally defeated because
their distorted belief in violence and envy is
overcome by the gratuitous mimesis of God
as victim, who offers a new avenue for faith
and human being in mimesis. For this reason,
the Resurrection shows itself to be different
from pagan ‘dying-and-rising’ stories. It is not
a miraculous event that involves subservience
to an all-powerful deity, but a personal encoun-
ter with a gratuitous Other who brings human-
ity to a new understanding of life and new ac-
tions that are self-giving.

WHY DO HUMANS COMMIT VIOLENCE?

Compass # 3 2011 text.indd   9 15/09/2011   10:08:56 AM



10

COMPASS

For example, the Gospels particularly ex-
pose the false belief in the transcendence of
the mob by contrasting what Girard (2001,
131-6) calls the false and true resurrections.
In the Gospels of Mark and Matthew, the story
of John the Baptist’s death is recounted in
which Herod and others believe John has been
‘raised up’ (Mk 6:16) (Girard, 2001, 134). The
Gospels clearly show that Herod’s belief in
the resurrection of John is linked to his death
because after Herod makes a statement of his
belief, John’s death is recounted in which
Herod is involved (Girard, 2001, 134). Herod
is afraid of John returning from the dead after
having been involved in his death. The Gos-
pels are giving a case of where the victim is
divinised by his murderers in a false resurrec-
tion based on a sacred fear that the victim will
return with vengeance. The Gospels show that
this false resurrection is based in the false tran-
scendence of the mob violence that divinises
the victim as part of its persecutory uncon-
scious (Girard, 2001, 126 & 134).

The Crucifixion and Resurrection of Jesus,
then, is not a violent, exclusive act made to
appease God but an inclusive one: it offers
humanity a way out of violence through God’s
non-violent love. By dying on the Cross and
being raised, Jesus is believed to be making
present God’s gratuitous mimesis to all human-
ity. In other words, Jesus’ return from the dead
is not as a vengeful god but as loving human
being, whose divinity is recognised in his lov-
ing self-giving and pacific being. According
to Girard, this encounter with Jesus’ perfect
loving self-giving develops a new understand-
ing about mob violence, ritual and myth
amongst the early Christians. This new under-
standing is grounded in a new form of mime-
sis that establishes self-sacrifice for the good
of the other as the perfect mimetic model,
rather than sacrifice over and against the other.
It is this model that is implemented within the
life of the Christian community and is particu-
larly exemplified by the martyrs.

According to Girard, because of the effect
of the Hebreo-Christian revelation, it is almost

impossible (at least in the West) to scapegoat
a rival or victim without some pang of con-
scious awareness at the time or at a later date.
This revelation of the victim has disrupted the
unanimity of the mob. For Girard this is ex-
emplified in the stoning of St. Stephen, the first
Christian martyr, in the Acts of the Apostles.
The crowd that stones Stephen must place its
hands over its ears in order to complete the
mob violence. In other words, Stephen’s proc-
lamations of Christ and his forgiveness to the
persecutors were having such an effect on the
mob that they had to purposefully try to block
them out in order to complete their violence.
Ultimately, this effort is ineffectual (as wit-
nessed by the eventual conversion of one of
the members of the mob, St Paul).

Girard argues that the concern for victims
has slowly permeated Western culture to the
point that the victim has become a sacred cat-
egory. The awareness of the victim has become
so widespread in the West that Western cul-
ture can no longer effectively and unanimously
scapegoat its victim. For example, the
scapegoating of Saddam Hussein could not be
effectively accomplished by the Americans
because no good accusation could really be
found to get rid of him. Further, the actual kill-
ing of Hussein was greeted with horror in the
West for its brutal mob-like character. The dis-
senting voice that raises objections cannot be
silenced. Unfortunately, however, those who
are accused of being victimisers can still be
scapegoated (e.g., dictators, paedophiles,
mobs). Girard calls this victimising the vic-
timisers the final sacred category in the West
because it can justify mob violence (at least in
the short-term).

The final answer for Girard lies within the
Christian tradition itself. Only as we can be
immersed in the life of God’s pacific and lov-
ing mimesis can we escape the cycles of vio-
lence and fulfil our ontological yearning for
fullness of being and relationship. Only an ef-
fective mimetic alternative will rid humanity
of its constant reversion to violence. However,
this Christian path is not easy as it requires
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giving up on the priority of the self and open-
ing oneself to the Other who stands outside
human violence in loving relationality:
‘…God is utterly Other, forming no part of
our violent stories, and entering into no sort
of rivalry with us. It is only thanks to the fact

1 A literary-critic and anthropologist, Rene Girard,
is Professor emeritus at Stanford University, chair
in France’s most prestigious academic body
L’Académie française (‘The French Academy’) and
recipient of the Modern Language Association’s
award for Lifetime Scholarly Achievement.
Girard’s major epistemological break-through was
the discovery of what has been termed ‘the mi-
metic insight’. From this discovery, there devel-
oped two other major insights. To summarise,
Girard’s mimetic theory has three major parts:
A) human desire is mimetic or imitated, i.e., hu-
mans desire according to the desire of the other;
B) human cultures use scapegoats or victims to
resolve mimetic conflict and create unity;  and,
C) the Hebreo-Christian revelation, in contrast to
myth and sacrificial ritual, reveal the scapegoat
mechanism within culture as well as human desire
as mimetic, and provides an alternative way for
structuring desire and culture.
2 The biblical book of Genesis describes this situ-
ation in the scene in which humans reject loving
communio with God (the complete mimetic trian-
gle) to grasp at the object of their desire. This de-
sire is stimulated by the serpent, which precipi-
tates the human’s (adam) envious denial of its own
mimetic creatureliness2: ‘You will not die; for God
knows that when you eat of it your eyes will be
opened, and you will be like God, knowing good
and evil’ (Gen 3:4-5; italics added). Good creation
is distorted by envy in which humanity grasps at
its desire to be like and better than its Creator and
model. The human beings’ attempt to grasp the
object of their desire in a false autonomy based on
the imitation of the serpent results in their rejec-
tion of the communion with the Other. This false
autonomy results in the formation of self-identity
and consciousness, though in a distorted and vio-
lent form that becomes ingrained in human cul-
ture.
3 Through studying ancient literature such as the

of being so totally other, so without possible
rivalry or comparison with us, that God is ca-
pable of entering into a purely gratuitous,
non-violent way into our story to empower
us to learn to forge another story.’ (Alison
1996, 167).

NOTES

Greek tragedies, Girard (1977 & 1987) discovered
the same mimetic interactions in ancient literature
as in modern literature, but also noticed the added
feature of collective violence centred on sacrifice
and victims. He began to observe how human cul-
ture has tended to be characterised by violent, ri-
valrous webs of human relations based on misun-
derstanding and denial. The distorted mimetic for-
mation of the human self in its relation to others is
resolved through the unification of desire against
a victim. The ontological confusion at the heart of
human being and culture is resolved by victimage.
4 When difference ostensibly leads to violence,
such as between cultural or religious groups, it
usually masks the fact that there exists a crisis of
difference and identity within the groups involved.
In other words, the groups have begun to lose their
own identity as feel that it is threatened and need
to re-define it over against others.
5 The rioting young people in London were la-
belled and abused in different kinds of ways as
‘deviant’, who should be eliminated. Certainly their
actions were reprehensible and some commentary
sought to understand them, yet much of the com-
mentary went beyond this into sensationalism and
blame. While it can be justified to restrain unjust
violence, this restraint is only effective if repent-
ance and conversion are made possible following
this. Thus, while each individual has a moral re-
sponsibility for their actions, this responsibility
should be seen in some context so that the condi-
tions for repentance and change are at least made
available, that is, we should analyse the actions in
the light of stimulated desires fed by gang identity,
the market and state welfare. I am in agreement
with some commentators that state welfare can iso-
late people from real social networks, yet so can
the capitalist market in its worst form as we each
become individual consumers acquiring what we
want.
6 Alison, 1998. Knowing Jesus, 98.
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For example, the Gospels particularly ex-
pose the false belief in the transcendence of
the mob by contrasting what Girard (2001,
131-6) calls the false and true resurrections.
In the Gospels of Mark and Matthew, the story
of John the Baptist’s death is recounted in
which Herod and others believe John has been
‘raised up’ (Mk 6:16) (Girard, 2001, 134). The
Gospels clearly show that Herod’s belief in
the resurrection of John is linked to his death
because after Herod makes a statement of his
belief, John’s death is recounted in which
Herod is involved (Girard, 2001, 134). Herod
is afraid of John returning from the dead after
having been involved in his death. The Gos-
pels are giving a case of where the victim is
divinised by his murderers in a false resurrec-
tion based on a sacred fear that the victim will
return with vengeance. The Gospels show that
this false resurrection is based in the false tran-
scendence of the mob violence that divinises
the victim as part of its persecutory uncon-
scious (Girard, 2001, 126 & 134).

The Crucifixion and Resurrection of Jesus,
then, is not a violent, exclusive act made to
appease God but an inclusive one: it offers
humanity a way out of violence through God’s
non-violent love. By dying on the Cross and
being raised, Jesus is believed to be making
present God’s gratuitous mimesis to all human-
ity. In other words, Jesus’ return from the dead
is not as a vengeful god but as loving human
being, whose divinity is recognised in his lov-
ing self-giving and pacific being. According
to Girard, this encounter with Jesus’ perfect
loving self-giving develops a new understand-
ing about mob violence, ritual and myth
amongst the early Christians. This new under-
standing is grounded in a new form of mime-
sis that establishes self-sacrifice for the good
of the other as the perfect mimetic model,
rather than sacrifice over and against the other.
It is this model that is implemented within the
life of the Christian community and is particu-
larly exemplified by the martyrs.

According to Girard, because of the effect
of the Hebreo-Christian revelation, it is almost

impossible (at least in the West) to scapegoat
a rival or victim without some pang of con-
scious awareness at the time or at a later date.
This revelation of the victim has disrupted the
unanimity of the mob. For Girard this is ex-
emplified in the stoning of St. Stephen, the first
Christian martyr, in the Acts of the Apostles.
The crowd that stones Stephen must place its
hands over its ears in order to complete the
mob violence. In other words, Stephen’s proc-
lamations of Christ and his forgiveness to the
persecutors were having such an effect on the
mob that they had to purposefully try to block
them out in order to complete their violence.
Ultimately, this effort is ineffectual (as wit-
nessed by the eventual conversion of one of
the members of the mob, St Paul).

Girard argues that the concern for victims
has slowly permeated Western culture to the
point that the victim has become a sacred cat-
egory. The awareness of the victim has become
so widespread in the West that Western cul-
ture can no longer effectively and unanimously
scapegoat its victim. For example, the
scapegoating of Saddam Hussein could not be
effectively accomplished by the Americans
because no good accusation could really be
found to get rid of him. Further, the actual kill-
ing of Hussein was greeted with horror in the
West for its brutal mob-like character. The dis-
senting voice that raises objections cannot be
silenced. Unfortunately, however, those who
are accused of being victimisers can still be
scapegoated (e.g., dictators, paedophiles,
mobs). Girard calls this victimising the vic-
timisers the final sacred category in the West
because it can justify mob violence (at least in
the short-term).

The final answer for Girard lies within the
Christian tradition itself. Only as we can be
immersed in the life of God’s pacific and lov-
ing mimesis can we escape the cycles of vio-
lence and fulfil our ontological yearning for
fullness of being and relationship. Only an ef-
fective mimetic alternative will rid humanity
of its constant reversion to violence. However,
this Christian path is not easy as it requires

11

giving up on the priority of the self and open-
ing oneself to the Other who stands outside
human violence in loving relationality:
‘…God is utterly Other, forming no part of
our violent stories, and entering into no sort
of rivalry with us. It is only thanks to the fact

1 A literary-critic and anthropologist, Rene Girard,
is Professor emeritus at Stanford University, chair
in France’s most prestigious academic body
L’Académie française (‘The French Academy’) and
recipient of the Modern Language Association’s
award for Lifetime Scholarly Achievement.
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As you pointed out in your speech, your Government wishes to employ policies
that are based on enduring values that cannot be simply expressed in legal
terms. This is especially important in the light of events in England this sum-
mer. When policies do not presume or promote objective values, the resulting
moral relativism, instead of leading to a society that is free, fair, just and
compassionate, tends instead to produce frustration, despair, selfishness and a
disregard for the life and liberty of others.

—Pope Benedict to the Ambassador of the United Kingdom of Great Britain and
Northern Ireland to the Holy See, 9 September, 2011.
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Introduction.

On the eve of the 1995 Beijing Women’s Con-
ference John Paul II stated:

We are heirs to a history which has conditioned
us to a remarkable extent. Women’s dignity has
often been unacknowledged and their preroga-
tives misrepresented; they have often been rel-
egated to the margins of society and even re-
duced to servitude. This has prevented women
from truly being themselves and it has resulted
in a spiritual impoverishment of humanity.

If objective blame, especially in particular his-
torical contexts, has belonged to not just a few
members of the Church, for this I am truly sorry.
May this regret be transformed, on the part of
the whole Church, into a renewed commitment
of fidelity to the Gospel vision. When it comes
to setting women free from every kind of ex-
ploitation and domination, the gospel contains
an ever relevant message which goes back to
the attitude of Jesus Christ himself.

As far as personal rights are concerned, there is
an urgent need to achieve real equality in every
area… this is a matter of justice but also of
necessity (para 3 & 4).2

  There have been many statements made
about women and their participation in the

Catholic Church, but this one of John Paul II
has received very little attention and yet it has
the potential to be profoundly liberating. His
letter notes that historically the Church has
been conditioned in its consideration of
women, and that this uncritical conditioning
has resulted in the marginalisation and servi-
tude of women as well as the impoverishment
of the whole global society. He then, on be-
half of the Church offers an apology and con-
tinues by speaking of a desire for the transfor-
mation of the entire Church to achieve the lib-
erating vision of the Gospel. Finally he names
the urgency of this transformation, to achieve
real equality in every area, ‘as a matter of jus-
tice and necessity.’  His words, spoken sixteen
years ago, continue to provide a prophetic
challenge to the contemporary Church, but
more than rhetoric is needed.

A ‘History has conditioned us.’

i. Attitudes towards women in Church
history.

The opening statement by John Paul II
began: We are heirs to a history which has con-
ditioned us to a remarkable extent. The fol-

‘A MATTER OF JUSTICE
AND NECESSITY’

Women’s Participation in the Catholic Church.1

MARY COLOE PBVM

Abstract.
This article expands on a statement made by John Paul II on the necessity for ‘real
equality’ for women. It begins by elaborating on two aspects of this statement that with
regard to women, ‘history has conditioned us,’ and ‘the Gospel contains an ever relevant
message.’  The article examines some sayings about women in the tradition, and argues
that the tradition has been shaped by Aristotelian philosophy rather than the Scriptures.
Finally it notes some contemporary thinking with regard to opening the diaconate to
women.
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