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Joze Krasovec

MoZnosti in meje dialoga
med judi in kristjani

Prospects and Limits of Dialogue
between Jews and Christians

Judovsko-krs§¢anski viri in razseznosti dialoga je delovno podrocje sim-
pozija o moznostih dialoga med Katolisko cerkvijo in judovstvom ali
splosneje med judovstvom in krs¢anstvom. Simpozij se navezuje na iz-
javo o razmerju Cerkve do nekrscanskih verstev, Nostra aetate, ki so
jo koncilski ocetje drugega vatikanskega cerkvenega zbora sprejeli 28.
oktobra 1965. Za jude je temeljna teoloska osnova razmisljanja o mozno-
stih dialoga Sveto pismo Stare zaveze v obsegu judovskega trodelnega
kanona, za kristjane pa Sveto pismo Stare in Nove zaveze. Dialosko raz-
merje v zgodovini judovstva nikoli ni bilo samoumevno. Ze preroki Stare
zaveze izredno pogosto bicajo nezvestobo svojega ljudstva do Boga,
Jezus v stikih s »farizeji« kritiko starozaveznih prerokov samo Se zaostri,
kristjani pa so skozi dva tisoc¢ let odnos do judov presojali pod vplivom
svetopisemske kritike nezvestobe in trdosr¢nosti »Jezusovih morilceve.
Vzklikanje judov »Krizaj gal«, kot porocajo evangeliji v zvezi z Jezusovo
obsodbo pred Pilatom, je skozi vso zgodovino vplivalo na odnose med
judi in kristjani.

Onkraj krize dialoga med judi in kristjani pa odkrivamo globljo krizo od-
nosov med Bogom in ¢lovekom, ki se kaze v porocilih o stvarjenju Adama
in Eve in v zgodbi o Kajnu in Abelu. Apostol Pavel je v svojih pismih,
zlasti v Pismu Rimljanom, poglobljeno razlozil nasprotje med ¢lovekovo
zasidranostjo v grehu in brezpogojno milostjo Bozjega odresenja. S tem
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je zavrnil vsak poskus utemeljevanja clovekove samoodresitve na ravni
humanizma. Bog judov ni izbral za izvoljeno ljudstvo zaradi moralnih
prednosti pred drugimi ljudstvi, ampak zato, ker so bili najsibke;jsi in torej
najbolj potrebni Bozje milosti. Ko razmisljamo o moznosti dialoga med
judi in kristjani ter sploh dialoga med ljudmi, se odlo¢amo med »huma-
nisti¢no« vizijo dialoga in med dialogom z navdihom vere v Boga, ki je
onkraj dobrega in zlega in s svojo suverenostjo vse ljudi resuje krivde
in smrti. V luci vere v Boga Svetega pisma, ki je eden, svet in vsemogo-
¢en, obstaja moznost dialoga, ki ga ne moremo meriti s humanisti¢nimi
in druzbenimi merili. Enost Boga omogoca edinost vesoljnega ¢lovestva,
tudi ko se vse okrog nas rusi zaradi gospodarskih, politi¢nih in zdravstve-
nih zlomov - morda najbolj takrat.

Prva znacilnost dialoga, ki ga vzpostavlja Bog med ljudmi, je konflikt.
Preroki so od izvoljenega ljudstva zahtevali spoznanje in zvestobo.
Zagovarjali so resnico, da ista Bozja merila morale veljajo brezpogojno
enako za faraone, cesarje in njihove suznje. Na tej osnovi je mozen resni-
¢en dialog, na drugih osnovah se pase iluzija. Ko je Mojzes po Bozjem
narocilu stopil pred faraona, je od njega moral zahtevati brezpogojno
pokorsc¢ino Bogu vsega stvarstva. Ko so nadloge zlomile faraonovo sa-
movoljo, je sledil izhod iz egiptovske suznosti, ki je kmalu dobil tipoloski
pomen izhoda iz vseh vrst zemeljske suznosti, izhoda iz krivde in izhoda
iz smrti, kot je razvidno iz vsebin krs¢anskega praznika velike noci.

Enost Boga stvarnika, ki brezpogojno resuje ¢loveka, omogoca edinost
svetopisemske odresenjske zgodovine v razponu med zacetkom in kon-
cem, znotraj te zgodovine pa stalno napetost med obljubo in izpolnitvijo.
Ta napetost doloc¢a moznosti in meje dialoga med Bogom in ¢lovekom,
interakcijo med Staro in Novo zavezo in kon¢no moznosti ter meje dialo-
ga med ljudmi. Bog nastopa kot Beseda, ki ni abstrakten koncept v siste-
mu razpravljanja o razmerju med fizikalnim vzrokom in u¢inkom, temve¢
uclovecena beseda Bozja osebe, ki stopa v samo sredisce ¢loveske osebe.

Svetopisemska resnica o Bogu razodetja in o ¢loveku predstavlja stalno
preizkusnjo za vsako vrsto interpretacije Svetega pisma. Bog razodetja
je osebni Bog, zato nas dialog v razmerju do Boga lahko poteka v moci
intuicije in misti¢cnega dozivljanja Bozje blizine. Ko dojemanje Boga
na osebni ravni, ki poteka brez besed, prehaja v verbalni dialog, ki ga
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dolocajezik s svojimi besedami in slovni¢nimi oblikami, se za¢enja »kul-
turna«kriza dialoga. Ko poskusamo vsebine temeljnega besedisca in te-
meljnih literarnih oblik Svetega pisma ustrezno prevesti v svoj jezik, smo
v tezavah, ker so temeljne vsebine Svetega pisma tako izrazito duhovne
narave, da jih jezikovna znamenja ne morejo ustrezno zajeti.

To stanje je razlog, da se je v zgodovini interpretacije Svetega pisma
tako v judovstvu kot v kr§¢anstvu razvilo razlikovanje med dobesednim
in raznimi duhovnimi pomeni jezikovnih znamenj. Pisci svetih besedil
pa so si pomagali s celostno poeti¢no govorico, ki je sposobna nakazati
pomen, Sirsi in globlji od tistega, ki ga izrazajo posamezna jezikovna
znamenja. Ze anti¢ni prevodi Svetega pisma pricajo, da so prevajalci
Svetega pisma v indoevropske jezike nekatere temeljne hebrejske besede
prevajali z vec izrazi svojega jezika. V grski Septuaginti in latinski Vulgati
so nastala sirsa semanti¢na polja, ki so z vecjim obsegom besedisc¢a izra-
zila sirok pomen temeljnega hebrejskega besedisca.

Zaradi obcutnih premikov v pomenskih poudarkih v grskem prevodu
Svetega pisma judje Septuaginti nikoli niso pripisovali enake avtoritete
kot izvirnemu hebrejskemu besedilu. Ze dva tiso¢ let se pri vrednotenju
hebrejskega izvirnika in prevodov izvirnika v druge jezike kazejo meje
moznosti teoloskega dialoga med judi in kristjani. Se bolj pa se kazejo
na podrodju razlage Svetega pisma Nove zaveze. Judje na splosno zavra-
¢ajo sistemski pristop krsc¢anske teologije, ker so sami bolj vsestransko
ohranili tradicijo zgodb kot temeljnega sredstva posredovanja svetopi-
semskih zgodb. Zato je judovska zgodovina interpretacije Svetega pisma
tudi bolj odprta za prepoznavanje ve¢pomenskosti temeljnega besedisca
Svetega pisma. Judovski razlagalci radi poudarjajo pluralnost v judovski
interpretaciji Svetega pisma do mere, ko pogosto ni ve¢ gotovo, ali pri
tem dopuscajo prava nasprotja v razlagah ali le komplementarne razlike.
Z obratom sodobne strokovne eksegeze iz prevlade zgodovinske kritike
v literarno kritiko pa so se moznosti dialoga med judovskimi in krs¢an-
skimi razlagalci Svetega pisma povecale. Dialog med judovskimi in ki-
s¢anskimi izvedenci Svetega pisma Stare zaveze je v moderni dobi ze kar
samoumevno dejstvo.

Toliko bolj so judje pozorni na pristop krs¢anske razlage Nove zaveze
v razmerju do Stare zaveze v primerih besedil, ki prikazujejo jude kot
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nasprotnike Jezusovega evangelija. Dejstvo je namrec, da so se zagovor-
niki antisemitizma skozi dva tiso¢ let pogosto sklicevali na negativnho
podobo judov v Novi zavezi. Zato dokument Nostra Aetate ne izpostavlja
takih mest, temvec najbolj temeljne skupne tocke vere v enega Boga
stvarnika in odresenika. Nov dialoski pristop je izziv za razlago razmerja
med Staro zavezo kot obljubo in Novo zavezo kot izpolnitvijo. Iskanje
globlje razlage razmerja med obljubo in izpolnitvijo povecuje moznosti
dialoga z judi, ker to razmerje najbolj vsestransko kaze na kontinuiteto
odresenjske zgodovine, na primarno vlogo Bozje milosti v Svetem pismu
in na osrednji pomen Bozjega dela odpuscanja in sprave v judovstvu
in krscanstvu.

Poglobljena razlaga edinosti med Staro in Novo zavezo pa je vsestransko
kompleksno vprasanje. Klju¢nega pomena je ugotovitev, da so knjige
Stare zaveze knjige stalnega pri¢akovanja. Druga pomembna ugotovi-
tev je, da zgodovina nastajanja knjig Stare zaveze kaze na nove razlage
starih izrocil o Bozjem razodetju, to pa je osnova za tipolosko razmerje
med starimi in novimi izro¢ili. Izhod iz Egipta pomeni tip za dojemanje
poznejsih izhodov iz situacije stiske: izhod iz raznih oblik suzenjstva,
med drugim izhod iz krivde in smrti. Te znacilnosti starozaveznih besedil
omogocajo proces aktualizacije starozaveznih besedil v novih situacijah,
predvsem pa pot poglabljanja in Siritve duhovne razlage starozaveznih
tipoloskih razmerij v odnosu do Nove zaveze. Razlaga razmerja med Staro
in Novo zavezo pa v zgodovinskem razvoju ¢lovestva ne pomeni samo
razlage Nove zaveze v luci Stare zaveze, temvec tudi razlago Stare zaveze
v luci Nove zaveze. To je bila znacilna pot prve Cerkve, kot je razvidno
predvsem iz Apostolskih del in iz Pavlovih pisem.

Vera v Bozje razodetje omogoca osvobajanje vseh pred »Crkog, ki ubija,
z milostjo Bozjega razsvetljenja. Odprtost za dialog omogoca tako judom
kot kristjanom obojestransko plemenitenje spoznanja o Bogu in ¢loveku,
o problemu zla in o veselem sporocilu Bozjega razodetja, ki se bo konca-
lo ob izpolnitvi obljube o dopolnitvi stvarstva. Ko vera pomeni zaupanje
v Bozjo navzoc¢nost v nasem svetu, ostane zivo upanje v razvoj dialoga
med vsemi verujoc¢imi. S tem pa se zmanjsSuje nevarnost pasti slepega
zaupanja druzbenim modelom, ki sestavljajo okvir lokalne in globalne
zemeljske domovine.
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Vse, kar so avtorji prispevkov tega simpozija razkrili v svojih analizah
cerkvenih dokumentov, zgodovine v odnosu do judov in literarnih pristo-
pov v prikazih judov v Zivljenjskih okolis¢inah, nam lajsa pot do »tujcevs,
da jih dozivimo kot sosede v dojemanju veselega oznanila v razponu
med obljubo in izpolnitvijo.
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skih verstev, je nastajal v letih od 1960 do 1965. Papez Janez XXIIL je delo zaupal kardinalu
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sedilo zeleli najprej uvrstiti kot dodatek dokumentu O ekumenizmu, nato so predlagali, da bi
bil samostojno poglavje v dokumentu Lumen Gentium (Dogmaticna konstitucija o Cerkuvi);
kon¢no so izglasovali, da besedilo, ki je v zametkih zelelo govoriti le o judih, na koncu paje
opredelilo razmerje Katoliske cerkve do nekrsc¢anskih verstev, postane samostojen koncilski
dokument.
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Abstract: The document of the Second Vatican Council, on which the modern Catholic doc-
trine of interreligious dialogue is based, Nostra actate or Declaration on the Relation of the
Church with Non-Christian Religions was being written from 1960 to 1965. Pope John XXIII
entrusted the work to Cardinal Augustin Bea, S.J. The draft text of the document went through
Jour revisions. The Council Fathers first wanted the text to be a supplementary fourth chapter
to the document Decree on Ecumenism. Then they proposed it be a separate chapter in the
document Lumen Gentium. /n October 1965 they voted that the text, which in its beginnings
spoke only of Jews, would finally define the relationship of the Church to non-Christian reli-
gions and would become an independent council document.
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Uvod

Ce izvzamemo sv. Petra, ki je kot jud redno molil v sinagogi, je bil Janez
Pavel IL. prvi papez v zgodovini, ki je prestopil prag judovske sinagoge. 13.
avgusta 1986 sta ga v rimski sinagogi sprejela predsednica Zveze italijan-
skih izraelitskih skupnosti gospa Tullia Zevi in predsednik Rimske izrae-
litske skupnosti g. Giacomo Saban. Na zacetku slovesnosti so vsi prisotni
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prisluhnili zapetemu psalmu st. 150, potem pa je rabin Della Rocca preb-
ral dva bibli¢na odlomka. Najprej je vzel v roke Prvo Mojzesovo knjigo
(1 Mz 15,1-7), nato pa je sledilo branje iz knjige preroka Miheja (Mih 4,1 5).
Po nagovoru g. Sabana in velikega rabina Toaffa je spregovoril papez
Janez Pavel I1. (L' Osservatore Romano 19806, 1) Papez se v svojem nago-
voru ni mogel izogniti problematiki razumevanja med katolic¢ani in judi,
zato je dal najvecji poudarek dokumentu Nostra aetate. Dejal je, da »se je
s 4. poglavjem dokumenta zgodil odlocilen obrat v odnosih med Katolisko
cerkvijo in judovstvom« (1986, 435). Svoj nagovor o Cetrtem poglavju do-
kumenta Nostra aetate je razdelil v tri tocke.

V prvi tocki je poudaril, da je Kristusova cerkev odkrila svojo povezavo
zjudovstvom v premisljevanju skrivnosti Cerkve. Judovska religija kristja-
nom ni nekaj zunanjega, temvec se nahaja znotraj krs¢anske religije. Zato
imajo kristjani do nje specificen odnos kakor do nobene druge religije.
Judje so kristjanom ljubi bratje, na neki nacin bi jih lahko imenovali sta-
rejsi bratje. Druga tocka izhaja iz zadnjega koncila. Judovskemu narodu
ne moremo ocitati nobene krivde za to, kar se je zgodilo med Kristusovim
trpljenjem. Ne Jezusovim sodobnikom ne njihovim potomcem in ne danas-
njim judom. Vsaka diskriminacija ali preganjanje sta torej neupravicena.
Bog bo vsakega ¢loveka sodil po njegovih delih. Tretja tocka je posledica
druge. Nikakor torej nih¢e nima pravice trditi, da so judje zavrzeni ali prek-
leti, kakor da to sledi iz Svetega pisma. Nasprotno, v dokumentu Nostra
aetate pa tudi v Lumen Gentium (6) koncil z navajanjem apostola Pavla
(Rim 11,28) poudarja, da so judje zato ljubi Bogu, ki se ne kesa svojih darov
in svoje izvolitve. (Janez Pavel I1. 1986, 436-437)

Do besedila dokumenta Nostra aetate, ki je omogocil bratski odnos med
katoli¢ani in judi, pa je vodila dolga pot. V obdobju pripravljanja na koncil
se je papez Janez XXIIL srecal z nekaterimi pomembnimi judi, ki so posre-
dno vplivali na razvoj dokumenta. 18. januarja 1960 je papez v Vatikanu
sprejel predstavnike Svetovne judovske organizacije, ki se mu je zahvalila
za njegovo naklonjenost in pomoc¢ judom med drugo svetovno vojno,
bodisi v Carigradu ali drugih dezelah. 13. junija 1960 je v zasebno avdi-
enco sprejel profesorja Julesa Isaaca, ki mu je prinesel nekaj dokumen-
tov. 17. oktobra 1960 pa je sprejel 130 oseb organizacije United Jewish
Appeal. Poleg judov so se na papeza s svojimi predlogi obrnile tudi usta-
nove in posamezniki iz katoliskih vrst. Bibli¢ni institut iz Rima je prosil
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papeza, naj koncil vprasanje judov razlozi z bibli¢cnega vidika. Monsignor
Oesterreicher, direktor Judovsko-krs¢anskega instituta iz Seton Halla
(ZDA), je papezu posredoval peticijo, v kateri prosi, naj se izrazi, ki jude
prizadevajo ali celo zalijo, odstranijo iz katehetskih priro¢nikov Katoliske
cerkve. Skupina katoliskih duhovnikov in laikov razli¢nih narodnosti pa je
v Apeldoornu na Nizozemskem pripravila pismo za kardinala Bea, v kate-
rem je izpostavljena vloga judovskega ljudstva v zgodovini odresenja (Zes
relations de l'église avec les religions non chrétiennes: Déclaration Nostra
Aetate 19606, 285).

Kakorkoli Ze, Janez XXIILI. si je najprej zamislil dokument, ki bo opredelil
zgolj odnos Katoliske cerkve do judov. Ko pa so koncilski ocetje pregle-
dovali osnutke in se o njih pogovarjali, je postalo vsem jasno, da mora
dokument spregovoriti o katoliski drzi do nekrs¢anskih verstev. Uspelo
jim je prepricati opozicijo v lastnih vrstah, ki je vztrajala pri prvi nameri,
in pridobiti naklonjenost judov. V nasem prispevku se bomo osredotocili
na razvoj besedila koncilskega dokumenta Nostra aetate.

1 TajniStvo za edinost kristjanov

Nastanek dokumenta Nostra aetate moramo obravnavati v sirokem kon-
tekstu. Angelo Giuseppe Roncalli' je kot diplomatski predstavnik Svetega
sedeza med sluzbovanjem v Bolgariji (10 let), v Atenah (4 leta) in v Turciji
(6 let) spoznal krs¢anski Vzhod in ga vzljubil (Janezi¢ 1986, 106). Brez
dvoma je ravno ta njegova izkusnja botrovala sklicu Drugega vatikanskega
koncila (Cottier 1966, 39). Ideja papeza Roncallija je bila, da se Katoliska
cerkev dejavno vkljuci v ekumenski in medreligijski dialog. Pomenljiva
je njegova odlocitev, da na prvi veliki petek v svojem prvem letu ponti-
fikata iz liturgi¢nega besedila izloci besedo perfidis. Dotlej se je namrec
v bogosluzju velikega petka molilo za »neverne jude«. Janez XXIII. pa je
odlocil, da bo Cerkev molila »za jude«. Tak molitveni obrazec uporablja-
mo Se danes. Podoba Izraela kot Bozjega ljudstva predstavlja eno od iz-
hodis¢ za Drugi vatikanski koncil. Pobuda je prisla izklju¢no od papeza
Janeza Dobrega (Pesch 2005, 307-308). Z namenom, da se dialoski odnos

1 Krstno ime in priimek papeza Janeza XXIIL
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do nekatoliskih Cerkva in do judov tudi doktrinalno opredeli v koncilskih
in kasnejsih dokumentih, je Janez XXIII. 5. junija 1960 ustanovil Tajnistvo
za edinost kristjanov, za prvega predsednika te ustanove pa je postavil
jezuitskega biblicista kardinala Augustina Bea. Apostolska konstitucija
O vodstvu Cerkve, ki je mnogo kasneje, leta 1967, v 93. ¢lenu opredelila
poslanstvo te ustanove, pravi: »Tajnistvu je poverjena naloga, da pospesuje
edinost med kristjani. Zato v dogovoru s svetim ocetom skrbi za odnose
z brati drugih skupnosti; se zanima za pravilno razlago in izvajanje eku-
menskih nacel; zbira, mnozi in usklajuje narodne in mednarodne katoliske
skupine, ki si prizadevajo za edinost med kristjani; pripravlja dialoge o eku-
menskih vprasanjih in dejavnostih s Cerkvami in cerkvenimi skupnostmi,
ki niso zedinjene z apostolskim sedezem; pooblasca katoliske opazovalce
za konference kristjanov; vabi opazovalce nezedinjenih bratov na konfe-
rence katolicanov, ko je to primerno; uresnicuje koncilske odloc¢be, ki so
povezane z ekumenskim problemom.« (Pavel V1. 1967, 93) Janez XXIIIL.
si verjetno ni niti predstavljal, kaksen naj bi bil dialog z nekristjani, zato
je z namenom, da se pripravijo dokumenti o odnosu Katoliske cerkve
do nekatoliskih kristjanov in do nekristjanov, ustanovil zgolj ustanovo
z imenom Tajnistvo za edinost kristjanov in prosil kardinala Bea, da s so-
delavci pripravi besedilo, ki bo doktrinalna osnova za medreligijski dialog.
Papez je najprej zelel vse dialoske dejavnosti Cerkve do drugace verujo-
¢ih »zdruziti pod isto streho«. Zagotovo pa je bil prepric¢an, da je kardinal
Bea edina oseba, ki mu lahko zaupa tako nalogo. Tajnistvo za edinost
kristjanov je namrec najprej pripravilo Odlok o ekumenizmu, nato pa je
sodelovalo pri pripravi Izjave o verski svobodi. Z njihovo pomocjo sta
nastala tudi Dogmaticna konstitucija o Cerkvi in Odlok o katoliskih vzhod-
nih Cerkvah. Vsi ti dokumenti tvorijo katolisko razumevanje ekumenizma
in dialoga do nekristjanov. Ker se je omenjeno tajnistvo torej osredotoci-
lo na vprasanje, kako oblikovati dokumente o odnosu Katoliske cerkve
do »drugace mislecih in drugace verujocihg, ga je papez Janez XXIII. 18.
septembra 1960 prosil, naj izdela tudi osnutek besedila, ki bo opredelilo
razmerje Katoliske cerkve do judov. Kardinal Bea je besedilo v prvem
osnutku najprej predvidel kot eno izmed poglavij v Odloku o ekumeniz-
mu, spregovoril pa naj bi zgolj o antisemitizmu. Sele kasneje je v razpravi
koncilskih ocetov prevladalo mnenje, da mora besedilo s Sirso vsebino iziti
samostojno. Dolge diskusije ¢lanov tajnistva, Se bolj pa koncilskih ocetov
so pripeljale do tega, da je iz besedila nastal koncilski dokument, ki so
gav originalu poimenovali Nostra aetate, v slovenskem prevodu pa nosi
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naslov Izjava o razmerju Cerkve do nekrscanskih verstev. Ko se oziramo
nazaj, lahko opazimo, da je slo besedilo kon¢nega dokumenta skozi vec¢
redakcij; lahko obravnavamo stiri verzije besedila, ki so bile na temelju
kritik in pripomb delezne redakcije. Cetrti razlicici besedila je sledila peta,
torej dokoncno besedilo, ki so ga koncilski ocetje sprejeli, potrdili in ga
lahko danes beremo kot koncilski dokument Nostra aetate.

2 Prvi osnutek besedila

Kot Ze receno, je papez Janez XXIII. kardinalu Beu narocil, naj pripravi
dokument o odnosu Katoliske cerkve do judov 18. septembra 1960. Jezuit
se je lotil dela, in za osnutek dokumenta je potreboval 14 mesecev. Pri delu
so mu pomagali Leo Rudolf, Gregory Baum, ki je bil tudi ¢lan Komisije
za edinost kristjanov, in monsignor Johannes Oesterreicher, ki je v bi-
stvu nadzoroval vse redakcije dokumenta. Besedilo so naslovili Decretum
de Iudaeis in je bilo pripravljeno 1. novembra 1961. Ker pa se je ze med
¢lani komisije za edinost kristjanov pojavila nejasnost, kam bo to besedilo
umesceno, ga je komisija Se nekoliko spreminjala in dokument je bil kon-
¢an meseca maja 1962. Prvi osnutek besedila je bil napisan v 42 vrsticah;
od tega so bile le tri vrstice posvecene dialogu katolicanov z nekristjani.
Besedilo je zavzelo pozicijo zoper antisemitizem in zavrnilo obtozevanje
judov za umor Jezusa Kristusa. Pojavile so se tri ideje. Nekateri so menili,
daje njegovo mesto v dokumentu, ki govori o ekumenizmu, drugi so me-
nili, da bi bolj spadal v dokument o Cerkvi, tretji pa so si prizadevali, da bi
iz besedila nastal samostojen dokument, ki bi opredelil odnos Cerkve
do nekrscanskih religij. Poleg te dileme so bili snovalci besedila pozorni
Se na eno stvar. Takrat se je po Rimu razsirila novica, da naj bi se koncilskim
ocetom pridruzila neka »pomembna judovska osebnost, ki naj bi od blizu
spremljala delo koncila. Tako imenovani opazovalec? naj bi bil posebej
pozoren na obravnavo judov, torej na besedilo, ki ga je pripravljalo tajni-
stvo za edinost kristjanov. To je bil tudi ¢as velikih politi¢cnih nasprotovanj
med arabskimi drzavami in Izraelom. Ker je osnutek zavzel pozicijo zoper
antisemitizem in nakazal zblizanje med Katolisko cerkvijo in judi, so se

2 O.H.Peschv delu 7l Concilio Vaticano secondo na straneh 313-314 navaja, da naj bi Svetovni judovski
kongres odlocil, dav Rim pride dr. Chaim Wardi, ki je bil takrat funkcionar na izraelskem Ministrstvu
za verska vprasanja.
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Arabci bali, da se bo Sveti sedez v koncilskih dokumentih opredelil o po-
liti¢nih vprasanjih. To sicer ni bil namen koncila, ki je Zelel obravnavati
zgolj podrocdje religije. Vendar pripravljeno besedilo tega dejstva ni jasno
izrazalo. Prav tako pa se je Sveti sedez bal, da bo tako besedilo skodovalo
odnosu med Arabci in krs¢anskimi verniki, ki so ziveli v arabskih dezelah.
Zato je bilo treba besedilo »dodelati«. Navedeni razlogi so botrovali dej-
stvu, da prvega osnutka besedila komisija ni nikoli posredovala koncilskim
ocetom, ki so svoje delo zaceli 11. oktobra 1962. V pripravljalnem obdobju
na koncil naj bi najprej nasli odgovor na dilemo, kam uvrstiti opredelitev
odnosa Katoliske cerkve do judov, zato so se ¢lani Tajnistva za edinost
kristjanov lotili redakcije prvega osnutka besedila. (Cottier 1966, 40)

3 Drugiosnutek besedila

Kardinal Bea se je zavedal prvotne papezeve Zelje, da dokument razjas-
ni odnos Cerkve do judov. Toda hkrati mu je postalo jasno, da ne more
spregledati tudi odnosa Katoliske cerkve do drugih nekrsc¢anskih verstev,
predvsem do muslimanov. Dejstvo, da so Arabci postali pozorni na doku-
ment, ki se pripravlja, ga je spodbudilo, da besedilo, ki ga mora tajnistvo
pripraviti, hkrati z razjasnitvijo odnosa do judov opredeli tudi razmerje
katolicanov do drugih religij. V teku nadaljnjih priprav je prevladala ideja,
da naj se besedilo uvrsti kot cetrto poglavije v dokument Odlok o eku-
menizmu. Zato so drugi osnutek besedila naslovili O drzi katolicanov
do nekristjanouv, posebej do judov. Drugi osnutek je ponovno poudaril,
da krivde za Kristusovo krizanje nikakor ne moremo valiti na judovski
narod. Se ve¢, besedilo je jasno izrazilo, da je zgreseno uporabljati izraz
»zavrzeno ljudstvo«! Besedilo je bilo pripravljeno in koncilski ocetje so ga
prejeli v roke 8. novembra 1963 na drugi seji koncila, vendar so obravnavo
prelozili na tretjo sejo, ki je potekala od 18. do 21. novembra 1963. Kardinal
Cicognani, predsednik Komisije za vzhodne Cerkve, je 18. novembra
predstavil besedilo, ki je govorilo o judih, z verskega vidika (ad religiosam
rationem). Na razpravi so prevladale ostre kritike, da besedilo ne spada
v dokument, ki govori o odnosu Katoliske cerkve do nekatoliskih kristja-
nov. Predlagali so, da ga (kot tudi besedilo o verski svobodi) uvrstijo kot
dodatek dokumentu O ekumenizmu. Predvsem pa so se koncilski ocetje
v kritiki strinjali, da mora besedilo preseci temo ekumenizma in da Cerkev
ne more govoriti zgolj o odnosu do ene nekrsc¢anske religije (judovstva),

@ Edinost in dialog 76 (2021) 1: 17-29



NASTAJANJE DOKUMENTA NOSTRA AETATE 23

ne da bi spregovorila tudi o odnosu do razli¢cnih nekrs¢anskih religij.
(Cottier 1966, 41-46)

4 Tretji osnutek besedila

Junija 1963 je umrl papez Janez XXIIL in 4. novembra istega leta je bil
na papeski prestol izvoljen kardinal Montini z imenom Pavel VI. Za pri-
pravo dokumenta Nostra aetate sta pomembni dve njegovi dejanji. 19.
maja 1964 je novi papez ustanovil Tajnistvo za nekristjane.? Njegov prvi
predstojnik je bil kardinal Marella. Drugo pomembno dejanje Pavla VL.
paje odlocitev, da v svoji prvi encikliki Ecclesiam suam predstavi katolisko
pojmovanje dialoga. V 108. ¢lenu dokument pravi: »5Toda mi ne zelimo
odklanjati priznanja in spostovanja duhovnim in moralnim vrednotam
nekrscanskih verstev. Z njimi si zelimo spodbujati ideale, ki jih vsi zagovar-
jamo na podrocju verske svobode, bratstva ljudi, svete kulture, dobrodel-
nosti in civilnega reda. O teh skupnih idealih je dialog z nase strani mogoc¢
in ponudili ga bomo tam, z vsem medsebojnim spostovanjem in vdanostjo,
kjer bo dobronamerno sprejet.« (1964, 108)

Redakcija drugega osnutka besedila za nastajajo¢i dokument je bila
Se vedno dolznost Tajnistva za edinost kristjanov, ki je imelo plenarno sre-
¢anje od 27. februarja do 7. marca 1964 in je obravnavalo 72 strani pripomb
koncilskih ocetov. Ker je bila rdeca nit pripomb zahteva, da mora besedilo
govoriti o odnosu katolicanov do vseh nekrsc¢anskih religij, so se odlocili,
da novi (tretji) osnutek dokumenta poimenujejo O judih in nekristjanih
in da naj bi bil dokument samostojen. Dodali so tvarino o drugih neki-
sc¢anskih religijah, predvsem o islamu. Ko je kardinal Bea 28. septembra
1964 koncilskim oc¢etom predstavil besedilo tretjega osnutka, jih je spod-
budil, naj ga sprejmejo. Dva dni so debatirali o njem. V diskusiji so bili
posebej dejavni kardinal Joseph Ritter iz Saint Louisa, kardinal Richard
Cushing iz Bostona, kardinal Albert Meyer iz Chicaga, kardinal Lawrence
Shehan iz Baltimora, kardinal Giacomo Lercaro iz Bologne, kardinal Achille

3 TajniStvu za nekristjane je papez 11. marca 1965 pridruZil Podtajnistvo za islam. 9. aprila 1965 pa
je papez Pavel VI. ustanovil Se TajniStvo za neverujoce, katerega vodstvo je prevzel kardinal Franz
Konig. 22. oktobra 1974 je Pavel VI. Komisijo za odnose Katoliske cerkve z judi vkljucil v Tajnistvo
za edinost kristjanov.
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Liénart iz Lilla, kardinal Franz Ko&nig z Dunaja, kardinal Paul-Emile Léger
iz Montreala in kardinal Franjo Seper iz Zagreba. Koncilski ocetje so se
z besedilom sicer strinjali, toda zahtevali so, da se $e dodela. (Cottier 1960,
47) Treba je dodati, da je koncil pred tem glasovanjem, 17. septembra, spre-
jel besedilo drugega poglavja Dogmaticne konstitucije o Cerkvi o Bozjem
ljudstvu, ki predstavlja dogmatske temelje za besedilo o odnosu Katoliske
cerkve do drugih verstev. To poglavije pravi, da imajo moznost odresenja
vsi, ki is¢ejo Boga, tudi nekatoliski kristjani in pripadniki nekrs¢anskih
verstev. V 16. ¢lenu 2. poglavja Dogmaticne konstitucije o Cerkvi je zapi-
sano: »Tisti namrec¢, ki brez lastne krivde ne poznajo Kristusovega evan-
gelija in njegove Cerkve, a iS¢ejo Boga z iskrenim srcem in skusajo pod
vplivom milosti v dejanjih izpolnjevati njegovo voljo, kakor jo spoznava-
jo po glasu vesti, morejo doseci vec¢no zvelicanje.« (16) Z omogocanjem
moznosti zveli¢anja vseh ljudi je Cerkev postavila temelj dialogu z drugimi
verstvi in hkrati utemeljila dokument Nostra aetate. Cerkev v konstituciji
o Cerkvi ne trdi, da druge vere posedujejo polno resnico, ampak si pri-
zadeva v drugih verah najti skupne tocke in na teh tockah, ki povezujejo
razli¢ne vere, graditi dialog.

5 Cetrtiin peti osnutek

Generalno tajnistvo koncila (to je bila pobuda kardinalov Tisseranta
in Cicognanija) je zahtevalo, da besedilo pregleda me$ana komisija, ki so
jo sestavljali ¢lani Tajnistva za edinost kristjanov in ¢lani Mednarodne teo-
-loske komisije. Tokrat je prevladala ideja, da naj bi bilo besedilo vstavlje-
no v drugo poglavje Dogmaticne konstitucije o Cerkuvi, kjer beseda tece
o odnosu med Cerkvijo in nekristjani. Skofje iz arabskih dezel so namrec¢
izrazili pomisleke in strah, da bi to besedilo kot samostojen dokument
imelo negativne posledice. Prav tako pa je podtajnistvo, ki se je posvecalo
vprasanjem islama, zahtevalo, da se v dokument vstavi tudi njihovo bese-
dilo, ki govori o islamu. Tajnistvo za edinost kristjanov je torej predstavilo
dopolnjeno besedilo in kardinal Tisserant je napovedal ponovno glaso-
vanje o njem za 20. november 1964. Kardinal Bea se je proti vsem, ki so
nasprotovali taki obliki medreligijskega dialoga, skliceval na papezevo
encikliko Ecclesiam suam, ki govori o isti temi. V debati so ¢lani mesane
komisije predlagali, da se besedilo vstavi v konstitucijo Lumen Gentium kot
dodatek in se naslovi Izjava o razmerju Cerkve do nekrscanskih verstev.
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Besedilo so razdelili na pet delov. V uvodu predstavi obravnavano temo
in spregovori o razli¢nih religijah. V drugem delu spregovori o hinduizmu
in budizmu. Nato v tretjem delu beseda stece o religijah, s katerimi ima
Cerkev posebno povezavo: najprej o muslimanih in v ¢etrtem delu o Judih.
Peti del pa je spodbuda za vesoljno bratstvo in vsebuje odklon od vsakrsne
diskriminacije. V taki obliki so ga koncilski ocetje nacelno sprejeli.

Kristjani iz arabskih dezel in pravoslavne skupnosti pa so bili se vedno
prepricani, da bo imelo besedilo, ki opredeljuje odnos med Katolisko
cerkvijo in nekristjani, politicne posledice. Zato je bilo besedilo Se nekoli-
ko spremenjeno. Struktura je ostala enaka, le izraza »judovska religija« in »is-
lamska religija« sta bila nadomescena z izrazoma judi in muslimani. Novo
besedilo ne govori ve¢ o judovskem ljudstvu, temvec o judih. Koncilski
ocetje so se odlocili, da bo besedilo predstavljeno kot samostojen doku-
ment z naslovom Nostra aetate oz. Izjava o razmerju Cerkve do nekrscan-
skih verstev. Na zadnjem glasovanju, 15. oktobra, je bilo 2221 pozitivnih
glasov in samo 88 proti oz. trije vzdrzani. Dokument je bil razglasen 28.
oktobra 1965. (Cottier 1966, 71-78) To je bilo na dan, ko so obhajali sedmo
obletnico izvolitve Janeza XXIII. na mesto papeza.

6 Pomen dokumenta za katoliski nauk
o medreligijskem dialogu

Brez dvoma lahko zapisemo, da je dokument Nostra aetate, izhajajoc¢
iz nove interpretacije nauka o odresenju v Lumen Gentium 16, izhodi-
$¢e za novo, bolj evangeljsko drzo katolicanov v odnosu do drugace
verujocih. Sicer ni manjkalo kritik o teoloski pomanjkljivosti dokumen-
ta. Mnogi so ocitali, da judov ni primerno obravnavati na isti ravni kot
druga nekrscanska verstva. (Koncilski odloki, 349) Kakorkoli Ze, na teme-
lju dokumenta so se predkoncilsko »vzviseno gledanje« na nekrs¢anske
religije in pogoste sovraznosti do judov spremenili v bratski odnos tako
na ravni cerkvenih predstojnikov kot tudi na ravni laikov v Katoliski cerkvi.
Dokument je voditelje Cerkve spodbudil k izrazanju bratskega odnosa
do voditeljev nekrs¢anskih religij, vernike pa je dokument spodbudil
k sodelovanju in spoznavanju ljudi drugih verstev in kultur. Dokument
namrec priznava, da tudi v drugih verstvih obstajajo resnice, ki so svete
in jih je treba spostovati: »Katoliska cerkev ne zameta nic¢esar od tistega,
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kar je v teh verstvih resni¢nega in svetega. Z odkritosréno spostljivostjo
gleda na one nacine delovanja in zivljenja, na ona pravila in nauke, ki se
sicer v mnogocem razlikujejo od tistega, Cesar se sama drzi in uci, a ne-
redko odsevajo zarek Resnice, ki razsvetljuje vse ljudi.« (NA 2) Katolicani
pokoncilske Cerkve morajo biti pripravljeni in odprti za dialog s ¢lani
drugih verstev. Z razumevanjem in ljubeznijo morajo sprejemati, sposto-
vati in ohranjati duhovne, moralne ter socialno-kulturne vrednote, ki jih
najdejo v drugih religijah. Venomer pa morajo oznanjati vero v Kristusa,
v katerem je Bog s seboj spravil vse ljudi. (2)

Vsekakor je za nas pomemben cetrti ¢len dokumenta, v katerem se cerkve-
ni zbor spominja vezi, ki »ljudstvo nove zaveze zdruzuje z Abrahamovim
rodomc (4). Prav o teh vezeh bi spregovorili v zakljucku nasega prispevka.
Predvsem se nam zdi pomembno, da v luci relacijske teologije sprego-
vorimo o razvoju prepoznavanja Bozjega razodetja, ki mu lahko sledi-
mo od Judovskega naroda do modernega uciteljstva Katoliske cerkve.
Za izhodisce razmisljanja bomo izpostavili del besedila iz Nostra aetate:
»Kristusova cerkev priznava, da najdemo zacetke njene vere in izvolje-
nosti po Bozji odresenjski skrivnosti ze pri o¢akih, Mojzesu in prerokih.
Cerkev izpoveduje, da so vsi krs¢anski verniki kot Abrahamovi sinovi
po veri vkljuceni v poklicanost tega oc¢aka in da ima odresenje Cerkve
svojo skrivnostno predpodobo v izhodu izvoljenega ljudstva iz dezele
suznosti. Cerkev ne more pozabiti, da je razodetje stare zaveze prejela
po tistem ljudstvu, s katerim je Bog v svojem neizrekljivem usmiljenju
dobrotljivo sklenil staro zavezo, in da se hrani iz korenine plemenite oljke,
v katero so bile vcepljene veje divje oljke poganov.« (4)

Spoznali smo, kako je nastajalo oz. kako se je razvijalo besedilo dokumenta
Nostra aetate. Na podoben nacin lahko govorimo tudi o nastanku Bozjega
razodetja, ki ga prebiramo v evangelijih. Bralec Svetega pisma namrec
ne more ne opaziti velikih razlik, ki obstajajo v nauku Stare in Nove zaveze,
predvsem ko prebira, kako je Jahve narocal izvoljenemu ljudstvu nasilna
dejanja, Kristus pa brezpogojno uci ljubezen do sovraznikov. Doktrinalna
razlika med staro in novo zavezo je namrec lahko podoba razmerja med
kristjani in Judi. Ta odnos lazje razumemo, ¢e se zavedamo, da cilj vere ni
»wédenje« o Bogu, temvec¢ ohranjanje oz. nenehno prenavljanje odnosa
z Bogom. Bolje receno: vera je vselej novo rojevanje vernika v odnosu
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do Boga. Zato je vera odnos, ki se stalno spreminja, ki zori; in tako zori
tudi religija.

Kot otroku se ¢loveku zdi pametno nekaj, kar se mu zdi kot mladostniku
nespametno in kar se mu zdi kot odraslemu neumno in skodljivo. Tako
tudi verno ljudstvo v »otroskem« obdobju prepoznava Bozjo voljo na nacin,
ki ga v »mladosti« zavrze in ga v »zrelem« obdobju spozna za popolnoma
napacnega. Razvoj prepoznavanja Bozje volje je od starozaveznega ju-
dovskega ljudstva do Kristusa tako evidenten, da ga ne moremo spregleda-
ti. Abraham je zagotovo povsem iskreno prepoznal Bozjo voljo, naj Bogu
v zgalno daritev daruje svojega sina. To je bila takratna navada izrazanja
ljubezni do Boga. Kakor je tudi Mojzes iskreno prepoznal svojo dolznost,
da pokonca tiste, ki so zavrgli Boga. Danes bi rekli, da je to strasno in ne-
razumljivo - podobno kot se nam zdi strasno, ko se spominjamo, kaksne
neumnosti smo poceli, ko smo bili otroci ali mladostniki. Prepri¢ani smo,
da Bog od danasnjega ¢loveka ne zahteva nasilja. Ocaki pa so Njegovo
voljo iskreno tako prepoznavali. Danes jo kr¢anski nauk prepoznava dosti
bolj»odraslo«. Hvala Bogu, da smo odrasli in da zivljenje vidimo v drugacni
luci kakor v mladosti. Hvala Bogu tudi, da je vera odnos, ki se spreminja,
in da verniki v veri nenehno is¢emo novo Bozje obli¢je in vselej na novo
prepoznavamo Bozjo voljo. Prepoznavanje Bozje volje mora namrec zo-
reti in dozoreti. Tako je tudi iz nauka »zob za zob, oko za oko« dozorela
brezpogojna zapoved ljubezni do bliznjega. Kristus razkriva Bozjo voljo,
ki nas vodi k prezivetju v tem, da hudobnezu odpustis in mu vracas z dob-
roto (Mt 5,39). Apostol Pavel tudi opominja, naj Kristusovi u¢enci ne bodo
kot »nedoletni otroci« (Gal 4,3). Kristus namrec¢ ni prisel ukinit postave
(Mt 5,17). Zato starozavezno besedilo beremo tako, kakor je bilo napisano.
Ne moremo »anulirati« svoje preteklosti niti izniciti neumnosti in napak,
ki smo jih v mladosti poceli. Zato je prebiranje Stare zaveze kot ogledova-
nje slik iz otrostva in spominjanje nasega obnasanja in misljenja iz prete-
klosti. To so nae korenine. Z apostolom Pavlom ponavljamo: »Ce pa so bile
nekatere veje odlomljene in si bil ti, divja oljka, vcepljen na njihovo mesto
in si postal delezen mastnosti olj¢ne korenine, se ne prevzemaj na racun
vej. Ce pa se prevzemas, vedi, da ne nosis ti korenine, ampak korenina nosi
tebe.« (Rim 11,17-18) Da, korenina nosi vejo, tako tudi evangeljski nauk
temelji na judovskem nauku. Judje so kristjanom »starejsi bratje« Vsaka
rastlina potrebuje korenine, da lahko pozene steblo iz zemlje in cvet, ki ga
obc¢udujemo. Nihce ne obcuduje korenin, ki so v zemlji, temvec cvet. Tega
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pa ne bi bilo brez korenin. Tako tudi evangeljske zapovedi ljubezni ne bi
bilo brez Mojzesovih in Jozuetovih pomorov. Beremo in se spominjamo,
da, vendar k temu ne stremimo. Tudi ko se spominjamo svojega otroskega
obnasanja, ga kvec¢jemu obzalujemo. Ravno otrosko nezadovoljstvo pa je
vernike spodbudilo k iskanju Bozje volje, ki ceni vsakega ¢loveka. Kon¢no
lahko zapisemo, da vsi iS¢emo Boga.

Sklep

V dokumentu Nostra aetate ne zZelimo videti le paragrafov in lepih besed,
ki so lahko nekaterim vse¢, drugi pa jih zavracajo. V nauku o medverskem
dialogu je skrito bistvo evangeljskega sporocila, gre za bistvo Kristusovega
nauka. Zadnji koncil je sprejel nacelo dialoga, ker so koncilski oc¢etje spoz-
nali, da je samo v dialogu mozno sobivanje in prezivetje. Dovolj je bilo
krizarskih vojn, dovolj izklju¢evanj in preziranj. Prisel je ¢as, da zacnemo
spostovati drug drugega. V preteklosti je prevladovalo misljenje, da se
je proti drugace misle¢im treba boriti in jih premagati. Nismo zeleli biti
porazenci. Danes smo spoznali, da obstaja samo eno orozje, s pomocjo
katerega sta lahko obe strani zmagovalki: dialog.
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Od Nostra aetate do Veritatis gaudium:
prehojena pot in nova obzorja
vjudovsko-krscanskem dialogu

From Nostra aetate fo Veritatis gaudium:
The Traversed Path and New Horizons
in Jewish-Christian Dialogue

Izvlecek: Prispevek v prvem delu predstavlja osnovne smernice judovsko-kr§¢anskega dia-
loga v izjavi Drugega vatikanskega cerkvenega zbora Nostra aetate (NA 4) ob 55. obletnici
njene objave. V drugem delu povzema podrodja, na katerih se je predvsem v evropskem
prostoru najbolj razvil medreligijski dialog, in nekatere vsebine, ki so ga zaznamovale. Tretji
del povezuje izjavo z novejso apostolsko konstitucijo o teoloskih studijih Veritatis gaudium
(VG uvod 4). Ta navaja stiri kriterije za prenovo teoloskih studijev: kerigmo, vsestranski dialog,
inter- in transdisciplinarnost ter mrezenje, ki odpirajo nova obzorja in navdihujejo nadaljnje
korake tudi na poti judovsko-krs¢anskega dialoga, medsebojnega spoznavanja in sodelovanja
v sluzbi sodobnega ¢loveka.

Kljuéne besede: drugi vatikanski cerkveni zbor, Nostra aetate, Veritatis gaudium, judovsko-
-krsc¢anski dialog, teoloski Studij, kerigma, interdisciplinarnost, transdisciplinarnost, mrezenje

Abstract: The first part of the article presents the basic guidelines for the Jewish-Christian
dialogue in the Declaration Nostra aetate (NA 4) of the Second Vatican Council on the 55"
anniversary of its publication. The second part summarizes the areas in which interreligious
dialogue has developed the most in Europe and some contents that have marked it. The third
part connects the declaration with the Apostolic Constitution Veritatis gaudium (VG foreword
4). Itlists four criteria for the renewal of theological studies: kerygma, wide-ranging dialogue,
inter-disciplinary and cross-disciplinary approaches, and networking, which have opened
new horizons in the past years and inspired further steps on the path of Jewish-Christian
dialogue, mutual knowledge, and cooperation in the service of contemporary man.
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1 Osnovne smernice judovsko-krscanskega dialoga
vizjavi drugega vatikanskega cerkvenega zbora
Nostra aetate ob 55. obletnici njene objave'

Izjava drugega vatikanskega cerkvenega zbora Nostra aetate v 4. Clenu
opisuje osnovne poteze odnosa Katoliske cerkve do judovstva. Podobno
kot pri predstavitvi odnosa Cerkve do drugih religij se koncilski dokument
opira le na nekatera svetopisemska mesta (besedilo iz Rim 11 je navedeno
kar stirikrat pri opredelitvi odnosa do judovstva), saj gre za novo vsebino
v cerkvenem uditeljstvu in se zato pri tej temi ne more opreti na nobenega
izmed prejsnjih dokumentov.

Besedilo posreduje nov pogled Cerkve na judovstvo in prikazuje veliko
skupno duhovno dediscino, ki povezuje jude in kristjane. Ta je opisana
v treh korakih: 1. Cerkev priznava zacetke svoje vere in svoje korenine
v starozaveznem razodetju Boga o¢akom, Mojzesu in prerokom; 2. Kristus,
ki je bil »po mesu«judovskega rodu, je izpolnil vlogo sprave s svojo smrtjo
na krizu; njegovo delo sprave se je nadaljevalo po njegovih ucencih, ki so
pripadali judovskemu rodu; 3. nesprejemanje evangelija s strani mnogih
judov ne more zanikati ali izbrisati Bozjih del izvolitve in zaveze Boga
z izvoljenim ljudstvom.

Temeljne poudarke odnosa do judovstva so koncilski ocetje predstavili
kot pomenljiv sad premisljevanja Cerkve o lastni identiteti, saj je Cerkev
kot »skrivnost« od znotraj, na duhovni in globinski ravni, povezana
z Abrahamovim potomstvom. Bralca dokumenta preseneti, kako v njem
Cerkev gleda na Izrael podobno, kot gleda nase (Manns 2000).

Prikazu globoke skupne duhovne dediscine judov in kristjanov sledi
spodbuda koncilskih oc¢etov k medsebojnemu spoznavanju in spostova-
nju preko bibli¢nih studijev, teoloskega poglabljanja in bratskega dialoga.
4. ¢len dokumenta na nov nacin odpira in razsirja obzorje medsebojne-
ga spostovanja med judi in kristjani, saj Jezusova smrt - trdi - ne more
biti brez razlikovanja pripisana vsem judom tedanjega ¢asa niti judom

1 Clanek je nastal kot rezultat dejavnosti raziskovalnega programa P6-0262 Judouvsko-krscanski viri
in razseznosti pravicnosti, ki ga je sofinancirala Javna agencija za raziskovalno dejavnost Republike
Slovenije iz drzavnega proracuna.

Edinost in dialog 76 (2021) 1: 31-41



OD NOSTRA AETATE DO VERITATIS GAUDIUM: PREHOJENA POT IN NOVA OBZORJA ...

danasnjega casa. Pri tej tocki se dokument dotakne bistvenega problema
odnosa med Cerkvijo in judovstvom ter odpira novo pot dialoga in nov
pogled med obema, kar je obrodilo pomenljive nove sadove.?

Dokument kaze na odnos Cerkve do judov tudi z jasno in odlo¢no obsod-
bo vsake oblike antisemitizma in preganjanja judov ter s spodbujanjem
pristnega oznanjevanja Bozje besede in kateheze v skladu z evangeljsko
resnico in s Kristusovim Duhom.

Ob koncu 4. ¢lena izjava spomni na sredis¢no oznanilo Cerkve, tj. na od-
resenjsko delo Jezusa Kristusa, ki je iz neizmerne ljubezni do vsakega clo-
veka sprejel trpljenje in smrt. Cerkev oznanja Kristusov kriz kot znamenje
univerzalne Bozje ljubezni in izvir vseh milosti.

Ce je bila teoloska tema odnosa Cerkve do judov dokaj nova in v cerkve-
nem nauku pred drugim vatikanskim cerkvenim zborom $e ne dovol;
sistemati¢no obravnavana, pa je treba priznati dovolj siroko intelektualno
in medversko gibanje, ki je izjavi pripravilo pot tako v krs¢anskem kot v ju-
dovskem svetu. V Katoliski cerkvi se je ta pot krepila posebej v ¢asu med
drugo svetovno vojno in po njej v iskanju odgovorov na dramo holoka-
vsta in mnozi¢nega pomora judov, o ¢emer prica tudi cerkvena okroznica
Divino Afflante Spiritu (1943), v kateri papez Pij XII. opisuje pomen Bozje
besede kot sporocilo upanja v ¢asu vojne (DAS 5).2

2 O zgodovinskem ozadju dokumenta gl. prispevek dr. Marija J. Osredkarja, Nastanek dokumenta
Nostra aetate.

3 Pred zakljuckom okroznice, v podparagrafu, ki nosi naslov Senso della Parola divina in questo tempo
di guerra: consolazione per gli afflitti, per tutti via della giustizia [ Pomen BoZje besede v tem Casu
vojne: tolazba za Zalostne, za vse pa pot pravicnosti] papez trdi: »Questo che siamo venuti dicen-
do, Venerabili Fratelli e figli diletti, se vale per ogni etd, molto piu si adatta ai nostri luttuosi tempi,
mentre quasi tutti i popoli e le nazioni sono immersi in un mare di calamita, mentre un'orrenda
guerra accumula rovine sopra rovine e stragi sopra stragi, mentre con l'eccitarsi d'acerbissimi odi
fra i popoli vediamo con sommo dolore spento in non pochi ogni senso non solo di moderazione
e carita cristiana, ma anche di umanita. A queste mortali ferite del’'umano consorzio chi altro puo
portare rimedio se non Colui, al quale il Principe degli Apostoli rivolge quelle parole: ‘Signore, da
chi andremo noi? Tu hai parole di vita eterna.’ (Joan. 6, 69) A questo misericordiosissimo Redentore
nostro dobbiamo dunque con tutte le nostre forze ricondurre tutti gli uomini; Egli € il divino con-
solatore degli afflitti; Egli che insegna a tutti tanto alle autorita quanto ai sudditi la vera onesta, I'in-
corrotta giustizia e la generosa carita; Egli infine, ed Egli solo, che puo essere stabile fondamento e
sostegno di pace e di tranquillita, poiché ‘altro fondamento non si puo gettare fuor di quello che gia
& stato posto, cioe Cristo Gesu’ (1 Cor. 3, 11). Di questo autore della salute, che é Cristo, gli uomini
tanto pill piena conoscenza avranno, tanto piu ardente amore concepiranno; tanto pit fedelmente
imiteranno gli esempi, quanto piu affetto porteranno alla conoscenza e alla meditazione delle Sacre
Lettere, principalmente del Nuovo Testamento, poiché, come dice lo Stridonese: ‘Ignorare la Scrittura
¢ un ignorare Cristo’ (S. Girolamo, Comm. in Isaiam, prologo; PL. XXIV, col. 17), e ‘se ¢’¢ cosa che
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Tudi v judovskem svetu se je v stoletjih oblikovalo razmisljanje o odnosu
med judi in kristjani, Se posebej od srednjega veka dalje.

Maimonid ali Rambam (1138-1204) je v srednjem veku veljal za velikega
zagovornika dialoga med vero in razumom (kot filozof je izhajal iz aristo-
telizma) in za predhodnika razsvetljenskega duha. Trdil je, da je Bog glede
navesolje njegov Stvarnik in da je Njegova volja (nauk o Bozji previdnos-
ti) tista, ki doloca dovrsitev ¢loveske zgodovine. Ce s teoloske perspek-
tive Maimonid negativno opisuje krs¢anstvo, pa mu hkrati z mesijanske
perspektive priznava pomembno vlogo priprave poti in ¢asa Mesijevega
prihoda.*

Judovska sodobna filozofija je poglabljala razmisljanje o razodetju Boga
(posebej v delih Martina Bubra, 1878-1965, in Franza Rosenzweiga, 1886-
1929) in v pojmovanju Boga poudarjala pomen polarnosti med njegovo
navzocnostjo in njegovo odsotnostjo. Bog, ki je onkraj nasih zmoznosti,
stopa v dialog s ¢lovekom vsaj tako osebno kot ¢lovek s clovekom. Martin
Buber v svojem razmisljanju o odprtosti razodetja in o njegovem presega-
nju vsakega clovekovega spoznanja opisuje vero v judovstvu kot »dogodeks
in osebno »verovati v, kar se po njegovem mnenju razlikuje od »verovati,
dag, ki zaznamuje vero v krscanstvu (Agus 1983, 71).

Pomenljiva je podobna trditev sodobnega teologa, jezuita p. Averya
Dullesa (1918-2008), ki nazorno pove: »Ker razodetje Boga vkljucuje oseb-
ni pristop k njegovim ustvarjenim bitjem v razli¢nih oblikah in na razli¢ne
nacine, je Bog, ki govori, bolj skrivnosten kot Bog, ki je dale¢ (oz. odsoten
in tiho). Njegova prisotnost je bolj skrivnostna kot njegova tisina.« (Agus
1983, 46)

in questa vita sostenga 'uomo saggio e fra le sciagure e gli sconvolgimenti del mondo lo induca a
rimanere d’animo sereno, io penso che sia in primo luogo la meditazione e la scienza delle Scritture’
(S. Girolamo, Comm. in Ep. ad Ephesios, prologo, PL. XXVI, col. 439).«

4 Gl predstavitev misli visjega milanskega rabina Giuseppeja Larasa (1935-2017), ki jo je na Papeski
univerzi Gregoriana 9. 11. 2004 predstavil v predavanju z naslovom Prospettive ebraiche sul cristia-
nesimo v okviru konferenc, ki jih je pripravil Center Cardinal Bea z naslovom La Chiesa Cattolica
e l'Ebraismo dal Vaticano II ad oggi in so potekale od 19. oktobra 2004 do 25. januarja 2005 v
Rimu v sodelovanju s SIDIC-om in s podporo Ameriskega judovskega komiteja (American Jewish
Committee).
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Tudi Franz Rosenzweig postavlja v srediSce svojega filozofskega razmi-
Sljanja razodetje, posebej zavezo, in se sprasuje, kaj je zaveza med Bogom
in Izraelom. Kako opredeliti ta odnos? Kot zivo izrocilo ali kot pisano
besedo, zakone (Postavo)? Rosenzweig poudarja prvo razseznost. Bozja
volja je dinami¢na. Pravi: »Wloga krs¢anstva je spreobrniti svet, vloga Izraela
je biti zvest lastnemu idealu. Tako kot je sonce nepredstavljivo brez zarkov,
je Zaveza nepredstavljiva brez obeh: Izraela in Cerkve.« (Agus 1983, 71)
V svojem bistvu Postava presega Izraela in je namenjena vsem narodom
(Iz 19,23-25; gl. Agus 1983, 62-74). Rosenzweig je prispeval k razvoju ju-
dovsko-krscanskega dialoga, ki je pripravil pot izjavi Nostra aetate, tudi
s sodelovanjem pri nemski reviji Die Kreatur, ki je izhajala v letih od 1926
do 1930 (leta smrti judovskega filozofa) in je imela namen ustvariti filo-
zofski krozek, odprt prenovi misljenja in medreligijskemu dialogu, ki bi
se lahko kasneje $iril v druzbi®

2 Judovsko-krscanski dialog in nekatere vsebine,
ki so ga zaznamovale v evropskem prostoru

Koncilski ocetje so v izjavi pokazali dve poti za poglabljanje odnosa med
judi in kristjani: pot teoloskih studijev in pot bratskega dialoga. Po drugem
vatikanskem cerkvenem zboru se je dialog med judi in kristjani krepil
po rednem delu Komisije za judovsko-krs¢anski dialog (pristojni organ
dialoga s strani Cerkve) in po ustanovitvi mednarodnega judovskega ko-
miteja za medversko posvetovanje (IJCIC) ter drugih judovskih ustanov,
kot je Veliki rabinat v Izraelu.

Poleg teh oblik uradnega in rednega razvoja dialoga so se v judovskem
in krscanskem svetu rojevale razlicne pobude, ki so med ljudmi prebujale
pozornost na judovsko-krscanski dialog in Zeljo oblikovati zavest o skup-
ni dedis¢ini, ki jo imamo judje in kristjani posebej v branju in razlaganju
Svetih spisov.

5 Za presojo prehojene poti dialoga v preteklih petdesetih letih od objave Nostra aetate in vloge
judovske filozofije v pripravi na koncilsko deklaracijo gl. Caponigro (2017).
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Od leta 1998-99 so se oblikovala »dvoglasna« sre¢anja med judi in kristjani
ob branju in razlagi izbranih odlomkov Bozje besede (zacela so se na po-
budo jezuita p. Guida Bertagna v sodelovanju z Giuseppejem Larasom,
vi§jim rabinom judovske skupnosti) v Milanu v ¢asu, ko je bil kardinal
Carlo Maria Martini milanski nadskof. Srecanja se nadaljujejo Se danes
v milanskem centru San Fedele (v fundaciji Carlo Maria Martini). Motiv,
ki je navdihnil zacetek teh srecanj, ni bilo predvsem soocanje razlicnega
razumevanja dolo¢enega odlomka Svetega pisma, ampak v luc¢i Bozje be-
sede »gledati« v isto smer, tj. da bi judje in kristjani gledali skupaj v Boga
in spoznavali Boga, ki v Svetem pismu pricuje o sebi.

Kot primer razvoja teoloskih studijev v duhu dialoga drugega vatikanskega
cerkvenega zbora lahko omenimo letne simpozije, ki jih oblikujejo judje
in kristjani in ki potekajo vsako leto v italijanskem Camaldoliju v samosta-
nu patrov kamaldolencev. Od 3. do 8. decembra 2020 je bilo organizirano
41. srecanje z naslovom Colloqui ebraico-cristiani (Hebrejsko - krs¢anski
pogovori), posveceno 60. obletnici sre¢anja med papezem Janezom XXIIL
in francoskim zgodovinarjem Julesom Isaacom. Slednji je imel pomembno
vlogo pobudnika pri nastajanju dokumenta Nostra aetate.

Urad Italijanske skofovske konference za ekumenizem in medverski dialog
od leta 1990 dalje pripravi vsako leto za 17. januar, pred zacetkom Tedna
molitve za edinost kristjanov, v sodelovanju med kristjani in judi v okviru
judovsko-krs¢anskega dialoga brosuro, ki vsebuje komentirano branje do-
lo¢ene knjige Stare zaveze® ali predstavitev aktualne teme, kot je bila v letu
2019 tema Judouvstvo in krscanstvo. Podobne pobude bi lahko navedli tudi
v drugih evropskih drzavah.

Med drugimi iniciativami v smeri razvoja dialoga na strokovno-znanstve-
ni ravni naj omenimo Se pripravo eksegetsko-teoloskih razlag odlomkov

6 Leta 2020 je bila ob tej priloznosti pripravljena brosura o Visoki pesmi, ki so jo komentirali rabin
Giuseppe Momigliano (visji rabin hebrejske skupnosti v Genovi) in msgr. Gianantonio Borgonovo,
biblicist in nadzupnik milanske stolnice. V zadnjih letih so te objave namenjene razlagi petih zvitkov
megillot, petim starozaveznim knjigam (Rut, Vp, Prd, Zal, Est), ki jih judje berejo med petimi najvec-
jimi judovskimi prazniki. Za 17. 1. 2021 je v Italiji Urad za Ekumenizem in medreligijski dialog uredil
objavo komentarja Knjige Pridigarja, ki sta ga pripravila rabin Giuseppe Momigliano in biblicist Luca
Mazzinghi, gl. https://ecumenismo.chiesacattolica.it/wp-content/uploads/sites/32/2020,/11/28/Dialogo_Qohelet_perStampa.
pdf (pridobljeno 28. 2. 2021).
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svetopisemskih besedil, namenjenih sirsemu krogu bralcev, ki jih priprav-

ljajo skupaj judje in kristjani, pri zalozbi San Paolo, La Bibbia dell amicizia.

Eno od del, ki jih lahko navedemo kot izraz iskanja nove poti dialoga med
judi in kristjani, je tudi razmisljanje ameriskega jezuita Josepha Redfielda
Palmisana, ki je leta 2012 objavil analizo teoreti¢nega pristopa in prakse
rabina Abrahama Joshua Heschela (1907-1972) in Edith Stein (1891-1942)7
kot primer hermenevtike socutja, empatije, ki lahko odpira nova in obeta-
joca obzorja v judovsko-krs¢anskem dialogu.

Pot prijateljstva med judi in kristjani se je zlasti od prejsnjega stoletja dalje
odpirala tudi preko uradnih izjav papezev ter njihovih obiskov v sinago-
gah. Poleg tega pomembnega prispevka ne moremo prezreti vidika pri-
jateljstev, ki so jih papezi in nekateri judje osebno gojili. Papez Pij XI. je v
okroznici Mit brennender Sorge (1937) opisal situacijo Katoliske cerkve
v Nemciji in ostro obsodil nacionalsocialisticno doktrino kot protikrsc¢an-
sko in pogansko (2). 6. septembra 1938 je v svojem nagovoru romarjem
iz Belgije ostro obsodil antisemitizem z argumentom, da smo kristjani
duhovno vsi semiti in smo zato proti vsaki obliki antisemitizma.®? Med pa-
pezem Pijem XII. in vi$jim rabinom judovske skupnosti v Rimu, rabinom
Izraelom Zollijem, se je razvilo osebno prijateljstvo. Rabin Zolli je kasneje
postal kristjan in si za krstno ime izbral ime Eugenio, ki je bilo krstno ime
papeza Pacellija.’ Prijateljstvo, ki se je razvilo v - za jude v Evropi - zelo
tezkih casih, bo verjetno na novo osvetljeno v novejsih studijah in raz-
iskavah, ki so mozne po odprtju vatikanskih arhivov papezevanja Pija
XII. (od 2. marca 2020). O njem so bila v zadnjih desetletjih objavljena
nova dela, med njimi ¢lanki in monografija rabina Davida Dalina, ki na

7 Heschel trdi, da nasa molitev postaja delo Zive empatije: »our prayer becomes the deed of a living
empathy« (1954, 28; 27-30). Edith Stein je vprasanju empatije posvetila doktorsko disertacijo z nas-
lovom: Zum Problem der Einfiihlung.

8  Besedilo papeza Pija XL: »Per mezzo di Cristo e in Cristo noi siamo i discendenti spirituali di Abramo,
No, non ¢ possibile che i Cristiani condividano l'antisemitismo. Riconosciamo per tutti il diritto di
difendersi, di adottare misure di protezione contro c¢io che minaccia i loro legittimi interessi. Ma
l'antisemitismo ¢ inammissibile. Noi siamo spiritualmente Semiti.« (1938) Gl. La Documentation
Catholique (1938), str. 1459-1460; navaja Johannes G. M. Willebrands, Church and Jewish People:
New Considerations (Paulist, 1992, str. 60); gl. tudi http://www.bibbiaparola.org/relazioniebraicocristiane.
php?a=3a&id=804 (pridobljeno 1. 3. 2021).

9 Izrael Zolli je na Papeskem bibli¢nem institutu v Rimu od leta 1945 do leta 1955 (umrl 1956) predaval
predmet Hebrejska knjizevnost v pobiblicnem ¢asu. Gl. Associazione ex alunni/e PIB 2009, 20.
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novo ovrednotijo njegov lik in njegovo delovanje.'” Ko omenjamo vezi
med papezi in predstavniki judovske skupnosti, ne smemo pozabiti sti-
kov med Janezom Pavlom II. in visjim rabinom italijanske judovske skup-
nosti Elijem Toafom, stikov med papezem Benediktom XVI. in rabinom
Jakobom Neussnerjem ter v zadnjih letih njegovega dopisovanja z visjim
rabinom na Dunaju Arijem Folgerjem in prijateljstva med sedanjim pape-
zem Franciskom in rabinom Abrahamom Skorko.

Kot izraz in sad prijateljstva med judi in kristjani naj omenimo tudi
Seelisbersko izjavo ter razvoj, ki ji je sledil in pripravil pot koncilski izjavi.
V mestu Seelisberg v Svici so leta 1947 judje in kristjani razli¢nih veroizpo-
vedi iz razli¢nih drzav sveta podpisali izjavo (Seelisbersko izjavo), s katero
so v desetih tockah skupaj na novo oblikovali krs¢anski nauk o Izraelu,
saj so uvideli odgovornost kristjanov za napac¢no predstavljanje Izraela
in judov v pastorali in katehezi ter sklenili, da naj se odstranijo napacne

podobe o judih in napacne razlage dolocenih svetopisemskih mest.

Izjava velja kot »magna charta« judovsko-krs¢anskega dialoga. Leto 1948
sta francosko-judovski zgodovinar Jules Isaac (1877-1963) in Svicarsko-
-judovski pisatelj Edmond Fleg (ali Edmond Flegenheimer, 1874-1963)
ustanovila Lamitié judéo-chrétienne de France. Leta 1960 je Jules Isaac
obiskal papeza Janeza XXIIL, ker je slisal, da se v Cerkvi pripravlja koncil.
Prosil je papeza, naj se Cerkev opredeli v odnosu do judov. Janez XXIIL,
ki je ze kot nuncij v Bolgariji dobro poznal trpljenje judov, je prosil kardi-
nala Avgustina Bea, naj pripravi besedilo o judih, ki bi ga predlozili kon-
cilskim ocetom.

3 0d Nostra aetate do Veritatis gaudium
Videli smo, da je koncilska izjava zac¢rtala temeljno smer nadaljnjih od-

nosov med judi in kristjani. Bivsi dekan Instituta Studium Biblicum
Franciscanum v Jeruzalemu Frédéric Manns (2000, 319-328) trdi, da dialog

10 Omenimo ¢lanek rabina Davida G. Dalina Pio XII e gli ebrei. Una difesa v reviji Cristianita 304
(2001) in njegovo kasnejso objavo (2007) La leggenda nera del Papa di Hitler, v kateri se avtor sooc¢a
z zgodovino in z razlicnimi napac¢nimi miti, ki so se ustvarili okrog papeza Pija XIL, ter zagovarja
njegovo mnozi¢no resevanje judov v ¢asu njegovega papezevanja.
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med judi in kristjani potrebuje razvoj na vec ravneh: 1. na ravni vsakdana
in soocanja s problemi sveta, kot sta lakota in krivi¢nost; 2. na ravni teo-
loske refleksije, kjer se mora Cerkev soociti s svojo preteklostjo, priznati
svoje pomanjkljivosti in se do njih resno opredeliti; 3. na duhovni ravni,
saj nas skupna molitev kot pristen odnos preko poslusanja drugega od-
pira Bogu. Gre torej za dialog, ki se stalno razvija. Frédéric Manns je svoje
razmis$ljanje o razvoju judovsko-krs¢anskega dialoga sklenil tako:

Uspesnost dialoga med Abrahamovi otroki bo kriterij, po katerem
bo mozno preveriti uspesnost dialoga med velikimi verstvi sveta.
Brez skupnega jezika na tej ravni je nemogoce misliti na dialog v
sirSem obsegu. Temeljni problem za razvoj dialoga ostaja formacija
mladih in nacin, kako so razli¢na verstva predstavljena v Solskih
priro¢nikih. Mladi predstavljajo prihodnost druzbe in bodo jutri
nadaljevali dialog ali pa ga bodo ustavili, odvisno od tega, kar bodo
odrasli sejali v njihovo misljenje." (2020)

Novejsa Apostolska konstitucija Veselje resnice (Veritatis gaudium) od leta
2017 neposredno ne govori o judovsko-krs¢anskem dialogu. Je pa krovni
dokument za cerkvene teoloske fakultete in univerze ter poudarja odgo-
vornost izobrazevalnih cerkvenih ustanov za formacijo mladih generacij
in za razvoj teoloske refleksije. Konstitucija vabi cerkvene fakultete in uni-
verze, naj se v teoloskih studijih usmerijo k zelo odprtemu in vsestranske-
mu dialogu (VG, uvod 4b), k razvoju poenotene vizije celostne znanosti
(40), k ustvarjanju povezav med teoloskim razmisljanjem in sodobno
druzbo ter njenimi nasprotji, k iskanju resitev (4d), ki naj ohranjajo dra-
gocene potenciale vseh polarnosti (Tommasi 2018, 220; Palmisano 2018,
230; Petkovsek 2019, 23).

Menim, da nove usmeritve teoloskih studijev in odnos med teologijo
in druzbo predstavljajo rodoviten stil delovanja tudi za judovsko-krs¢anski
oz. krs¢ansko-judovski dialog. Tudi ta se razvija na razli¢nih ravneh in vsaka

11 Voriginalu:»La riuscita del dialogo tra i figli di Abramo sara un criterio per verificare la possibilita del
dialogo tra le grandi religioni mondiali. Senza un linguaggio comune a questo livello € impensabile
un dialogo su una scala piu estesa. Il problema fondamentale del dialogo rimane la formazione di
giovani e il modo di presentare le diverse religioni nei manuali scolastici. I giovani sono il futuro della
societa e continueranno domani il dialogo o lo bloccheranno secondo quello che gli adulti avranno
seminato nelle loro menti.« Gl. http:;//www.nostreradici.it/verso_terzo_millennio.htm (pridobljeno 5. 10. 2020).
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raven je nepogresljiva: raven iskanja skupnih odgovorov na stiske in krike
ljudi, ki se dviga po vsem svetu, da bi bilo vsako zivljenje spostovano, spre-
jeto in varovano; raven soocanja na akademski, znanstveni in strokovni
ravni, ne le zato, da bi rasli v medsebojnem spoznavanju in spostovanju,
kar je zelo pomemben vidik dialoga, ampak predvsem v odgovornosti
do sveta, da bi oznanjali Boga, njegova cudovita dela svetu, kajti kot pravi
rabin Agus (1983, 74), je izvolitev judovskega ljudstva zgled, in ne izje-
ma z ozirom na narode sveta, ker razodeva skupno in vsem namenjeno
poklicanost v odnos z Bogom; na duhovni ravni, saj nas pot prijateljstva
in molitve skupaj odpira delovanju Boga in njegovemu nacrtu odresenja
sveta, kajti Bozje delovanje je najbolj pomembno obzorje judovsko-ki-
sc¢anskega dialoga.

Zakljucek

Simpozij o judovsko-krs¢anskem dialogu, ki je bil zaradi pandemije covi-
da-19 za pol leta prelozen in je postavljen v §irsi zgodovinski in kulturni
kontekst, vsem navedenim smerem dialoga dodaja nujno prednostno
nalogo, ki jo imamo kot judje in kristjani v svetu na podlagi Bozjega razo-
detja v Svetih spisih, in sicer, da bi pri¢evali o vrednosti Zivljenja vsakega
¢loveka od zacetka do njegovega naravnega konca. Bog je po svoji zavezi
razodel nadnaravni nacrt, ki ga ima za clovestvo in ki zdruzuje jude in kri-
stjane - Bozji nacrt odresenja vseh ljudi. Ta prednostna naloga, ki izhaja
od Boga Stvarnika in Odresenika, nas kli¢e v odgovor Bogu in v zavzeto
odgovornost do vseh ljudi, narodov in kultur ter k odgovornemu ravna-
nju do stvarstva, da bi ziveli na tem svetu kot Bozji otroci in bratje vsem.*?

Kratice

NA Pavel VI. 1995 [ Nostra aetate]

\(Y Francisek 2017 [Veritatis gaudium)|
DAS Pij XIL. [ Divino Afflante Spiritu]

PL Patrologia Latina

12V okroznici Fratelli tutti [Vsi smo bratje] (¢l. 135) papez Franc¢isek omeni prisotnost dvesto tiso¢
judov v Buenos Airesu kot primer obdarovanja, ki ga judje predstavljajo za tamkajsnjo kulturo in
druzbo.
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The Importance of the Jewishness
of Jesus for Interpreting the Gospels

Pomen Jezusovega judovskega porekla
za interpretacijo evangelijev

Abstract: Both in Judaism and Christianity Jesus was to some extent separated or detached
from Judaism. However, as Matthias Henze says, in the last 50 years we have been witness-
ing significant changes in the approach and view of the Jewish world of the Gospels and
consequently the New Testament. This positive shift should affect not only our view of the
»Jewishness of Jesus« but also of biblical interpretation. Namely, we can expect that Jesus
lived, thought, spoke and taught as a Jew and not as a »Christian«in the historical sense of the
word. In terms of biblical interpretation, that means that the proper context for interpreting
the Bible is the context of the biblical writers. Accordingly, our goal should be studying his-
torical, cultural or literary contexts in order to discover a worldview context of the biblical
authors and with these »glasses« approach to reading the Scriptures.

Based on this reasoning, in the first part of the paper, we will address certain theological
and historical reasons for the exclusion of the Jewishness of Jesus from both Judaism and
Christianity. In the second part, we will discuss the importance of the Jewishness of Jesus for
understanding the worldview context of the biblical authors. In the last part, as a case study,
we will demonstrate through the interpretation of Matthew 16,13-20 (the issue of »the rock«)
and Luke 11,14 (the Lord’s Prayer) through »Jewish eyes« that we can gain a different and
even better interpretation of these two texts that better fit the context of the biblical writers.

Key words: Jewishness of Jesus, context, worldview, hermeneutics, »the rock, the
»Lord’s Prayer«

Izvlecek: Tako v judovstvu kot v krscanstvu je bil Jezus do neke mere locen od judovstva.
Vendar smo, kot pravi Matthias Henze, v zadnjih 50 letih prica pomembnim spremembam
v pristopu in pogledu na judouvski svet evangelijev in posledicno na Novo zavezo. Ta pozitivni
premik naj bi vplival ne samo na nas pogled na »Jezusovo Zidouvstvo, temvec tudi na raz-
lago Svetega pisma. Sklepamo lahko namrec, da je Jezus zivel, mislil, govoril in ucil kot jud,
in ne kot »kristjian« v zgodovinskem pomenu besede. Kar zadeva Sveto pismo, pa to pomeni,
da je pravi kontekst za razlago tega kontekst svetopisemskih piscev. V skladu s tem bi moral
biti nas cilf preucevanje zgodovinskega, kulturnega ali literarnega konteksta, da bi odkrili
svetovnonazorski kontekst svetopisemskih avtorjev in s to perspektivo pristopili k branju
Svetega pisma.

Na podlagi tega razmisljanja bomo v prvem delu prispevka obravnavali nekatere teoloske
in zgodovinske razloge za izkljucitev Jezusove judovske pripadnosti tako iz judovstva kot
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iz krscanstva. V drugem delu bomo razpravijali o pomenu Jezusovega judovstva za razume-
vanje svetovnonazorskega konteksta svetopisemskih avtorjev. V zadnjem delu bomo s Studijo
primera na podlagi interpretacije Mt 16,13-20 (vprasanje »skale<) in Lk 11,1-4 (Gospodova
molitev) skozi»judovske oci pokazali«, da lahko dobimo drugacno in Se boljso interpretacijo
teh dveh besedll, ki se bolje prilegata kontekstu svetopisemskih piscev.

Kljuéne besede: Jezusovo judovstvo, kontekst, hermeneutika, »skalas, Gospodova molitev

Introduction

Both in Judaism and Christianity, for various reasons, Jesus was to some
extent separated or detached from Judaism. However, as Matthias Henze
(2018, 15) says, in the last 50 years we have been witnessing significant
changes in the approach and view of the Jewish world of the Gospels and
consequently the New Testament. This positive shift should affect not only
our view of the »Jewishness of Jesus« but also of biblical interpretation.
Namely, we can expect that Jesus lived, thought, spoke, and taught as a Jew
and not as a »Christian« in the historical sense of the word.

Based on this reasoning, in the first part of the paper, we will address cer-
tain theological and historical reasons for the exclusion of the Jewishness
of Jesus from both Judaism and Christianity. In the second part, we will
discuss the importance of the Jewishness of Jesus for understanding the
worldview context of the biblical authors. In the last part, as a case study,
we will demonstrate through the interpretation of Matthew 16,13-20 (the
issue of »the rock«) and Luke 11,1-4 (the Lord’s Prayer) through »Jewish
eyes« that we can gain a different and even better interpretation of these
two texts that better fit the context of the biblical writers.

1 The Jewishness of Jesus: Judaism and Christianity

Jesus was a Jew, but was his religion Judaism or Christianity? In address-
ing this question, we have to realize that being a »Jew« does not imply
the acceptance of any branch of Judaism, because one can be a Jew and
not religious. The question of Jesus’ Jewishness is actually aimed at the
question of his religion. Namely, did Jesus come to establish a new reli-
gion or did he come to fulfill, by Paul’s words, »what was promised to the
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Fathers« (Rom 15,8)?! Although this question could be interpreted in many
ways and has many significant consequences, my focus will be on herme-
neutics - notably the Gospels. Let us first explore the Christian and then
the Jewish view of the Jewishness of Jesus.

1.1 Christianity

According to Garber and Hanson (2020, vii), »over the centuries, the histor-
ical Jesus has effectively been ‘de-Judaized’ to such an extent that pointing
out the obvious has in fact become germane. For most modern people
it is all but impossible to pull back the curtain of what became Catholic,
Greek Orthodox and Protestant Christianity to appreciate the Jew who
preceded the faith established in his name.« Markus Barth (2015, 11) also
said that »[m]any people today apparently find it possible to separate the
memory of the Jew Jesus from the belief in Jesus Christ. To state that Jesus
is aJew is to insult, distress, annoy, and, indeed, provoke them to the point
of contradiction, suspicion, and hatred.«

Géza Vermes (2003, 53) identifies the origin of this attitude in the conflicts
recorded in the New Testament. First, the Gospels demonstrate conflict
between Jesus and some of his fellow countrymen. Second, we have a con-
flict between the apostles and the Palestinian Jews, which has continued
from the first century AD onward. These conflicts portrayed Jesus as an
opponent to Judaism and therefore the Gentile church grew in this atti-
tude, viewing Judaism as being hostile to Christianity. So much so, that
according to Vermes (2003, 54) »any recognition of Judaism as not being
totally alien to Christianity would have appeared to most church fathers
as gross disloyalty to their faith.« The conflict of Jesus with Judaism gave
birth to a new religion - Christianity.

Luckily, we live in a time when Jesus as a Jew is for the most part not a ques-
tionable topic. According to Tom Holmén (2007, 2) in his critique of »The
Quest of the Historical Jesusg, Albert Schweitzer had stressed, in opposi-
tion to the liberal and modernized Jesus, the Jewish background of Jesus

1 Even though she is not discussing the issue of Christianity vs. Judaism, in the article Od poetizacije
poslanstva v Stari zavezi do polnosti misijona v Novi zavezi, Irena Avsenik Nabergoj discusses in a
profound way the missionary role of Israel in reaching the Gentiles (2018, 693).
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and the necessity of understanding Jesus within the Judaism of his time.
William E. Phipps (1993, 9) also pointed out that among scholars devoted
to the historical origin of Christianity, the Jewishness of Jesus was no lon-
ger a matter of debate. As E. P. Sanders asserted, there is now a virtually
unanimous consent that Jesus lived as a Jew. Sanders also argued that
we must read the New Testament as a source for first-century Judaism
(Phipps 1993, 9). Accordingly, the current »Third Quest« acknowledges
Jesus’ Jewishness and maintains that a plausible picture of the historical
Jesus should be at home within first-century Palestinian Judaism. Based
on this, Holmén (2007, 3) observes that this final quest resulted in the
idea of Jesus as a Jew being no longer marginal but becoming a main-
stream attempt to understand Jesus in a continuum with the Judaism of his
time rather than in contrast with it. Matthias Henze (2018, 15-16) is also
in agreement with this when he says that some Christian scholars in the last
100-150 years developed a different yet negative outlook on Judaism. For
some, Judaism had lost its relevance and its legitimacy with the appearance
of Jesus and his followers. Others went even further by claiming that Israel
was no longer God’s chosen nation and that it had been replaced by the
Church. However, in the last half century, some very significant changes
have occurred in how scholars approach and view the Jewish world of the
New Testament, and for Henze that means taking into consideration the
literature that was produced in the Second Temple period and reading
the New Testament as part of the much larger world of ancient Judaism.

If we agree with Holmén (2007, 3) that Jesus was a part of the diverse and
heterogeneous Jewish religiosity also called early »Judaisms«, Garger and
Hanson (2020, viii) rightly point out the issue of the Jewishness of Jesus:

To be sure, identifying Jesus as a Jew is hardly sufficient given the
multitude of ancient sects inhabiting the land of Israel during the
Second Temple period. We know a great deal about Pharisees,
Sadducees, Essenes, et al., and entire treaties have identified Jesus
with the Zealot camp. Creating a compelling »ID« for Jesus is an
understandably complex daunting and even mystifying task, since
virtually every letter of every word of the texts we have about him
has been and remains subject to vigorous debates and skeptical
criticism.
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1.2  Judaism

To present a Jewish view on the Jewishness of Jesus is a difficult task. In the
Talmudic collection of teachings, Jesus is described as a bastard and sor-
cerer. Leonard Swidler (1988, 2) puts both Christians and Jews »in the same
boat«when he writes that the Jewishness of Jesus is ignored by both sides:

Both Christians and Jews automatically think of Jesus as the
name of someone other than a Jew. This simple fact tends to cut
Christians off from the taproot of their religion, the Hebrew-Jewish
tradition. On the other side it also tends to cut Jews off from a very
important son of their tradition, one who has become the most
influential Jew of all history surpassing in historical impact even
such giants as Moses, David, Marx, Freud and Einstein.

According to Peter Zaas (2001, 15) the question »Who is Jesus« is not
a question that has been of great concern to Jews throughout their history.
He also claims that »there is no Jewish position on who Jesus was, so the
question of Jesus’ precise historical identity bears very little weight among
the range of Jewish religious concerns.? His argument is based on the fact
that Judaism is non creedal, it is not based on a set of beliefs that all Jews
share, and it does not have one central authoritative structure to determine
what Jews should or should not believe about this or any other issue.

Phipps (1993, 10) states that certain eminent Jewish scholars in the past
concluded that Jesus was a Pharisee, e.g. Abraham Geiger called Jesus
a Galilean Pharisee. Further, Joseph Klausner, who was an Orthodox Jew,
attempted to prove that Jesus remained a true Pharisaic Jew. Martin Buber
also stated that the death of Jesus occupied a position within this circle
of belief. Also, some contemporary Jews associate Jesus with the Pharisees,
such as Hebrew Union College professor Ellis Rivkin and Rabbi Harvey
Falk. Phipps (10-11) recognizes that the idea that Jesus might have been

2 Responding to Zass’ claim about the lack of the Jewish position on Jesus, Donald A. Hagner (2001,
45) says that strictly speaking, this is true, since there is no official Jewish estimate concerning the
person of Jesus, who he was and his significance. But, among Jews there is clearly agreement on
who he was not.
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a Pharisee is difficult to swallow because Jesus in the gospels harshly re-
buked the Pharisees. Therefore, Jesus as a Pharisee is an oxymoron.

Observing the North American context, Shaul Magid (2013, 133) writes:

Contemporary Jews in America do not seem very interested in
Jesus. Few rabbis today sermonize about Jesus from the pulpit
and there are few courses about Jesus (or Christianity) in formal
or informal Jewish education. Contemporary scholar of the New
Testament Amy-Jill Levine correctly notes in passing, »If on the pop-
ular level we Jews are willing not only to acknowledge but also to
take pride in the Jewishness of such generally non-observant Jews
as Sigmund Freud, Albert Einstein, the Marxes (Karl and Groucho
although Karl was baptized as a child), and Jerry Seinfeld, why not
acknowledge the quite observant Jesus? [...] [ have heard rabbis in
Reform and Conservative synagogues cite Homer (both the Greek
poet and Bart’s father), Plato, the Buddha, Muhammad, Gandhi,
Martin Luther King Jr., the Dalai Llama, and even Madonna (the
Kabbalah-besotted singer, not the mother of Jesus). At least Jesus
is Jewish with regard to family, practice, and belief.«

Based on the variety of responses, what can we conclude about the Jewish
stance toward Jesus as a Jew? Even though responses can vary from hostil-
ity to ignorance, it is safe to say that the question of Jesus’ Jewishness on a
historical level is not problematic for nowadays Jews. According to Shaul
Magid (135), »Jews are generally more comfortable with a historical Jesus
because it allows them to circumvent the doctrinal problems of Christology
and treat Jesus as a Jew’.« So, we can conclude that talking about Jesus
as aJew becomes more of an issue when we discuss the Jewishness of his
teachings, his messianic claims and especially Christology, which implies
Christian beliefs regarding Jesus’ divinity.

1.3  Jesus - aJew or a Christian?
Today and for the last 2000 years, we have on the one hand Christianity

that celebrates Jesus as the Jewish messiah, incarnated by God, who
is more or less devoid from his Jewishness, and on the other hand, we have
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Judaism where Jesus is viewed as the founder of a new religion distinct
from Judaism.

Analyzing the Jewish-Christian relationship goes beyond the scope
of this article, but if we take Craig A. Evans’ (2014, 143-44) best-selling
author Craig A. Evans looks at how a tumultuous chain of events from
30-70 CE-beginning with Jesus's entry into Jerusalem and subsequent
crucifixion and ending with the destruction of the temple-led to the sep-
aration between the followers of Jesus and other Jews. Topics include
the following: 1 discussion about the root causes of the Jewish-Christian
rift, we can name several factors that have caused or contributed to this
rift. First, Christianity’s aggressive Gentile mission and lenient require-
ments for entry into the Church was out of step with Jewish proselytism
where Jewish proselytes were instructed to take on the yoke of the Torah
(m. Abot 3:5), which involved scrupulous observation of Sabbath and food
laws. Second, the divinization of Jesus made Christianity all the more unac-
ceptable to Jews because it appeared as a direct violation of the first com-
mandment. Third, the ethnic shift that manifested in the decline of Jewish
membership in the early Church and an increase in Gentile membership
began to erase the Jewish character of the Church, which in turn discour-
aged the entry of Jewish converts. One consequence of such a shift was
that the Septuagint became the preferred version of the Scriptures of the
early Church rather than the Hebrew Old Testament and its Aramaic inter-
pretation. For Evans, this preference of the Septuagint drove Gentile and
Jewish believers further apart. Fourth, Jewish nationalistic interests even-
tually led to the destruction of Jerusalem and the Herodian Temple in 70
CE and later the Bar Kokhba defeat (135), resulting in the loss of Jerusalem
as a Jewish city and of Israel as a state, which signified the loss of common
ground shared by Gentile and Jewish Christians and led to the persecution
of Christians by Bar Kokhba. Evans further argues that the Jewish wars for
liberation from Roman control and the hopes for rebuilding the temple
were especially difficult for Jewish Christians because they were often
forced to choose between their faith in Jesus and their loyalty to their
nation and people. But the fundamental factor of the Jewish-Christian
rift was that »for many Jewish people were the simple facts that Jesus
had been put to death and the kingdom of God had failed to materialize.
Both of these points apparently nullified any messianic claim.« (2014, 145)
In other words, Jesus failed to establish the kingdom of God on earth,
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and he did not reign as Israel’s king since Israel remained under Roman
subjugation.

As noted before, discussing the Jewishness of Jesus opens some difficult
questions in the relationship between Judaism and Christianity, howev-
er, our goal here is to see how Jesus’ Jewishness should affect Christian
hermeneutics. Granted, different Christian traditions read and interpret the
Bible differently and have different standards that give authority to their
interpretation. Hence, on one hand it is pointless to argue that something
is valid and normative for all Christians. On the other hand, if we claim
that we follow a Jewish Messiah, then our hermeneutics has to take into
serious consideration his Jewishness. Marvin Wilson (1989, 167) is on track
when he says: »Westerners have often found themselves in the confusing
situation of trying to understand a Jewish Book through the eyes of Greek
culture.«* Hermeneutics is not only a matter of method/s but is also a theo-
logical outlook or assumption. Therefore, the words of Abraham Joshua
Heschel (1990, 302) should be well noted:

The process of dejudaization within the church paved the way for
abandonment of origins and alienation from the core of its mes-
sage. The vital issue for the Church is to decide whether to look for
roots in Judaism and consider itself an extension of Judaism, or to
look for roots in pagan Hellenism and consider itself as an antithe-
sis to Judaism. The spiritual alienation from Israel is most forcefully
expressed in the teaching of Marcion, who affirmed the contrariety
and abrupt discontinuity between the God of the Hebrew Bible
and the God whom Jesus had come to reveal.

3 Jaroslav Pelikan (1997, 21-22) in his book Isus kroz stoljeca [orig. Jesus Through the Centuries] says
that for the first-century Christians the image of Jesus as a rabbi was self-evident, for second-century
Christian scholars it was embarrassing, and for third-century Christian scholars and later it was un-
known. Pelikan further explains that as the Christian movement spread more and more among the
Gentiles, it had become less and less Jewish in terms of membership and outlook. In such a setting,
Jewish elements from Jesus’ life became increasingly problematic, and it had to be explained to the
Gentile readers of the gospels.
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2 The importance of the Jewishness of Jesus for understanding
aworldview context of the biblical authors

Jesus was a Jew, but it is debatable what kind of a Jew he was. As a Jew,
his faith was Judaism, and that should have huge hermeneutical implica-
tions for Christians today. First, Jesus’ Bible was what Christians call the
Old Testament or Tanakh. His teachings were filled with quotations from
the Tanakh; but there is more. Since Jesus lived in a biblically literate cul-
ture that was well acquainted with biblical texts, he (as well as all rabbis)
used the technique of allusion to communicate his message. This way
of communication requires that the hearers are well-versed in the biblical
text or the allusion will not make sense to them. The Rabbinic allusion
is a technique where the speaker cites one part of the verse and the rest
remains unspoken. The hearer needs to supplement what is unspoken
based on his or her knowledge of the biblical text. Sometimes a reference
can only be one or two words, making it more important what Jesus did
not say rather than what he said.

Second, the basis for his teaching was the Tanakh, but as Matthias Henze
(2018, 12) notices, »the religion of the Old Testament is not the Judaism
of Jesus«. Henze refers to the fact that Jesus taught in synagogues, that his
disciples called him rabbi, that he was involved in conversations with the
Pharisees and that he expelled demons; and none of this is mentioned
in the Tanakh. So, if we want to hear Jesus’ teaching, our priority should
be deep knowledge of the Tanakh as well as acquaintance with the Second
Temple period, its literature and development of ideas in Judaism.

Third, if Jesus was a Jew, this means that he thought as a Jew, taught
as a Jew, lived as a Jew, worshiped as a Jew, etc. Yes, Jesus’ Bible was the
Tanakh, but the way he interpreted it was with a Jewish mindset or worl-
dview. Summarizing the issue of biblical interpretation, Michael Heiser
(2019) notices that Christian history and Christian thought was not the
context of the biblical writers, and so it cannot be the correct context for
interpreting what they wrote. The same goes for the church fathers who
lived one thousand years or more after most of the Old Testament was
written, and less than a half dozen of them could read Hebrew. In terms
of the New Testament, the period was a century or more away from im-
portant early theologians like Tertullian and Irenaeus and some of them,
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such as Augustine, lived three hundred years after the conversion of Paul.
Heiser (2019) continues by saying that the context for interpreting a bib-
lical text is not the Catholic Church, the rabbinic movements of late an-
tiquity and the Middle Ages, the Reformation (Luther, Calvin, Zwingli, the
Anabaptists), the Puritans or evangelicalism in any of its flavors. His answer
is the following:

So what s the proper context for interpreting the Bible? Here’s the
transparently obvious truth I'was talking about: The proper context
for interpreting the Bible is the context of the biblical writers - the
context that produced the Bible. Every other context is alien or at
least secondary.

Heiser aims at the fact that we all read the Bible through certain filters
(our time, culture, history of our church tradition, etc.) which, if we are
not careful, can be misleading in our reading of the Bible. Since his teach-
ings are obligatory for Christians, we are obligated to know and live these
teachings. But how can we do this if we ignore the Jewishness of Jesus
and/or replace it with a different context and foundation? Heiser (2015,
EPUB location 14) concludes:

The biblical text was produced by men who lived in the ancient
Near East and Mediterranean between the second millennium
BC and the first century AD. To understand how biblical writ-
ers thought, we need to tap into the intellectual output of that
world. [...] As our understanding of the worldview of the biblical
writers grows, so does our understanding of what they intended
to say - and the mosaic of their thinking takes shape in our minds.

If we take Jesus’ Jewishness seriously in the field of hermeneutics,
we should pay attention to what Heiser is saying. Yes, we should know the
Old Testament and we should be familiar with the literature of the Second
Temple period, but we should also be diligent in reading the Bible through
the eyes of biblical writers. And in order to be successful in doing so,
we need to discover their worldview. Our goal should therefore be study-
ing the historical, cultural or literary context in order to discover a world-
view context of the biblical authors and then adopt a new approach to the
reading of the Scriptures with our new »glasses«. Ray Vander Laan points
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us in the right direction when he says that most of the inspired human
authors of the Bible, as well as those to whom the words were originally
given, where Jews living in the ancient Near East. Due to this fact, their
writings clearly bear the stamp of time and place. Even though the mes-
sage of the Bible is eternal and unchanging, it was conveyed within the
circumstances and conditions of the people of the Bible, and the message
is unique to their times. Hence, »we most clearly understand God’s truth
when we know the cultural context within which he spoke and acted and
the perception of the people with whom he communicated« (2009, 7).
Laan observes that this fact does not mean that God’s revelation is un-
clear if we don’t know the cultural context, but »by learning how to think
and approach life as Abraham, Moses, Ruth, Esther, and Paul did, modern
Christians will deepen their appreciation of God’s word. To fully apply the
message of the Bible to our lives, we must enter the world of the Bible and
familiarize ourselves with its culture.« (7)

3 Practical examples: interpreting Matthew 16,13-20
(the issue of »the rock«) and Luke 11,1-4 (the
Lord’s Prayer) through »Jewish eyes«

In order to demonstrate how the worldview context affects our read-
ing of the Bible, I will offer two practical examples where Catholics and
Evangelicals differ in interpretation.

3.1  TheLord’s Prayer

What is the proper way of praying the Lord’s Prayer? Alexander A. Sosheel
(2010, 24) notices that even though Christians generally believe that the
Lord’s Prayer is the Word of God and a very important part of the Christian
faith, »[s]Jome Christians pray this in a routine on daily basis or in every
worship meeting. The Catholic Church teaches to repeat this more than
once. They repeat this prayer in meditation or in church services. Some
Christians believe this prayer is a pattern prayer to teach us how to pray
and what to pray [sic].« In her article about the Lord’s Prayer, Agnes
Cunningham (1999, 692) begins by saying: »Model prayer taught by Jesus
to his disciples (Matt. 6,9-13; Luke 11,2-4).« Later she says: »From earlier
times, Christians have looked on this prayer as a model, taught by Jesus
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as a form or pattern of how his disciples were to pray and what requests
they were to address to the heavenly Father.« What Cunningham gives
is an exceptionally good summary of the common Evangelical view of the
Lord’s Prayer, explaining why Evangelicals usually do not pray this prayer
by repetition. More precisely, when Christians in liturgical churches repeat
the words of the prayer, Evangelicals usually connect this with Jesus’ words
about vain repetitions in Matthew 6,7 (NIV): »And when you pray, do not
keep on babbling like pagans, for they think they will be heard because
of their many words.«

But if we look at this prayer through a Jewish context, we get some addi-
tional insights. Ann Spangler and Lois Tverberg (2009, 82-83) observe that
the Lord’s Prayer could be a summary of the Amidah because it encom-
passes several of its themes and because other rabbis of Jesus’ time taught
summary versions of the Amidah in order to illustrate what prayer should
be like at its essence. They also pointed out that the early Church prayed
the Lord’s Prayer three times each day, just as the Amidah was prayed.

Kenneth Bailey (2008, 94) notices points of similarity and differences be-
tween the Amidah and the Lord’s Prayer. Regarding similarities, Bailey
writes: »For example, a request for daily bread occurs at about the same
place in the middle of both the 7efillah and the Lord’s Prayer. Some in-
troductory phrases are similar. Both prayers talk about the needs of the
present and both mention the coming kingdom of God. Some of the
same rhymes and rhythms appear in each. The doxologies of the two
overlap. Finally, both are intended for individual as well as community
use.« Regarding dissimilarities, Bailey (107) says that the Amidah is clear-
ly a prayer for a particular ethnic community centered in Jerusalem.
However, Jesus dezionizes the tradition because the Lord’s Prayer contains
no reference to Jerusalem or the temple. Instead, Jesus teaches his disci-
ples to pray for the kingdom of God to come »on earth«, which according
to Bailey, reflects a global concern for all people. Also, forgiveness is tied
to forgiving others; no attack on outsiders is voiced. Jesus’ prayer does
not contain a request for God to look on the suffering of his people or for
God to fight for them.

The Babylonian Talmud in the tractate Berakhot 16b-17a contains exam-
ples of personal prayers that rabbis would say after finishing the corporate
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prayer the Amidah. Presumably, the talmidim of these rabbis would also
pray these prayers, which would identify them as followers of that partic-
ular rabbi. Now, why is that significant? Because a similar mindset could
have been present behind the request »teach us to pray«in Luke. Namely,
Luke 11,1 says: »One day Jesus was praying in a certain place. When he fin-
ished, one of his disciples said to him, ‘Lord, teach us to pray, just as John
taught his disciples.’« (Luke 11,1 NIV) The details of this text are important.
First, Jesus was presumably praying alone. Second, one of the disciple
approaches Jesus asking him »teach us to pray«. What did this disciple
ask Jesus? What is the idea behind this request? Did Jesus’ disciples, who
were Jews, need a course or seminar »Intro to Prayer« because they did
not know what and how to pray? Or were they maybe asking something
else? That leads us to the third detail of the text, which is key for under-
standing this request: »just as John taught his disciples.« Both John and
Jesus were rabbis, and in both instances we see that the duty of a rabbi
was to teach his disciples to pray. Since it is unlikely that both John’s and
Jesus’ disciples did not know how to pray at all, it is more likely that Jesus’
disciple asked Jesus on the behalf of the group to give them one prayer
that would identify them as the talmidim of Jesus. If this is the case, then
the Lord’s Prayer is a prayer that actually should be prayed by repetition
and is not a model or pattern of prayer.

3.2 The »Rock«

Another example where Christians differ in interpretation is the issue of
»this rock« from Matthew 16,18: »And I tell you that you are Peter, and
on this rock I will build my church, and the gates of Hades will not over-
come it.« When Jesus says »and on this rock«, who or what is he talking
about? In short, and simplified, to the Catholic Church Jesus’ words meant
that Peter was the rock upon whom the Church would be built, while for
Protestants and Evangelicals »this rock« represents either Jesus himself
or Peter’s confession of faith. Steve King (2019, 54) observes that these
Jesus’ words can be interpreted in three different ways: two we already
mentioned, and the third option is that Jesus is saying that his church will
be built upon this »bedrock of paganisme« in front of which they were
standing. I would argue that if we take historical context and geographical
location into consideration, first two interpretations are incorrect. Hence,
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let us observe argumentations that support the third interpretation, and
as the representative of this view, we will take Michael Heiser.

First, the geographical setting is important for the understanding of this
text. The event from Matthew 16 occurs at Caesarea Philippi. The city
of Caesarea Philippi/Banias is located at the foot of Mount Hermon, and
both locations are part of a wider area called Bashan. In the Bible, Bashan
is first mentioned in connection with king Og (Num 21,33; Deut 3,1).
In Joshua 12,4-5, Og is defined as one of the Rephaims who also reigned
in Ashtaroth and Edrei. Heiser (2015, EPUB location 205) points out that
Ashtaroth, Edrei, and the Rephaim are mentioned by name in Ugaritic texts
where the Rephaims of Ugarit are described as quasi-divine dead warrior
kings who inhabit the underworld. Furthermore, in the Ugaritic language,
the location of Bashan was pronounced and spelled Bathan, and for Heiser
»[t]he linguistic note is intriguing since Bashan/Bathan both also mean
‘serpent’, so that the region of Bashan was ‘the place of the serpent’«.?

Mount Hermon is also significant because according to 1 Enoch 6,1-6, this
was the place where the sons of God of Genesis 6 descended when they
came to earth to have intercourse with human women, and the result
of such relationships was the race of giants called Nephilim.> In Hebrew,
Hermon is pronounced khermon, and the noun has the same root as the
verb kharam, »to devote to destruction.« Accordingly, »[t]his is the distinct

4 Based on this, Heiser furthermore makes a connection between the serpent from Genesis 3, the
rebellion in celestial and human family, etc. Also, referring to Psalm 68, Heiser (2015, EPUB locati-
on 290) makes the following comparison between Sinai and Bashan: sThe first thing that sticks out
in this passage is that the infamous Mount Bashan is called the ‘mountain of God’ (68,15). The phrase
‘mountain of God’ is actually ‘mountain of elohim’ (har elohim) in Hebrew. That means it can be
translated as either ‘mountain of God’ or ‘mountain of the gods’. The latter makes more sense than
the former for the very obvious reason that the two mountains in the passage - Bashan and Sinai -
are rivals at the beginning of the psalm. The mountain of the gods (Bashan) ‘looks with hatred” at
Yahweh’s mountain, Mount Sinai. God desired Sinai for his abode, and the psalmist asks Bashan,
‘Why the envy?’ This would make little sense if Bashan had already been under Yahweh'’s authority.«

5 06,1 And it came to pass when the children of men had multiplied that in those days were born
unto them beautiful and comely daughters. 2 And the angels, the children of the heaven, saw and
lusted after them, and said to one another: ‘Come, let us choose us wives from among the children
of men and beget us children.” 3 And Semjaza, who was their leader, said unto them: ‘I fear ye will
not indeed agree to do this deed, and I alone shall have to pay the penalty of a great sin.” 4 And they
all answered him and said: ‘Let us all swear an oath, and all bind ourselves by mutual imprecations
not to abandon this plan but to do this thing.” 5 Then sware they all together and bound themselves
by mutual imprecations upon it. 6 And they were in all two hundred; who descended in the days of
Jared on the summit of Mount Hermon, and they called it Mount Hermon, because they had sworn
and bound themselves by mutual imprecations upon it.« (Charles 2006, 11-12)
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verb of holy war, the verb of extermination. It has deep theological mean-
ing, a meaning explicitly connected to the giant clans God commanded
Joshua and his armies to eradicate.« (Heiser, EPUB location 205)°

Second, a pagan history of the city of Caesarea Philippi must be taken
into the consideration. Caesarea Philippi was originally established
by Alexander the Great. After his death, Ptolemies ruled this area and
introduced worship of the god Pan. And this place of worship was very
close to the Israeli sanctuary of Dan. Bozo Luji¢ (2016, 395-99) notices that
Hellenists were probably aiming to erase the worship of YHWH as the God
of Israel. The name Paneas, according to the name of the Greek god Pan,
was changed because in the Arabic language the letter »p« is transferred
into »bg, so the city was also called Banias. A shrine to the Greek god Pan
was located near a stiff rock, and beneath it there was a cave or grotto
that was considered bottomless. This cave was called the Gates of Hell
and the water that sprung from this cave came from Mount Hermon and
represented one of the three sources for the river Jordan. Additionally,
since the Roman emperor Augustus gave this city and the surrounding
countries to Herod the Great as a token of gratitude, Herod built a temple
nearby dedicated to Augustus. Due to wars and tectonic movements of the
ground, the city and the temple were not preserved. However, in the rock
from which the water flowed beneath, there are still niches where stat-
ues of gods were located (Pan, his father Hermes and goddess Nemesis).
Remnants of inscriptions testify that this location was quite significant
in the past.

If we read the event from Matthew 16, taking into consideration geographi-
cal and historical context, we can propose a third reading or interpretation
of the expression »rock« that makes most sense in the biblical context.
Namely, when Jesus said these words, he was standing in front of or some-
where near the massive rock with niches of various gods beneath, where
the grotto called »gates of hell«is located. These »gates« served as the gates
where fertility gods went during winter and returned in the spring to give
life to the earth (the symbolism of water as the source of life is crucial

6 Before the worship of Pan was introduced, the Phoenicians who worshipped the Baal (Jezebel, 1
Kgs. 18,19) considered Mount Hermon to be the mountain of Baal. In the Bible, Mount Hermon was
also known as Mount Baal-Hermon (Judg. 3,3; 1 Chron. 5,23).
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as well). Given all these factors, we can say that Jesus went into the center
of pagan worship to declare his identity and announce his upcoming vic-
tory. Accordingly, »this rock« is the rock which symbolizes pagan worship
and all spiritual influences behind it. Therefore, the mentioning of »the
gates of hell« makes sense only if these »gates« relate to this »rock« and vice
versa. Based on this, Heiser (2018) concludes the following:

The rock which Jesus referred to in this passage was neither Peter
nor Himself; it was the rock on which they were standing - the
foot of Mount Hermon, the demonic headquarters of the Old
Testament and the Greek world. We often presume that the phrase
»the gates of hell shall not prevail against it« describes a Church tak-
ing on the onslaught of evil. But the word »against« is not present
in the Greek. Translating the phrase without it gives it a completely
different connotation: »the gates of hell will not withstand it.« It is
the Church that Jesus sees as the aggressor. He was declaring war
on evil and death. Jesus would build His Church atop the gates of
hell - He would bury them.

Similarly to Heiser, King (2019, 54) says that it is fascinating to place Jesus’
promise that »gates of hell« will not overpower the church in the context
of the setting were Jesus was - in front of the spring by that name. And
if we take into the consideration the fact that »gates« have a defensive, not
an offensive purpose, we might conclude that Jesus was not only talking
about the mere physical eradication of pagan worship, but also about con-
crete victory over spiritual forces that drove and stimulated such worship.
The fact that Jesus starts talking about his death from v. 21 supports the
idea that the defeat of spiritual forces (destruction of the power of hell)
will happen because of his sacrificial death.

According to this interpretation, Jesus declared that his Church would
replace pagan places of worship such as Caesarea Philippi, and he used
objects, people and/or situations he was surrounded by in his lectures,
as Jewish rabbis often did. Hence, »the rock« in this verse is not Peter, Jesus
or his confession of faith. I therefore suggest that support for the claim
that Peter was the first pope (Catholic position) or that Jesus was the rock

@ Edinost in dialog 76 (2021) 1: 43-62



THE IMPORTANCE OF THE JEWISHNESS OF JESUS FOR INTERPRETING THE GOSPELS 59

upon which the Church was built (Protestant position) should be sought
in other biblical verses.”

Conclusion

The purpose of this article was to point out the importance of Jesus’
Jewishness for reading and interpreting the Bible. This should not only
drive us to understand the Old Testament and become acquainted with
the literature from the Second Temple period, but it should also help us re-
alize that by studying various contexts (historical, cultural, biblical, etc.)
we can discover the worldview of the biblical writers in order to better
understand their writings.

In the two examples that were offered in this article, we saw that by taking
into consideration the Jewishness of Jesus, we can shed new/old light
on familiar passages that have acquired different interpretations through
the course of time. These, in Heiser words, are probably the result of »fil-
ters, as they are in fact contrary to the context that produced the Bible.
The example of the Lord’s Prayer is not that problematic because wheth-
er someone prays this prayer through repetition or uses it as a template
does not significantly impact their walk with God. The second example
could cause some disagreement because Matthew 16 is the text that the
Catholic Church uses as support for the claim that Peter was the first pope.
However, I opposed the Catholic, Protestant and Evangelical interpreta-
tions of this text, suggesting that support for their claims should be sought
in other places in the Bible.

7 Ray Vander Laan (2008, 33) recognizes the fact that throughout church history there have been dis-
cussions and debates on what exactly Jesus meant when he said these words. Laan also claims that
the setting where Jesus was »the rocke« refers to »the rock of pagan values and dead idolatry that was
so prominent in Caesarea Philippi«. In addition, if Jesus wanted to declare that somehow Peter was
»the rock« upon which the church would be built, he could do this elsewhere. But in this context, if
Jesus really means that Peter is the rock, that means that »the pagan rock« in front of which they all
stand remains intact because while this rock represents paganism, Jesus will use another rock to
build his community of worshipers, and not that »one rock« will replace »the other«. The fact that in
v. 19 Jesus gives keys to Peter does not influence »rock« imagery. According to Walton and Keener
(2019, 1659), palace keys were large, and an important official carried them. So, when Jesus gives
Peter the power »to bind and to loosex, this may include disciplinary authority (cf. Mt 18,18) but also
authority to evaluate those to be admitted (cf. an officer with a similar function at Qumran). The
basis for true admission, according to them, is the shared confession of v. 16.
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The quest for Jesus’ Jewishness in biblical studies is more and more prom-
inent, and I consider this a positive shift. This does not mean that Christian
traditions have misinterpreted everything, but such a shift requires a will-
ingness to revise our doctrine and practices in some cases, and in others
to delve deeper than we had before. Even though the quest for Jesus’
Jewishness in some Evangelical circles could result in Gentile believers
in Christ striving to live »as Jews«, I believe that the New Testament clearly
teaches that Gentile believers are grafted to Israel, but not that they must
become Jews. Likewise, in the context of Jewish believers in Christ, they
should not be forced or urged to become and live »as Gentiles«. I am end-
ing this article with a quotation from Young (2007, 216-17) who, in my
opinion, nicely summarizes its topic:

Jesus brought Judaism to the world. The content of the Sermon
on the Mount is intimately connected to the concepts of the old
Judaism practiced by the Jewish people during the days of the
Second Temple period. Jesus instructs his followers to make disci-
ples and to teach commandments. His interpretation of the Torah
and the commandments show his followers how to live a life of
purposeful obedience through a deeply spiritual walk and inner
life.

How ironic it is, then, that the world has invented its own brand
of Christianity. Some Christians want Christianity to be distinc-
tively different from any vestige of the old Judaism. Their brand
of faith and belief often is devoid of commandments and good
works. They build a wall of separation between the Christianity
that Jesus revealed in the Sermon on the Mount and the Judaism
lived by Jewish people in daily life. They neglect the fact that Jesus
was a Jew. Contrary to popular opinion, Jesus never converted to
Christianity. He provided an example to all by living the Jewish
faith in daily life. [...] True Christianity that honors the life and
teachings of Jesus must be rooted in the best of true Judaism.
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Abstract: Christian identity finds its origin in the unification of the Old and New Testaments.
The Old Testament is based on the Law of submission to God’s commandments, while the
New Testament is based on the Law of Freedom in Christ. God by faith in Christ, ceased to be
only the God of Israel, and became the God of all nations who made a New Covenant with
Him by faith in the Son of God Jesus Christ. The word »covenant«, Hebrew word »berith«
in Judaism refers to the special relationship that the Lord Yahweh had with the Jewish people
from whom He sought complete loyalty and devotion, giving His people the gift of the Law
on the way of life. In Christianity, the New Covenant with God is characterized by the gift
of grace and love in the Son, not by the power of the letter but by the power of life in the
Spirit. The promise that God gave to the father of the nation, Abraham, by making a cove-
nant with him, was fulfilled in the person of Jesus Christ. The article brings Cardinal Joseph
Ratzinger’s view of the relationship between the Church, Israel, and Judeo-Christian dialogue.
Special attention is paid to the principle of the covenant that unites the New Covenant with
the Old, the living Word with the written Word and the Scripture with tradition.
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Povzetek: Krscanska identiteta najde svoj izvor v poenotenju Stare in Nove zaveze. Stara
zaveza temelji na zakonu pokornosti BoZjim zapovedim, medtem ko Nova zaveza temelji
na zakonu svobode v Kristusu. Bog je z vero v Kristusa prenehal biti samo Bog Izraela in je
postal Bog vseh narodou, ki so z njim sklenili Novo zavezo z vero v Sina BoZjega Jezusa
Kristusa. Beseda »zavezas, v hebrejscini »berit«, v judovstvu govori o posebnem odnosu,
ki ga je imel Gospod Jahve do judovskega ljudstva, od katerega je terjal popolno zvestobo
in predanost ter mu dajal dar postave o nacinu Zivljenja. V krscanstou je za novo zavezo
z Bogom znacilen dar milosti in ljubezni v Sinu, ne z mocjo crke, temvec z mocjo Zivljenja
v Duhu. Obljuba, ki jo je Bog dal ocetu naroda, Abrahamu, ko je sklenil zavezo z njim, se je
izpolnila v osebi Jezusa Kristusa. Clanek prikazuje pogled kardinala Josepha Ratzingerja
na odnos med Cerkvijo, Izraelom in judovsko-krscanskim dialogom. Posebna pozornost
Jje namenjena nacelu zaveze, ki zdruzuje Novo zavezo s staro, Zivo besedo s pisno Besedo
in Sveto pismo z izrocilom.

Kljucne besede: Bozje ljudstvo, judouvstvo, starozavezne zaveze, krscanstvo, Nova zaveza
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Introduction

The notion of Covenant is related to the human reality that has marked
many relationships throughout history. It is like a contract or arrangement
that defines interpersonal relationships. They often appear as a reaction
to insecurity or connecting to a community where duties and responsi-
bilities are defined. The covenant seeks mutual loyalty and trust (Hebrew
hesed). In the Hebrew Bible, the word »covenant« appears 287 times, and
47 times in the Greek part of the Bible. At the same time, 55 times it means
agreements between people and 279 times the relationship between God
and people (Rebi¢ 2010, 15). He is unconditionally promising but also
conditionally responsible (Tomasevi¢ 2010, 247). By making an alliance,
both parties commit to commitment, and breaking it is considered treason.
The covenant is made voluntarily on both sides, even in case of initiating
a contract by only one party, as was the case in the contract between
Laban and James (Gen 31,43-54). He has a lasting character. A covenant
is a contract between all who are bound by common interests and respon-
sibilities composed of the constituents that make up the »covenant forme
and which is concluded by a certain ceremonial act (Rogers 1970, 243).
It is usually a solemn act accompanied by the occasional word of promise,
oath, certified record, and prescribed ritual or rite. In Israel, it was cus-
tomary to cut the longitudinally sacrificial animal into two parts as a sign
of the covenant and then pass in the middle, saying: Let it happen to me
alike this animal if I break this pledge (Jer 34,18-19; Gen 15,9-18). In many
cases, a joint meal was organised as a sign of the covenant (Gen 26,30),
while a handshake has remained a common gesture to this day (Ezek 17,18;
2 Kgs 10,15). As the crown of the covenant, a memorial is erected for the
testimony and remembrance of future generations (Gen 31,48).

In the Bible, the theme of the Covenant is interwoven with the fundamen-
tal idea of God’s salvation of man through the establishment of intimate
communion with him. He shows himself to be a God who is personal, full
of goodness and love. The covenant is an idea common to the Jewish and
Christian religious traditions. In the book of the prophet Daniel (11,28-30),
the »Holy Covenant« has the same meaning as the religion of Israel. People
form alliances to establish agreements between two equal groups or indi-
viduals for the common good. In that way, alliances of peace, friendships,
fraternal alliances, marital alliances and the like are created. In biblical
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practice there are examples of agreements between two unequal parties
where one superior offers protection to the other subordinate party under
their own conditions as in the cases recorded in Josh 9,11-15; 1 Sam 11,1;
2 Sam 3,12. Such a relationship between »master« and »servant« is charac-
teristic of the relationship between God and Yahweh and Israel.

The Covenant is a fundamental analogy about the relationship between
God and the people of Israel (Rebi¢ 2010, 42). In the Old Testament, it is the
basis of Jewish religious practice. In the historical course of the Jewish peo-
ple, through the Covenant, their relationship with God deepened - from
the covenant of the Law with the patriarchs and the Jewish people at Sinai
(Exod 24,1-18) to the new Covenant of Freedom in the books of the proph-
ets Jeremiah (31,31-34; 32,37-41) and Ezekiel (34,25-31; 36,16-32; 37,23-28)
as a pledge of peace and salvation. In the New Testament, the Covenant
is based on God’s grace and love giving birth to the Law of Freedom
in Christ. By his incarnation, Christ did not abolish the Law, but rather
fulfilled it. He enabled a new universal dimension of salvation. He ceased
to be the exclusive God of Israel alone, but became the inclusive God
of all nations, concluding with the people a New Covenant by faith in the
Son of God, characterized by the gift of grace and love, not by the power
of the letter but by the power of life in the Spirit. The promise that God
gave to the father of the nation, Abraham, by making a covenant with him,
was fulfilled in the person of Jesus Christ, thus connecting the Jewish and
Christian traditions.

1 The theme of the Covenant in Judaism

The Lord Yahweh (YHVH) established a special relationship with the
Jewish chosen people of God from whom he sought complete loyalty
and devotion. The Covenant he has established between himself and the
people is a central concept that is fundamental to the entire Scriptures.
This Covenant is an expression of God’s love that gives His people the
gift of the Law so that they can live through the centuries. Word Covenant
translates into the Hebrew word berith. The etymology of that old word
is not fully elucidated (Ratzinger 2005, 49). There are different interpre-
tations of the word berith, depending on the translators (Visaticki 2010,
337-342). In ancient Mesopotamia, the Assyrians and Babylonians used
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the Akkadian language, which was the basis of the Semitic languages. It is
the oldest recorded Semitic language in which the noun biritu has mean-
ing chains or shackles. The preposition birit means between. Accordingly,
the Hebrew word berith means to connect or unite two parties into one
whole. It includes a relationship based on a contract or arrangement that
is crowned by a promise or a word of assurance. It is a legal imitation
of natural relationships based on blood affiliation or friendly foundations.
(Krinetzki 1999, 5)

The Hittite people used the word berith to describe militaristic and polit-
ical treaties and alliances. To biblical writers, these Hittite treaties served
as a literary prototype in describing the relationship between God and
the people. (Rebic¢ 1996, 114)

God established berith with Adam, with his people, with Patriarch Noah,
with Abraham, with Moses, with David. In the first five books of the Bible,
we come across four sources that are combined into a whole. Elohistic
(E), Yahwistic (J) are among the oldest in which the fundamental place
is occupied by the Covenant with Abraham and the promise of numerous
descendants and the possession of the land of Canaan (Gen 15) which
finds its fulfilment in Num 13-14 (Velci¢ 2010, 32-33). In Priestly Tradition
(P), the Covenant with Abraham further emphasizes the establishment
of the rite of circumcision as a sign of the Covenant (Gen 17). The priestly
tradition (P) brings a post-flood Covenant with Noah (Gen 9) with the
promise that there will never be a universal flood on Earth again, and
a rainbow is chosen as the sign of the Covenant. He has a Universalist
character to this day given that Noah is the ancestor of all people both
Jews and Christians. The Deuteronomic (D) tradition is the youngest, and
together with J and E they treat the Covenant with Israel at Sinai as the
most important covenant of the OT that marked the Ten Commandments
(Exod 20,1-17;