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Abstract: In the light of the eudaimonic principle of pleasure/enjoyment, the
question is posed: What is meant by a spirituality of happiness? In terms of the
eucharistic perspective of graceful living, and the view that human beings are
actually playful artists (homo ludens), a practical theology of joy is proposed:
fides quaerens beatitudinem – faith seeking joyful happiness. In the light of the
Christian connection between a benevolence of grace and the biblical notion of
the beatitudes, happiness is presented as a kind of makariology: the interplay
between the benediction of a blessing and the fortitude of a peaceful mind. “Bea-
tific enjoyment” (fruitio beatifica) is proposed as a practical theological concep-
tualisation of the “praxis of God”.
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Zusammenfassung: Was heißt es, von einer „Spiritualität der Glückseligkeit“ zu
sprechen? Der vorliegende Aufsatz verbindet Einsichten der Philosophie, Anthro-
pologie und Theologie zum Themenkreis des gelingenden Lebens, um sich einer
Praktischen Theologie der Freude anzunähern. Er erkundet den Leitgedanken ei-
ner „fides quaerens beatitudinem“ und einen biblisch grundierten Begriff der
Freude, der sich zwischen segnendem Zuspruch und gelassener Zuversicht be-
wegt.
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Introduction

Is life a beautiful endeavour and happy space to enjoy, or merely the corrupted
place to be threatened by an ugly nightmare? This question links our topic in the
first place to life as an aesthetic endeavour rather than merely an ethical account.

Even in the discipline of practical theology the shift towards life as an ex-
istential and praxis matter is quite remarkable. The following question surfaces:
How can practical theological reflection in theory formation contribute to the
beautification of life in order to create a humane space for meaningful, daily
living?

According to Dillen and Gärtner1, the notions life and praxis (the dynamics of
everyday life, Alltagsreligion) should be fundamental in theory formation for prac-
tical theological reflection. The art of meaningful living is about care for oneself.2

For the practical theologian Friedrich Schleiermacher3, even piety and religious
experiences are existential manifestations of life (the new life as an awareness of
grace) in all modes and dispositions of our being.

It is the conviction of Miller-McLemore and co-authors that there should be a
paradigm shift from abstract issues to the happenstances of daily life events. The
shift in practical theology should move away from religious meaning “beyond the
everyday” to religious meaning in the mundane.4 The second question is: How is
aesthetics in practical theology linked to the basic principle of the enjoyment of
life; to what in the tradition of Greek philosophy was called: eudaimonia – good
life? What is the link between eudaimonia and the current search for happiness in
the global prosperity cult of wealth and importance?

Is the human search for happiness merely a manifestation of individualistic
wanting and need-satisfaction; about what is desirable and worthwhile5 within a
phenomenology of pleasure, or points happiness also to the spiritual contours of

1 Annemie Dillen and Stefan Gärtner, Praktische theologie. Verkenningen aan de grens (Leuven:
LannooCampus, 2015), 29.
2 WilhelmGräb, “Lebenskunst ist die Sorge umuns selbst, Lebensinnunddie FragenachGott,” in
Lebenswissenchaft Praktische Theologie?! Praktische Theologie im Wissenschaftsdiskurs, ed. Tho-
mas Klie et al. (Berlin/New York: De Gruyter, 2011), 79–96.
3 Friedrich D. E. Schleiermacher, Der christliche Glaube nach den Grundsätzen der evangelischen
Kirche im Zusammenhange dargestellt, edition of 1821/22, Vol. 2, (Berlin/NewYork:Walter de Gruy-
ter, 1980), 1.
4 Bonnie J. Miller-McLemore, “Introduction: The Contributions of Practical Theology,” in TheWi-
ley-Blackwell Companion to Practical Theology, ed. Bonnie J. Miller-McLemore (Malden: Blackwell,
2012), 7.
5 NicholasWhite,A Brief History of Happiness (Malden: Blackwell, 2006), 1.
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meaning6 and the Christian understanding of life; the search for happiness as a
hospitable expression of solicitous, compassionate care and diaconic involve-
ment in civil societal matters of life?

It seems that a sense of belongingness, the yearning for intimacy and uncon-
ditional love, and the quest for meaning could be rendered as existential frame-
works and spiritual contours for our human search for happiness. Life should be a
public and humane space for being at home.

If one can assume that praxis in practical theological reflection deals inter
alia with the religious and spiritual implications of the Christian community’s life
and work7 within the public arena of civil societies8, eudaimonia, and its connec-
tion to flourishing and the striving for human well-being, could indeed become
praxis matters in pastoral caregiving. The aim in praxis engagement is then to
create “sustainable cultures of help” and care,9 promoting social well-being
(a social culture of human happiness) and the flourishing of the human spirit.10

Praxis is thus connected to a kind of practical reason/wisdom (phronēsis) (pru-
dent understanding of variable existential situations);11 it refers to a mode of
“lived religion”.

The presupposition is that Christian faith and religious experiences should
become living evidence of justice and wisdom – it signifies life; it exemplifies and
exhibits meaning. Christian faith is about the praxis of interpreting and signifying
faith as lived religion12. It should operate like a signal of transcendence.

6 The questions where to and wherefore as basic indicators of the human’s search for happiness
point to what the sociologist Peter Berger calls: the quest for “signals of transcendence.”We each
have a desire, or need, for something greater than ourselves; some bigger purpose or meaning in
life. “In openness to the signals of transcendence the true proportions of our experience are redis-
covered. This is the comic relief of redemption; itmakes it possible for us to laugh and to playwith a
new fullness.” Signals of transcendence create spiritual spaces for processes of hoping and laugh-
ing when life seems to bemerely the tragedy of a cul de sac. Peter L. Berger,A Far Glory: The Quest
for Faith in an Age of Credulity, (New York: The Free Press, 1992), 1.
7 JamesW. Fowler, “Practical Theology and the Shaping of ChristianLives,” inPractical Theology,
ed. Don S. Browning (San Francisco: Harper & Row Publishers, 1983), 148.
8 Michel Welker, “Religion and Social Societies,” in Church and Civil Society. German and South
African Perspectives, ed. Michael Welker, Nico Koopman and J. M. Vorster (Stellenbosch: Sun
Press, 2017), 1–12.
9 Don S. Browning, “Pastoral Theology in a Pluralistic Age,” in Practical Theology, ed. Don
S. Browning (San Francisco: Harper & Row, 1983), 187–201, 192 f.
10 Welker, Religion and Social Societies (n. 8), 12.
11 DavidTracy, “TheFoundationsof Practical Theology,” inPractical Theology, ed.DonS. Brown-
ing (San Francisco: Harper & Row, 1983), 61–82, 73–75.
12 Wilhelm Gräb, Sinn fürs Unendliche. Relgion in der Mediengesellschaft, (Gütersloh: Chr. Kaiser/
Gütersloher Verlagshaus, 2002), 347.
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In Religion als Deutung des Lebens, the practical theologian Wilhelm Gräb13

connects the religious factor in our human existential orientation to the need for
self-actualisation and meaningful self-expression (Selbstdeutung). Self-actualisa-
tion articulates our human quest for meaningful self-expression and eudiamonic
well-being. The fundamental experience and feeling of being absolutely grounded
(at homeness, Geborgenheit, Gegründet- und Gehaltseins) points, thus, to the reli-
gious factor in our lives. Religion articulates in this regard, the need for a basic
existential trust (Grundvertrauens ins Dasein) that guarantees continuity in life de-
spite discontinuity and change; religion should become a caring attitude (habitus)
as vivid articulation of the aesthetics of life (the art of life).

In his introduction to theory formation for “Practical Theology”14, Don
Browning wrote: “Theology as habitus (wisdom) emphasized an approach to un-
derstanding God that combined both existential and scientific dimensions.” Frie-
drich Schleiermacher’s emphasis15 on the rules and procedures governing clerical
practice in the church also wanted to link religion with existential life experi-
ences. For Schleiermacher, practical theology is basically a “technology” (Tech-
nik) within the dynamics of religious experiences; the church should become in-
volved in ministerial structures that deal with the how of religious orientation
(habitus) – the art of lived religion.

This connection between human well-being, spiritual flourishing, existential
happiness and wisdom thinking is underlined not only by the Judeo-Christian
tradition, but also by, for example, Buddhist reflection on trustful belonging in
the universe by means of the fusing of wisdom and compassion;16 happiness as a
state of transformative contemplative peace;17 pleasurable experiences as “spiri-
tual psychosynthesis”.18

With reference to the threat of death and dying, existential dread, despair and
anxiety,19 the existential philosopher Martin Heidegger20 identified two factors

13 WilhelmGräb, Religion als Deutung des Lebens. Perspektiven einer Praktischen Theologie geleb-
ter Religion (Gütersloh: Gütersloher Verlagshaus, 2006), 52..
14 Don S. Browning, “Introduction,” in Practical Theology, ed. Don S. Browning (San Francisco:
Harper & Row Publishers, 1983), 1–20, 4.
15 John E. Burkhart, “Schleiermacher’s Vision for Theology,” in Practical Theology, ed. Don
S. Browning (San Francisco: Harper & RowPublishers, 1983), 42–60, 48.
16 Bhikshuni Lozang Trinlae, Kun-mkhyen Pad-ma dKar-po’s Amitāyus Tradition of Vajrayāna
Buddhist Transformative Care. Contemplative Text, Phenomenological Experience, and Epistemolo-
gical Process, (Wien: LIT, 2017), 141.
17 Trinilae, Kun-mkhyen (n. 16), 1–2.
18 Ibid., 75.
19 Søren Kierkegaard, The Concept of Dread (Princeton, Princeton University Press, 1967).
20 Martin Heidegger, Sein und Zeit (Tübingen, Max Niemeyer Verlag 1963), 191.
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that can contribute and determine human happiness, namely the notion of care
(Sorge as the essence of being), and being securely at home (Heimat as Geborgen-
heit).21 The threat for the existential quest for happiness as an expression of pur-
posefulness and meaning is therefore not unhappiness (as a kind of anti-pole),
but the continuous exposure to human vulnerability, the hopelessness and des-
pair of dread and anxiety as indication of the existential struggle to come to terms
with death and dying.

In terms of intensive philosophical research on the ontology of being, this
article will be linked to the methodology of existential analysis and philosophi-
cal reflection22 on happiness as a feature of our being in this world. Due to the
fact that the basic approach is determined by the notion of care (Sorge as the
quest for meaning and hope), a hermeneutical approach will feature as basic
point of departure. In this regard, this article is an attempt to explore the spiri-
tual dimension of happiness within the contours of pastoral care as a sub-disci-
pline within practical theology. Due to a Judeo-Christian worldview, and an ex-
egetical approach, the interplay between the biblical text and our global cul-
ture’s search for happiness will be addressed. Within the contours of Christian
aesthetics, the emphasis will be on the biblical concept of makarios, and the
Christian understanding of the beatitudes.

A Kaleidoscope of Several Contemporary Voices:
Detecting the Problematic Field

Despite the fact that the notion of happiness is intertwined with the history of
human reflection on the meaning of human well-being and the quest for purpo-
sefulness, the current debate on a public (?) of happiness should be mirrored by
the link between democratisation and what the American constitution projects as
“pursuit of happiness”. The Declaration of Independence (4th of July 1776) can be
viewed as the paradigmatic framework and idea behind the American view of
life.23 Happiness is then linked to liberation and the quest for basic human rights.

21 Heidegger, Sein und Zeit, 301–331.
22 Browning, Pastoral Theology (n. 9), 191.
23 The Declaration of Independence (4th of July 1776). “The Declaration of Independence” Na-
tional Archives (website), accessedMarch 30, 2018, http://www.archives.gov/exhibits/charters/d
eclaration_transcript.html.
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According to James O’Toole,24 The Declaration of Independence25 thus, connects
the pursuit of happiness to processes of realizing one’s full potential.

The Greek philosopher Epicurus made the bold statement that worshipping
gods is a waste of time, that there is no existence after death, and that happiness
is the sole purpose of life.26 Even in our age of democratisation and the momen-
tum of a market driven global economy, the concept of happiness seems to have
suddenly become a “hot issue” in the media. Google.com and publishers are in-
terested in the “search for happiness”. Newly-wed couples marry in order to be
happy. The shopping malls celebrate a “Merry Christmas” despite severe poverty
in South African Townships.

An advertisement on the back cover of Time Magazine from 13th November
2017 projects the following image of happiness: “Friend in town, dinner in fridge,
kids at practice. Happiest hour.”27

Digital technology is projecting “smart life,” improved health care and an in-
creased life expectancy around the world. It is also projecting “The City in the
Net.” “As massive two-way flows of electricity and information reshape whole
industries and transform contemporary society, energy companies are preparing
to change the face of urban living in the 21st century.”28 In this regard, Dubai is
described as “Smart Dubai”, the most intelligent city on earth and as a resort of
“unifying happiness.” According to Yousef Al-Assaf, president of Rochester Insti-
tute of Technology (RIT) Dubai, “Other cities can learn a lot from Dubai’s happi-
ness strategy.”29 Happy living = smart living = high tech living: instant happiness.
Smart and happy Dubai implies the following: interconnected society with easily
accessible social services; a globally competitive economy; a smart, liveable and
resilient city; digital, connected, lean government; clean environment by cutting

24 Cited in Samuel S. Franklin, The Psychology of Happiness (Cambridge: Cambridge University
Press, 2010), 11.
25 TheDeclaration is built on the truth that all people are created equal, that they are endowed by
their Creator with certain unalienable rights that among these are life, liberty and the pursuit of
happiness. In the global arena, happiness has become a human rights issue. In the current migra-
tion crisis, happiness features as a quest for home in order to address the existential suffering of
human displacement.
26 Yuval Noah Harrari, Homo Deus: A Brief History of Tomorrow (London: Harville Secker, 2016),
30.
27 “The Vault: Year 2017,” Time Magazine (website), accessed April 8, 2019, https://time.com/va
ult/year/2017/.
28 Mark Beresford, “Future Cities. The Irresistible Rise of Urbanization,” TimeMagazine, Novem-
ber 20, 2017, 3.
29 “The Buzz Business”, in TimeMagazine (November 20, 2017), 13.
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edge ICT innovations and smooth transport driven by autonomous and shared
mobility solutions.

“Despite the glamour of celebrities and the heroic performances of soccer
stars, it seems that happiness is eluding us. So while it remains clear that having
less than you need is a source of unhappiness, having more than you need does
not make you happier.”30

The second half of the twentieth century was a golden age for the USA. And
still the question prevails: How do you bring joy to a bored, overpaid and over-
weight engineer? “Yet studies have shown that American subjective well-being
levels in the 1990 s were as satisfied – or dissatisfied – as they were in the
1950’s.”31 It seems as if our happiness bangs against some mysterious glass ceil-
ing that does not allow it to grow despite all our unprecedented accomplish-
ments. It is clear that even in the prosperity cult of affluent societies, the sole
worthy aim of the state, the market and the scientific community, is to increase
global happiness.32 Derren Brown33, in his publication Happy34, remarks as fol-
lows: “Yet the desire to be happy, to obtain happiness, to claim our right to be
happy, remains the most enduring and conspicuously self-defeating aspect of
our modern condition.”

Yuval Noah Harrari35 is convinced that the human quest for happiness is, next
to the “right to life”, the most basic and important issue on the human agenda in
the 21st century. “Having secured unprecedented levels of prosperity, health and
harmony, and given our past records and our current values, humanity’s next
targets are likely to be immortality, happiness and divinity. Having reduced mor-
tality from starvation, disease and violence, we will now aim to overcome old age
and even death itself; having saved people from abject misery, we will now aim to
make them positively happy.”36

In November 2017, National Geographic magazine devoted several pages to
the search for happiness. Evaluative happiness is considered internationally to be
the gold standard metric of well-being.37 Eudaimonic happiness then refers to the

30 Derren Brown,Happy.WhyMore or Less Everything is Fine (London: Corgi Books, 2017), 19.
31 Harrari,HomoDeus (n. 26) , 34.
32 Ibid., 30.
33 InHappy,Derren Brown represents views on happiness from the Stoics and Epicureans in clas-
sical times right up until today. As television personality he probes into the existential realm of the
quest for happiness.He captures someof the convictions onhappiness in everyday life and thereby
illuminates the praxis dimension human’s search for happiness.
34 Brown,Happy, xv.
35 Harrari,HomoDeus, 19–20.
36 Ibid., 20–21.
37 Dan Buettner, “Who is theWorld’s Happiest Person?”,National Geographic, (Nov. 2017), 37.
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basics of need-satisfaction so that people can pursue their passions at work and
leisure.38

Mo Gawdat, the “brain”, engineer and chief business officer of Google.com,
recently wrote a book entitled Solve for Happy: Engineer your Path to Joy,39 after
the painful and unexpected death of his son. He describes his former life as be-
coming like a hamster on a ‘hedonic treadmill” – the more you get, the more you
want.40 He thought that happiness was like a pot of gold at the end of the achieve-
ment-rainbow. In the book, his basic argument is that people are unhappy when
the reality of life does not meet expectations and hopeful desires. His premise is
that happiness is a default state; it is about the control of the human mind (posi-
tive reflection and ideas) and modes of pleasure that helps one to escape from
brooding on one idea. Happiness can be managed, while unhappiness can be
solved.

It is not only the media that has become interested in the search for happi-
ness. Christian spirituality is without any doubt influenced by the “pursuit of hap-
piness”. There are attempts to connect joy with flourishing, wealth and prosper-
ity. Surprisingly, on a more spiritual level, the Dalai Lama has become interested
in the art of happiness in a troubled world. Together with Archbishop Desmond
Tutu and Douglas Abrahams, they published a book with the title The Book of
Joy.41 Despite soul-crushing violence of oppression and hardships, they share in-
timate moments of laughter as expression of the gift and spirituality of hope. As
spiritual gifts, joy and happiness are closely related to the human mindset and
disposition despite severe human suffering.

The fact is that life is exposed to misery, dread and experiences of unhappi-
ness. It can even penetrate the ministry of caregiving. In a very relevant publica-
tion on the connection between perils in the profession of caregiving, and the
“joy” of being a caring minister, Mary Clark Moschella42 designs a theology of joy
in order to provide a spiritual framework and source of hope in the darkness of
suffering. In this regard, it is argued that compassionate being-with should be
supported by divine goodness, beauty, and love. Happiness could indeed become
a spiritual source of soulful fortitude if pastoral theological imagination connects
joy-full approaches to transformational care.

38 Buettner, “World’s Happiest Person” (n. 37), 37.
39 MoGawat, Solve for Happy: EngineerYyour Path to Joy (New York: North StarWay, 2017).
40 Ibid., 3.
41 Dalai Lama, Desmond Tutu, Douglas Abrahams, The Book of Joy: Lasting Happiness in a Chan-
gingWorld (NewOrleans: Cornerstone Publishers, 2016).
42 Mary C. Moschella, Caring for Joy: Narrative, Theology and Practice (Boston: Brill, 2016).
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In the Pursuit of Happiness,43 Darrin McMahon warns that to many the search
for happiness has become the illusion of a mere pleasure principle. Specifically,
in the West, subjective well-being has functioned most of the time as an idea and
factor of inspiration.44

In recent developments “the right to happiness” has become a democratic
issue, oscillating between disappointment as the “shadow of ourselves”45 and the
brightness of human civilisation; it captures the desires and expectations of hu-
man life itself.

Already in the twentieth century, some philosophers had forecasted that the
twenty-first century would be characterised by a fundamental paradigm shift
from the religious-philosophical homo divinarus to the philosophical prognostic
stance of homo spectans.46 This is especially true when one takes the American
dream of the pursuit of happiness into consideration. Democratisation should
keep the idea alive of a better life for all. Happiness becomes the “idea” behind
pragmatism and functionalism. The idea of safety and happiness becomes insti-
tutionalised as a Freedom Charter with the utopian slogan “A New World is at
Hand.” Thus, the United States is often promoted as a “Beacon of Liberty”, as
liberty became the cornerstone of the “pursuit of happiness” as described in the
American constitution.

Throughout all the different voices, one can say that the concept of happiness
is complex and embedded in different cultural and contextual settings. In terms of
a philosophical account, happiness is a complex phenomenon. It refers to want-
ing and aiming and is exercised and experienced on the level of desire-satisfac-
tion within different theories and worldviews;47 thus the conflicting character of
the search for happiness and attempts to fulfil aims.

However, there is another dimension in the search for happiness which one
can call the meta-level of belief systems and basic commitments. It refers to nor-
mativity (the ought of life) and purposefulness (the telic dimension of life). In this
regard, the search for happiness becomes a spiritual matter. Within the confines
of a Christian worldview, the search for happiness implies ethics and desire-satis-
faction more than achievement. The presupposition is that in Christian spiritual-
ity, commitments and a sense for meaning and purposefulness are basically

43 DarrinM. McMahon,Happiness: A History (New York: Atlantic Monthly Press, 2006).
44 Ibid., xiv.
45 Ibid.
46 Fred L. Polak, Prognostica. Wordende wetenschap schouwt en schept de toekomst (Deventer:
A. E. Kluwer, 1986), 271.
47 White, Brief History (n. 5), 8.
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shaped by and ethos of sacrificial compassion and a praxis of diaconic caregiving
(Sorge).

What then is meant by a spirituality of happiness, based on the eudaimonic
principle of pleasure and enjoyment within the parameters of a Christian aes-
thetics and the human quest for purposefulness and significance? If enjoyment
and happiness is indeed a feature of life, how can “beatific enjoyment” (fruitio
beatifica) become a praxis principle in a practical theology of happiness and en-
joyment? What is meant by practical theology as a heuristic attempt to beautify
life: fides quaerens beatidudinem?

A Phenomenology of Happiness

The search for happiness is described by Brown48 as an “exponent of the phenom-
enon of wanting”. It manifests in the realm of desire49. “Get what you want” re-
mains a mantra of modern living, as if we each had the birth right to accumulate
whatever we think will make us happy.” We are trapped in a hedonic treadmill
(“hedonic” means “the pursuit of pleasure”).50 According to Brown, “We are
trapped in cycle of desire-fulfilment: we want something, we perhaps get it, we
feel good for a while and then return to whatever default level of happiness or
sadness we enjoyed before. Nothing really changes.”51

The search for happiness is an exponent of enjoyment and pleasurable de-
sires that humans experience as “good” for themselves and this is why the philo-
sophical principle of hedonism comes into play. Hedonism then points into the
direction of a lack of, or an avoiding of pain (that which hurts) and the striving for
overcoming of the fear for suffering by means of pleasure. As Kurt Lampe,52 in his
study on the “birth of hedonism”, pointed out, both the Cyrenaics and Epicur-
eans53 in ancient philosophy had in mind that hedonistic goals are about libera-
tion from both superstitious dread and from the fear of death.

48 Brown,Happy (n. 30), 59.
49 Ibid., 57.
50 Ibid., 59.
51 Ibid.
52 Kurt Lampe, The Birth of Hedonism. The Cyrenaic Philosophers and Pleasure as a Way of Life
(Princeton: Princeton University press, 2015), 220.
53 For the Epicureans pleasure-seeking is not spontaneous, spur-of-the-moment thing, but a stra-
tegic way of life which involves careful training, forgoing present pleasures for the sake of future
ones and to avoid future pains, and also the enjoyment of remembering past pleasure and antici-
pating future pleasure. Peter Adamson, Philosophy in the Hellenistic & RomanWorlds (Oxford: Ox-
ford University Press, 2015), 19. For the Stoics and Plato, wisdom and virtue guarantee happiness.
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The search for happiness is, therefore, inevitably linked and intertwined with
human suffering and the existential phenomenon: The fear for pain and death.
One should, thus, distinguish between the link between hedonism and vice as
follows: (a) Vice as pleasure without effort and suffering; and (b) Vice that reiter-
ates that there is no happiness without exertion. This why Socrates chose the path
of suffering and glorious virtue54.

If the search for happiness is linked with the pleasure principle of hedonism,
the following distinction made by Lampe should be taken into consideration. (a)
the dialectic pain-pleasure in formal hedonism is about the agreement that either
bodily or mental pleasure is the greatest and most certain intrinsic goo, (b) The
second level of hedonism can be called “everyday hedonism”,55 i. e. to be indulged
in all sorts of everyday pleasures such as food and sex. A pleasant life is not
(only?) by sober parsimony or self-restraint, but also by means of physical and
bodily enjoyment.

With reference to a psychology of happiness, the notions of wanting, striving
and flourishing are intrinsically related to need-satisfaction, the theory of inner
potentials, self-realisation and the principle of self-fulfilment and self-actualiza-
tion.56 Samuel Franklin in his book The Psychology of Happiness57 makes the bold
statement that eudaimonia as a psychological concept is not about good feelings,
but rather the fulfilment of human potentials.58 Happiness requires virtue, the
moderation of desire and emotion by reason. According to Franklin,59 the think-
ing of Maslow and Rogers within different variations of the humanist model in
psychology can be compressed into six dimensions, characterizing an eudaimo-
nic life: self-acceptance, positive relationships, personal growth, life purpose, en-
vironmental mastery, and autonomy.

Within a more behaviouristic paradigm, Fred Feldman describes happiness
as intrinsic attitudinal hedonism.60 Attitudinal pleasure is not a feeling, or sensa-
tion; it is for Feldman a propositional attitude. “It’s the attitude we attribute to a
person when we say that he is pleased about something, or takes pleasure in some

Aristotlemakes virtue central to happiness but leaves room for other goods like family, friends and
evenmaterial comfort. He includes a life of contemplation.
54 Lampe, The Birth of Hedonism, 1.
55 Ibid., 1 f.
56 Franklin, The Psychology of Happiness (n. 24), 43.
57 Ibid., 38.
58 Ibid., 8.
59 Ibid.
60 Fred Feldman, What is This Thing called Happiness? (Oxford: Oxford University Press, 2010),
271.
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fact.”61 Happiness should then be connected to other related positive emotions. In
psychology this connection between eudaimonia and attitude leads to other
branches in psychology called “Positive Psychology” or “Hedonic Psychology.”62

Within a psychological framework, meaning in life63 is then closely related to
the level of personal need-satisfaction and the fulfilment of the dream: everything
should work out to my advantage and to individual well-being (the eudaimonic
principle).64

In terms of hermeneutics, meaning is about the art of interpretation and the
attempt to comprehend our experience. “Meaning is the web of connections, un-
derstanding, and interpretations that help us comprehend our experience and
formulate plans directing our energies to the achievement of our desired future.
Meaning provides us with the sense that our lives matter, that they make sense,
and that they are more than the sum of our seconds, days, and years.”65 In com-
bination with the concept of thriving and flourishing, happiness is associated
with “positive psychology” as subjective well-being as related to success, gener-
ativity, growth, goodness and resilience. Positive mental health is then dependent
on inner strengths, positive social and optimal human functioning.

According to Buettner,66 human happiness is driven by six factors: strong
economic growth, healthy life expectancy, quality social relationships, generos-
ity, trust, and freedom to live the life that’s right for you. In this sense, the phe-
nomenon of happiness can be viewed as an existential category, depicting a joy-
ful mode of orientation despite the fact of pain, grief and unhappiness.

Harrari67 distinguishes between:

(a) Happiness as a psychological category: “On a psychological level, happiness depends
on expectations rather than objective conditions. We don’t become satisfied by leading a

61 Ibid.
62 Ibid.
63 Michael F. Steger, “Experiencing Meaning in Life. Optimal Functioning at the Nexus of Well-
being, Psychopathology, and Spirituality”, in The Human Quest for Meaning. Theories, Research,
and Applications, ed. Paul T. P. Wong (New York/London: Routledge, 2012), 165.
64 For the Stoics dikaiosunē (justice) is rendered as one of the virtues constituting eudaimonia.
Practical rationality must be directed by phronēsis in order to take Eudaimonia into the realm of
humanity. Phronēsis is a virtue of humanity. Cf. Paul Bloomfield, “Eudaimonia and Practical Ra-
tionality”, in Oxford Studies in Ancient Philosophy. Supplementary Volume. Virtue and Happiness:
Essays in Honour of Julia Annas, ed. Brad Inwood (Oxford: Oxford University Press), 265–286, 274,
280.
65 Steger, “ExperiencingMeaning”, 165.
66 Buettner, “World’s Happiest Person” (n. 37), 37.
67 Harrari,HomoDeus (n. 26), 35.
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peaceful and prosperous existence. Rather we become satisfied when reality matches our
expectations”68.

(b) The biochemical pursuit of happiness. “On the biological level, both our expectations
and our happiness are determined by our biochemistry, rather than by our economic, social
or political situation”69. The implication is that pleasure is basically about pleasant sensa-
tions and is free from unpleasant ones. The attempt in the search for happiness is then to
overcome pain and to be free from ailments.

The intriguing research question prevails: But is happiness merely a kind of ex-
istential structure operating on the level of wanting, need-satisfaction and the
biochemistry of pleasant sensations in our body? What about the spiritual dimen-
sion of happiness and the connection to benevolence, well-being and virtue?
Does happiness entail more than a subjective state of mind, based on instant
need-satisfaction?

The Eudaimonic Principle: Enjoyment as Virtue and
‘Divine Spirit’ of Soulful Wisdom

Eudaimonia refers to the complexity of life within the human attempt to display
virtues that will lead to eventual well-being (healing) despite suffering and pain.
The Greek word that usually gets translated as “happiness” is eudaimonia, and
like most translations from ancient languages, this is difficult to transfer to post-
modern contexts.

In ancient Greek philosophy, eudaemonism is closely related to virtue (arête)
and the moral principle of “right action” (orthopraxis) in everyday life. It is inher-
ently an outcome of wisdom thinking and should contribute to practical wisdom
(phronēsis) to resolve any conflicts or dilemmas which might arise. It will allow
the individual to flourish and live the good life (eudaimonia).

De Heer,70 in his dissertation on the semantic field denoting happiness in An-
cient Greek, pointed out the difficulty of determining the meaning of concepts like
eudaimōn andmakar. What was clear was the fact that happiness and the pursuit
of happiness was not so much about personal needs and individualistic concerns;

68 Ibid.
69 Ibid.
70 Cornelis De Heer, Makar, Eudaimōn, Oblios Eutychē. A Study of the Semantic Field Denoting
Happiness in Ancient Greek to the End of the 5th Century B. C (Amsterdam: Adolf M. Hakkert, 1969).
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it rather described a heroic way of life.71 The Homeric world knows two levels of
happiness: the earthly and the Olympian ones. Happiness implies more than
heroic ambitions pursued in a life of unceasing self-assertion. It is linked to a
dream of other possibilities, a vision of splendour and enjoyment without care
and toil, “...given shape in the belief in an Olympian world where the gods find
delight.”72 Eudaimōn is about a hope for divine life, free from grief, enjoying di-
vine favour, having possessions and experiencing wealth; having a lofty status,
inner quality and being secure from adversity.73 Makar refers to a condition above
the ordinary, having a specific desire fulfilled and living a life of ease and gaining
some great success. It also refers to people being the object of divine favour.74

According to Aristotle,75 eudaimonia is constituted not by honour, wealth or
power, but by rational activity in accordance with virtue. Translated into 21st cen-
tury terminology, it might be described today as productive self-actualization.
This rational activity, Aristotle judged, should manifest as honesty, pride, friend-
liness, wittiness, prudence and rationality in judgment, mutually beneficial
friendships and scientific knowledge. Happiness is a final end or goal that encom-
passes the totality of one’s life; it describes the telic dimension of life. It is not a
fixed substance or something that can be gained or lost in a few hours, like plea-
surable sensations. It is more like the ultimate value of your life as lived up to this
moment, a qualitative mode of living (the “how” of life; German: Sosein) measur-
ing how well you have lived up to your full potential as a human being. Therefore,
Aristotle’s contention that art (aesthetics), for example, poetry, is like philosophy:
The “crown of man’s spiritual activity.”76 Art and beauty probe into the realm of
the perfection of idea. Imagery can opt like a purification of the soul, despite suf-
fering and creates a sense of truth (beauty, pleasure). Beauty does not get rid of
unpleasant emotions (meaningless babble of a philistine), but opens up the uni-
versal in cosmic truth.77 One can conclude and say that a phenomenology of hap-
piness, based on the eudaemonic principle of pleasure and wanting, is about:
– Having – the urge for need-satisfaction.
– Wanting – the interplay between desire and expectation.

71 DeHeer,Makar, 1.
72 Ibid., 3.
73 Ibid., 57.
74 Ibid., 56 f.
75 OneofAristotle’smost influentialworks is theNicomacheanEthics,where hepresents a theory
of happiness that is still relevant today, over 2,300 years later. The key question Aristotle seeks to
answer in these lectures is “What is the ultimate purpose of human existence?”
76 Walter, T. Stace, A Critical History of Greek Philosophy (London: Macmillan & Co LTD, 1960),
327.
77 Stace,A Critical History, 328–331.
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– Flourishing – achievement and hedonic goal setting.
– Performing – role functions and the pursuit of rights.
– Acknowledging – the quest for recognition and a dignified life.
– Being – a sacrificial ethos of unconditional love exemplifying kindness and

compassion.

Towards a Spirituality of Happiness: Beatific
Enjoyment

When one wants to attend to a “spirituality of happiness” in terms of a biblical
and Christian understanding of well-being and benevolence – the healing and
enjoyment of life – our investigation needs to acknowledge that the concept of
eudaimonia is not used in scripture. Thus, the remark by Böttger,78 “Happiness
(eudaimonia, a word not found in the NT, originally referring to the presence of
good spirits), was not something one received as a gift; one gained it through
aretē, – virtue. Happiness as spiritual category79 is linked to righteousness and
justice and correlates with the character of creation as “good”. Good (agathos) in
the sense that good human beings should be directed in creation by the Goodness
of God and his intention with creation as explained by the Torah.

It is indeeddifficult to detect themeaningof creation (bārā’) in theGenesis text.
It is closely related to thenotionof adivineact of givingorder and form.Genesis 1:1–
2 refers to nothingness and darkness as a formless waste, that which is unformed-
and-void (tōhū wā-bōhū).80 Genesis is about the formation of that which was void
and chaotic. Therefore, after creation, God looked at everything hemadeand found
it very pleasing (Genesis 1: 31). “Good” (tōb) in Hebrew is not so much an ethical
evaluation as that which is pleasant, enjoyable, and beneficial. One can say that
“good” is more an aesthetic than an ethical category. As an aesthetic act, creation
was pleasing to Yahweh, namely it was what he likes or what gives him joy.81 Per-

78 Paul C. Böttger, “Misthos”, inTheNew International Dictionary ofNewTestament Theology, Vol.
3, ed. Colin Brown (Exeter: Paternoster Press, 1978), 138.
79 John Piper even views conversion to God and the “good” of salvation, “coming into being of a
newnature”, obedience to Christ, as amode of Christian hedonism. John Piper,Desiring God:Med-
itations of A Christian Hedonist (Colorado Springs: Multnomah Books, 2011), 68.
80 Ephraim A. Speiser, Genesis: Introduction, Translation, and Notes, The Anchor Bible, Vol. 1
(New York: Doubleday, 1964), 5.
81 Erich Beyreuther, “Kalos (good)”, in The New International Dictionary of New Testament Theol-
ogy, Vol. 2, ed. Colin Brown (Exeter: Paternoster Press, 1976), 103.
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haps one should translate “it was very good” as follows: “and behold (it was) com-
pletely successful”, whichmeans, creation was fair and beautiful.82

It is interesting that St. Augustine, despite his emphasis on the link between
sinfulness and human embodiment, often referred to the connection faith and
enjoyment. In his Confessions the connection between human desire and the in-
clinations of the flesh refer to the realm of darkness.83 Enjoyment and worldly
inclinations could be dangerous. In Book IV he refers to the fact that faith is about
the enjoyment of God.84 More or less in the same tradition, St. Gregory of Nyssa
links the notion of forgiveness of sins to the beatific notion of charity towards one
neighbour. The beatific vision of God should be reached through cooperation with
grace, thus the importance of the beatitudes to mirror God’s image by means of
the purity (beauty) of the human soul.

Kitanov85 refers to the fact that “beatific enjoyment” (fruitio beatifica) is
about a religious way of life; it exemplifies the love of God (the praxis of God).
According to Kitanov,86 Augustine treats enjoyment as a volitional attitude. He
also links enjoyment with the notions of delight (laetitia) and bliss or joy (gau-
dium). Beatific enjoyment describes a genuinely good and enjoyable lifestyle; it
affirms human dignity and involves integrity of character, reflectivity and auton-
omy.

Within the paradigm of Christian spirituality, happiness is linked to the con-
cept of blessedness and a condition of inner peace. Calvin in his Sermons on the
Beatitudes87 links blessedness and a spirituality of happiness to discipline and
patience despite loss, pain, ailment and sickness. Beatitude is for Calvin linked to
ethical demands, obligation and moral exhortation.88 According to Calvin,89 “pa-
gan philosophers maintain that we are blessed when we are free of pain; when we
are able to satisfy our appetite for pleasure; others make virtue the source for
blessedness. Blessedness is not about need-satisfaction and personal desires
(pleasure). Blessedness is about endurance and the obligation to see affliction as
means for hope.”90

82 Beyreuther, “Kalos,” 103.
83 Augustinus, Belijdenissen (Utrecht/Antwerpen: Prisma-Boeken, 1965) 31.
84 Augustinus, Belijdenissen, 64.
85 Severin, V. Kitanov, Beatific Enjoyment in Medieval Scholastic Debates: The Complex Legacy of
Saint Augustine and Peter Lombard (Lanham: Lexington Books, 2014), 256 f.
86 Kitanov,Beatific Enjoyment, 257.
87 John Calvin, Sermons on the Beatitudes (Edinburgh: Banner of Truth Trust, 2006).
88 Ibid., ix.
89 Ibid., 18–20.
90 Ibid., 26 f.
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In his book The Feast of Fools, Harvey Cox91 refers to Johan Huizinga’s con-
cept of Homo Ludens: the very essence of our being human is imaginary creativity
and joyful playfulness. Playfulness enacted the mystery of life by means of dan-
cing and singing. “Plato in The Laws not only made worship a form of play but
taught that ‘life must be lived as play.’”92

In the awareness of paradox, comedy and laughter surface. Playfulness is
therefore about a mode of laughter in order to deal with the interplay between joy
and pain. “If playfulness is the only way we can deal with our past, laughter en-
ables us to live with the future.”93 Comic hope is therefore for Cox the mood of
embryonic religious sensibility today.94 Perhaps then the reasonwhyDante reports
that when he finally arrived in Paradise after his arduous climb from the Inferno,
“...he heard the choirs of angels singing praises to the Trinity, and, he says, ‘mi
sembiana un riso dell universo’ (it seemed like the laughter of the universe.”95

Fides Quaerens Beatitudinem within the
Paradigmatic Framework of a Practical Theology of
Pleasurable Joy (makariology)

Happiness in Christian spirituality is related to three basic categories, namely the
benevolence of blessing (eulogia), well-being of happiness (makarios), and the
sacramental enjoyment of life determined by xaris (good grace) (eucharistia). The
concepts are used in different texts and contexts and should thus be read within a
hermeneutical network that can be called a kind of makariology: life directed by
the benevolence of grace, the mindset and attitude of shalōm and the enjoyment
of the sacramental gift of life.

In the light of the delight of an eudaimonic hermeneutics, the following fea-
tures of a Christian spirituality of happiness (makariology) could be construed:
– Happiness as the outcome of divine blessings (eulogia). Benediction is an

authoritative and efficacious word.96 “The nature of the blessing is that of

91 Harvey Cox, The Feast of Fools: A Theological Essay on Festivity and Fantasy (NewYork: Harper
& Row Publishers, 1969), 145.
92 Ibid.
93 Ibid., 155.
94 Ibid., 156.
95 Ibid., 155 f.
96 Ulrich Becker, “Makarios” in The New International Dictionary of New Testament Theology, Vol.
1, ed. Colin Brown (Exeter: Paternoster Press, 1975), 216.
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the conferring and transference of beneficial power, which produces fertility
in men (Gen. 24:34–36) and in livestock and lands (Gen. 30: 25)”.97 It has
a priestly connotation, and thus the character of an announcement. “Its
content is the presence of the exalted Lord with his church, as Matthew ex-
pressly says at the corresponding point in his account: ‘I am with you always’
(Matt. 28:20; cf. Gen. 26:3).”98 Eulogia could be rendered as the principle of
sustainability of happiness. It describes in this sense the doxological charac-
ter of the praise of God,99 as well as the reason why happiness is not instant
and momentary, but constant with ongoing doxological continuity.

– Happiness describes a spiritual condition of well-being: peace – Šālôm. “The
content of the blessing is described by the concepts of protection, grace and –
most comprehensively – well-being (Heb. Šālôm, – Peace OT).100 The peace is
inward, as well as bestowed on all of creation. It should be exemplified in a
praxis of happiness that determines the character of human relationships.
Yahweh himself is never called makarios. This formula always solemnly as-
cribes well-being of human beings.101 “In the LXX makarios and makarizō
generally translate the Heb. ‘ešer, happiness, well-being, ‘āšar, pronounce
happy, or ašrê, well-being. The meaning of these words is also determined by
aspirations and ideas of happiness.”102

– Happiness as an indication of wisdom (phronēsis). “The connection between
religious happiness consisting in Yahweh’s favour and earthly happiness
through the creator’s gifts is basic in wisdom literature.”103

– The spirituality of happiness flourishes and enriches life due to the fact that it
is pronounced. Makarios is, thus, relatively more frequent, generally in the
contexts of pronouncing someone or something blessed.104 Due to pro-
nouncement, happiness could be commissioned. Thus, the instruction to
greet houses (Matt. 10:1–16).105

– The spirituality of happiness as a beatitude. It profiles attitude (habitus) and
ethos (mode of being). As virtue it functions within a moral framework in
order to transform and free life from abuse and destruction. “Previously the

97 Hans-Georg Link, “Blessing, Blessed, Happy (eulogia),” The New International Dictionary of
New Testament Theology, Vol. 1, ed. Colin. Brown (Exeter: Paternoster Press, 1975), 208.
98 Ibid., 214.
99 Ibid., 212.
100 Ibid., 211.
101 Becker,Makarios (n. 96), 216.
102 Ibid., 215.
103 Ibid., 216.
104 Ibid.
105 Link, “Blessing” (n. 97), 213.
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Beatitudes were seen as a vehicle for setting out virtues ordained by God for
man, but now it is quite clear that phrases such as ‘poor in spirit’, ‘those that
mourn’, ‘are meek’, ‘hunger and thirst after righteousness’ are merely differ-
ent aspects of an attitude to the world nearing its close, an attitude of pa-
tience and hope.”106 In this sense, happiness reflects the eschatological di-
mension of the Messianic period of the kingdom of God in this world. The
promised future always involves a radical change on mindset and of the pre-
sent. As beatitude, happiness should be connected to what Bonhoeffer107 calls
“costly grace”; i. e., discipleship as the incarnation of sacrificial grace; costly
grace is the beauty of God incarnated and the sanctifying of life. “Costly grace
is the sanctuary of God.”108

– The spirituality of happiness construes a mindset and existential mode of
thanksgiving. “As the parallelism of eulogeō and eucharisteō in Mk. 8:6 f.;
14:22 f. and Matt. 26:26 f. shows, the blessings at meals gives thanks to the
creator for his material gifts.”109 According to Esser,110 the noun eucharistia
expresses the feeling of joy. It is derivative from charis which points to grace
(everything about which one rejoices). Charis as compounded with eu, means
well, rightly, properly and abundantly. Eucharistia then means (a) a thankful
attitude; (b) its expression in the showing of gratitude, thanksgiving and ex-
periencing something pleasant. Within the biblical contexts thanksgiving is
directed to God due to “amazing grace”. Sometimes eucharistos is used in-
stead of eulogias (blessing). The concept is connected to Passover and holy
communion; “...eucharistia became the general name for the whole service of
the Lord’s supper, as may be seen in the minor text variant, eucharistias in-
stead of eulogias, in 1 Cor. 10:16.”111

The previous outline could be used to design a practical theology of makariology.
It provides the theological and religious indicators for a spirituality of happiness
and joy. The networking framework provides theological categories for the no-
tion: Faith seeking happiness and joy (fides quaerens beatitudinem) (orthopraxis).

106 Becker,Makarios (n. 96), 217.
107 Dietrich Bonhoeffer, The Cost of Discipleship (London: SCMPress, 1975), 36 f.
108 Ibid., 37.
109 Link, “Blessing” (n. 97), 213.
110 HansHelmutEßer,“Eucharistia,” inTheNewInternationalDictionaryofNewTestamentTheol-
ogy, Vol. 3, ed. Colin. Brown (Exeter: Paternoster Press, 1978), 817.
111 Eßer, “Eucharistia”, 819.
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Towards a Theology of Joy: Festivity and
Vindication112 by a Theologia Resurrectionis

In his book ‘Op gezag van een apostel’, Arnold A Van Ruler113 made the profound
theological statement: Epanggelia is about joy and happiness (Augustine: fruitio
beatifica). Joy is the core essence of the gospel. He is even prepared to take the
theological risk and to confess: Joy is the summum bonum in the very being and
essence of God; it is even more fundamental and primary than love.114

The co-pilot of hope is joy. In his book on the connection between joy, Chris-
tian freedom and life as a playful endeavour, Jurgen Moltmann115 made the bold
statement: “The narrative of Passover sets human beings free with the conse-
quence: Life as joy due to freedom; life as joy as expressed in solidarity with sup-
pressed human beings. Life becomes a playful endeavour due to the fact that our
very being is constituted by reconciliation. Joy is linked to pain and suffering as
demonstrated by a theology of the cross.”116 Eucharistia exemplifies both the suf-
fering of God on the cross, as well as the hopeful anticipation of the renewal of the
whole of creation as eventual consequence of a theology of the resurrection. Due
to the playfulness of salvation, the whole of life becomes a joyful event. In the
words of Calvin:117 The world (cosmos) is a kind of theatre displaying the glory
(doksa) of God (cosmos as theatrum gloriae).

In order to summarise, one can say that the following elements constitute a
theology of joy and Christian spiritual happiness:
– Creation as expression of divine playfulness and joy: the beatitude of life as

the art of graceful living.
– Human beings as homo ludens: spiritual play as the freedom to transform life

and to take human suffering seriously.
– Faith as trust in the “beauty of God” due to the ugliness of forsakenness; “My

God, my God why have you forsaken me?”

112 Vindicate is derived from Latin vindicatus, the past participle of the verb vindicare. It refers to
the notion of being set free from any evil and bad accusation in order to proof validity and to be
affirmed in truth.
113 Arnold A. Van Ruler,Op gezag van een apostel (Nijkerk: Callenbach, 1971), 120.
114 Van Ruler,Op gezag van een apostel, 120.
115 Jürgen Moltmann, Die ersten Freigelassenen der Schöpfung. Versuch über die Freude an der
Freiheit und dasWohlgefallen am Spiel, (München: Kaiser, 1971), 36 f.
116 Ibid., 69.
117 Ibid., 25.
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– The beautification of life in the praxis of diakonia (reaching out to the weak
and the poor) and paraclesis (care and comfort).

– The healing and well-being of life: The therapeutic intimacy of sacrificial and
unconditional love.

– A sacramental understanding of everyday life: the eucharist of sharing “my
bread” and exchanging positions (substitution) with suffering outcasts and
threatening strangers within the dynamics of civil society. Life and relation-
ships are gifts, not possession. A sacramental stance on life creates a deep
sense of gratitude and the awareness of beauty. In this regard, happiness im-
plies the art of losing, becoming indifferent towards everything we depend on
to be happy; it presupposes a kind of distancing towards life – detachment
within attachment.118 Brown refers to the Stoic principle promoted by Epicte-
tus: “Permit nothing to cleave to you that is not your own.” He points out two
positive consequences resulting from putting the principle of non-attachment
into practise. “We learn to value those things more by appreciating their tran-
sience in our lives, and we are more prepared for the moment we lose
them.”119

– Unhappiness could be described as (a) a dissonance between people’s ideas,
philosophy of life, expectations, wishes and the daily realities and happen-
stances of life. The disconnection causes a kind of spiritual short-circuit, re-
sulting in disappointment, confusion and severe existential frustration. In
this regard false and unrealistic ideologies and inappropriate philosophies of
life play a detrimental role in moods and experiences of unhappiness. (b)
Unhappiness describes an ambivalence and discrepancy between human de-
sires and what we already have and possess. In present-day capitalism (ram-
pant consumerism, conspicuous consumption) and a materialistic approach
to life, together with the workaholism of achievement ethics, people find
themselves captives – hamsters on a hedonistic treadmill: the urge for more
and better, resulting in burnout, depression and sense of constant failure. I
am unhappy = I am a failure; I cannot cope; unfulfilled needs and lives. Un-
happiness thus leads to fear for loss and existential dissatisfaction due to
feelings of rejection (severe anxiety). (c) On a spiritual level, unhappiness de-
scribes an irrational imbalance between a sense of purposefulness (meaning
and life fulfilment), and an exposure to human weakness, vulnerability and
experiences of nihilistic life events. (d) On a moral level, there is a total exis-
tential friction between good and evil, between justice and evil, between

118 Brown,Happy (n. 30), 214.
119 Ibid.
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beautiful and ugly. Moral unhappiness is, most of the time, the result of
normlessness; a clash between virtue and vice. (e) On a religious level, spiri-
tual unhappiness refers to a total metaphysical gap between faith in God and
the realities of daily life. Instead of the God-within, God-images are deter-
mined by the God-beyond – the immutable God as instigator of fate and suf-
fering, resulting in the conviction of the absence of God rather than the pre-
sence of God. Religious unhappiness operates with inappropriate God-images
and the human quest for meaning in suffering. It wrestles with the theodicy
question, namely, how to merge the justice and love of God with evil human
misery/tragedy. In this regard, it pretends to give explanations on a rational
level to the mystery of evil. It becomes a positivistic attempt to merge the
almighty power of God with human attempts to come to terms with suffering
and nothingness. While spiritual happiness points to peace and a way of life
determined by the guidelines of God’s will, explained in inter alia the Torah
(Ps. 1:1–2) and the beatitudes (Mt. 5), unhappiness is the manifestation of
foolishness (Prov. 14:6–9).

– Happiness and habitus correlate with discrepancies and paradoxes. One
should be aware of the fact that many externals of life one cannot control, but
one can respond in a meaningful way. Life is constituted by an unsolvable
duality: the principle of causality (fate) and moral responsibility (virtue). The
challenge is to treasure transience and to love fate (amor fati). Mourn the un-
avoidability of loss and pain, and reassess the capacity of habitus (how to
respond); move from biased and fixed perceptions to the flexibility of hu-
mour, humility and appropriate, meaningful (telic) choices.

Conclusion

The search for happiness is a dynamic existential endeavour. It is determined by
two polar factors that constitutes two polar driving forces: pleasure/happiness –
pain/death. The one pulling ahead and the other pulling back. “You will of course
have certain aims, pulling you in one direction. However, life is constantly pulling
back in the other”120 – the diagonal course of life.

The search for happiness is embedded in a paradoxical complex of network-
ing and points on an experiential and phenomenological level of: (a) desire and
fortune – the striving for human well-being, the healing of life, craving for more,
to accomplish life goals/success. Thus, the risk: to try one’s luck (the pleasure

120 Brown,Happy (n. 30), 52.
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factor and hedonistic ethos: live well and prosper). “The most common reaction of
the human mind to achievement is not satisfaction, but craving for more.”121 On
the level of need-satisfaction, unhappiness points to the discrepancy between hu-
man desires and what we have (possessions, disillusionment). (b) Loss, pain and
failure. Thus, the desire and struggle to survive and to overcome suffering; even
to overcome death.122 “Hence even if we don’t achieve immortality in our lifetime,
the war against death is still likely to be the flagship project of the coming cen-
tury.”123

Within the complexity of paradoxical life experiences, the ethos of a Christian
understanding of life, namely life as the enfleshment and exhibition of the eu-
charistic principle of grace and unconditional love, a phenomenology of happi-
ness should be supplemented by a meta-factor: “beatific enjoyment” (fruitio bea-
tifica) as a religious way of life; exemplifying the love of God (the praxis of God).

In a hermeneutics of happiness, the spiritual dimension of happiness repre-
sents a kind of makariology: the interplay between the benediction of a blessing
and the benevolence of a beatific virtue and a peaceful mind. The eucharistic
principle of grace and gratitude can only be practised within the reality of loss,
pain and dying. Thus, the need for the caring habitus of compassion and kind-
ness.124 Beatitudes as the beautification of life is about costly grace: the sacrificial
ethos of mutual sharing, diaconic outreach and the unconditional love of ex-
change and substitution.

A Christian understanding of the search for happiness differs from a general
understanding of the eudaimonic principle due to the fact that it is not merely
about the avoidance or overcoming of pain, it is about penetrating the existential
realms of human suffering, pain, sickness and fear of death, by means of the
theological principle of care (Sorge).

The question in practical theology is often: What is meant by praxis in prac-
tical theology? For the practical theologian Don Browning, it is about habitus: A

121 Harari,HomoDeus (n. 26), 20.
122 “The Universal Declaration of Human Rights adopted by the United Nations after the Second
World War categorically states that ‘the right to life’ is humanity’s most fundamental value. Since
death clearly violates this right, death is a crime against humanity, andwe ought to wage total war
against it.” See: Harari,HomoDeus (n. 26), 21.
123 Ibid.
124 Already Cicero and the Stoic emperor Marcus Aurelius had embraced kindness as a virtue of
pleasure and an exemplification of charity. In the book On Kindness, kindness is described as a
psychoanalytical level phenomenon and as virtue often suppressed by aggression. However, kind-
ness and care can contribute to humanwell-being. Cf. Adam Phillips and Barbara Taylor,On Kind-
ness (London: Penguin, 2009).
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kind of practical reason/wisdom (phronēsis).125 For Miller-McLemore, it is about
the religious meaning in the mundane.126 Ed Farley127 refers to practice as habitus
or wisdom within the confines of obedience and life. In recent research in practi-
cal theology, there is a shift towards practical theology as a “life science.”128 My
argument is that both habitus and life in wisdom thinking and Christian spiritual-
ity can be captured by the concept of makarios, indicating blessing, peace and
joy. It is about the beautification of life. Thus, my proposal: Practical theology as
faith seeking different modes of beautifying life, and establishing signs of peace-
ful happiness: fides quaerens beatitudinem.

In a practical theology of happiness – faith seeking expressions of beautify-
ing life (fides quaerens beatitudinem) – a spirituality of enjoyment (fruitio beatifi-
ca) – happiness oscillates paradoxically between the need-factor (desire) and the
loss-factor (pain); between being attached (becoming possessed by things – have
mentality; being obsessed by achievement – performance driven ethos) and be-
coming detached (growing into the gift of grace and the receiving mentality of
gratitude – eucharistic enjoyment).

In a “wisdom of happiness”, sapientia is about spiritual beautification; it in-
dicates devotion and an enjoyable experience of God: The wisdom of love. “For
Augustine, as we know from the Confessions, resting in God is the key to happi-
ness.”129

125 Browning, “Introduction” (n. 14), 1 f.
126 Miller-McLemore, “Introduction” (n. 4), 7.
127 Edward Farley, “Theology and the Practice Outside the Clerical Paradigm,” Practical Theol-
ogy, ed. Don S. Browning (San Francisco: Harper & Row Publishers, 1983), 21–41.
128 Martina Kumlehn, “Einleitung: Praktische Theologie als Lebenswissenschaft?!,” in Lebens-
wissenchaft Praktische Theologie?! Praktische Theologie im Wissenschaftsdiskurs, ed. Thomas Klie
et al. (Berlin/NewYork: De Gruyter, 2011), 1–8.
129 Ellen T. Charry, “Academic Theology in Pastoral Perspective,” Theology Today 50/1 (1993):
90–104, 93.
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