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Matjaz Gams in Mari Joge Osredfear
Katoliski nauk in znanost
o demografskih vprasanjih

Catholic Doctrine and Science on Demographic Issues

Povzetek: V prispevku so predstavljeni temeljni demografski trendi v Sloveniji in
po svetu s poudarkom na izumiranju malih evropskih narodov, kakor so Sloven-
ci. Na temelju analize upadanja stevila rojstev v svetovnem merilu in v Slove-
niji predstavljamo predloge katoliskega nauka in znanstvena dognanja demo-
grafske stroke za povecanje $tevila rojstev. Clanek prinasa spoznanje, da je pre-
cejsSnja skladnost med pogledoma katoliskega religijskega nauka o demografskih
vprasanjih, ki ga uci TeolosSka fakulteta v Ljubljani, in spoznanji slovenske de-
mografske stroke, kako resiti demografsko krizo.

Kijucne besede: demografija, nataliteta, Slovenija, Teoloska fakulteta, Institut JoZef
Stefan

Abstract: The article presents basic demographic trends in Slovenia and globally
with an emphasis on the extinction of small European nations like Slovenia.
Based on an analysis of the decrease in the number of births worldwide and in
Slovenia, we introduce proposals of Catholic doctrine and Slovenian scientific
findings to increase the number of births. The article shows that there is defi-
nite coherence between the views of the Catholic religious doctrine on demo-
graphic issues taught by the Faculty of Theology in Ljubljana and findings of the
Slovenian demographic profession on how to solve the demographic crisis.

Keywords: Demography, Birth Rate, Slovenia, Faculty of Theology, Jozef Stefan In-
stitute

1. Uvod

InStitut JoZef Stefan in Teoloska fakulteta, predvsem po zaslugi avtorjev tega pri-
spevka, Ze 15 let sodelujeta pri organizaciji demografske konference v okviru In-
formacijske druzbe. Leta 2018 sta avtorja prispevka sodelovala pri posvetu v Dr-
Zavnem svetu (Drzavni svet 2020) na temo demografije; predstavila sta vsak svoj
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Slika 1: Eksponentna rast prebivalstva zadnje stoletje se sklada z unicevanjem Zivalstva in
okolja. Pod grafom imamo napisane letnice od 1800 do 2000. Stevilke na desni
oznacujejo stevilo zemeljskega prebivalstva, izraZene so v milijonih (vijolicna zgornja
linija), Stevilke na levi pa oznacujejo izgubo vrst v smislu zmanjsanja biotske razno-
vrstnosti (zelena linija spodaj). Vir: Scott, J.M. 2008. Threats to Biological Diversity:
Global, Continental, Local. U.S. Geological Survey, Idajo Cooperative Fish and Wildli-
fe, Research Unit, University of Idaho.

referat. Dr. MatjaZz Gams, ki je tudi drZavni svetnik, je v svojem predavanju nakazal,
kako prepreciti izumiranje slovenskega naroda (Gams 2018). Pri tem dogodku sta
sodelovala tudi dr. Drago Cepar in prof. dr. Janez Mala&i¢, strokovnjaka z najdalj-
Sim ,demografskim stazem’ v Sloveniji. Razprave so zbrane v Beli knjigi slovenske
demografije, ki je postavila temelje za strokovno obravnavo demografske tematike
(Gams in Malaci¢ 2019). Nivo znanstvenih razprav ni ostal neopazen v slovenski
politiki, saj je predsednik Republike Slovenije g. Borut Pahor povabil oba avtorja
tega Clanka na posvet o demografskih vprasanjih v predsednisko palaco in njun
prispevek na diskusiji je bil odmeven (Soki¢ 2019).

V ¢lanku bomo predstavili demografsko stanje v Sloveniji, ki ga bomo postavili
v kontekst globalnih demografskih problemov. Glavni namen in hkrati izvirno spo-
rocilo prispevka pa je, pokazati na podlagi predstavitve katoliSkega nauka in znan-
stvenega pogleda na demografska vprasanja precejSnjo sorodnost med katoliSkim
naukom in spoznaniji slovenske demografske stroke v analizi demografskega stanja
in v spodbudah za resitev demografske krize.

2. Demografsko stanje po svetu

Graf na sliki 1 nam pokaze, da sorazmerno z eksponentnim naras¢anjem Stevila
ljudi na zemlji izumirajo tudi Zivalske vrste. V zadnjih 40 letih je upadlo Stevilo Zivali
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Slika2: Zmanjsevanje deleZa Evropejcev v svetovni populaciji. Pod grafom so letnice od 1700
do 2150; na levi strani so odstotki deleZa Evropejcev v svetovni populaciji. Vir ht-
tps://www.pngwing.com/en/free-png-nuudh.

(ali Stevilo njihovih kilogramov) za polovico in trendi Sestega velikega svetovnega
izumiranja Zivali in rastlin so ocitni (Kolbert 2014). Verjetno ni treba posebej razla-
gati, kako v zadnjih desetletjih industrija segreva zemeljsko ozracje in kot posledica
tega unicuje moZnosti za Zivljenje na zemlji. Demografska rast, ki jo predvidevajo
projekcije, Ce bi se nadaljeval trend zadnjih desetletij in predvsem danasnji nacin
Zivljenja Clovestva, bi bila ocitno nevzdrina na daljSe obdobje. To pa ni edini in tudi
ne najvecji demografski problem. Problemati¢no je upadanje rojstev!

Omenimo poloZaj v zahodnem svetu. V Evropi resda ni zunanje fizicne ali prav-
ne prisile glede rojevanja otrok, toda liberalisticno-hedonisti¢ne teZnje ustvarjajo
javno mnenje, ki ni naklonjeno povecanju natalitete. To mnenje prek klasi¢nih in
spletnih medijev vpliva na pare, da se odlo¢ajo za minimalno Stevilo otrok ali se
celo ne odlocajo za otroke. Zato v Evropi beleZimo negativni naravni prirastek.

»Na zacetku stoletja se je v Evropi zacela skupna stopnja rodnosti zniZevati.
V letih 2001 in 2002 je stopnja znasala 1,46 Zivorojenega otroka na Zensko.
Do leta 2010 se je sicer povisala na 1,62, nato se je do leta 2013 znizala na
1,54, leta 2014 pa znova povisala na 1,58. V razvitih delih sveta se za
stopnjo naravnega obnavljanja prebivalstva, tj. za raven, na kateri bi bilo
Stevilo prebivalstva brez priseljevanja ali izseljevanja dolgoroc¢no stabilno,
Steje skupna stopnja rodnosti 2,10 Zivorojenega otroka na zensko.« (Eu-
rostat 2020)

Posledici zmanjSane natalitete sta staranje prebivalstva in izumiranje narodov.
To zadnjo trditev potrjuje graf na sliki $t. 2, na kateri krivulja prikazuje zmanjSevanje
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deleza prebivalcev evropskega izvora (v Evropi ali kjerkoli po svetu) v svetovni po-
pulaciji. Z drugo besedo, kaze na izumiranje evropskih narodov (Volset idr. 2020).

Ko govorimo o demografski sliki ¢lovestva, ne moremo ne opaziti, da kljub na-
rascanju prebivalstva radikalno pada rodnost. Razlog ni znan, lahko je zaradi oko-
lia (Levine in Swan 2016; Swan in Colino 2021), iz kulturno-socioloskih razlogov
ali zaradi obojega. Ta trend lahko mo¢no opazimo predvsem v razvitih drzavah, v
nekoliko manjsi meri pa v deZelah tretjega sveta. Vsekakor lahko zapiSemo, da se
Stevilo novorojenih otrok v zadnjih 10 letih v svetu prakti¢no ne povecuje vec (Pe-
arce 2008). Nobena drzava, ki je padla pod mejo reprodukcije 2,1 otroka na Zen-
sko, se ni vrnila nazaj ¢ez to mejo, vsaj do sedaj ne. Niti Kitajska, ki je zacela z
mocnimi spodbujevalnimi ukrepi, ko se rodnost po ukinitvi prepovedi rojevanja
vec kakor enega otroka ni dvignila. Tabela 1 prikazuje, da se je v svetovnem me-
rilu rodnost od leta 1955, ko beleZi 4,97 otroka na Zensko, do leta 2020 zmanjsa-
la na 2,47. Hkrati pa se je povprecna starost med omenjenima letnicama zvisala
od 23 do 30,9 leta. Pricakovana Zivljenjska doba se je zvisala po celem svetu (po
podatkih Svetovne zdravstvene organizacije na svetovni ravni znasa povprecno 70
let). V 45 letih smo tako pridobili 12,2 leta Zivljenja oziroma se pricakovana zi-
vljenjska doba v zadnjih 150 letih povecuje za Sest ur na dan. Prihajajoc¢i demo-
grafski problem na svetu torej ni vec veliko Stevilo prebivalcev, temvec vse manj-
$a rodnost, posledica tega pa sta staranje prebivalstva in izumiranje manjsih na-
rodov.

(jtTiEol) Prebivalci Letna rast PZ‘;S:;;: a Rodnost l;(r)k;a.\r;
2020 7,794,798,739 1,05 % 30,9 2,47 56,2 %
2019 7,713,468,100 1,08 % 29,8 2,51 55,7%
2018 7,631,091,040 1,10 % 29,8 2,51 55,3%
2017 7,547,858,925 1,12 % 29,8 2,51 54,9 %
2016 7,464,022,049 1,14 % 29,8 2,51 54,4 %
2015 7,379,797,139 1,19% 30 2,52 54,0 %
2010 6,956,823,603 1,24 % 28 2,58 51,7%
2005 6,541,907,027 1,26 % 27 2,65 49,2 %
2000 6,143,493,823 1,35 % 26 2,78 46,7 %
1995 5,744,212,979 1,52 % 25 3,01 44,8 %
1990 5,327,231,061 1,81% 24 3,44 43,0 %
1985 4,870,921,740 1,79 % 23 3,59 41,2 %
1980 4,458,003,514 1,79 % 23 3,86 39,3%
1975 4,079,480,606 1,97 % 22 4,47 37,7%
1970 3,700,437,046 2,07 % 22 4,93 36,6 %
1965 3,339,583,597 1,93 % 22 5,02 N.A.
1960 3,034,949,748 1,82 % 23 4,90 33,7%
1955 2,773,019,936 1,80 % 23 4,97 N.A.

Tabela 1: Svetovna populacija — temeljni demografski podatki. Vir: https://www.worldome-
ters.info/world-population.
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Slika 3:  Projekcija prebivalcev Slovenije in Slovencev po narodnosti znotraj Slovenije. Vir:
Gams 2017.

3. Demografsko stanje v Evropi in v Sloveniji

Demografski fenomeni so, razen v vojnah, katastrofah ali epidemijah, navadno dol-
gotrajni in zato manj pomembni za javnost in tudi za politike, ki najpogosteje raz-
misljajo pretezno o asovnem razponu nekaj let. Posledica tega je, da so dolgoroc-
ne demografske napovedi v javnosti pogosto sprejete z nezainteresiranostjo in tudi
s skepso, Ceprav so v resnici dolgoro¢no najpomembnejse. Slovenski demografski
dogodki (Gams in Malacic¢ 2019) prinasajo klju¢no spoznanje, da je ¢lovestvu pred
desetletji grozila prevelika demografska rast, ki pa se bo po modernih projekci-
jah ustavila (Volset idr. 2020), hkrati pa, zaradi upadanja Stevila rojstev, predvsem
malim evropskim narodom grozi izumrtje (Bricker in Ibbitson 2019). Kaj pomaga
malo vecja ali manjSa gospodarska rast, e je vsako leto v Sloveniji 10 000 sloven-
skih drzavljanov premalo (Cepar 2021) in so dolgoro¢ne demografske projekcije
izredno problemati¢ne? Pred izumrtjem pa bosta nastopili slabljenje pomena drzav
s premajhno rodnostjo in nazadovanje gospodarstva (Lee idr. 2014). Vrnimo se
Se nekoliko k sliki 2, ki nam prikazuje deleZ Evropejcev v svetovni populaciji in
pri¢akovane spremembe v deleZu svetovne populacije. Leta 1950, to je, po drugi
svetovni vojni, je bilo Evropejcev skoraj 22 % svetovne populacije. Leta 2015 jih
je bilo 10 %, leta 2100 jih bo le Se 6%. To kaZe na katastrofalne posledice evrop-
ske demografske politike. A medtem ko bo za velike evropske narode govor le o
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nekem dolo¢enem zmanjsanju, bodo manjsi evropski narodi, kakor sta slovenski
in hrvaski, izumrli, ¢e ne bo bistvenih sprememb. Demografske projekcije so ena-
ke za Slovence po narodnosti in domicilnih prebivalcih — ni bistvene razlike glede
obeh pogledov. DeleZ Slovencev v svetu se zmanjsuje: z 0,6 promila leta 1950 na
0,2 promila leta 2015 in po projekcijah na 0,09 promila leta 2100. Od druge sve-
tovne vojne do leta 2100 se bo torej delez Slovencev v svetu zmanjsal za 6-krat.

Slovenska demografska gibanja smo analizirali z vrsto svojih lastnih programov in
smo jih primerijali s programi EU in Eurostat (Eurostat 2020). Izkazalo se je, da so pre-
dikcije zelo podobne, to pa pomeni, da je ob sedanjih predpostavkah prihodnost iz-
razito predvidljiva. Seveda se lahko razmere spremenijo, to vpliva na projekcije, a
neodvisne analize projekcij prof. Malacica so pokazale, da so bile zgodovinske napo-
vedi nekaj desetletij nazaj zelo tocne in natancne (Malaci¢, Ogrin in Gams 2020).
Glavne slovenske analize smo predstavili na sliki 3. Stevilo Slovencev po narodnosti
smo zasnovali glede na obstojece podatke, od zadnjega popisa po narodnosti. Treba
je zapisati, da so najnovejsi popisi brez opisovanja narodnosti (saj tudi Stevila splavov
ne vodimo), to pa je moc¢no vprasljivo tako s stalis¢a stroke kakor glede vprasanj o
hiperglobalni miselnosti, ki namenoma degradira lokalno prebivalstvo (Gams 2017).

Projekcije kazejo, da bo okoli leta 2100 v Sloveniji le Se pol prebivalcev Sloven-
cev po narodnosti. Podrobnejse analize so dokaj decidivno odgovorile, kaj so kljué-
ni vzroki za upadanje rojstev in s kakSnimi ukrepi bi lahko povecali Stevilo sloven-
skih rojstev oziroma preprecili izumrtje Slovencev. Nacionalna marginalizacija Slo-
vencev, podobno kakor vecine evropskih manjsih narodov, je nakazana do leta
2100 (Slika 3). Manjsi narodi bodo, podobno kakor vsi manjsi jeziki, ki izumirajo
zaradi globalisticne anglescine, v nekaj sto letih preprosto izumrli. Celo za Japon-
sko so projekcije, da bodo Japonci izumrli do leta 2100 (NDTV 2012; Wikipedia
2021). Seveda bodo prej sledila desetletja fizicnega, kulturnega in civilizacijskega
nazadovanja, a konec je predvidljiv z osnovnosSolsko matematiko: leta 2100 bo v
Sloveniji samo Se 50 % Slovencey, leta 2500 manj kakor 10 000. Takrat bo tudi vseh
avtohtonih drZavljanov Slovenije (Hrvatov, Italijanov, Madzarov itd.) skupaj manj
kakor 10 000. Celemu svetu grozi nazadovanje (Bricker in Ibbitson 2019), vendar
se to pri velikih narodih ne pozna tako radikalno kakor pri manjsih, kamor sodi
tudi Slovenija z dvema milijonoma prebivalcev. Slovenskih drzavljanov je za 0,03
% svetovnega prebivalstva. Ob ohranitvi stopnje rodnosti na obstojeci nizki ravni
bo povprecéna starost prebivalcev v Sloveniji do leta 2050 narasla na 48,6 leta,
medtem ko je leta 2017 po podatkih Statisticnega urada Republike Slovenije zna-
Sala 43,2 leta. Obenem se bo zmanjsala populacija v najbolj aktivni dobi — od 20
do 64 let (do leta 2030 predvideno zmanjSanje za 125 000 oseb). Vse to bo med
drugim pomembno vplivalo tudi na trg dela. Napovedi torej kazejo, da lahko v
naslednjih tridesetih letih v Sloveniji pricakujemo mocno absolutno povecanje
Stevila starejsih prebivalcev in Se hitrejSo rast njihovega deleza v celotnem prebi-
valstvu, to pa bo klju¢no vplivalo na gospodarske razmere, na pokojnine in na
kvaliteto Zivljenja (Lee idr. 2014). Spoznanja po zacetnih odporih in napadih na
nosilce demografskih objav v Sloveniji pocasi isCejo v vecinskih vsaj poljudnoznan-
stvenih in strokovnih medijih (Sever 2021, 15-20).
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4. Analiza polozaja

Kdo in kako forsira ukrepe za zmanjSevanje rodnosti oziroma kdo vpliva na Zivljenje
modernih Evropejcev in Slovencev? Po nekaj letih studij informacijske druzbe ugo-
tavljamo (Pivec, Krisper in Gams 2019), da so zlasti mladi pod velikim ideoloskim
pritiskom oziroma medijsko propagando, ki spreminja nacin razmisljanja, podobno
kakor so ga sistemi komunisti¢nih drzav (Jugoslavija, Rusija, Severna Koreja). Ta
medijska propaganda ima dokaj vidne nosilne teme: neoliberalizem, globalizem,
potrosnistvo, egoizem, raztrganje vseh socialnih vezi od drzave do druZine.

V Sloveniji 17 % zensk nima otrok, mladi moski pa imajo 50 % semencic glede
na stanje pred 40 leti. Ce se ustavimo pri zadnjem podatku — nekaj deset let so se
vecinski mediji posmehovali raziskavam, ki so trdile, da pada stevilo semencic pri
mladih Evropejcih. Hkrati so jih strokovno klasificirali kot statisticno nezanesljive.
Sele nedavno (Swan idr. 2021) se je spoznanje razsirilo v strokovni javnosti. Te
motnje so bistveno hujse, kakor bi kdo naivno pomislil. Iz 2,5 milijona semencic
jih normalno ob polni rodnosti moskega in Zenske le 20 pride do kraja oploditve.
Ce je semencic pol manj, strmo pade moznost zanositve. Iz analiz in objav ni jasno,
zakaj se dogajajo omenjene motnje, najbolj verjetna teorija pa je povezana s hor-
monskimi motilci.

Sistem vrednot potros$nistva in protirodnosti Sirijo svetovne elite, pogosto prek
dobrodelnih organizacij. Med njimi je zagotovo tudi fundacija Billa in Melinde Ga-
tes, ki deluje prioritetno v dobro ¢lovestva in na tem nivoju je klju¢no zmanjsanje
rojstev. Del tega ideoloSkega pritiska v svetu pa ni znan, morda nastaja sam od
sebe, emergentno, kot del moderne informacijske druzbe. Ve se tudi, s katerimi
ukrepi ustaviti preveliko Stevilo rojstev: razbiti druZzino, omogociti lahke locCitve,
razbiti poroko in druge ustanove druZine, propagirati svobodno izbiro partnerjey,
otezZiti starSevstvo, povecati strosek in ceno otrok, trgati tradicionalne oblike so-
cialnih vezi ...

5. PredlogiTeoloske fakultete za povecanju natalitete

V javnih obdilih ali pa v osebni komunikaciji je zelo pogosto izrazeno mnenje, da
je katoliska Cerkev ,zaostala‘. Mnogi so prepricani, da je konservativna v smislu,
da udi nauk, ki ni vec aktualen v danasnji druzbi, ki ni skladen z znanostjo in Zivi
v,srednjem veku’. Zakaj? Razlog so vrednote, ki se dotikajo druZinskega Zivljenja,
rodnosti, abortusa, evtanazije in spolne morale. Ne le v Sloveniji, tudi drugje v
zahodnem svetu katoliskim vrednotam nasprotujejo predvsem levo usmerjeni li-
beralni mediji. Ne le da nasprotujejo katoliSkemu nauku, ki ga u¢i Teoloska fakul-
teta v Ljubljani, v zadnjih ¢asih smo v Sloveniji pri¢e njihovi ekstremisti¢ni drzi, ki
se izraZa z agresivnimi dejanji.! Ali je Cerkev zares zaostala, ker zagovarja Zivljenje
kot vrednoto? Kaj je vrednota? To je cilj, ki omogoca Zivljenje in preZivetje; ne le

1 Nasprotovanje drzavnega financiranja drustey, ki so proti splavu, in risanje svastike na fasade njihovih
prostorov.
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posamezniku, temvec¢ vsem posameznikom in druzbi kot celoti. V bistvu je vre-
dnota samo to, kar omogoca preZivetje.

Jeseni 2010 je evropska Skofovska konferenca povabila vse evropske katoliske
Skofe na posvet z naslovom Katoliska Cerkev je vznemirjena zaradi ,demografske
zime’ v Evropi.? Zavedajoc se, da koeficient 1,5 otroka na Zensko Se zdale¢ ne za-
dosca za ohranjanje evropske populacije, ki se stara, so Skofje sklenili, da je edina
reSitev za Evropo trdna in za Zivljenje odprta druZina. Rezultat posveta je knjiga /
vescovi europei su demografia e famiglia in Europa, v kateri je izraZena spodbuda
evropskim drzavam, da bi stimulirale nataliteto s pomocjo druzinam in da bi z za-
konodajo omogocile spremembo nacina misljenja in Zivljenja. V bistvu so samo
povzeli nauk, ki ga katoliSka Cerkev oznanja Ze 2000 let in ga bomo v nadaljevanju
predstavili.

Krs¢anstvo kot religija je skozi stoletja pogosto dozZivljalo pritiske vladajocih elit,
a se je s staliS¢a demografije razsirilo predvsem zato, ker je dalo druZzini kljucni
pomen in ker je vztrajalo pri nauku, da je Zivljenje sveto in neodtujljivo (Kranjc
Jaksa 2020). Katoliski nauk o druZzini izhaja iz opredelitve zakonske zveze, ki je te-
melj druZine: »Nobena ideologija ne more zbrisati iz ¢loveSkega spoznanja goto-
vosti, da obstaja zakonska zveza samo med dvema osebama razli¢nega spola.«
(GS, t¢. 48) Cerkev razume in spostuje osebe s homoseksualno spolno usmerje-
nostjo, toda dve osebi istega spola ne moreta spoceti otrok. »Zakonska zveza, s
katero moz in Zena ustanovita celovito Zivljenjsko skupnost in je po svoji naravi
naravnana v blagor zakoncev in roditev ter vzgojo otrok, je med kr$¢enimi od Kri-
stusa Gospoda povzdignjena v dostojanstvo zakramenta.« (ZCP 1055 §1) Katoliska
Cerkev je prepri¢ana, da trdnost vezi v druZini, ki so bistvene za rodnjo in vzgojo
otrok, v najvecji meri zagotavlja nerazveznost zakona. V Apostolskem pismu o
druZini je Janez Pavel Il. poudaril, da je »med najpomembnejSimi in najnujnejSimi
nalogami zakonskih parov v nasem casu pri¢evanje za neprecenljivo vrednoto ne-
razvezljivosti zakonske zveze in zvestobe« (Janez Pavel Il., t¢. 24).

Sodobna druzba na vsakem koraku poudarja ¢lovekove pravice. Pri tem pa po-
zablja priznati pravice najSibkejsim. Katoliski nauk prepoznava ¢lovesko osebo od
zdruZenja moske in Zenske spolne celice pri spocetju zarodka pa do ¢lovekove bi-
ologke smrti: »Zelja po materinstvu in o€etovstvu ne upravi¢uje nobene >pravice
do otrokas, pac pa so ocitne pravice tistega, ki prihaja na svet. Temu je treba za-
gotoviti najustreznejse bivanjske razmere s trdno — na zakonu in komplementar-
nosti dveh podob, ocetovske in materinske — utemeljeno druzino.« (Kompendij
druZbenega nauka Cerkve, t€. 235). »Otrokove pravice morajo biti zavarovane s
pravnim redom /.../ Prva otrokova pravica pa je, »da se rodi v druZini z materjo in
ocCetomy, pravica, katere spostovanje je bilo vedno tezavno in ki pozna danes za-
radi razvoja genetske tehnologije nove oblike krsitev.« (t¢. 244) Cerkev je prepri-
¢ana, da ima drzava dolZnost, da varuje druzino in otroke:

»Politicna skupnost ima dolZnost, da druZino spostuje, jo podpira in ji zagotavlja
predvsem: svobodo, da si osnuje svoje ognjisce, da ima otroke in jih vzgaja v

2 Zagreb, 30. september-3. oktober 2012.
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skladu s svojimi nravnimi in religioznimi prepricanji; zascito trdnosti zakonske
zveze in druZinske ustanove; svobodo, da izpoveduje svojo vero, jo predaja naprej,
vzgaja v njej svoje otroke s potrebnimi sredstvi in ustanovami; pravico do zasebne
lastnine, svobodo, da osnuje podjetje, dobi delo, stanovanje, pravico, da se izseli;
na podlagi institucij dezele pravico do zdravstvenega varstva, do pomoci za
ostarele in do druzinskih doklad; zas¢ito varnosti in zdravstva, zlasti z ozirom na
nevarnosti, kakor so mamila, pornografija, alkoholizem itd., svobodo, da skupaj z
drugimi druZinami osnuje zdruZenja in da so tako zastopane tudi pri civilnih obla-
steh.« (Katekizem Katoliske Cerkve, t¢. 2211)

Papez Francisek je pred ¢asom poudaril, da spostuje vse tiste, ki Zivijo drugace,
kakor uci Cerkev. Imajo osebno svobodo in pravico, izbrati nacin zZivljenja, ki jim
ustreza. Cerkev in znanost pa ugotavljata, da danasnja druzba z zametavanjem
vrednote Zivljenja (abortus, evtanazija, hedonizem, egoizem) drvi v izumrtje. Se
vel, Cerkev je prepricana, da Zivljenje po katoliskem nauku zagotovo omogoca
prezivetje. Zivljenje po verskem nauku je namre¢ pravica katoli¢anov (Strehovec
399-400). V Beli knjigi demografije je dr. Tadej Strehovec predstavil podatke, ki
potrjujejo, da verska prepri¢anja zelo vplivajo na rodnost (95—98). Projekcije sto-
pnje rodnosti v okviru posameznih verskih skupnosti® kazejo, da se bo do leta 2050
stopnja rodnosti v okviru posameznih verskih skupnosti visala, v najvecji meri med
verskimi skupnostmi, ki se uvrs¢ajo v monoteisti¢na verstva (islamska verska sku-
pnost predvideva porast vernikov za 73 %, v okviru kr§¢anskih skupnosti pa 35 %
porast), medtem ko naj bi leta 2050 delezZ tistih, ki ne izkazujejo verskega prepri-
¢anja, v primerjavi s celotno svetovno populacijo znasal 9 %.

6. Predlogi demografske stroke za povecanje natalitete

Po nekaterih pesimisti¢nih ocenah smo tako v Sloveniji kakor v Evropski uniji naj-
bolj ugoden Cas za odziv na demografske spremembe Ze zamudili, tako da ni mo-
gocCe z dokaj preprostimi ukrepi prepreciti izumrtja, a vendarle bi bilo treba de-
mografsko krizo, tako kakor tudi vse druge, s katerimi smo se ali se Se soocamo
(ekonomska, okoljska, energetska), dojemati predvsem kot vzgonski element, ki
nas lahko vodi k spremembam, in ne kot nepremagljivo teZzavo. Po mnenju neka-
terih strokovnjakov je mozno z relativno malo dodatnimi sredstvi doseci korenite
spremembe na bolje, predvsem pa obrniti negativni trend v pozitivnega. Treba
se je zavedati, da premajhna rodnost ni samo ekonomski problem, zaradi nje po-
membno pade tudi kakovost Zivljenja in medc¢loveskih odnosov.

Matjaz Gams je kot porocevalec 1. oktobra 2018 drzavnemu svetu predlozil
reSitve, ki jih predlaga stroka za preprecitev izumiranja slovenskega naroda. Naj-
prej je poudaril, da priseljevanje v Slovenijo ne bo resilo nasih demografskih tezav.
Nasprotno pa izseljevanje mladih iz Slovenije poglablja demografsko krizo. Slove-
nija mora mladim ponuditi kakovostnejse Zivljenjske mozZnosti, da ne bodo odha-

3 Studije Pew Research Centre iz leta 2015.
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jali v tujino. Predstavil je nekaj konkretnih predlogov, kako je mozno resevati pro-
blematiko demografskih sprememb. V Sloveniji bi bilo treba dvigniti delez finan-
ciranja dolgotrajne oskrbe s sedanjih 0,9 % BDP na vsaj 1,3 % BDP, z ohranjanjem
gospodarskega razvoja pa je treba, ob staranju delovne sile, v ¢im vecji meri vklju-
Citi starejSe in upokojene in vzgajati od vrtca do univerze za tretje Zivljenjsko ob-
dobje za novo solidarnost med generacijami. Uvesti je treba nacin sodelovanja in
komuniciranja v okviru druZine, sluzbe in druzbe; za to Ze obstajajo ustrezna orod-
ja in metodologije.* Nato pa se je osredotocil na pomen druZine, to pa tudi po-
drobneje predstavljamo.®

Nekateri strateski dokumenti na ravni EU (v obliki zelenih knjig na temo rodno-
sti, pokojninskih sistemov in migracij) in v Sloveniji (npr. ,Strategija dolgozive
druzbe“® v povezavi z ,Resolucijo o druzinski politiki 2018-2028 Vsem druZinam
prijazna druzba‘“ (ReDP18-28) in ,Strategija ekonomskih migracij za obdobje od
2010 do 2020“) so Ze sprejeti. Pomemben element reSevanja problematike nizke
rodnosti v Sloveniji namrec¢ lahko pomeni ustrezna druZinska politika, ki jo je tre-
ba razumeti v najsirSem moZnem smislu in ob upostevanju vseh podrocij, ki lahko
vplivajo na polozaj druZin v druzbi (materialni in vrednostni ukrepi itd.). DruZinska
politika mora delovati na vseh podrog¢jih druZinskega Zivljenja in v celotnem ob-
dobju vzgoje in skrbi za otroke. Ukrepi druZinske politike morajo biti naravnani
pozitivno in zagotavljati neko doloceno stopnjo varnosti starSem, ki se odloc¢ajo
za prvega otroka ali Siritev druZine. Zaradi Stevil¢no ¢edalje manjsih generacij bi
bilo treba vloZiti vec sredstev in truda v to, da se bodo ljudje prej odlocili za kake-
ga otroka vec in nasploh za druZino. Kot mozni ukrepi so med drugim prepoznani:
a) spodbujanje mladih k porokam in k ustvarjanju druzin na podlagi finan¢nih
spodbud ob poroki in ob visjih otroskih dodatkih, ki naj bodo neodvisni od pre-
moZenja druZine; b) omogocanje dostopa do stanovanj za mlade druzine pod
ugodnejsimi pogoji (imamo 150 000 praznih stanovanj); c) spremembe pokojnin-
ske zakonodaje z uvedbo nekaterih bonitet v povezavi s Stevilom otrok v druZini.

Stroka se zaveda, da so mocni pritiski v smeri zmanjSanja rodnosti, ki bodo kot
stranski produkt povzrocili izumrtje Slovencev po narodnosti in avtohtonih prebi-
valcev Slovenije. Zakaj se tega ne zave tudi politika in ne sprejme primernih ukre-
pov? Konec koncev je nekaj tega dejansko Ze uspelo, ko smo prek prvih demograf-
skih konferenc dvignili rodnost z 1,2 na 1,5-1,6. Zal pa je do 2,1 $e dale¢. In zakaj
sprejemamo nove in nove ukrepe v negativni smeri, ki Se povecujejo pritisk na
izumiranje? Zgled je starSevski ocetovski dopust — veliko sredstev gre za to, uéinek
pa je negativen, ker zmanjSuje moZnosti za uspesno kariero starSev in povecuje
celoviti strosek za otroka. Analize kazejo, da je klju¢na postavka to, kako s pove-
¢ano ,ceno’ (financno, ¢lovesko ...) zmanjsati pozitivne ucinke otrok oziroma jih

4 Ragzvijajo jih na Institutu Antona Trstenjaka za gerontologijo in medgeneracijsko soZitje.

5 Predloge stroke za resitev demografske krize povzemamo iz Bele knjige demografije (Gams in Malacic¢
2018).

6 Osredotoca se na vprasanje dolgoZivosti druzbe v povezavi z demografskimi spremembami in s tehno-
loskim razvojem, ki zahteva spremembe v gospodarstvu in v celotni druzbi, nenehno prilagajanje, pri-
dobivanje novega znanja, fleksibilizacijo trga dela, spremembe v Zivljenjskem ciklu ipd.
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narediti ,predrage’. Ce mora mati delati ves dan v sluzbi, preprosto nima ¢asa za
otroke. Ce ocetje ostanejo doma, $kodijo svoji karieri in gospodarstvu/druzbi pre-
cej bolj, kakor je pozitivnih ucinkov zaradi tega ukrepa. Bistvo je to, da otroci niso
,predragi‘ in da prinesejo vec koristi kakor negativnih posledic. Ko predlagamo
taksne ukrepe, se zganejo domacdi in tuji ideoloski lobisti in zgroZeno ocitajo, da
to pa Ze ne. Recimo en sam preprost ukrep, ki ni¢ ne stane in je pravzaprav eko-
nomsko najbolj posten: Stevilo zaposlenih otrok naj se uposteva pri visini pokoj-
nine. Pokojnino dobivajo upokojenci po medgeneracijskem dogovoru tako, da
sotasno zaposleni plaujejo pokojnino za svoje star$e. Ce nekdo nima otrok, je
svoje dodatke resda predal svojim starSem, zato pa ni nikogar, ki bi prispeval zanj.
Tisti pa, ki imajo otroke, so zagotovili pokojnino sebi in tistim brez otrok. Kje je tu
pregovor »Cisti raduni, dobri prijatelji« in zakaj ne sprejmemo takinega ukrepa v
smislu spodbujanja Stevila rojstev? Taksnih ukrepov je cela vrsta, so pa vsi v kon-
fliktu s propagandno ideologijo zmanjsevanja rojstev, ki je resda nujna za dobro
planeta in ¢lovestva globalno, lokalno v Sloveniji pa njeno uveljavljanje pomeni
izumiranje.

7. Sklep

Eksponentno vecanje Stevila prebivalcev na nasem planetu je demografski pro-
blem, vendar ne najvedji, Se zdale¢ pa ni usoden za clovestvo. Veliko resnejsi je
problem upadanja rojstev, ki ga zaznavamo po vsem svetu. Institut JoZef Stefan
je k temu problemu pristopil znanstveno in povezal spoznanja slovenske demo-
grafe: prof. Mala¢i¢ (Malaci¢ 2006), dr. Milivoja Vida Sircelj (Sircelj 2020) in drugi.
Objavljena spoznanja v zbornikih 14 demografskih konferenc in Bele knjige slo-
venske demografije (Gams in Malaci¢ 2019) so relevantne strokovne podlage za
odlocanje v nasi drzavi. Po drugi strani pa v slovenski javnosti obstaja veliko zava-
janja glede demografskih sprememb, ki so ob konfliktu s stroko privedle do kritik
in ideoloskih napadov prek socialnih omrezij in v vecinskih medijih. Neoliberalni
pogledi in gibanja kot tako imenovani ,cancel culture’ (moderna spletna oblika
ostrakizma, ko se iz druzbe izloc¢ajo ,drugacni‘) so se tako razsirili v slovenski in v
evropski druzbi, da so demografske raziskave pogosto pod pritiski. Hkrati pa ugo-
tavljamo, da se profesorji s Teoloske fakultete v Ljubljani in raziskovalci Instituta
Jozef Stefan ujemajo v analizi demografskega stanja in da se njihovi predlogi za re-
Sitev demografske krize v bistvenih to¢kah ujemajo. Obojni se zavedajo usodnosti
liberalisti¢ne in hedonisti¢ne miselnosti za slovenski narod in za ¢lovestvo. Resitev
demografske zime vidijo v trdni druZini, v kateri bosta o¢e in mati imela izpolnje-
ne moznosti za sprejetje in vzgojo otrok, otroci pa bodo delezni podpore obeh
starSev. Strokovne predstavitve in besedila predstavnikov obeh ustanov zdrzijo v
primerjavi z moderno znanstveno literaturo (Volset idr. 2020). Lahko zapiSemo,
da je to zgled, ko gresta religijski nauk in znanost skupaj z roko v roki za prezivetje
slovenskega naroda in ¢lovestva.
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CS — Koncilski odloki 1980 [Pastoralna konstitucija o Cerkvi v sedanjem sve-

tu / Gaudium et spes (1965)].

ZCP — Zakonik cerkvenega prava 1983.
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Spekulativna in prakticna teologija druge sholastike:
Melchor Cano (ok. 1507-1560)

Abstract: This article reviews the principal theological doctrines of Melchor Cano,
perhaps the greatest dogmatic theologian of the Second Scholasticism. His De
locis theologicis marked a watershed in the definition of theology as the ,funda-
mental science,” and his writings on morals attest to the practical sense of the
Salamanca theological school. Since theology is both speculative and practical,
this paper deals with the main aspects of Cano’s theoretical and moral theology,
namely, his doctrine of theological places, his vindication of the Indian’s freedom
and political power, his teaching about the distinction between natural and po-
sitive law, and Cano’s conception of the right of war.

Keywords: Second Scholasticism, Melchor Cano, theoretical theology, practical the-
ology, Spanish Scholasticism, loci theologici

Povzetek: Clanek ponuja pregled glavnih teoloskih naukov Melchorja Cana, verjetno
najvecjega dogmaticnega teologa obdobja druge sholastike. Njegovo delo De locis
theologicis je bilo prebojno pri opredelitvi teologije kot ,temeljne znanosti’, njego-
vi spisi 0 morali pa pricujejo o prakticnem smislu salamanske teoloske Sole. Ker je
teologija tako spekulativna kakor tudi prakti¢na, ¢lanek obravnava glavne vidike
Canove teoreti¢ne in moralne teologije, to je: njegov nauk o teoloskih mestih (vi-
rih), njegov zagovor svoboscin in politicne moci Indijancey, njegov nauk o razliko-
vanju med naravnim in pozitivnim zakonom in njegovo dojemanje pravice do vojne.

Kljuine besede: druga sholastika, Melchor Cano, teoreti¢na teologija, prakti¢na te-
ologija, Spanska sholastika, loci theologici

The renewal of scholastic theology in Early Modernity saw Melchor Cano? —

1 The author is grateful for the sponsorship of FONDECYT-Chile, project 1180510.

2 Melchor Cano entered the Dominican order in 1523 and studied arts and theology in Salamanca, whe-
re he attended Francisco de Vitoria’s lectures. He has been acclaimed as Vitoria’s favorite disciple, but
the same has been said of Domingo de Soto and Alonso de la Veracruz.
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Melchor de Santa Marta — as one of its protagonists: he inaugurated a new the-
ological method, systematised and ordered the insights of precedent theologians,
and elaborated the first great dogmatics of modern Scholasticism (Lang 1962;
Vilanova 1991; Belda 2000). Cano, known as ,the Cicero of the schools’,? writes at
a challenging time for the Church. In Cano’s words, the disintegration of Christia-
nity stemming from the ,Lutheran disease’, as well as from the poor or null for-
mation of Christians, wreaked havoc and brought upon a terrible doctrinal disper-
sion both inside and outside the Church (Cano 1871, 514).

Cano articulates Thomistic and Salamancan theology with Aristotelian philosophy,
shaping it according to the classical scheme of the ,topics’. These ,new topics’, which
the tradition calls ,theological places’, form a complex system that incorporates the
Holy Father’s teachings, the ideas of the medieval theologians, the science of the
canonists, and the theses of the other Salamancan theologians. Cano does not shut
his mind to any current of thought (provided that the adherence to other’s ideas is
critically legitimated) since, according to the principles of the scholastic method, sci-
ence is about truth, and truth can be found anywhere. Now, Cano respects and fol-
lows St. Thomas and Francisco de Vitoria and the great scholastics, whose doctrines
he expands on (190043, I. 12 c. 1). For this reason, some scholars have argued that
Cano is both a conservative and modern writer, since, on the one side, he belongs
to a particular school of thought and, on the other side, he independently argues for
his position in dogmatic and practical theology (Belda 2013, 102; Lang 1925, 242).

This paper surveys the theological synthesis of ,the terrible Cano’, ,the admira-
tion of Trent’ (Tellechea 2003—2007; Menéndez Pelayo 2006—2007).* After a brief
description of theology as the fundamental science, the main aspects of Cano’s
speculative and moral theology are exposed, specifically his theory of the theo-
logical places, his ideas on the freedom of the Native Americans and the relation-
ship of natural law with positive law, and Cano’s teaching on the law of war. To
conclude, this article refers to Cano’s defence of political power.

1. TheTheological Science

According to Scholasticism, theology is a rational discourse about God. Natural
theology is the metaphysics of God as the last cause, and supernatural theology
is the science of God starting from revelation. Accordingly, the knowledge coming

3 Also known as the ,Quintilian of the theologians’. See Menéndez Pelayo 1994; Menéndez Pelayo 2006—

2007; Caballero 1871.

4 Besides his intellectual merit, Cano is remembered for his brutal persecution of Bartolomé Carranza
and the Society of Jesus. He was convinced that the Jesuits are »harmful to the Christian religion.« Cano
deemed heretical both them and Carranza. Witnesses of that persecution abound among the Jesuits;
the accusations Cano presented to the Inquisition concerning Carranza’s catechism are also documen-
ted. Although some present-day historians try to downplay this persecution, the fact is that Cano was
particularly harsh to the Ignatians and Carranza de Miranda. Two examples should suffice. About the
Jesuits he wrote: »What do | feel about that family? Something very serious, too grave to say it in a
letter. | do not write about it, but | fear greater damage than in Germany;« and about Carranza he says
that many of his ideas »sounds like heresy.«
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from revelation surpasses natural human capacities. (Cano 19004, |. 12 c. 2)

The formal reason for supernatural theology is the revelation communicated
directly by God or through His grace infused in men. This science requires a light
superior to the light of natural reason. Mystical theology investigates a double
object: primarily God himself, His nature and His attributes, and secondarily men
regarding God. Theology exceeds any other science because it is based on divine
authority, the safest source of knowledge. (I. 12 cc. 2-3)

Like any science, theology requires evident principles and safe conclusions de-
duced from principles. Theological principles are hierarchically ordered. First come
the most general and fundamental principles, such as »God exists« and »God re-
wards those who seek him.« The following principles are more determined, as in
the articles of faith. Third, some principles are not sought for their own sake but
to explain the previous ones. Finally, theology picks some principles from the hu-
man sciences. The two fundamental principles, that »God exists« and that »God
rewards those who seek him,« are true axioms: if the theological science does
not start from them, it cannot unfold. Cano affirms that whoever wishes to acqui-
re supernatural knowledge must have grasped these principles. (l. 12 c. 2)

Not every theological principle is written in the Scripture. Some have been in-
herited orally through apostolic traditions, providing the best explanation for spe-
cific scriptural passages. Concerning the principle »God rewards those who seek
him« (Heb 11:6), it declares the nature of God as God. That is, if God did not re-
ward good men, he would not be God because that would mean that he is blind
and unjust. (Cano 190043, . 12 c. 3)

Theology also studies man, for it is the material creature most similar to God.
From the theological perspective, man is a »composite of flesh and spirit, as a mid-
point between beasts and angels,« who seeks God as his end and hopes to please
him with his acts and decisions (1972, c. 1). Thus, Cano claims that man belongs
to theology, a characteristic feature of the School of Salamanca (Belda 2013, 104).

Lastly, theology is practical and speculative, although it is mainly theoretical
because the end of man is the vision of God.

2. Theoretical Theology and the so-called Theological
Places

Cano’s principal contribution to Second Scholasticism —undoubtedly his master-
piece— is the De locis theologicis, a classic work in fundamental Catholic theology
and scholars’ opinion, the essential methodological writing of modern theology
(Grabmann 1933, 152-153). Cano could not complete his original project; even
so, he thought his work was necessary for theology (»/.../ nobody, as far as | know,
has carried out something like this«).

5 See Cano 1900a, procemium. With this work, the independence of the theological method was establi-
shed for the first time (Humbert 1911).
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The work originates from the Vitorian reforming intention to overcome the
,verbosity’ of Late-medieval Scholasticism. It outlines the paradigm for theology
until the middle of the 20th century and revolutionises theological epistemology.®
It is still useful today. Furthermore, as Schmutz points out, »it is the fundamental
writing for understanding the difference between medieval and modern theolo-
gy« (2010, 117).

Cano did not invent the notion of theological places. Aquinas and Vitoria had
already advanced a similar doctrine. Before Cano, Carranza used the expression
,theological places’. The same must be said of Soto. Cano posits ten theological
places: the authority of Scripture, of the traditions, of the universal Church, of the
councils, of the Roman Church, of the Holy Fathers, of the scholastic theologians
and canonists, of natural reason, of the philosophers and human history.

,Theological places’ are like the Aristotelian topics: just as philosophical argu-
ments stem from the topics, every theological argument is based on theological
places. However, the different theological places have unequal importance: the
first seven are called ,proper places’ and the other three are called ,foreign places’.
Within the proper places, the first two are »constitutive places of theology« since
they designate »the legacy of the faith« (Hinermann 2003b, 165). On the other
hand, foreign places are complementary (Cano 19004, I. 1 c. 3).

The theological places are domicilia omnium argumentorum theologicorum, in
the words of Cano (l. 1 c. 3). They are the principles that epistemologically support
theological discussions (Hinermann 2003b). They are instances for defining the
faith and sources of Christian truth. They include »all existing ways of arguing in
theology« (Cano 19004, I. 1 c. 3).7

3. TheTenTheological Places

3.1 The Authority of Holy Scripture

Divinely inspired authors wrote the Holy Scriptures. These books are the most
secure source of theology. Since God, the author of the sacred books, cannot
lie to us, their truth is fundamental to the Christian life. These books are like the
principles of theological science, for they are necessary for any discourse about
the revelation of God to men. (. 2 c. 1)

The debate about the authority of Scripture relates to the Church’s role in de-
termining the canonicity of the sacred books. Martin Luther and the Protestants
deny that this power resides in the ecclesiastical authorities because the Scriptu-
res do not require any kind of approval (l. 2 c. 6). Cano reports the writings of John

6 See Belda 2013, 35; Kérner 2017, 924-925; Kérner 2000, 257-269; Hiinermann 2003a, 1-21.

7 Cano’s exposition of the theological places remains valid in contemporary research. For instance, the
Second Vatican Council has insisted on the importance of history and philosophy, and has concluded
that traditions are a firm source of truths of faith.
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Calvin, for whom the power to judge on the Scripture cannot reside in anyone but
God. However, Cano remarks that the Scriptures cannot be judged by themselves;
thus, there must be an adequate judge. (I. 2 cc. 6-7)

Unlike Luther, Cano believes that men, as particular individuals, cannot judge
the canonicity of the sacred books. Not even in secular republics do citizens exer-
cise a similar faculty. The only possible court of law is the Roman Church, defining
a book as inspired or not revealed. The preceding derives from 1 Tim 3:15, where
it is affirmed that the Church is the foundation of truth (l. 2 cc. 7-8).

Cano writes that even Protestants admit that, in De captivitate babylonica
Ecclesiae, Luther recognises that only the Church can distinguish human from di-
vine words. Therefore, »against their will, the Lutherans accept that the ecclesi-
astical authority has the power to resolve which are and which are not sacred
books« (I. 2 c. 7).

Cano closes his analysis by pointing out that the first responsible for resolving
the canonicity of the sacred books are the apostles. Indeed, »there are no other
sacred books in the Old and New Testaments than those which the apostles de-
termined as revealed« (I. 2 c. 7). Cano adds that the Church cannot err and that
»if we follow the determinations of the Church, we will not be wrong« (. 2 c. 18).
Accordingly, when the Church establishes that a book should be considered ca-
nonical, everyone must accept it as legitimate. If the Church does not hold that
power, faith could hardly advance.

The Church determines the canonicity of the sacred books through the coun-
cils. The conclusions of a council, as we will see later, are firm rules of faith. Howe-
ver, disagreements may arise among the council fathers. The Pope is in charge of
resolving such disagreements.

Cano observes that human demonstrations are not decisive in matters of faith.
They support faith, but they cannot settle by themselves supernatural problems.
We should bear in mind that the Church’s binding decisions are legitimate not
because they come from the Church but because God has wanted them to be le-
gitimate. For example, the Gospel of Matthew is not true because the Church has
willed it, but because God has revealed it as accurate. Cano, then, concludes the
following: »we believe that the Holy Spirit has inspired the Church to define the
books that should be considered as canonical, but not to determine their veraci-
ty or authority.« (I. 2 c. 8)

3.2 The Authority of Traditions

Cano’s elucidation about this theological place starts examining the Lutheran
objection of the fragility of traditions. According to the testimony of Thomas of
Walden, the same criticism was proposed by Erasmus and, before him, by Wyclef.
Cano deems it a standard heretical error. Simultaneously, Cano remarks that much
in the sacred books is difficult to understand, as seen in the many obscure passa-
ges which have been variously interpreted. If diverse readings of a text are offered,
which one should we follow? If each reader sticks to his reading as the true one,
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wouldn’t great chaos ensue? Moreover, without agreement on the meaning of
revelation, under which criterion may we determine what belongs to the faith?
Only the authority of the Tradition discloses the precise meaning of the Scriptu-
res. (l. 3 cc. 2-3)®

Christ and others instituted some traditions by the apostles. The traditions in-
herited directly from Christ are called perpetual. Nobody may abrogate them, and
they are immutable. However, if the apostles have instituted the traditions as
ecclesiastical pastors, those traditions can be changed or left without effect. (I. 3
c.5)

3.3 The Authority of the Universal Church

Cano explains that ecclesia is a Greek word that means ,convocation’, ,assembly".
In the Church, everyone is gathered together by faith in Christ. The Church is not
a physical place. It is the community of Christian faithful, the meeting of all the
baptised, be they saints or not. (. 4 c. 2; |. 4 c. 6)

The Church is a visible institution. That is a typical thesis of the Spanish scho-
lastics against Lutheran theology, which understands the Church as a purely spi-
ritual entity. The faith of the Church cannot err. God endorses everything that the
Church believes to be true. Whoever denies the inerrancy of the Church in matters
of faith denies thereby the assistance of the Holy Spirit and the power of binding
and loosing delivered by Christ to Peter and the apostles. (I. 4 c. 4)

3.4 The Authority of Councils

Cano defines councils as meetings of bishops and priests that define the faith
and customs of the Church. Ordinary men should not solve the problems of fa-
ith. Christ gave the keys of the Kingdom to the apostles and not to the ordinary
people. (I. 5¢c. 2)

The acts of a council are jurisdictional. There are three kinds of councils: gene-
ral, provincial and diocesan. General councils call together all bishops. A general
council convoked by the Pope does not lose validity due to the absence of some
bishops; it suffices that everyone is summoned. Provincial councils gather the bi-
shops of an ecclesiastical province. Finally, diocesan councils are synods of priests
from a particular church that are promoted by the diocesan bishop. (I. 5 cc. 2-3)

General councils not convoked or confirmed by the Pope and provincial coun-
cils not confirmed by the Pope can err (but their conclusions can be corrected).
Without the Pope’s assent, the jurisdictional acts of a council lose validity. Accor-
dingly, general and provincial councils confirmed by the Pope provide certain
doctrines in matters of faith. The contrary conclusion, Cano maintains, is heresy.

8 The faith of the early Church was not founded on the Scripture —at the beginning, there was no canon
of the Scriptures! Furthermore, »not everything belonging to the faith is in the Scripture.« Cano gives
the example of the perpetual virginity of Mary, which, he writes, is not formally formulated in the
biblical texts. The same must be said of the cult of the martyrs and of the cult of images, traditions that
the Church considers as revealed by God.
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If councils endorsed by the Pope could err, there would be no way to resolve the
problems of faith. Finally, the diocesan councils confirmed by the Pope offer sure
arguments. (. 5 c. 4)

3.5 The Authority of the Roman Church

Cano contends that the Church of Rome cannot err in matters of faith because
Peter, who cannot err as a pastor, was constituted as the head and foundation
of the Church. When Peter dies, the Church looks for a new head because, as in
any society, authorities are required to achieve social goals. Therefore, if it is re-
asonable to sustain the Church’s unity and interior harmony, a ruler with enough
power to solve the doubts and discussions that may arise at the intra and extra-
-ecclesial level is necessary. (l. 6 c. 3)

The Pope is the highest authority in the Church. No norms may be dictated wi-
thout his approval. Accordingly, the Church of Rome has always prevailed over
the rest. This is so established by divine law, which commands that the Roman
Church be the foundation of the Universal Church. (. 6 c. 7)

In the exercise of his functions, the Pope cannot err. That is, the Pope is infallible
when he decrees on matters of faith. The ideas of De locis are complemented by
Cano’s handwritten lessons on the art. 8 of the quze. 1 of the Prima Pars: »the Pope
cannot err. If he did, we could not turn to him as a firm judge. It would be neces-
sary to resort to somebody more learned and holier than him. In addition, the
Church is built on the Pope, and the Church cannot fall. Consequently, its founda-
tion cannot fall either. Otherwise, the whole building would collapse.« The infalli-
bility of the Pope exists because »the Supreme Pontiff, when defining matters of
faith, does not use human power, but is led by the Holy Spirit« (1982a, ff. 13-14).

3.6 The Authority of the Holy Fathers

In dogmatic theology and the Holy Scriptures, the opinion of the Holy Fathers is
classed as probably accurate. To overestimate their opinion is imprudence, and
to reject it, daring. Cano fosters the respectful reading of the Holy Fathers, altho-
ugh with critical judgment and a certain detachment. They should be followed as
teachers, not as lords.

Cano criticises the Protestants saying that »Lutherans have the habit of oppo-
sing the common opinion of the Fathers of the Church« Contrary to them, the
author considers that the antiquity of the Fathers’ ideas is a guarantee of their
veracity (190043, I. 7 c. 3).

3.7 The Authority of the Scholastic Doctors and Canonists

According to Cano, the new Protestants tend to reject the authority of scholastic
theologians. Luther, for example, holds that Scholasticism only entangles us in
ignorance regarding faith. However, we should remark that Luther’s criticism of
Scholasticism does not point to Aquinas —contrary to what Cano thinks—but to
Gabriel Biel’s nominalist theology, in which Luther was educated (I. 8 c. 1).
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Cano argues that many heresies are born from the rejection of Scholasticism
and suggests that opposing it endangers faith. Cano warns that not all versions of
scholastic theology should be followed. It is only beneficial to focus on Scholasti-
cism founded upon the Scriptures. In this context, Cano explains that the schola-
stic theologians defend truth and reject error »because the error that is not explai-
ned is accepted,« what is a severe evil. They reason with precision and discipline
and confirm the teachings of Christ with the knowledge provided by human sci-
ences. Among the scholastic theologians, the majority consensus is not an argu-
ment. If the thesis of the minority is solid, it can be defended. In this context, Cano
writes: »the School allows us to defend any doctrine freely.« (I. 8 cc. 2—4)

Together with the scholastic theologians, we must consider the canonists. Ca-
non law and theology are like ,sister sciences’ since the cure of souls requires
knowledge of ecclesiastical law, and the work of canonists is ordered to the truth
about God. Now, God has wanted canonists to exist. The Holy Spirit has inspired
the ecclesiastical laws, and as God does not lack in what is necessary, He put the
canonists and theologians side by side (I. 8 c. 7).

3.8 The Authority of Natural Reason

Just as it is a mistake not to consider the arguments provided by theology when
examining natural subjects, it is wrong to ignore the arguments of natural reason:
neither should reason be worshipped nor banished from theological discourse.
Reason and faith are complementary paths (I. 9 cc. 1-2).

To suppose that theological arguments can dispense with reason is tantamount
to believing that a man can live without intellectual capacity. Humanity and rea-
son coexist (»by despising reason men cease to be men«). Theology cannot exist
without genuine reason. Many tenets of faith are incomprehensible without re-
course toit (. 9 c. 4).

Without natural reason, as expressed in different sciences, faith cannot be pro-
tected or interpreted. This ratio naturalis is multiform. First, it is expressed in the
unprovable principles of human knowledge and then in the conclusions drawn
from the principles (Hiinermann 2003b).

3.9 The Authority of Philosophers

Philosophers express the authority of natural reason. Luther, an anti-Aristotelian,
according to Cano, had sown doubts about the authority of philosophy. In Luther’s
opinion, the Scriptures account for themselves and the only science that matters
is the experience of the Christian life.

It is worth saying a few words about Luther’s criticism of Aristotelianism. As a
general rule, scholars conceive of Luther as a thinker who breaks with the previ-
ous Tradition —Maclntyre, for example, speaks of the Lutheran rejection of the
classical conception of man (2007, 165—-180). The break would be marked by sta-
tements such as »the ethics of Aristotle is the enemy of grace« (Luther 1883,
1:226) and »the Holy Spirit matters more than Aristotle« (6:511). An inattentive
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reading could lead us to that conclusion. However, there are good reasons to su-
ppose that the reformer is closer to classical philosophy than it seems: Luther’s
statement that the Holy Spirit matters more than Aristotle is understood when
we bear in mind that Luther is discussing not with the great medieval scholastic
interpretation of Aristotle, but with polemicists like Prierias, who wrote that the
teaching of Aristotle dazzles more than the sun (Svensson 2016a).°

Some think that Luther’s rupture with Aristotle is due to his criticism of the power
of reason, such as it is found in De servo arbitrio. However, Luther points out elsew-
here that »after sin, God did not remove the greatness of reason, but confirmed it«
(Luther 1883, 39/1:175). Even more, he says that intelligence »... is still a good in-
strument« (Luther 1883, TR 3, 2938b, 105, 15). Thus, the reason is a kind of light,
something like a god that illuminates the things of our temporal world. Its appre-
hensive capacity has not been wholly lost (Svensson 2016b, 102-106; 2019, 1-15).
Despite this, Luther emphasises the effects of sin in weakening our intellectual ca-
pacity much more than the authors of Late Scholasticism (Contreras 2018).

Returning to the question of the authority of philosophy, it should be noted
that not all philosophers are recommendable. On the contrary, only a few philo-
sophers aid theologians. One should only study those who wrote on nature’s ca-
uses and the essence of moral life (Cano 19004, |. 10 c. 3).

Paraphrasing Aristotle, Cano points out that those who are driven by the old
doctrines do well. He so highlights the truthfulness of an idea based on its an-
tiquity. By the way, Cano dedicates some sections of book X of De locis to analyse
the philosophy of Aristotle. According to Cano, Aristotle, »wise most of the time,«
does not own the truth. Consequently, he argues that the Scriptures must be more
profusely read and preferred than Aristotle’s doctrine, whose philosophy, anyhow,
brings clarity and precision to theological discourse. (l. 10 cc. 4-5)

3.10 The Authority of Human History

Theologians who do not know about history are ignorant (l. 11 c. 2). Secular history
is essential for understanding the Scriptures because men must believe that other
men do not want to become like beasts, and faith in reports of historical facts is
similar to religious faith. Society would be destroyed if friends did not trust each
other or if children did not believe their parents. The bond of friendship would be
ruined, and nothing could save interpersonal relationships. (I. 11 c. 4)

In this context, Cano notes that God implanted in men a natural tendency to
believe, trying to prove so that trust is most necessary for life. Therefore, those
who oppose this natural inclination are fools and fight against the gods as if they
had the strength to do so. (I. 11 c. 4)

9 According to the actual stand of research, Aristotle is not a concern for Luther. He is rather interested
in the purification of theology, like Cano. Hence, »Luther’s anti-Aristotelianism is not even paradigma-
tic /... / for his immediate surroundings. Next to him is Melanchthon, who, although he yields for a
brief time owing to the impression caused by Luther, later profusely comments on Aristotle, presenting
his philosophy as the less sophistic one that the nascent Protestant universities had at hand« (Svensson
201643, 56).
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4. Practical and Legal Questions

Although theology is primarily a theoretical science, the Second Scholasticism
profusely enriched practical theology. Proof of this are the monumental treatises
De iure and De legibus written, among others, by Domingo de Soto, Luis de Ledn,
Domingo Bafiez and Francisco Suarez.

Cano, too, regards theology as a science concerned with concrete social and
political problems. The De locis presents his incipient legal theory in the section
where he argues for the legal formation of theologians and confessors. Thus, he
makes a case for law as a theological place. His legal theory will be further deve-
loped by writings which, in general, the contemporary scholars have not conside-
red, such as his lessons on the freedom of the Native Americans or the law of war.
We will sketch, therefore, the main thrusts of his practical theology and his the-
ology of law.

4.1 Native Americans’ Freedom

Cano refers to the Native Americans’ rights in De dominio indorum (1982b, ff.
28-40). It aims to show that Americans are not slaves by nature, unlike the bar-
barians of whom Aristotle speaks in the Politica. Since they are free, neither the
Emperor nor any human authority may deprive the Native Americans’ of their
goods or enslave them.

According to Cano, slavery consists of being subject to the will of a master and
accordingly losing power over one’s actions. Cano believes that no man is subject
to another by natural right, except children to parents and women to their hus-
bands. For this reason, no one may subjugate the Native Americans. Natural law
proves that there is no distinction between one man and another. All are equal.
Likewise, no one is by nature a prince but is constituted as such by men. There-
fore, no one is subject to another by nature.

Despite the above, there is a reason why a man may rule over another one: his
greater intellectual capacity. According to the natural order of things, those who
exceed in reason must govern the less wise. That is why man governs beasts, and
angels preside over men. For the same reason, Cano points out, brute men should
be governed by the most prudent. Furthermore, fools should be led by the wise.
Cano, so, proposes the following conclusion: »When it is necessary for the pre-
servation of the republic, | grant that it is of natural law that the weak of mind be
governed by others who excel, and if the wise do not do so, they sin against na-
tural law. However, the weak-minded cannot be forced to do so any more the
prodigal may be forced to hand over his property.«*°

10 If a prince wants to benefit the Native Americans, may he subdue them? Cano remarks that beneficen-
ce belongs to charity and not to justice, unless it is a duty ensuing from the office. Thereby, a prince
may legitimately use force when, for instance, the innocent is harmed in the community of the Native
Americans. Only in cases like this is the authority allowed to intervene, because »it is lawful for any
person to help those who are driven to death as a consequence of a possible crime. We must know,
however, that it is not a question of a title of justice, but of charity, hence it only authorizes to defend,
not to conquer them.« (Cano 1982b, ff. 28—40)
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4.2 The Distinction between Natural Law and Positive Law

Melchor Cano posits a bipartite division of law like Aristotle and other Spanish
scholastics: the law is either natural or positive. Laws that derive from man’s na-
ture and express the person’s social-rational character are called natural. Such
rules cannot be abrogated and are perpetual (1973, ff. 3—4). On the other hand,
the norms of positive law are contingent, and each republic dictates different pre-
cepts because social circumstances are diverse in different places.

Natural law contains primary or self-evident principles and derived principles.
The primary principles are known to everyone with the use of reason. These are
rules common to all peoples, and each person recognises them thanks to the light
of the agent intellect, which reveals to us what is concordant with nature. These
principles, which are immediately known, i.e. without the need of rational disco-
urse, are foundations of practical knowledge; hence, whoever denies them rejec-
ts the possibility of proper knowledge in the field of praxis.

Intellectual light is the participation of divine reason in our mind. That light is
the same in every man. It illuminates everyone with the same intensity to show
the fundamental principles of morality. Directing one’s life by that light could save
us, even without explicit faith (1900b, pars Il num. 17).

The natural principles are affirmative and negative. Those who command acti-
ons are called affirmative, and those who impose omissions are negative. Within
the opposing principles, some are absolute and prohibit acts that are always un-
lawful. Cano tries to reconcile this doctrine with the problem of so-called natural
law’s exceptions: how could theft be wrong if God ordered the Jews to take the
Egyptian vessels? No one does evil if he acts according to the divine will. Consi-
dering this single fact, it seems that taking the Egyptian vessels is justified beca-
use God has determined it. The answer, however, is not to suppose that God has
wanted something arbitrarily. Instead, this act is lawful because its moral species
is not that of theft: there is no theft if God owns everything and gives the vessels
to the Jews. This act is legitimate because »the Egyptians had not paid the Jews
for their service and had harshly oppressed them with forced labour /.../ and with
every kind of servitudes. For this reason, even in times of peace, Jews had the
right to keep their own /.../ because there was no other way to claim what they
were owed.« (190043, I. 2 c. 4)

Therefore, Cano implies that the robbery is not justified even if God allows it.
Cano thinks that God’s transfer of the Egyptian vessels to the Jews cannot be de-
fined as theft. The act of appropriation of the Jews and robbery only have in com-
mon their biological or natural species.

Cano goes further than St. Thomas. Where the medieval says that the problem
of the Egyptian vessels is resolved by appealing to the infinite power of God, Cano
postulates a valid reason of justice to legitimise the behaviour of the Jews. Thus,
he escapes from the ,decisionism’ that usually characterises the scholastics’ so-
lutions and other exceptional cases.
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Natural law is necessary by itself; that is to say, republics cannot subsist without
natural law. Positive law, on the contrary, is derivatively necessary, according to
the circumstances of civil society. This law depends on a variety of places, and it
is coercive. It obliges in conscience and orders social life in every point not regu-
lated by natural law. (1982b, ff. 28-40)!

Book VIII of De locis reads that most of the norms of life are transmitted in the
Scriptures. | think this statement must be qualified. The Scriptures contain several
moral norms and an abundant number of precepts of positive law, but they do
not contain or transmit all the norms required for achieving a whole social life.
They cannot contain them because the adequate norms for each republic are —
for the most part— contingent and cannot be anticipated since the problems that
will require these laws cannot be anticipated.

4.3 The Law of War

War is a form of legitimate defence between political societies. The authors of the
Second Scholasticism discuss the law of war starting from the distinction betwixt
the ius ad bellum and the ius in bello, that is, from the difference between the ri-
ght to declare war and the justice during the war. The main question in the ius ad
bellum is the just cause to wage war. Only a severe attack on the common good
may legitimate waging war. It must be effective damage, not future, because ac-
cording to the general rules of self-defence, the defensive action is only justified
against current or imminent aggressions. (1981, g. 1)

Cano tries to confront Luther and the pacifist authors. Luther and his followers
think that war is always immoral because it causes irreparable damage to the lives
of men. However, Luther does not realise that the defence of the innocent or the
common good can be a legitimate cause to initiate an armed defence: sometimes
war is the only way to preserve social peace.

Neither the disparity of religion nor the war carried out for the sake of the ru-
lers’ usefulness or under the pretext of expanding the Christian faith just causes
for waging war.

For the ius in bello, the means deployed require careful analysis. These means
must be proportionate to the end of the defence, and they may not imply the
extermination of innocent civilians. Cano, like Vitoria, condemns the voluntary
killing of innocents. The innocent may only die per accidens, as a collateral effect
of the defence. (1981, q. 1)

4.4 Political Authority and Natural Law

Although natural law neither subdues men to each other (for »...they are all born
equal,« as Cano writes) nor directly designates the princes, authorities with the
power to dictate laws and enforce them are necessary (1982b, ff. 28-40).

1 In Cano’s view, positive law includes the jus gentium. If the law of nations were natural, »no republic could be
exempted from it, since it would compel everyone. Now, it is evident that some republics can exempt them-
selves from this right, like the Christian republic, which /... / exempts itself from private property, because in
the primitive Church all things were common, and even now among the religious.« (Cano 1973, ff. 3—4)
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In Cano’s opinion, Aristotle’s optimal state of nature states that the clever do-
minate and the strong obey once the political society is formed. Such organisati-
on is the most convenient for the republic.

Those governing must seek the social good and the temporal peace of the re-
public (1981, g. 1). Cano refers to the nature of authority in the Parecer sobre la
guerra contra el papa Paulo IV, where he writes that authorities owe their loyal-
ty to their communities (1871, 515). They swore to protect and defend the lands
that are under their government »from any person who tries to force and harm
them«. The defence of society is a solemn obligation, so not doing so could cause
great social evils (515-517).

5. Conclusion

Cano has elaborated a superlative, perhaps second to none, synthesis of schola-
stic theology. Cano’s writings harmonise the Catholic Tradition —the patristic and
medieval theologians interpreted through the doctrines of ancient philosophers—
with the ideas of the flourishing Salamanca scholastics, more concerned with the
social reality than with empty disputations, that ,sophistic scholasticism’ so criti-
cised by Erasmus and even by Cano himself (1900a,1.9¢c. 1;1.9c. 7).

An issue that especially concerned Cano was the protection of the native Ame-
ricans’ rights. According to Cano, who deemed that the Amerindians were persons
like the Spaniards, natural law was an excellent tool for intercultural dialogue and
the justification of the rationality and autonomy of the indigenes. Furthermore,
many of Cano’s doctrines outlined in the De locis theologicis remain valid — for
instance, his teaching on natural justice — but many others still lack attention in
contemporary research. Thereupon is a pending challenge to examine Cano’s work
and contributions to dogmatic theology, philosophical and theological ethics, spi-
ritual theology, and legal theory in detail.
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Zdenko Sirka
Orthodox Reading of Martin Luther: Protestantism
as a Pan-heresy according to St Justin Popovic!

Pravoslavno branje Martina Lutra: protestantizem
kot vse — herezija po sv. Justinu Popovicu

Abstract: This study suggests a comparison between Orthodox scholar Justin Po-
povi¢ and reformer Martin Luther and focuses on the methodology of how to
evaluate Protestantism from the Orthodox perspective. First is explained a hi-
storical and a theological context in which Father Justin mentions Protestanti-
sm, then the hermeneutical presuppositions of his critique are introduced,
third, his methodology is brought under scrutiny; finally, a closer assessment
with German reformer Martin Luther is proposed, of their aims, methods, key
concepts. It is claimed here that Popovi¢ and Luther should be considered
brothers in arms and that they are much closer than Justin Popovi¢ has been
aware of.

Keywords: Serbian Orthodox Theology, Justin Popovi¢, Reformation, Humanism,
Priesthood of all Believers, Original Sin

Povzetek: Studija ponuja primerjavo med pravoslavnim u¢enjakom Justinom Po-
povicem in reformatorjem Martinom Lutrom, osredotoca se na metodologijo
vrednotenja protestantizma s pravoslavnega zornega kota. Na zacetku je poja-
snjen zgodovinski in teoloski kontekst, v katerem oce Justin omenja protestan-
tizem, nato so prikazane hermenevti¢ne predpostavke njegove kritike, temu pa
sledi preucitev njegove metodologije. Na koncu pa je predloZzeno podrobnejse
ovrednotenje Popoviéa v razmerju do reformatorja Martina Lutra, njunih ciljev,
metod in do klju¢nih pojmov. Tu je zastopano stalis¢e, da je Popovica in Lutra
treba obravnavati kot brata v skupnem boju in da sta si medsebojno veliko bli-
Ze, kakor se je tega zavedal Justin Popovic.

Kljuéne besede: srbska pravoslavna teologija, Justin Popovi¢, reformacija, humani-
zem, duhovnistvo vseh vernikov, izvirni greh

1 This work has been supported by Charles University Research Centre program No. 204052.
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1. Introduction

This study further develops a thesis published in an article in Ostkirchliche Stu-
dien about the theology of tradition in the work and writings of Serbian Orthodox
theologian Justin Popovi¢ (1894-1979). The following was claimed there (Sirka
2018, 340): »lt exceeds the possibilities of this short study, but let me strongly
confirm that there are not so many differences between Luther and Justin as it
seems: quite the opposite, they are very similar in their attitude, in their terminol-
ogy, and in their theological accents.« This is actually not so apparent as Popovic¢
criticized Protestantism in his writings quite sharply and heavily, calling it a pan-
heresy. However, if we place a question: Would Justin Popovi¢ and Martin Luther
understand each other? One must answer positively: yes, they would almost cer-
tainly understand each other and might agree on many issues.

Therefore, the starting point is the statement that St. Justin Popovié and Ger-
man reformer Martin Luther (1483-1546) are much closer than may be evident
at first sight, as both thinkers share disapproval of sin and desire to improve the
world. This contribution aims to provide further details: to analyse Justin’s texts
as he discusses Protestantism and Luther, as well as to evaluate them from the
perspective of Protestant theology. As is assumed from this perspective, they
should be considered allies.

When one says ,an ally’, we have in mind a similar situation between current
Greek Orthodox theologian Christos Yannaras and German philosopher Martin
Heidegger. Yannaras finds inspiration in Heidegger’s work, from whom he takes
his thorough critique of the development of Western philosophy from the time
of Plato. In his book On the Absence and Unknowability of God, Yannaras uses
Heidegger’s interpretation of Nietzsche’s proclamation of the death of God. He
argues that God in the West had been reduced to the best solution, first cause
and highest value, all in order to justify Western social structures: papacy, hierar-
chy, monarchy (Yannaras 2005, 39-58). In other words, Yannaras found an ally in
the West against the West.

2. Martin Luther and His Reformation Theology

Who was Martin Luther? He was a former Augustinian monk, a church reformer
against his own will and a professor of theology in Wittenberg. He claimed that the
church of his time went astray from the original apostolic and biblical teachings
and should return to its roots, ad fontes. According to Luther, salvation cannot be
earned by our good deeds but is received only as a gift of God’s grace through the
believer’s faith in Jesus Christ as the Messiah. In his theology, Luther challenged
the office of the Pope by claiming that the Bible is the only source of knowledge.
This is why he translated the Bible into German and made it more accessible to
his people, which impacted both the church and German culture.

The most important concept that Luther brought forward was the doctrine of
justification, which meant that God declared a sinner righteous by faith alone
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through God’s grace. Luther summarised his concept in the Smalcald Articles
(1537) like this (Luther 2021):

»The first and chief articvle: That Jesus Christ, our God and Lord, died for
our sins, and was raised again for our justification (Rom 4:25). And He
alone is the Lamb of God which taketh away the sins of the world (Jn 1:29),
and God has laid upon Him the iniquities of us all (Is 53:6). /.../ Now, since
it is necessary to believe this, and it cannot be otherwise acquired or ap-
prehended by any work, law, or merit, it is clear and certain that this faith
alone justifies us.«

In other words, Luther opposes the teaching of the Catholic Church of his day
that the righteous deeds of believers are performed in cooperation with God. In-
stead, he claims that Christians receive such righteousness from outside of them-
selves, that righteousness is imputed to Christians (rather than infused into them)
through faith.

Mentioning Martin Luther and Orthodoxy in one sentence is not unusual, espe-
cially in the Finnish Luther research that dates back to the mid-70s. A group of
Finnish scholars, led by the Tuomo Mannermaa (1937-2015) from the University
of Helsinki, proposed a new way of understanding Luther’s teaching on justificati-
on with the Orthodox concept of salvation as theosis (deification), which builds a
theological intersection of two traditions (Jenson 1998; Trueman 2003, 231-244;
Briskina 2008, 16—39). In order to explain this new theological reading of Luther
and to bring a more ecumenical potential to Lutheran-Orthodox relations than had
been assumed, they released a series of publications that challenged the dominant
German interpretation of Luther. The external impulse for this new wave of Luther
studies came from the ecumenical dialogue between the Evangelical Lutheran
Church of Finland and the Russian Orthodox Church. In his work, Mannermaa pro-
ves that the current Luther research had been held captive by neo-Kantian onto-
logical assumptions and that Luther had already employed the language of deifi-
cation, words such as: vergotten, durchgotten (Mannermaa 1990, 11-26).

The results of the Helsinki circle reveal the broader contours of this article,
which show the ecumenical potential of Luther studies in relation to the Ortho-
dox. However, far more, they show that when we bracket the confessional termi-
nology, such as deification, sanctification, justification and third use of the law, to
focus on the content behind those terms, suddenly common ground opens for
dialogue. Let us call it ecumenical in the broad sense, to wit, universal.

3. Justin Popovic on Luther and Protestantism

Let us now return to Justin Popovi¢ and begin with where and how he writes about
Luther and Protestantism. The results of our reading can be summarized within
several general claims.
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(a) Father Justin did not write much about Luther and Protestantism. None of
his essays dealt extensively with this topic. Several paragraphs and occasional
sentences exist throughout his books; the longest elaboration is an almost three-
-page discussion concerning original sin in the first volume of his Dogmatics.

(b) In certain places, Justin talks about ,Luther’, while in others, he chooses the
word ,Protestantism’ and seems to use them as synonymes. Justin is aware that
Luther and Protestantism are not the same and denotes Luther as the father of
Protestantism, yet still, they contain the same content. In other words, he believes
that Protestantism is what Luther taught. By saying ,Protestantism’, he actually
means ,Lutheranism’, but not as a historical ecclesiological term, but only as the
movement that follows Luther. In academic circles, this is called Luther-studies,
and by any means, it is not meant Lutheranism or Protestantism, as these have
developed over time and in many ways abandoned many of Luther’s ideas.

(c) Justin does not use the word ,Protestantism’ as an ecclesiological category,
as is commonly done today —an umbrella term for all churches that emerged af-
ter the 16™ century Reformation. These would include not only the Evangelical
Lutheran Church (Augsburg Confession) and Reformed Calvinistic (Helvetic Con-
fession), but also such evangelical denominations and non-conformist churches
as Baptists, Methodists, Mennonites and Pentecostals.

(d) Whenever Justin spoke about Protestantism, he spoke about it in connec-
tion with Catholicism: more precisely, he started with the critique of Roman Catho-
licism and papacy and then brought Protestantism into a discussion. The context
in which he talks about these two traditions contrasts European humanism and
St Savaist (svetosavski, bogocovecanski) humanism. Still, but not always, when he
writes about Roman Catholicism, he mentions Luther and Protestantism, at least
not explicitly. For example, his Dogmatics contain the discussion about the filio-
que and Immaculate Conception of Mother Mary, which do not include the Pro-
testant perspective (Popovi¢ 2003, 217; 2004, 288).

A short preliminary evaluation is now in order: (a) Justin’s knowledge of Luther’s
teaching was correct but not complete, and (b) the diachronic aspect is missing,
as in what happened afterwards, how Luther’s teaching was questioned, discus-
sed and altered. An excellent example of where this is visible is Justin’s text on
original sin that included both the Roman Catholic and Protestant perspective
(2003, 333-338).

4. Protestantism and the Original Sin

As far as Justin Popovi¢ is concerned, he sees the Orthodox position on original
sin as lying between the Roman Catholic and Protestant stance. Roman Catholic
teaching is too optimistic for Justin since it says that the fall of the first men con-
sisted only in their refusal of outer grace (iustitia originalis), which was not the
organic part of the spiritual and moral nature of the human being. By doing so,
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after the fall, the nature of man remained the same as it was before the fall (334).
Justin criticizes this; for him, human nature has been so impaired after the Fall
that even those who desire to do good perform evil. He quotes the Apostle Paul
from Rom 7:18-20 to support his view (335).

Protestant teaching, as Justin understands it is another extreme, a pessimistic
one, as here the consequence of the fall is a totally destroyed image of God, the
nature of man became sin (336). Therefore, man is not able to do any good, and
all he/she wants and does is sin. The fall entered the nature of human beings up
to a level that no power in this world can liberate them from sin, not even bapti-
sm.

Father Justin sees this Protestant concept as incorrect, for Protestant teaching
identified Adam’s nature and the original grace (prvobitna pravednost). Justin
opposes this by the Holy Scripture, which says that even a fallen human being
owns the remains of good, keeps a tendency toward good, a desire to do good,
and these remains could not have remained if Adam had received the image of
Satan instead of the image of God (see Exod 1:17; Matt 5:46; 7:9; Acts 28:2; Rom
2:14-15).

However, the crucial question that remains reads as follows: Is this really a Pro-
testant, Luther’s perspective?

From his early Lectures on Romans (1515-1516), where Luther claimed the
central aim of the epistle was to expose the pervasiveness of sin, comes his defi-
nition of original sin (Luther 2003, 95):

»But what, then, is original sin? According to the Apostle it is not only the
lack of a good quality in the will, nor merely the loss of man'’s righteou-
sness and ability. It is rather the loss of all his powers of body and soul, of
his whole outward and inward perfections. In addition to this, it is his in-
clination to all that is evil, his aversion against that which is good.«

As we see, Luther’s commentary includes a critique of self-interest, as deeply
rooted in human nature due to original sin. Although nature was created good, it
has been so deeply corrupted that such a curving in of human nature upon itself
became natural. In his Disputation Against Scholastic Theology (1517), where he
criticized nominalist theologians who argued that human free will confirms the
image of God, Luther stated (Lull 2009, 34—39) that, on account of original sin, we
»can only will and do evil« and that our will »is captive.« While in his commenta-
ry on Romans, he talks about inclination, here he talks about the captive will.
Luther recapitulated his ongoing critique of works of righteousness and unders-
cored the fundamental bondage of the will to sin. He abandoned the concept of
grace as gratia infusa (infused into the human being by God) that works together
with free will on its way to the perfection of human nature.

Where do Luther’s ideas come from? As an Augustinian monk, the writings of
Augustine of Hippo formed his theological training. As Jairzinho Lopes Pereira
claims in her latest book, it is precisely Augustine’s understanding of human sal-
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vation from whom Luther took the notion of a general condemnation in Adam
and brought it to radical consequences. In his works Ad Simplicianum and Con-
fessiones, St Augustine maintained that the first step a human being makes to-
wards God is itself a divine gift and that the sheer will to believe in God’s grace.
Still, this assessment constituted a »break with the patristic tradition« (Pereira
2013, 7) on the issue of salvation. In line with Augustine, Luther’s teaching of ju-
stification by faith alone was also an effort to show that salvation’s beginning and
accomplishment belongs only to God. The teaching of other Church Fathers, who
claimed that human beings begin, and God together accomplish the salvation
process, may have seemed to Luther as too similar to the teaching of the nomi-
nalist theologians he so vehemently opposed.

Up to this point, it seems that Justin’s interpretation of Luther’s position is cor-
rect. However, two things are missing. First, it is important to point that this is
only one side of the coin and that Justin’s claim that Luther is too pessimistic does
not really stand its ground. Namely, in order to grasp the problem of sinfulness
and righteousness within human beings, Luther introduces several concepts, for-
mulated as perfect pairs, such as law and gospel, or alien righteousness (iustitia
aliena) and the proper righteousness (iustitia propria). However, the most impor-
tant for us at this moment is: simul iustus et peccator, absolute sinners and abso-
lutely righteous. What does this mean?

According to Luther, individuals are simultaneously absolute sinners coram ho-
minibus (righteousness before men) and absolutely righteous coram Deo (righte-
ousness before God). With this understanding, Luther opposed the claim of scho-
lastic theologians that justification depends on the human ability to overwhelm
sin with good deeds, as well as the claim that humans are sinners (or righteous)
only to a certain extent. While claiming that all people have sinned and lack the
glory of God, Luther wanted to show the need to acknowledge the totality of sin
in order to reveal the glory of God’s grace. In his Lectures on Romans (1515-1516),
where he stated that humans are simultaneously actual sinners and righteous
through God’s imputation and promise of complete recovery, he expressed this
with a famous sentence (Luther 1972, 258): »They are sinners in fact but righte-
ous in hope.« Elsewhere in his essential writing On the Freedom of a Christian
(1520), Luther unfolded binary anthropology that discerns between the ,inner’
human being, who is righteous through Christ, and the ,outer human being, who
inhabits a world of sin.

A second issue that will complement Justin’s interpretation is that the contro-
versy in this particular issue continued after Luther’s death, between so-called
Gnesio-Lutherans (a party that considered themselves to be authentic Lutherans)
and Philippists (followers of Philip Melanchthon) over the issue of free-will. Me-
lanchthon and his followers held that free will cooperates in appropriating the
salvation offered by God through the gospel (Kilcrease 2017, 600—602). Against
this, the Gnesio-Lutherans maintained Luther’s belief in the radical nature of ori-
ginal sin and denied that free will had any ability to cooperate with the grace of
God (Lump 2017, 308-310). It should be mentioned that Melanchthon at first
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agreed with Luther about the radical nature of original sin, and both agreed that,
apart from the supernatural influence of the Holy Spirit in word and sacrament,
people are unable to respond to God. Nevertheless, in 1535 (edition of the Loci
Communes Theologici) Melanchthon modified his position (Kilcrease 2017, 600)
and added the human will among the list of the causes of conversion, along with
the Word and the Spirit.

To summarise in one sentence, what Justin Popovi¢ sees as the Protestant po-
sition is actually an incomplete Luther position, only partly correct, and the awa-
reness of a further discussion and development of this position is missing.

5. Context: Humanism, Papal Infallibility

The context in which the discussion concerning Protestantism appears in Jus-
tin’s writings is the discussion about humanism or, more precisely, the contrast
between two types of humanism: European and St Savaist. Justin already talked
about itin 1925, in an article published in the journal Christian life, later published
in Philosophical Divides as ,,European man on an Incandescent Crossroad” (Evrop-
ski Covek na Zeravi¢noj raskrsnici). (Popovi¢ 1999, 284-90; 2019, 26—35)

Justin’s opening position is his observation that Orthodox Serbs live in a geo-
graphical and spiritual watershed between two worlds, two cultures, East and West.
These two worlds cannot function together. Arguing from a theological perspec-
tive, he made a sharp contrast or distinction between the ,spiritual’ East, where a
sense of community prevails and which offers salvation, and the ,rationalised’ and
,mechanised’ Europe, where a fragmented society had lost its humanity.

,European humanism’is a term that Justin uses to denote an uncritical trust in
human capabilities and possibilities, where humanism is a new salvific Gospel
founded on man (Popovic¢ 2019, 26). We believe that when Justin says human be-
ing or man, he primarily means self-referential cogito, and that his words should
be understood as a very explicit critique of rationalism and enlightenment. It is
the cogito that replaced God, that »declared man to become God« (34) and be-
came the measure of »all things visible and invisible« (32).

The results of this event are catastrophic, as he says. Many monsters »roared
out from each and every pore /.../ wheezing and shaking the Earth« (26): such are
futurists, decadents, anarchists, nihilists, Satanists, and are causing the apoca-
lypse. Let us emphasise that these movements are not what he means by human-
ism. They are only the result of humanism — humanism is the »father« (26) of
these movements. Please note that the word ,European’ is often omitted, as he
rarely uses this adjective in the previously mentioned article.

According to Popovi¢, the problem is that when negating the existence of God,
humanism negates its own value. A model that does not include any highest val-
ue inevitably contradicts itself and if all values are relative, this leads to a fight for
the highest one. Justin predicts that the only way this can happen is through total
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destruction, and nihilism is therefore, the final consequence of European human-
ism.

Without the God-man, humans are always enslaved to death, slaves to evil and
the devil, so human beings voluntarily reduce themselves to a devil-like state of
sin. The idea of man as the measure of everything still reigns in the idolatrous and
polytheistic unchristian world, even today and even in the Christian Church. From
the fetishistic to a papist, all European humanisms are based on the belief that
man is alone amid his spiritual situation. This idea synthesises the very spirit of
Europe and all its goals, ideals and values (1981, 276).

Protestantism is mentioned very early in Justin’s famous article The Supreme
Value and Infallible Criterion. This highly valued lecture introduces Justin’s main
theological position, the key to all Christian life and existence, placing God-Man
as the »fundamental truth upon which no compromises can be made« (2009, 36).
Here he connects humanism with the first fall of man, his first rebellion against
God »when man has driven God out« (20) from the immanent to the transcendent
sphere and is entirely left with himself and within himself. At the same time, this
is where he connects humanism with Christianity, with the spirit of ancient Rome
detected in Roman Catholicism, no less even in Protestantism, its faithful collabo-
rator. As Popovi¢ writes (33-37):

»In Western Europe Christianity has gradually transformed into humanism.
With time and with effort the God-man has been shrunk, and finally
reduced to man: to an infallible man in Rome, and to a lesser infallible
man in Berlin. Thus there developed a Western Christian-humanistic
maximalism—papism—which takes everything away from Christ, and a
Western Christian-humanistic minimalism—Protestantism—which seeks
very little from Christ, and often nothing at all. In both papism and Prot-
estantism man has replaced the God-man as both the supreme value and
the supreme criterion.«

It should be noted that Father Justin does not say that humanism and Western
Christianity are the same thing. Then, as we read, they ,gradually transformed’
which means that he accepts that there was a period before the transformation,
but he fails to give us any further information on this. We do not know when the
transformation happened and what were the attributes of the period before the
transformation. Further, it is not clear whom he means by a ,man in Berlin’, but
we know that the infallible man in Rome is meant to be the Pope, and by that he
means ,papal infallibility’, the dogma of the Roman Catholic Church formally de-
fined in 1870 at the First Vatican Council.

This teaching on papal infallibility states that the Pope is preserved from the
possibility of error when speaking ex cathedra (from his office and by his supreme
apostolic authority), as well as when he defines a doctrine that concerns faith or
morals to be held by the entire Church (document Pastor aeternus 1870). Howe-
ver, this is not so unproblematic in the West as Justin thinks. Let us just mention
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that a disagreement arose among Catholics over the meaning of papal infallibility,
and the dissenters, while still believing that the Councils of the Church are infal-
lible, were opposed to the dogma of papal infallibility. Hence a schism arose be-
tween them and the Roman Catholic Church, which resulted in forming commu-
nities that became known as the Old Catholic Churches. Another example is the
well-known 20t century Roman Catholic theologian Hans Kiing, author of Infalli-
ble?, who refused to accept papal infallibility as a matter of faith and was sancti-
oned by the Church by being excluded from teaching Catholic theology (Kiing
1970).

For Popovi¢, the dogma of papal infallibility (appointing the Pope as vicar of
Christ on Earth) means that man has declared himself to be higher than God, and
this is the first protest against God, the »first Protestantism« (Popovic¢ 2009, 34;
2000, 120), as he cites here the words of the Slavophile thinker Aleksey Khomia-
kov (2000, 149). Justin uses a play of words here, using the word ,protest’ in two
meanings. Protestantism as a historical movement is just a second inevitable step,
»papism applied in general« »whose basic principle is carried out in life by each
person individually« (2009, 34).

Let us note that, for Justin, both Roman Catholicism and Protestantism share
this common transfer of the foundation of Christianity from God-man to transi-
tory man. For Justin, every Protestant is »a duplicated infallible man, for he claims
personal infallibility in matters of faith. One could say that Protestantism is the
vulgarization of papism, but bereft of mysticism, authority, and control.« (34) The
result of this transformation of Western Christianity is that it was transformed
into humanism and transformed the divine-human religion into a humanistic one.
»What a tragic logic, to appoint a vicar and representative for the omnipresent
God and Lord« writes Father Justin (34). Western Christianity proclaimed an all-
-present God as absent, and instead of him, set his deputy in Rome. The Pope
usurped for himself the entire jurisdiction appropriated only to God-man and
proclaimed himself as ruler of everything.

In his book about ecumenism, Justin writes more about papist humanism and
infallibility, which he sees as a »renaissance of atheism and paganism« (2000,
139-51). He calls the Pope a Zeus of the European Pantheon, and more impor-
tantly, this is the event that caused the apocalypse of Europe, which has already
begun (143). In this regard, he discusses the three falls of Adam, Judas and the
Pope because all three share the wish to become good by one’s own efforts, but
only the Pope’s fall supplemented the God-man by man (145). As he writes (149—
50):

»No other heresy has so radically and so comprehensively risen against
Christ the Theanthropos and His Church as papism has through the dogma
of infallibility of the Pope, a man. This is undoubtedly the heresy above all
heresies. It is the horror above all horrors. It is an unseen rebellion against
Christ the God-Man. It is, alas, the most dreadful banishment of the Lord
Christ from the earth. It is the repeated betrayal of Christ, the repeated
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crucifixion of the Lord Christ, not on a wooden cross this time but on the
golden cross of papist humanism.«

The Second Vatican Council of the Roman Catholic Church (1962—-1965), thou-
gh considered as a rebirth of all European humanisms, persisted in maintaining
the dogma of the infallibility of the Pope or, as Justin writes (Popovi¢ 2000, 148):
»re-birth of all European humanism, a renaissance of corpses.«

What about Protestants? Protestants are no different from Roman Catholics,
as they accepted this papist dogma and applied it to the teaching of values for
each man, where every human is infallible in understanding the Bible. There is no
substantial difference between the Vatican and Protestantism, as Protestantism
initiated the teaching about »an infinite number of popes throughout Europe«
(149). Protestantism is just a consequence of the papacy. A little further in the
same book, in the chapter about humanistic ecumenism, one finds a summarizing
paragraph describing Protestantism, as (153): »the dearest and most loyal child
of papism, blunders from heresy to heresy through its rationalist scholasticism,
constantly drowning in diverse poisons of its heretical fallacies /.../ In principle,
every Protestant is an independent pope, an infallible pope, in all matters of fa-
ith.«

In a sense, Justin considers the Pope the father of Protestantism and Protestan-
tism as the final stage of papism, its child. Was he right?

6. Luther on the Papacy, Universal Priesthood and
Interpretation of the Bible

First of all, Father Justin does not seem to sufficiently consider that Protestantism
began (also) as a critique of the papacy. In fact, before burning the 1520 Papal
bull Exsurge Domine that contained his excommunication, Martin Luther was a
pious Roman Catholic monk who had a high opinion of the Pope. He actually be-
lieved that the problem lay with the curia and those around the Pope rather than
with the Pope himself. Even after publishing the 95 theses in 1517 (nailed to the
door) and pleading for a public, academic dispute, he hoped to get a hearing with
the Pope concerning the need to correct some moral issues and doctrinal errors.

Let us mention at least a few theses that prove this. In thesis no. 5, we see that
Luther is mainly concerned with regulating the powers of the Pope, which should
be under Gospel standards: »The pope neither desires nor is able to remit any
penalties except those imposed by his own authority or that of the canons.« (Noll
1991, 29) The popes cannot give absolution if God has not granted it and can only
act within the boundaries set by the Word of God (29): »The pope cannot remit
no guilt, except by declaring and showing that it has been remitted by God; or, to
be sure, by remitting guilt in cases reserved to his judgment. If his right to grant
remission in these cases were disregarded, the guilt would certainly remain un-
forgiven.« (6)
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A bit later on (visible in his writing Resolutio Lutherana ... de potestate papae
against Johannes Eck in 1519), Luther begins to oppose the claims of the primacy
of the Pope with the primacy of Scripture. The authority of the Holy Scripture
should be above the authority of popes and Councils, which means that he con-
siders the institution of the Pope to be a historical and human institution. As the-
re is no direct connection between Peter and Pope, Christians are not obligated
to obey and follow the popes.

Still, only after his excommunication in 1520, Luther expounded his radical cri-
tique of the Papacy. His works are full of references to the Pope as the supreme
adversary of the Christian faith and the institution of Papacy as a power structure
that no longer serves the cause of the Gospel but exists only for the carnal inte-
rests of curia and Pope. The Pope is considered a counterfeit of Christ and, the-
refore, the Antichrist, preparing his final attack on the Church of Christ.

Luther’s Smalcald Articles were already mentioned, here he speaks of the
Pope’s power as »false, mischievous, blasphemous, and arrogant«, mainly inte-
rested in »diabolic affairs« (4). Further, he writes (Luther 2021):

»And yet it is manifest that the holy Church has been without the Pope
for at least more than five hundred years, and that even to the present
day the churches of the Greeks and of many other languages neither have
been nor are yet under the Pope. And the Papacy is also of no use in the
Church, because it exercises no Christian office; and therefore it is neces-
sary for the Church to continue and to exist without the Pope.«

It is important to emphasise that his critique draws on theological and histori-
cal arguments rather than on his personal experience with the Papacy.

The second point, beyond Luther’s critique of the Pope, is that when Justin Po-
povi¢ writes about the »infinite numbers of popes«, he has in mind Luther’s con-
cept of the universal priesthood, also called the priesthood of all believers. This
means that all believers are spiritually equal because of faith and baptism, and it
was the reaction opposing the Roman teaching holding that clergy was of a higher
estate than lay people. Luther did not have in mind only the hierarchical structu-
re and practical issues but was especially interested in matters of faith. It is those
matters of faith that should not be dominated solely by the clergy. As Carin Riswold
asserts, Luther wanted to vest the power and authority to all Christian believers
(Riswold 2017, 634-35).

There are several consequences of this teaching foundation for Protestantism.
The most important is that while ordinary Christians share a common priesthood,
they have direct access to God through the mediation of Jesus Christ (Bayer 2004,
15-26). However, this does not mean that each human being can interpret Scrip-
ture as one wants and relativise one true meaning (Christological and Messianic
in this case), but he points to a personal relation to Christ without mediators. At
the very centre of this teaching is the baptism (Thompson 2004, 39), and Luther
returns to the creation of human beings according to the image of God (imago
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Dei) and the idea expressed in 1 Pet 2:9, that »you are a chosen race, a royal pri-
esthood, a holy nation, God’s own people.«

In his essay To the Christian Nobility of the German Nation, which is pivotal for
his understanding of the priesthood of all believers, Luther talks about the three
walls: (a) when the spiritual power is above the temporal, (b) that only the Pope
may interpret the Scriptures, and (c) that no one may summon a council but the
Pope? (Luther 1966, 11) Luther attempts to challenge and weaken these walls.
He calls as »pure invention« (12) the assertion that Pope, bishops, priests, and
monks are called the spiritual estate, while princes, lords, artisans, and farmers
are called the temporal estate. To that end (14): »Because we are all priests of
equal standing, no one must push himself forward and take it upon himself, wi-
thout our consent and election, to do that for which we all have equal authority.«

One of the major consequences of the teaching of the universal priesthood
that best represents the implications of the theological assertion of the priestho-
od of all believers, and perhaps the one Justin has in mind, is the project of tran-
slating the Bible into vernacular languages. The reformer intended to correct what
he considered to be the Catholic Church’s errors and achieve this by a call to the
uniqueness of the authority of the Bible. However, focusing on Sola scriptura does
not ignore history, tradition, or the Church when reading and interpreting it. In-
stead, it sees the Church as the regula fidei (embodied in the ecumenical creeds)
and as the interpretive context.

Therefore, Luther was not so extreme to deny ordained ministry, and the tea-
ching of the priesthood to all believers does not exclude order and authority wi-
thin congregations and denominational organizations. For example, Lutheranism
maintains the biblical doctrine of ,the preaching office’ or the ,office of the holy
ministry’, as stated in the Augsburg Confession in article 14 (Noll 1991, 91): »lt is
taught among us that nobody should publicly teach or preach or administer the
sacraments in the church without a regular call.«

7. Concluding Remarks

First of all, to state our claim, irreconcilability between East and West in Justin’s
writings should not be understood in the sense of geopolitics or in strictly geo-
graphical terms, but as a contrast between the European man (a style developed
in Christian Europe) and the svetosavski man, as two philosophies and two pos-
sibilities concerning how to live the life of Christ. What Justin has in mind is not
an opposition between European countries and Serbia in a political or nationali-
stic manner, nor opposition between Orthodoxy in Serbia and Roman Catholic or
Protestant Churches. He talks in strictly theological terms, has in mind opposition
between good and evil, God-man and Antichrist.

East and West are theological categories. Due to historical reasons, he sees
most of the ,theological’ West in the ,geographical’ West, but he sees a lot of ,the-
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ological’ West in the ,geographical East as well. ,European man‘is not really a
man who lives on the continent of Europe (West of East of Europe), but ,Europe-
an man’is a metaphor for a sinful man (Lubardi¢ 2020, 45—47). Hence, the method
that Father Justin uses lies in the intertwining of the ontological-theological and
historical layers of meaning, using words with primary geographical and historical
meanings, but giving them theological meaning.

Therefore, it is evident that the common thing for both is sincere care for
others. This is where everything begins and ends both for Luther and Justin —the
soul of a Christian. Both were great scholars, but both were publicly active as pa-
stors and preachers, as shepherds of a flock, for each the central place remains
Church, liturgy and sacraments. Indeed, many differences exist: whereas Justin
moved to the Church Fathers as the authority, Luther focused on an individual’s
relation with Christ. Luther’s equivalent to sobornost is ad fontes, return to the
beginnings, to build the catholicity with the apostolic tradition. Both stressed the
importance of Christology: Sola Christus and God-Manhood; these two concepts
are of the highest importance for each of them, the core of their theology.

It has been shown that Justin’s interpretation of Protestantism and Luther’s
teaching were not errorless; that is the one thing that should not be forgotten.
Still, the final evaluation must not put Justin Popovié in a negative light, as one
must be aware of the methodology he uses (intertwining of historical and theo-
logical categories, very typical for Early Church Fathers). Awareness of his metho-
dology will prevent reading his words literally and fundamentalistically. This kind
of reading will not only be incorrect, but it will not even be fair to Father Justin.
It will prevent fundamentalist Orthodox believers from saying »Pope, Luther, all
is from devil,« while at the same time preventing Western believers from saying
»Justin had no knowledge about the things he was writing about.« This would not
be fair either.
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Martin Periic
Koncept participacije Karola Wojtyta kot odgovor
na medosebno odtujenost

Concept of Participation of Karol Wojtyta as a Re-
sponse to Interpersonal Alienation

Povzetek: Sodobna virtualna kultura je, kljub mnogim novim moznostim za med-
sebojno povezovanje, odtujena. Odtujenost pomeni izziv tako za teologijo kakor
tudi za antropologijo, saj ta fenomen sega na vsa podrocja Cloveskega Zivljenja.
Medosebna odtujenost, ki se stopnjuje na razli¢nih podrocjih bivanja, tako od-
pira vprasanja o moznostih za iskanje temeljev za ponovno ovrednotenje osebe,
medosebnih in socialnih odnosoy, to pa je velik izziv, pred katerega smo posta-
vljeni. V prispevku bomo pogledali, kako Karol Wojtyta dojema osebo, medo-
sebne odnose in skupnost, in na podlagi njegovih dognanj poizkusali najti temelj
za preseganje odtujenosti. OsredotoCili se bomo na koncept participacije, ki ga
je razvijal v svojem obseZnem opusu in po nasem mnenju daje odli¢ne temelje
za odgovore na izzive sodobne kulture.

Kljutne besede: oseba, odnos jaz —ti, skupnost, alienacija, solidarnost, nasprotova-
nje, konformizem, izogibanje, participacija

Abstract: Modern virtual culture is, despite many new possibilities for interper-
sonal connections, alienated. Alienation poses a challenge to both theology
and anthropology, as this phenomenon extends to all areas of human life. In-
terpersonal alienation, which escalates in different areas of living, thus raises
questions about the possibilities of finding the foundations for the re-evaluation
of a person, interpersonal and social relationships, which is undoubtedly a great
challenge we face. In the article, we will look at how Karol Wojtyta perceives a
person, interpersonal relationships, and community, and based on his findings,
try to find a foundation for overcoming alienation. We will focus on the concept
of participation, which he developed in his extensive oeuvre, and which, in our
view, provides an excellent foundation for the answers to the challenges of
contemporary culture.

Keywords: person, 1-You relationship, we community, alienation, solidarity, oppo-
sition, conformism, avoidance, participation
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1. Uvod

Razvoj digitalne tehnologije ima korenit vpliv na nacin Zivljenja sodobnega ¢loveka.
Zaradi eksponentnega razvoja sodobne tehnologije in socialnih omreZij sodobna
nevroloska znanost Ze opozarja na nevarnosti socialnih omrezij za ¢lovesko ose-
bo (Bauman in Leoncini 2018; Globokar 2019, 17; Spitzer 2017; 2021). Ceprav naj
bi socialna omrezja pripomogla k rasti in zorenju odnosov, stroka opozarja, da ni
tako, saj prav socialna spletna omrezja vodijo v »socialno osamo in k povrsnim
stikom« (Spitzer 2017, 24). Raziskave so namrec pokazale, da so socialna omrez-
ja prispevala k razmahu alienacije, saj se danasnja mladina kljub vsem sodobnim
moznostim za povezanost pocuti osamljeno in nezadovoljno (Globokar 2019, 27;
77; Spitzer 2021, 117; 119). Sodobna komunikacijska sredstva bolj kakor povezu-
jejo medosebno odtujujejo, to pa vodi v okrnjenost odnosov (Globokar 2018). K
temu zagotovo prispeva tudi sodobni nacin Zivljenja, saj si tako zelo prizadevamo,
da bi ¢imbolj izboljsali svoje Zivljenja, in zato »imamo ¢edalje manj ¢asa za socialne
stike« (Globokar 2019, 77-78; Spitzer 2017, 104). Globokar ob tem izpostavi Se
drugo problematiko: zaradi uporabe mobilnih telefonov je vse manj komunikacije
med ljudmi v neposredni blizini (2019, 81).

Spitzer poudarja, da povecana uporaba digitalnih omreZij zmanjsuje razvoj em-
patije, saj »zaslonski mediji Skodujejo sposobnosti vZivljanja ter socialnim sposob-
nostim in sprejetostim« (2017, 178). Zivljenja v odnosu se nau¢imo le ob nepo-
srednem druZenju z ljudmi (2017, 103—114). Spitzer navaja rezultate raziskave, ki
pravijo »da mladi ljudje izkazujejo tem manj socutja do starsev in prijateljev, ¢im
vec svojega dnevnega Casa prezivijo ob zaslonskih medijih« (Spitzer 2021, 93; Glo-
bokar 2019, 75-76). Prav tako se je pokazalo, da »mladi danes velikokrat kritiko
ali negativno sporocilo raje posredujejo v virtualnem svetu, ker se pocutijo bolj
varne pred Custvenim odzivom druge osebe« (Globokar 2019, 76), saj sta »racu-
nalnik in internet neverjetno mogocna pripomocka za brezimnost«, ¢e »nihce ne
ve, kdo si, se lahko brez posledic obnasas neotesano« (Spitzer 2017, 100; 103).
Tako bo treba ponovno ovrednotiti eticne norme (Globokar 2019, 28), v naspro-
tnem bo nastopilo popolno razvrednotenje vrednot; temu pa smo ta trenutek
nekako price v virtualnem svetu, ki lahko Skoduje moralnemu in socialnemu ve-
denju (Spitzer 2017, 246).

Na predstavljeno problematiko bomo pogledali s stalis¢a koncepta participaci-
je Karola Wojtyta. Najprej bomo ocenili, v kakSnem razmerju so med sabo oseba,
odnos in medosebne skupnosti. Nato bomo videli, kako Wojtyta dojema alienaci-
jo, ob tem bomo predstavili drze, ki jih Wojtyta karakterizira kot avtenti¢ne in ne-
avtenticne. V sklepu pa bomo odgovorili na vprasanje, zakaj je participacija v sku-
pnostih odgovor na alienacijo, ki se kaze kot posledica razmaha socialnih omrezij.
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2. Oseba in skupnost pri Karolu Wojtytu

2.1 Oseba

Osebno izkustvo je izhodis¢e antropologije Karola Wojtyte. V izkustvu samega
sebe, ki je prvo izkustvo osebe, je oseba istoCasno subjekt, ki izkusa, in objekt, ki
jeizkusan. Ob izkusanju samega sebe pa oseba izkusa tudi druge osebe; to se zgo-
di drugace kakor pri izkustvu samega sebe. Clovekovo izkustvo tako zaobjema
notranji in zunanji vidik. Notranji vidik izkustva zadeva izkusanje samega sebe iz
notranjosti; to naredi osebno izkustvo edinstveno in neodtujljivo. Zunanji vidik
izkustva pa zadeva druge osebe, ki jih oseba izkusa. Wojtyta pravi, da je izkustvo
druge osebe povezano z izkustvom samega sebe (1979, 7-8; 1998, 3), hkrati pa
poudari, da se izkustvo osebe, ki je subjektivno bitje, razlikuje od izkustva preo-
stale stvarnosti. Kakor pravi, je duhovna narava ¢loveske duse tisto merilo, ki ose-
bo razlikuje od preostalih objektov, to pa opise v studiji Ljubezen in odgovornost:

»Oseba se razlikuje od stvari v strukturi in stopnji popolnosti. Strukturi
osebe pripada notranjost, v kateri najdemo elemente duhovnega Zivljenja,
in to je tisto, kar nas prisili, da priznamo duhovno naravo ¢loveske duse.
Oseba ne sme biti postavljena na isto raven kot stvar ali pa kot posamezna
Zival.« (Wojtyta 2013, 103-104)

Ob tem izpostavi, da se ¢loveska oseba ne more v polnosti izkusiti in razumeti
v loCenosti ali nasprotovanju drugim osebam, saj se po svoji naravi v polnosti iz-
kusa v povezanosti z drugimi osebami. Medosebni odnosi so namrec tista entite-
ta, ki omogoca reciprocno izkusanje in razodevanje oseb v njihovi osebni subjek-
tivnosti. V tem recipro¢nem razodevanju bi se osebe morale sprejemati in potrje-
vati v resnici o njihovi osebni subjektivnosti (2008, 221; 245). Naravna danost, ki
omogoca aktivno vklju¢evanje v odnose, ter sprejemanje in potrjevanje osebne
subjektivnosti druge osebe je participacija, ki jo Wojtyta razume na dva nacina,
najpre;j:

»kot lastnost osebe, lastnost, ki izraza zmoznost ¢loveskih bitij, da daruje-
jo svoj lastni obstoj in dejavnost z osebno (personalisticno) razseznostjo,
ko obstajajo in delujejo skupaj z drugimi. Drugic, ... kot pozitivno razmerje
do ¢loveskosti (humanity) drugih, pri emer ¢loveskosti tukaj ne pojmujem
kot abstraktno idejo ¢loveskega bitja.« (1998, 12-13)

Participacija tako zadeva notranjost osebe, ki biva in deluje skupaj z drugimi,
to pa omogoca osebno uresnicitev. Oseba je namrec€ prva entiteta v razmerju do
skupnosti; to je glavni razlog, da lahko bistvo bivanja in delovanja skupaj z drugimi
dojamemo le, ¢e izhajamo iz ¢loveskega bitja kot osebnega subjekta. Za adekvatno
razumevanje participacije in problematike alienacije moramo izhajati iz ¢loveka
kot osebnega bitja in ne ¢loveka kot posameznika svoje vrste. (1979, 261-264;
1998, 13)
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2.2 Medosebne skupnosti

Za razumevanje koncepta participacije je pomembno tudi jasno razlikovanje med
skupnostjo in druzbo, tudi ¢e sta ta dva pojma v sodobni govorici pogosto enace-
na. Medosebna skupnost oznacuje specificno enost mnostva mnogih subjektov,
ki so edinstveni in neponovljivi jazi, pripadnost skupnosti pa oznacuje nacin Zivlje-
nja osebe. Za skupnost je namrec znacilno, da nastane prek odnosa posameznih
jazov. Tudi Ce je oseba primarna entiteta, je skupnost bistvena za razumevanje
subjektivnosti osebnih jazov, ki so del skupnosti. Ob tem moramo poudariti, da
znotraj SirSe druzbe obstoji nevarnost, da postanejo okrnjeni odnosi vzrok za od-
tujitev oziroma alienacijo (1998, 13; 2017, 358—-361). Wojtyta takole orise razlike
med skupnostjo in druzbo:

»Skupnost ni preprosto druzba in druzba ni preprosto skupnost ...V
dolo¢enem smislu bi bilo mogoce tudi reci, da je druZba to, kar je, zaradi
skupnosti njenih clanov. Zdi se, da je skupnost bolj bistvena resnicnost, vsaj
iz zornega kota osebne subjektivnosti vseh ¢lanov dane druzbe ali druzbe-
ne skupine ... Skupnost je bistvena resni¢nost za ¢lovesko sobivanje in so-
delovanje in v drugem smislu sluzi kot temeljno merilo za takSno sobivanje
in sodelovanje.« (1998, 14)

Woijtyta razlikuje med dvema razseznostma skupnosti, kot prvo izpostavi odno-
se jaz —ti, kot drugo pa skupnost, ki jo lahko oznacimo z zaimkom mi. Oseba naj-
prej vstopa v jaz — ti odnose, ki se nato povezejo v mi odnose. Povedano drugace,
oseba iz medosebnih odnosov vstopa v druzbeno razseznost odnosov, ki se izraza
z zaimkom mi.

2.2.1 Medosebna skupnost jaz - ti

Medosebna razseznost skupnosti oziroma jaz — ti odnos je recipro¢na vez dveh
subjektov, to je: pristna povezanost subjektov. Eden glavnih namenov jaz — ti sku-
pnosti je razodevanje osebe in vstopanje v odnos z drugo osebo. Cloveska oseba
se namrec znotraj jaz — ti odnosa razkriva v najgloblji strukturi, s tem pa hrepeni
po uresnicitvi. Hrepenenje po uresnicitvi v jaz — ti odnosu Wojtyta opise takole:

»Ti stoji pred mojim samstvom kot pravo in dovrseno ,drugo samstvo”. /.../
V tej subjektivni strukturi ti kot ,drugo samstvo’ predstavlja svoje lastno
teznjo k samoizpolnitvi. Ta polna struktura osebne subjektivnosti, lastne
jaz-u kot samstvu in ti-ju kot drugemu samstvu, se medsebojno razodeva
skozi skupnost, lastno jaz — ti odnosu, ker sem zaradi vzajemnosti jaz — ti
odnosa jaz so¢asno ti za jaz, ki je ti zame. Na ta nacin odnos jaz — ti kot
medsebojno razmerje dveh subjektov ne le privzema pomen, ampak tudi
resni¢no postaja pristna subjektivna skupnost.« (1998, 17)

Glavna znadilnost jaz — ti medosebne skupnosti je recipro¢no razodevanje dveh
ali ve€ osebnih subjektov, ki skupaj bivajo in delujejo. V tej jaz — ti skupnosti bi se
tako morala izrazati medosebna odgovornost subjektov (1979, 169-174; 2008,
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245-246). Wojtyta takole orise medsebojno razodevanje in potrjevanja oseb v jaz
— ti odnosu, ki pa hkrati razodeva vidik odgovornosti:

»Skozi jaz — ti odnos bi se morala razodevati drug drugemu v svoji najgloblji
strukturi samoposedovanja in samoobvladovanja. Predvsem bi se morala
razodevati v njunem hrepenenju po samoizpolnitvi, ki dosega vrhunec v
dejih zavesti in pricuje za preseznost, lastno ¢loveskemu bitju kot osebi. V
medosebnih jaz — ti odnosih bi se partnerji morali ne le odstirati drug dru-
gim v resnici svoje osebne resni¢nosti, pac pa bi morali tudi sprejemati in
potrjevati drug drugega v tej resnici. TakSno sprejemanje in potrjevanje je
izraz nravnega (eticnega) pomena medosebne skupnosti.« (1998, 17)

Wojtyta jaz — ti medosebno skupnost razume kot resni¢nost, ki omogoca, da se
jaz prek odnosa s tijem uresnicuje in s tem postaja moralna osebnost. V dinamiki
postajanja moralna osebnost je drugi jaz tisti, ki prispeva k boljSemu razumevanju
mojega jaza, to pa potrjuje tudi sodobna nevroloska znanost (Shaver in Mikulincer
2012; Siegel 2001; 2012).

Odnos med jaz in ti se torej oblikuje v medosebni povezanosti obeh oseb, ki sta
udeleZeni v odnosu; to pa je proces, ki zahteva, da se osebi odpreta ena drugi in
tako razodevata svojo lastno subjektivnost. Kakor pravi Wojtyla:

»Cim globlja, celovitej$a in intenzivnej$a je vez med jaz in ti v teh
medsebojnih odnosih in ¢im bolj privzema znacaj zaupanja, darovanja in
kolikor je mogoce, v razmerju ene osebe do druge, posebne oblike
pripadanja, tem vecja je potreba po medsebojnem sprejemanju in
potrjevanju jaza po tiju.« (1998, 17)

2.2.2 Druzbena razseznost skupnosti mi

Druzbena razseznost skupnosti mi drugace od jaz — ti skupnosti poudari mnostvo
in le posredno njej pripadajoce osebe. Mi torej oznacuje skupek subjektov, ki na
kakrsenkoli nacin skupaj bivajo in delujejo. Kljub temu da mi poudarja mnostvo,
je jaz — ti razseznost medosebnih odnosov resni¢nost, ki vodi v oblikovanje mi
odnosov, saj nas:

»mi uvede v drug svet ¢loveskih odnosov in se nanasa na drugo razseznost
skupnosti, namrec na druzbeno razseZznost, ki se razlikuje od prejsnje raz-
seznosti, medosebne razseznosti skupnosti, utemeljene v jaz — ti odnosih.«
(1998, 18)

Druzbena razseznost medosebnih odnosov ne nasprotuje jaz — ti odnosom,
ampak iz njih izhaja, jih povezuje in usmerja k skupnemu dobremu. Kakor pravi
Wojtyta:

»Mi je veliko ¢loveskih bitij, veliko subjektov, ki na neki nacin obstajajo in
delujejo skupaj. Delovati »skupaj« ne pomeni udejstvovanja v Stevilnih de-
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javnostih, ki nas nekako spremljajo na vseh straneh. Pomeni, da so te de-
javnosti, vzporedne z obstojem teh Stevilnih jazov, postavljene v razmerje
do ene same vrednote, ki si zaradi tega zasluZi, da jo imenujemo skupno
dobro.« (1998, 18; 2008, 247)

Cloveske osebe z vstopanjem v mi odnose na povsem nov nacin izku$ajo same
sebe v bivanju in delovanju ,skupaj z drugimi’, saj znotraj mi odnosov Zivljenje in
delovanje konkretnih oseb nista izniceni ali izgubljeni, spremeni pa se nacin
delovanja, ki je usmerjen v skupno dobro:

»Skozi ta odnos ¢lovesko bitje, konkreten jaz, odkrije razliéne potrditve
svoje osebne subjektivnosti v tem, kar se pojavlja v medosebnih odnosih.
In ta potrditev subjekta jaz v skupnosti mi se globoko sklada z naravo tega
subjekta /.../ V bistvu mi nima za posledico zmanjsanja ali izkrivljanja jaza.«
(1998, 19)

Druzbena razseznost skupnosti tako presega zgolj medosebno razseznost sku-
pnosti, to pa pomeni, da se jaz nekako konstituira v svoji lastni subjektivnosti tako,
da biva in deluje ,skupaj z drugimi’, in to v razli¢nih oblikah skupnosti mi. Prav tako
Sirsa skupnost na drugacen nacin potrjuje subjektivnost ¢loveske osebe, kakor se
to zgodi znotraj jaz — ti odnosa. Ob tem moramo izpostaviti, da je hkratni odnos
vec jazov do skupnega dobrega posebnega pomena za transcendenco ¢loveske
osebe, saj je »skupno dobro bistveno dobro mnogih in v svoji najpopolnejsi raz-
seznosti dobro vseh« (1979, 19).

Na participacijo je tako treba gledati kot na opredelitev ¢loveka, ki izraza svoj
lastni obstoj kot osebni subjekt. Biti subjekt bivanja namrec¢ ne pomeni zaprtja
¢loveka v samega sebe, ampak mozZnost za osebni nacin odpiranja za druge osebe.
Participacija torej omogoca, da ¢lovek avtenti¢no izraza svojo osebno transcen-
denco, to se pravi, da je participacija potrditev personalne vrednosti ¢loveka. Hkra-
ti pa je participacija tudi dolZnost: prizadeva si za uresnicitev vsakega €loveka, ki
je znotraj skupnosti poimenovan kot jaz in je s tem v polnosti sprejet kot ¢lovek.
Pri poimenovaniju in sprejemanju ¢loveka nimamo v mislih abstraktnega razume-
vanja, ampak konkretni jaz, ki stoji nasproti mojega jaza. Mi odnosi tako v polno-
sti uresnicijo jaz — ti medosebne odnose. (1979, 323-328; 2017, 332—-337)

3. Odtujitev pri Karolu Wojtytu

Ceprav bi si morala druzba prizadevati za oblikovanje trdnih skupnosti, ¢lovesko
izkustvo kaZe, da ni vedno tako. Odtujenost, ki je stanje, nasprotno Zivljenju v
skupnosti, moramo postaviti znotraj konteksta osebe in odnosov, v razseZznostih
jaz — ti in mi. Saj le »ta vidik omogoca dojeti bistveno znacilnost ¢loveskih jazov
in njihovega odnosa, tako medsebojnega kot skupnostnega« (1998, 22), to pa je
tudi razlog, da Wojtyta za adekvatno razumevanje participacije in alienacije izhaja
iz subjekta osebe. Saj se:
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»celotna problematika odtujitve (alienacije) ne nanasa na clovesko bitje
kot individuum vrste in zatorej ne na ¢lovesko bitje, kot ga pojmuje opre-
delitev vrste, pac pa na ¢lovesko bitje kot oseben subjekt. Stojim na stali-
$¢u, da je odtujitev bistveno personalistien problem in v tem smislu tudi
humanisticen in eticen.« (1998, 23; 2008, 255-256)

Kot antiteza skupnostni naravi osebe se lahko odtujitev pokaZe v obeh razse-
Znostih odnosov:

»V druzbeni razseznosti je navzocnost odtujitvenih dejavnikov ocitna, ko
je mnostvo ¢loveskih subjektov, katerih vsak je posamicen jaz, nezmozno
pristnega mija. DruZzbeni proces, ki bi moral voditi k pristni subjektivnosti
vseh, je tedaj zadrZan ali celo zaobrnjen, ker se ljudje v tem procesu ne
morejo najti kot subjekti. Druzbeno Zivljenje se nadaljuje, kakor da bi Slo
mimo njih /.../ Sicer obstajajo in celo delujejo >skupaj z drugimi¢, vendar
se v tem Zivljenju ne izpolnijo, bodisi zaradi tega, ker so postali tuji, bodisi
zaradi tega, ker jim druzba skozi kak$no napacno strukturo ne daje osnov
za samoizpolnitev ali jim celo zanika pravice, ki jih potrebujejo za to.«
(1998, 23; 2008, 256)

Odtujitev tako ni zgolj problem mi skupnosti, ampak tudi medosebnih odnosov
jaz — ti, tudi ¢e v manjsi meri. Kakor pravi Wojtyta, je lahko alienacija v skupnosti
jaz — ti Se bolj boleca, saj je vecina odnosov oblike jaz — ti:

»V jaz — ti razseznosti odtujitev /.../ spodkoplje Ziveto izkusnjo resnice ¢lo-
veskosti, resnice bistvene vrednosti osebe v ¢loveskem tiju. Jaz ostaja ne-
prizanesljiv in lo¢en od tija in tako ni v polnosti razprt niti samemu sebi. V
taksnih medosebnih odnosih tudi,bliznji‘ izgine, vse, kar ostane, je ,drugi’
ali celo ,tujec’ ali odkrit ,sovraznik’/.../ Skupnost postane v tej razseznosti
izkrivljena in izgine v razmerju z izginotjem Zivete izku$nje ¢loveskosti, iz-
kusnje, ki na pristen nacin pripelje ljudi skupaj in jih poveze.« (1998, 24;
2008, 256-257)

Odtujitev tako v svojem bistvu negira subjektivno razseznost ¢loveske osebe, s
tem pa ¢lovesko osebo oropa za resnicnost, ki ji omogoca bivanje in delovanje
skupaj z drugimi. Stanje alienacije tako opustosi odnos jaz — ti, okrni moznost iz-
kustva drugega cloveskega bitja, s tem pa zavira moZnost nastanka mi skupnosti
(2008, 206). Wojtyta ob tem dopusca, da sama druzba spodbuja alienacijo, ki s¢a-
soma osebo osami od drugih oseb. Ob tem pravi:

»Ce bi se to kdaj zgodilo, bi bilo treba iskati vzrok na podro¢ju razmerija
do skupnega dobrega. To razmerje mora biti pomanjkljivo na razlicne
nacine —tako s strani ¢loveskega jaza, ali veC taksnih jazov, in s strani tega,
kar velja kot skupno dobro za stevilne jaze.« (1998, 19)

Izguba osebnega izkustva odnosa jaz —ti in skupnosti je za osebo pogubna. Od-
tujitev namre¢ omeji ¢cloveka v iskanju uresnicitve, saj mu ne dovoljuje, da bi pre-
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segal samega sebe v iskanju drugih, s tem pa posameznik ne pridobi izkustva mi
odnosov oziroma skupnosti. Prav tako pa nasprotuje moznosti personalnega izku-
stva delovanja in uresnicevanja kot oseba v delovanju. Kakor pa pravi Wojtyta, ima
¢lovek ,naravno pravico’ do opravljanja dejanj in uresnicenja v delovanju (1979,
272).

»QOdtujitev tako lahko oznac¢imo kot stanje, v katerem je ¢loveska oseba
oropana mozZnosti samouresnicitve znotraj skupnosti, saj odnosna
razseznost Zivljenja tako rekoc te¢e mimo C¢loveka, Cetudi ta biva in deluje
skupaj z drugimi ljudmi. Pogosto do te situacije pripelje nacin druzbenega
Zivljenja, ki, zaradi pomanijkljivih struktur, osebi ne dopusca osebne
uresnicitve znotraj skupnosti. Nemalokrat se je celo dogajalo, da so
druzbeni sistemi neposredno nasprotovali tej nalogi ¢loveske osebe.
Odtujitev tako nasprotuje moznosti za bivanje v odnosu, ki osebi omogoca,
da drugega prepozna kot ,jaz’, kar privede do odpovedi resni¢ni vrednoti
osebe v ¢loveskem ,ti‘. V situaciji, ko drugega ne zmoremo prepoznati in
poimenovati, pa ne moremo razumeti niti samih sebe. Posledi¢no drugi
postane neznan in v konec koncev tudi sovraznik. Odtujitev namrec ne
odvzame C¢loveku narave individuuma v njegovi vrsti, pac pa ogrozi osebo
kot subjekt bivanja, s tem pa ¢loveka raz¢loveci na njegovi transcendentni,
torej duhovni ravni. Stanje odtujitve se lahko razvije iz dveh strani: s strani
posameznika, ki se v tem primeru iz razli¢nih razlogov odpove bivanju in
delovanju ,skupaj z drugimi’, ter s strani skupnosti, ki trpi za nekaksno
ysistemsko napako¢, ki onemogoca aktivno participacijo vsake osebe.«
(1979, 329)

Ena vidnejsih dimenzij medosebne odtujenosti je individualizem, saj lahko po-
stane poudarek na individuumu vir nepredstavljivega egoizma. Stanje egoisticne-
ga individualizme povzroci, da postane ¢lovek zazrt le v svoje potrebe in zahteve
ter s tem zaprt pred drugimi. Wojtyta pravi, da skrajni individualizem vidi v posa-
mezniku vrhovno in fundamentalno dobro, ki mu je podrejena celotna skupnost
ali druzba. Individualizirani posameznik je namrec osredotocen le nase in na svo-
je dobro (273-274). Podobno kakor Wojtyta tudi slovenska filozofija vidi, da je
temna stran individualizma »osredotocanje na sebe, kar tako sploscuje kot zoZu-
je nasa Zivljenja, jih dela revnejsa v smislu, in zaradi cesar nas manj skrbi za druge
ali za druzbo« (Pevec Rozman 2002, 33; Jamnik 2012, 78). Za individualizem je
tako znacilno, da je posameznik oziroma individuum absolutni temelj odlocitve,
ki se odloca, kako bo Zivel, kaj bo verjel in ali bo sploh verjel (Mursi¢ Klenar 2020,
577). Skrajni individualizem zagovarja »takSen pojem osebe, pri katerem ni mo-
Znosti, da bi vrednote neke druZzbe in pojmovanje dobrega postali bistveni del
posameznikove identitete« (Jamnik 2013, 428), to pa nasprotuje odnosni razse-
Znosti osebe. Jamnik ob tem izpostavi, da bi kot druzba morali oblikovati »takS§no
pojmovanje osebnosti, ki pri oblikovanju posameznikove identitete poudarja prav
pomen dobrega in skupnosti« (428). Podobno kakor slovenska filozofija Wojtyta
v individualizmu vidi nevarnost, da postaneta bivanje in delovanje ,skupaj z dru-
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gimi‘ dojeti kot zgolj nujnost, ki se jima mora posameznik podrediti in sta popol-
noma nasprotni naravi posameznika. Individualizem namrec¢ morebitnim obliko-
vanim skupnostim priznava en sam namen, to je: zascititi dobro posameznika pred
drugimi ljudmi (Woijtyta 1979, 330-331).

4. Nacin sobivanja: avtenti¢ne in neavtenti¢ne drze

Karol Wojtyta se je globoko zavedal nevarnosti medosebnega odtujevanja oziro-
ma alienacije, ki je Ze v sredini prejSnjega stoletja ogroZala podobo osebe, odno-
sov, skupnosti in druzbe, to pa je tudi glavni razlog za oblikovanje koncepta par-
ticipacije. V nadaljevanju bomo pogledali temeljne znacilnosti avtenti¢nih drZ, ki
spodbujajo participacijo, in neavtenti¢nih drz, ki participaciji nasprotujejo (332).

4.1 Solidarnost in nasprotovanje

Solidarnost izhaja iz resni¢nosti, da oseba Zivi in deluje skupaj z drugimi, in oznacuje
konstantno pripravljenost za sprejemanje in uresni¢evanje deleza, ki pripada vsaki
osebi v skupnosti. Z uresni¢evanjem solidarnosti ¢lovek izvrsuje, kar naj bi izvrsil,
ne samo zato, ker je del skupnosti, ampak predvsem zaradi skupnega dobrega. Re-
sni¢na solidarnost tako na neki nacin preprecuje, da bi ¢lovek prevzemal obvezno-
sti in dolZnosti drugih ljudi kot svoje lastne obveznosti in dolZznosti (341). Ker pa je
solidarnost porostvo reciproc¢nih odnosov, iz zavedanja pomena skupnega dobrega
izhaja, da oseba v specifi¢nih okolis¢inah preseZe zgolj svoj delez v skupnosti, tudi
Ce ji to ne omogoca neposrednega uresni¢evanja svojega lastnega dobrega. Soli-
darnost tako v nekaterih primerih oznacuje prevzemanje nalog in pomo¢ drugim
osebam, saj bi v nasprotnem primeru osebe izkazovale pomanjkanje solidarnosti.
Solidarnost je tako preZeta z resnico o skupnem dobrem in z zavedanjem pome-
na prevzemanja visjega deleza delovanja in odgovornosti kakor navadno. Cut za
potrebe druge osebe ali skupnosti je specificen za solidarno drZo, saj tako oseba
izrazi razpoloZljivost, da s svojim delovanjem dopolni tisto, kar drugi delajo znotraj
skupnosti, in tako potrdi medosebno komplementarnost. Medosebna komplemen-
tarnost je namrec na neki nacin notranji del same narave solidarnosti in participa-
cije in osebi omogoca uresnicevanje samega sebe v pomoci drugim osebam (342).

Wojtyta ob tem izpostavi, da drza solidarnosti ne izklju¢uje moZnosti izrazanja
nasprotovanja oziroma oporekanja, ki v bistvu ni nasprotno solidarnosti. Ob tem
pravi, da oseba, ki izrazi nasprotovanje, ne zavraca solidarnosti z drugo osebo ali
skupnostjo niti ne zavraca skupnega dobrega. Pri Wojtytu zadeva izrazanje naspro-
tovanja predvsem razumevanje in uresni¢evanje skupnega dobrega, za popolnej-
Se uresnicenje solidarnosti (342—343). Ob tem pravi, da mnoga izkustva naspro-
tovanj, ki so lahko izrazena na podrocju bivanja in delovanja skupaj z drugimi,
kazejo, da se ljudje, ki izrazijo nasprotovanje, ne Zelijo oddaljiti od skupnosti in ji
tudi ne nasprotujejo. Prav nasprotno, te osebe iscejo svoje mesto znotraj skupno-
sti, iS¢ejo moZnost participacije in tisto razumevanje skupnega dobrega, ki jim
omogoca boljse, polnejse in ucinkovitejse bivanje in delovanje v skupnosti (343).
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Tako lahko sklenemo, da je drZa nasprotovanja pristna prosocialna in solidarna
drza, ki izraza potrebo po pripadnosti skupnosti. Kot takSna je izraz zrelosti sku-
pnosti, ki mora dopuscati konstruktivno izrazanje nasprotovanja, da bi se tako
izboljSale mozZnosti za participacijo v skupnosti. Skupnost namrec ni zrela, Ce se
ne pokaZe konstruktivno nasprotovanje, prav nasprotno. Konstruktivno oziroma
solidarnostno nasprotovanje je izraz zrele in normalno delujoce skupnosti, ki omo-
goca upravi¢eno nasprotovanje iz Zelje po uresnicevanju skupnega dobrega in
pripadnosti skupnosti (343-344).

4.2 Konformizem inizogibanje

Konformizem in izogibanje, ki ju Wojtyta oznaci kot neavtenti¢ni drzi, se lahko
razvijeta iz avtenti¢nih drZ solidarnosti in nasprotovanja. Avtenti¢ne drze lahko
gradualno postanejo neavtentic¢ne drze, pri tem pa se solidarnost spremeni v kon-
formizem in nasprotovanje v izogibanje. Konformizem in izogibanje nasprotujeta
personalni naravi ¢loveka in jaz — ti ter mi odnosom (344-345).

Konformizem oznacuje teZnje po podobnosti in usklajenosti z drugimi ljudmi;
to je v specifi¢nih okolis¢inah povsem konstruktivna in kreativna drza. Avtenti¢na
drza ¢loveka k ustvarjalnim in kreativnim povezavam z drugimi ljudmi je namrec
izraz pristne solidarnosti (345-346). Vendar moramo poudariti, da konformizmu,
kljub tem pozitivnim asociacijam, manjka resni¢na oziroma avtenti¢na solidarnost.
Kljub temu da si konformisti¢na drza prizadeva za izogibanje medosebnemu na-
sprotovaniju, je ta drza zgolj povrsSinska in nasprotna osebi, resni¢ni medosebni
solidarnosti in skupnemu dobremu. Konformisti¢na drza je izraz nekaksne popu-
stljivosti in pasivne predanosti, v kateri je oseba zgolj objekt procesov in ne su-
bjekt, ki je zmozen oblikovanja stalis¢, drz in zavezanosti skupnosti. Pasivna pre-
danost procesom tako pomeni, da se oseba odpove aktivnemu soustvarjanju sku-
pnosti, s tem pa dejansko dopusca, da jo vodi in obvladuje druzba oziroma kolek-
tiv. Predanost druzbi, o kateri govorimo, ne oznacuje zavestnega vstopanja v od-
nose jaz —ti oziroma mi odnose, namesto tega izraza notranjo odpoved moZnosti
za uresnievanje samega sebe v pristni skupnosti. Tedaj lahko celo re¢emo, da
oseba dopusti skupnosti, da ji odvzame samo sebe (346).

S tem ko oseba dopusca, da jo skupnost odvzame sami sebi, hkrati oseba sebe
odvzame skupnosti, saj je konformizem negacija moznosti participacije; resni¢na
skupnost je namrec¢ zamenjana s prividom skupnosti, to pa se izraza v povrsinskem
prilagajanju drugim osebam, brez zaupanja in brez pristne predanosti. S tem je
omejena naravna danost osebe za kreativno oblikovanje skupnosti, to pa negativ-
no vpliva na skupno dobro, ki izhaja iz resni¢ne participacije. Konformizem tako
oznacuje nekaksno stanje, nasprotno participaciji, saj ustvarja stanje indiferen-
tnosti, nasprotno skupnemu dobremu. Medtem ko se konformizem izogiba izra-
Zanju nasprotovanja, se izogibanje izogiba konformisticnemu prilagajanju skupno-
sti. Vendar je treba poudariti, da izogibanje ni avtenti¢na drza nasprotovanja, saj
je izraz zavrnitve moZnosti participacije, tega pa ne moremo enaciti z avtenti¢no
drZo nasprotovanja, pri kateri so kljub vsemu navzoce Zelje po pripadnosti sku-
pnosti (Wojtyta 1979, 347; Siegel 2012 in 2014). Ob tem moramo poudariti, da je
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lahko konformizem tudi ambivalentni izraz individualizma, kakrSen za masko zu-
nanje pojavnosti prikriva beg od skupnosti, ki je dojeta kot ogrozajoca za posame-
znika.

Podobno kakor Wojtyta tudi Daniel Siegel zagovarja stalis¢e: konformisti¢na
drZza omogoca, da se oseba le na zunaj prilagaja skupnosti, da bi tako imela od nje
koristi in bi se s tem izognila neprijetnostim, ki jih za konformisti¢no osebo pred-
stavljajo resnicne skupnosti (Wojtyta 1979, 346-347; Siegel 2012; 2014). Konfor-
misti¢na drza je tako izrazito protipersonalna in protisocialna, to pa povzroc¢a ne-
popravljive izgube tako osebi kakor skupnosti. Druga od neavtenti¢nih drZ, ki jih
obravnava Wojtyta in jo v svojih delil izpostavi Siegel, je drza izogibanja. Za to drzo
se zdi, da je nekakSno nasprotje drzi konformizma, ki smo jo pravkar predstavili.
Lahko bi celo rekli, da je ta drZza malo bolj avtenti¢na kakor konformizem, kljub
temu pa ji manjkajo avtenti¢ne personalne lastnosti, ki bi ji dale polno avtenti¢-
nost. Siegel pravi, da se lahko oseba v odnosnem svetu prilagodi na Stevilne naci-
ne, med drugim tudi z izogibanjem, ambivalentnostjo in dezorganizacijo. Saj ob-
staja veliko okoliscin, v katerih osebe niso na nikogar navezane, to pa se izraza
prek izogibanja (Siegel 2014, 120). Pogosto je razlog za izogibanje prav strah pred
anihilacijo — popolnim uni¢enjem in zapuscenostjo (2012, 328).

Izogibanje je tako lahko nekakSna nadomestna drZa osebe, ki ne zmore biti so-
lidarna, prav tako pa ne verjame v moZnost izraZanja nasprotovanja in v moznosti
za spremembe v skupnosti. 1zogibanje je izraz zavestne odlocitve osebe za izogi-
banje, ob tem pa moramo izpostaviti: povsem mozno je, da znotraj skupnosti ob-
stojijo razlogi, ki upravi€ujejo drZo izogibanja. Kadar je participacija v skupnosti
nemogoca, potem skupnost ne Zivi na pravi nacin. Ce ¢lani skupnosti vidijo edino
reSitev v umiku, potem je to zanesljiv znak, da je skupno dobro v tej skupnosti
napacno zasnovano. (Wojtyta 1979, 347; Siegel 2012 in 2014) Povsem mogoce je,
da se konformizem in izogibanje zdruZzita in manifestirata v nekaksSnem konformi-
sticnem izogibanju. Tako zdruZeni drzZi povzrocita, da se oseba povsem odpove
hrepenenju po uresnicitvi in izpolnitvi v delovanju skupaj z drugimi. Posameznik
je preprican, da mu skupnost preprecuje uresnicitev, to je tudi razlog njegovega
umika. V konformizmu se nezaupanje v skupnost izraza z ohranjanjem videza po-
vezanosti s skupnostjo, pri izogibanju pa oseba niti ne izrazi zanimanja za skupnost.
Obe drzi prikrajSata osebo za nekaj bistveno osebnega, to je, za mozZnosti bivanja
in delovanja v pristni skupnosti (Wojtyta 1979, 348).

5. Sklep

Videli smo, da se medosebna odtujenost izraza na razlicne nacine, vsem pa je
skupno, da ne dopuscéajo osebne uresnicitve in izkustva drugega cloveka kot ose-
be. Najvecja skrb ob porastu alienacije ob napredku virtualne tehnologije je, da
¢loveski osebi odvzame moZnost neposrednega sobivanja in sodelovanja z drugi
osebo oziroma skupnostjo oseb. Digitalno okolje namrec ne dopusca, da bi ose-
be v polnosti izkusile svojo lastno ¢loveskost in ¢loveskost drugih ljudi. S tem ko
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so osebe medsebojno odtujene, jim je odvzeta moznost medosebnega oziroma
skupnostnega Zivljenja. Na neki nacin je s tem okrnjeno tudi bivanje ¢loveske ose-
be, saj v medosebni odtujenosti oseba ne more v polnosti izkusiti Zivljenja. Karol
Woijtyta je v svoji mladosti globoko izkusil korenine medosebne alienacije, to pa ga
je vodilo k oblikovanju koncepta participacije, ki temelji na njegovem dojemanju
¢loveske osebe. To dojemanje lahko strnemo v tri poudarke: ¢loveska oseba ima
sposobnost, da daje osebno vrednost svojemu lastnemu bivanju in bivanju skupaj
z drugimi ljudmi (1); ¢loveska oseba se more sklicevati na ¢loveskost drugih oseb,
ki so prav tako edinstveni in nepriobdljivi jaz (2); medosebna alienacija oziroma
odtujenost je nasprotna participaciji in vodi v depersonalizacijo ¢loveske osebe
(3). Medosebna odtujenost ni zgolj izziv sodobne virtualne kulture, ampak je to
fenomen, ki ima korenine v prejSnjem stoletju in se v obdobju razvoja virtualnega
sveta stopnjuje v nepoznane razseznosti.

Participacija oziroma soudeleZenost v Zivljenju drugih oseb, kakor jo razvija Ka-
rol Wojtyta, tako odpira mnoge moznosti za izkustva medosebnih odnosov. To
Clovesko osebo vodi k uresnicitvi v iskrenem podarjanju samega sebe (CS, t¢. 24,3),
ki je izraz uresniCevanja evangeljske zapovedi ljubezni (Wojtyta 1979, 352—355).
Evangeljska zapoved ljubezni je nekaksna alternativa sodobni individualizirani in
odtujeni druzbi, ki omogoca, da oseba prepozna drugo osebo kot sebi enako in s
tem kot osebno vrednoto, ki ne ogroza, ampak omogoca osebi njeno lastno biva-
nje in uresni¢evanje. Spoznanje, da je bliznji oseba, ki je vredna ljubezni, bi mo-
ralo prevladovati v odnosih z drugimi osebami, v nasprotnem primeru se odnos
spremeni v utilitaristicno izkoris¢anje (Percic 2018, 72). V obcestvu oseb, ki teme-
lji na ljubezni, se ¢loveska oseba odpre in stasoma v polnosti uresnici.

Ob soocenju s problematiko in izzivi alienacije v obdobju prevlade virtualnega
sveta in odnosov je lahko filozofija ¢loveske osebe Karola Wojtyta izhodisce za
prepoznavanje narave Cloveske osebe ter pravih temeljev zrelih medosebnih od-
nosov in skupnosti, ki bodo omogocale preseganje odtujenosti in s tem ponovno
ovrednotile resni¢cne medosebne odnose.

Kratica

CS — Koncilski odloki 1980 [Pastoralna konstitucija o Cerkvi v sedanjem sve-
tu / Gaudium et spes (1965)].
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Nik Trontel
FranciSkanski misijonarji med slovenskimi izseljenci
v Egiptu v 19. in 20. stoletju

Franciscan Missionaries among the Slovene Emi-
grants in Egypt in the 19" and 20" Centuries

Povzetek: Prispevek predstavi osem slovenskih franciskanov, ki so v razdobju 70
let delovali med slovenskimi izseljenci v Egiptu. Franciskani iz Slovenske (kranj-
ske) franciskanske province sv. Kriza so bili navzoci v mestih, kjer sta bili najve-
¢ji skupnosti Slovencev: v Aleksandriji (1894-1957) in v Kairu (1908-1965). Kot
apostolski misijonarji so bili odgovorni za ureditev verskega Zivljenja rojakov,
obenem pa so skrbeli tudi za ohranjanje njihove narodne zavesti. Zasluzni so
bili za ustanovitev slovenske Sole in raznih drustev in za prihod slovenskih Sol-
skih sester sv. Franciska Kristusa Kralja iz Maribora, s katerimi so sodelovali pri
vodenju azila za brezposelna dekleta. V prispevku smo na podlagi ¢asopisnih
objav, strokovne literature in arhivskega gradiva predstavili pastoralno in naro-
dno delovanje franciSkanskih duhovnikov med slovenskimi izseljenci v Egiptu.

Kljuine besede: franciskani, Egipt, Sveta dezela, izseljenci, aleksandrinke, 19. stole-
tje, 20. stoletje

Abstract: The article presents eight Slovene Franciscans who have worked among
the Slovene emigrants in Egypt in the course of 70 years. Franciscans of the
Slovenian (Carniolan) Province of the Holy Cross were present in two cities with
the most significant communities of Slovenes, namely, in Alexandria (1894—
1957) and Cairo (1908-1965). As apostolic missionaries, they were responsible
for organising a religious life for compatriots, and at the same time, taking care
of preserving their national identity. They were credited with the foundation
of a Slovene school, various associations and the arrival of the Slovene School
sisters of St. Francis of Christ the King, with whom they were running an asylum
for unemployed women. In the article, we presented the Franciscan priests’
pastoral and national awakening work among the Slovene emigrants in Egypt
based on newspaper articles, professional literature, and archival sources.

Key words: Franciscans, Egypt, Holy Land, emigrants, Alexandrian women, 19*
century, 20t century
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1. Uvod

V zadnjih desetletjih so mnoge humanisti¢ne Studije z najrazli¢nejsih vidikov obrav-
navale zgodovino slovenskega izseljevanja v Egipt. Zanimanje za vprasanje tako
imenovanih aleksandrink se kaze v mnogih izdanih publikacijah, v strokovnih sre-
¢anjih in v kulturnih prireditvah ter dokumentarnih filmih. Razprave se dotikajo
problematike izseljevanja, socialnega in kulturnega pomena zenske emigracije ipd.
Razumljivo je, da raziskovalci temu izrednemu zgodovinskemu fenomenu pretezno
Zenskega izseljevanja namenjajo veliko pozornosti, saj je bilo preseljevanje v deZelo
ob Nilu mnoZi¢no in dolgotrajno in se je vleklo od zadnje Cetrtine 19. stoletja do
druge svetovne vojne. Na prelomu stoletja je bilo v Egiptu nad 4000 Slovenceyv, po
nekaterih ocenah celo vec kakor 7000. (Drnovsek 2001, 11) Kljub Siroki in celostni
obravnavi mnogih vidikov omenjenega znanstvenega vprasanja pa doslej nismo
zasledili studije, ki bi ve¢ pozornosti namenila delovanju slovenskih franciskanov.
Ti franciskani so sedemdeset let prebivali s Slovenci v Egiptu in zanje organizirali
versko, narodno in socialno oskrbo ter jim tako lajsali preizku$nje izseljenskega
Zivljenja v tujini. V tem oziru je o nasih duhovnikih Se najvec napisala Dorica Ma-
kuc v temeljnem delu Aleksandrinke (Makuc 2006), ki je prvic izSlo leta 1993 in je
v njem predstavila nekatere dusne pastirje. Ob ustvarjanju podobe slovenskega
izseljenca (ali bolje, izseljenke) v Egiptu, je raziskovalce delovanje duhovnikov torej
zanimalo le v njihovi oZji povezavi z zivljenjem slovenske skupnosti.

Izvirnost nasega prispevka je v tem, da bomo v sredis¢e zanimanja postavili
slovenske duhovnike in njihovo delo med izseljenci. Raziskava vsebuje sistematic¢-
no predstavitev vseh franciskanov, ki so med rojaki delovali v dveh najvecjih egip-
tovskih mestih. S predstavitvijo posameznih franciskanov in njihovega delovanja
Zelimo prispevati k osvetlitvi tega poglavja v narodni in cerkveni zgodovini. Cerkev
na Slovenskem in domaca franciskanska provinca sta z razsiritvijo polja delovanja
pozitivno odgovorili na potrebe in izzive slovenske skupnosti v Egiptu, ki je ob
koncu 19. stoletja vztrajno prosila za duhovno oskrbo v domacdem jeziku. Vec ge-
neracij franciskanov je bilo nato do druge polovice 20. stoletja odgovornih za raz-
vejane dejavnosti, ki so Slovencem pomagale ohranjati stik zdomom in vero in so
jih tudi medsebojno povezovale. V prispevku bomo na podlagi ¢asopisnih objav,
arhivskih virov in strokovne literature predstavili posamezne franciskane. Kot apo-
stolski misijonariji so vodili narodni misijon med egiptovskimi Slovenci in tako iz-
kazali zvestobo svojemu narodu, ki so mu bili kot duhovniki poklicani sluziti.

2. Misijon med izseljenci v Egiptu

V Egiptu se je do prihoda slovenskih franciskanov naselilo Ze vecje $tevilo Sloven-
ceyv, zlasti deklet in Zena z Goriske, ki so v vecjih egiptovskih mestih (Aleksandrija,
Kairo, Port Said idr.) sluZile kot hisSne pomocnice. Slovenci so bili v duhovnem oziru
sprva prepusceni sami sebi, po letu 1890 pa sta skrb zanje v Aleksandriji prevzela
dva hrvaska franciskanska duhovnika za vse Slovane, najprej p. lvan Juri¢ iz Bosne,
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za njim pa p. Jeronim (Hieronim) Golubovi¢ iz Kustodije Svete dezele. (Snoj 1905,
46) Slovenci so se zaradi jezikovne in narodnostne razli¢nosti tezje vkljucili v njuno
pastoralno delo. Od leta 1902 dalje je hrvaski franciskan p. Luka Terzi¢ pastoralno
skrb poleg dela med dalmatinskimi Hrvati namenil tudi Slovencem v Kairu (Ma-
kuc 2006, 78), a so mu ti ob njegovem odhodu ocitali premajhno skrb za vernike
zunaj rednih dejavnosti v cerkvi. (D 1908, 236) Postajalo je jasno, da Slovenci po
vzoru drugih narodov potrebujejo domacega izseljenskega duhovnika, ki bo po-
znal in delil usodo slovenskega izseljenstva. Prvi, ki je sproZil pobudo za prihod
slovenskega franciskana,! je bil ljubljanski bogoslovni profesor dr. Francisek Lampe
(1859-1900), ki je leta 1891 potoval po Egiptu in po Palestini in v Aleksandriji obi-
skal fran¢iskanski samostan sv. Katarine. (Lampe 1892, 47) Zelja mnogih Slovencev
se je uresnicCila leta 1894, ko je v Aleksandrijo priSel p. Hubert Rant, leta 1908 pa v
Kairo p. Evgen Stanet.? Nasi franciskani, razen v obdobju vojnega ujetnistva dveh
slovenskih franciskanov med prvo svetovno vojno, obeh mest niso vec zapustili,
dokler tam v drugi polovici 20. stoletja ni upadla navzo¢nost Slovencev. Tako so
se v sedmih desetletjih zvrstili naslednji patri: Hubert Rant (1870-1931), Benigen
Snoj (1867-1942), Evgen Stanet (1876-1942), Adolf Cade? (1871-1948), Bruno
Schiffrer (1893-7?), Ferdinand Zajec (1876—1949), Kerubin Begelj (1895—-1964) in
Jozafat AmbroZzi¢ (1903-1970).

Delovne naloge misijonarjev za izseljence so bile posejane na tri temeljna po-
drodja: pastoralno delo, narodnobuditeljsko delo, socialno varstvo. Dejavnosti s
prvega podrocja so opravljali v cerkvi® in v kapelah solskih sester sv. Franciska
Kristusa Kralja, delo za krepitev narodne zavesti je poleg sre¢evanja pri bogosluz-
ju potekalo zlasti v organizaciji slovenskih drustev, socialno pomoc pa sta zagota-
vljali zavetisci za brezposelna dekleta in za ostarele Zene, ki so ju vodile Solske
sestre v Aleksandriji in Kairu. Za razvoj navedenih dejavnosti so bili v najvecji meri
zasluZni sami. Pri tem sta patra Rant in Snoj orala ledino. (Kolar 1991, 294) Dose-
gla sta priznanje nedeljske mase za Slovence, (so)ustanovila razlicna drustva in
bedela nad poslanstvom zavetis¢a za brezposelne sluzkinje. Preostali so nato na-
daljevali zaceto delo.* Kljub temu da so delovali dale¢ od doma, so ostajali tesno
povezani zdomovino. Bili so redni narocniki slovenskih knjig in ¢asopisov, ki so jih
Sirili med izseljenci. Domovino so prosili za darove za slovenski misijon. Velja ome-
niti, da so pogosto pomagali tudi v nasprotni smeri in namenjali denarno pomoc¢

1 Franciskanom je Ze v 14. stoletju papeZ zaupal posebno nalogo za oskrbovanje svetih krajev. Sv. Franci-
Sek se je leta 1219 v Egiptu osebno srecal s sultanom al-Kamilom in nanj naredil dober vtis, zato so
lahko Franciskovi bratje v teku stoletij ostali v muslimanskih deZelah in nemoteno opravljali svoje delo.
(Salmi¢ 2019, 26—27) Misijonski okraj v Sveti deZeli se je postopno razvil v Kustodijo Svete dezZele s se-
deZzem v Jeruzalemu.

2 Rant je Ze ob svojem prihodu v Aleksandrijo poudarjal tudi potrebo po slovenskem franciskanu v Kairu.
(ZD 18954, 46)

3 Slovenski franciskani so v Aleksandriji delovali v cerkvi sv. Katarine, v Kairu pa pri sv. Jozefu. P. Jozafat
AmbroZic je v Aleksandriji deloval tudi pri sv. Antonu v ¢etrti Moharram Bey, v Kairu pa v cerkvi Mariji-
nega vnebovzetja v ¢etrti Muski.

4 Slovenska $ola, ki je bila avstro-ogrska ustanova, je ob zacetku prve svetovne vojne prenehala delovati
(AM 1941b, 5). Podobno je po vojni zamrlo slovensko drustveno Zivljenje (Jagodic 1967, 209). Slovenci
so se srecevali v cerkvi in v zavetiScu Solskih sester, od leta 1936 dalje pa tudi v Jugoslovanskem domu.
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raznim potrebam v domovini: za Zrtve poZara, za delovanje ¢asopisov, za gradnjo
cerkve v Siski in za obnovo svetogorske bazilike, za slovensko sirotiSnico v Gorici
itd.

Nasi franciSkani so v Egiptu delovali kot apostolski misijonariji, ki jih je na delo
poslala rimska Kongregacija za Sirjenje vere. V samostanu so imeli sluzbo kurata
za Slovence, zaradi znanja tujih jezikov in so¢asnih potreb pa so pogosto oskrbo-
vali tudi druge Slovane in nemsko in italijansko govorece skupnosti. Stanovali so
v samostanih, ki so sodili v bliznjevzhodno franciskansko provinco Kustodije Svete
deZele. Tako so delovali na ozemlju tuje province, a so ostali ¢lani mati¢ne sloven-
ske province, razen Ambrozica, ki je bil ¢lan beneske province. Nekateri od njih so
zasedli pomembna mesta v upravi kustodije. Franciskani so se med svojim biva-
njem vkljucevali v novo okolje. Hubert Rant se je, denimo, ucil arabskega jezika.
(2D 1895b, 87) Sodelovali so s krajevnimi verskimi predstavniki, tedaj zlasti s ka-
toli¢ani drugih obredov. Snoj je porocal o svoji navzocnosti pri blagoslovu nove
koptske katoliske Cerkve (S 1902, 3), Ambrozic je prejel odlikovanje sirske katoliske
Cerkve, Begelj je prihodnost krs¢anstva v Egiptu videl v obstoju koptskih katolica-
nov. (NSAL, Poroéila 15. 10. 1955, 62) V pregledanih virih ne zasledimo posebnih
stikov z vecinskimi muslimani, a so franciskani sobivali v miru z njimi.

3. Slovenski izseljenski misijonarji v Egiptu

V Egiptu je delovalo osem slovenskih franciskanov, ki so kot izseljenski duhovni-
ki opravljali svoje poslanstvo med tamkajSnjimi Slovenci. Na misijon so potovali
iz Trsta. Praviloma sta v Egiptu hkrati delovala dva slovenska fran¢iSkana, eden
v Aleksandriji in drugi v Kairu. V posameznih obdobjih se je njihova zastopanost
spreminjala in je bilo v samostanih celo vec Slovencey, v krajsSem obdobju po prvi
svetovni vojni pa tudi manj, ko je slovenski franciSkan deloval le v Kairu. Zased-
ba je bila povecana zlasti v letih pred prvo svetovno vojno. Viri beleZijo tedanjo
navzocnost slovenskih franciskanskih redovnih bratov. Tako je v letih 1909-1911
v Aleksandriji ob slovenskem duhovniku deloval br. Rok Kastelic, v Kairu pa v letih
1909-1912 br. TomaZ Perovsek,” ki je nato odsel v Emavs. V letih 1912-1914 je v
Aleksandriji deloval br. Viktorijan Znidarsi¢.®

V biografskem pregledu slovenskih dusnih pastirjev predstavljamo franciskane,
ki so imeli redno skrb za delo med Slovenci. V tem oziru izpus¢amo nekatere hr-
vaske franciskane, ki so svoje delovanje zacasno razsirili med Slovence,’” pa tudi

5 Br. Tomaz Perovsek (1872—-1939) je v Sveti deZeli preZivel 31 let. Sprva je deloval v Egiptu, nato pa v
Palestini. Od leta 1914 dalje je bil zakristan v samostanu Presvetega Odresenika v Jeruzalemu, kjer je
po 25 letih delovanja tudi umrl. Pokopan je bil na franciskanskem pokopalis¢u na Sionu. (CVF 1939,
94-95)

5 Podatke vsebujejo koledarji Druzbe sv. Mohorja za navedena leta v imeniku naro¢nikov.

7 Med Slovenci so delovali hrvaski patri: Ivan Juri¢ in Jeronim Golubovi¢ (v Aleksandriji po letu 1890), Luka
Terzié (v letih 1902—-1908 je v Kairu v omejenem obsegu deloval med Slovenci) in Stanko Perovi¢ (skrb

za Slovence je ob odsotnosti slovenskega duhovnika prevzel dvakrat: leta 1942 v Kairu in po letu 1957
v Aleksandriji).
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slovenske duhovnike, ki so slovenskim kuratom pomagali ob posebnih priloznostih
ali so se v Egiptu mudili iz drugih razlogov.® Predstavitev je urejena po kronolo-
Skem redu sluzbovanja slovenskih pastirjev. Ob koncu dodajamo tudi graficno
podobo njihovega delovanja. Vecina obravnavnih franciskanov v prispevku je prvic
deleZna sistemati¢nega Zivljenjepisnega prikaza s poudarkom na njihovem delo-
vanju v Egiptu, saj nekateri v dosedanjih Studijah s tega podrocja niso bili niti ome-
njeni.

3.1 HubertRant

Hubert (Avgust) Rant (1870-1931) se je rodil 29. aprila 1870 na Koroski Beli. V
franciskanski red je vstopil na Trsatu, nato pa je Zivel v samostanih v Kamniku in
na Kostanjevici pri Gorici. V Ljubljani je bil 9. julija 1893 posvecen v duhovnika.
(Letopis ljubljanske skofije 1894, 206) Po enoletnem duhovniskem sluzbovanju
v Zupniji Marijinega oznanjenja v Ljubljani je sprejel zahtevno delo izseljenskega
duhovnika med Slovani v Aleksandriji, kamor je prisel 29. septembra 1894. (Rant
1894, 239) Njegovo delo v Zupniji sv. Katarine je obsegalo predvsem skrb za slo-
venske izseljenke, ki so med Slovani iz avstrijskih deZel Steviléno prednjacile. Rant
je v Egiptu z vzpostavitvijo bogosluZja za Slovence in z organizacijo drustvenega
Zivljenja povezal dotlej razprSene slovenske rojake in jih potrjeval v njihovi verski
in narodni istovetnosti. V njegovem ¢asu so se Slovenci zaceli organizirano zbirati
pri nedeljskem bogosluzju v cerkvi sv. Katarine. Rojake je v domacdem jeziku prvic
nagovoril Ze prvo nedeljo po svojem prihodu, in to na roznovensko nedeljo 1894.
V zaCetnem obdobju je pri predstojnikih izkusal nasprotovanje zaradi slovenske be-
sede pri bogosluZju, a je kmalu uveljavil svojo pravico do redne slovenske pridige,
ki je izhajala iz njegovega imenovanja za slovanskega kurata. Rimska Kongregacija
za Sirjenje vere ga je v sluzbenem odloku namrec¢ imenovala »curato per gli Slavi«
(240). S Slovenci je vsako leto slovesno praznoval god sv. Cirila in Metoda, obicaj,
ki ga je pozneje nadaljeval tudi njegov naslednik. Rant je bil leta 1895 med usta-
novitelji slovensko-hrvaskega drustva Sloga (od leta 1898 dalje Slovenska palma
ob Nilu), v katerem je opravljal delo drustvenega duhovnika. Clanice drustva so
bile v potrebi deleZne socialnega in zdravstvenega varstva ter posredovanja sluzb,
drugace pa so se zbirale k razvedrilu in druZenju, ki je krepilo domoljubje.

Rantovo Sestletno delovanje v Aleksandriji je bilo polno naporov za duhovno
in materialno blaginjo Slovencey, ki so se v zahtevnih Zivljenjskih razmerah v tuji-
ni srecevali z razli¢nimi preizkusnjami. V svojih dopisih v Zgodnji danici je prosil za
darove za pomoc¢ posameznikom v denarni stiski. Tako si je, denimo, prizadeval za
pomoc slovenski deklici, ki je zapu$cena mati samohranilka ni mogla prezivljati
(ZD 1895b, 86). Vztrajno je zbiral darove tudi za Jurija Hermina, slovenskega uci-
telja na franciskanski samostanski Soli pri sv. Katarini, ki je po njenem zaprtju ostal

Nekateri slovenski duhovniki v Egiptu: Engelbert Pollak (spovedoval na ljudskem misijonu v Aleksandri-
ji leta 1906), koroski Zupnik Jurij Trunk (ob ve¢mesecnem zdravljenju tudi pomagal v Aleksandriji leta
1906), neki »p. Kerne« (skrbel za aleksandrijske Slovence leta 1939 — B 1939, 70), ljubljanski Skofijski
duhovnik Stanislav Natlacen (med drugo svetovno vojno vojaski kurat na Bliznjem vzhodu, leta 1944 v
Egiptu) idr.
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brezposeln in nato ustanovil manjSo zasebno Solo za preZivljanje druzine, s katero
je Zivel v Aleksandriji (ZD 1895a, 46; 1895c, 110-111). Za duhovni blagor in spro-
stitev izseljencev je skrbel tudi z nacrtovanjem slovenskih romanj v Sveto deZelo
(518964, 1; 1896b, 2). Iz domovine je uredil posiljanje knjig Mohorjeve druzbe in
revije Domoljub. Rant je kot prvi slovenski duhovnik v Aleksandriji postavil teme-
lje za ureditev verskih, socialnih in kulturnih razmer nasih rojakov, zato je bil nje-
gov prihod »neprecenljivega pomena« (Soc¢a 1897, 1). Poleti 1900 je zapustil Egipt
in nastopil novo sluzbo vojaskega kurata. Do prve svetovne vojne je bil v Gorici,
Innsbrucku, Trstu in v Dubrovniku, med vojno na ruski in italijanski fronti, po voj-
ni pa je kot »jugoslovensko orijentirani narodnjak« deloval v Novem Sadu in se
leta 1930 upokoijil kot visji vojaski duhovnik (SN 1931, 2). Umrl je novembra 1931
v Leonidéu v Ljubljani (B 1932, 20) in bil pokopan pri Sv. Krizu na ljubljanskih Zalah.

3.2 Benigen Snoj

Benigen (Franc) Snoj (1867—1942) se je rodil 17. septembra 1867 v Zagorju ob
Savi. Leta 1886 je vstopil v franciskanski red. V samostanih na Trsatu (1887) in v
Kostanjevici pri Novi Gorici (1888-89) je nadaljeval gimnazijsko izobraZevanje ter
leta 1889 v Kamniku vstopil v bogoslovje in tam dve leti Studiral teologijo (1889—
1891). V drugem letniku bogoslovja ga je 17. decembra 1890 v Ljubljani v duhov-
nika posvetil Skof Jakob Missia (AM 1938, 12). Nadaljnji dve leti teoloskega Studija
je opravil v Skofijskem semenis¢u v Ljubljani (1891-1893), kjer je koncal Studij.
Po duhovniskem sluzbovanju v Kamniku in v Novem mestu je aprila 1901 odsel v
Aleksandrijo k sv. Katarini, kjer je postal izseljenski misijonar za Slovence in tam
ostal do leta 1909. Pozneje je bil prvi slovenski duhovnik, ki je deloval v Kairu, in
to med letoma 1909 in 1913 v novozgrajeni cerkvi sv. JoZefa. Skupaj s predhodni-
kom p. Rantom velja za glavnega organizatorja slovenskega izseljenskega Zivljenja.

Snoj se je v Egiptu posvecal mnogim pastoralnim in organizacijskim dejavnostim
(Trontelj 2019, 788). Versko Zivljenje je spodbujal z vsakoletnimi postnimi duhov-
nimi vajami (Snoj 1905, 47). Ze prvo leto je v Kairu in v Aleksandriji organiziral tudi
enotedenski adventni ljudski misijon (Kolar 2018, 151). Med Slovenci je redno
Siril versko literaturo. Kot zastopnik Druzbe sv. Mohorja je urejal naro¢nine za knji-
ge iz Mohorjeve zbirke. Iz ZDA je pridobil posiljke Amerikanskega Slovenca (AM
19413, 5), od leta 1903 dalje so v Egiptu iz Ljubljane prejemali revijo Bogoljub (B
1903, 16), med aleksandrinkami je Siril tudi glasilo Ave Maria (AM 1916, 24). Za
njihovo duhovno rast se je posebej zavzemal. Dekleta je spremljal ves ¢as njiho-
vega bivanja, pogosto organiziral romanja, v Kairu je vodil Franciskov tretji red.
Njegova duhovniska skrb za Slovenke je ocitna v spisu Slovenka v Egiptu (CVF
1910a, 237-241; 1910b, 269-275), v katerem je objavil navodila slovenskim izse-
ljienkam za zgledno versko in domoljubno Zivljenje. Med Snojeve najvecje organi-
zacijske dosezke uvrs¢amo pridobitve, ki so nase izseljence povezale tudi v SirSem
narodnem in kulturnem napredku. Kljub delovanju drustva Slovenska palma ob
Nilu, v katerem je bil odbornik, je leta 1902 v Aleksandriji ustanovil Se drustvo Kr-
S¢anska zveza Slovenk, ki je organiziralo redna prosto¢asna nedeljska srecanja z
veroukom, obcasne gledaliske predstave, razli€na praznovanja in dejavnosti. V
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Kairu je vodil podobno Drustvo sv. Cirila in Metoda, krajsi ¢as tudi Gospejno dru-
$tvo za varstvo deklet, ki je skrbelo za sprejem deklet in posredovanje sluzb (NC
1912, 5-6). Leta 1907 je bil v Aleksandriji med ustanovitelji ljudske Sole za sloven-
ske in hrvaske otroke. Spodbudil in uredil je prihod slovenskih Solskih sester sv.
Franciska Kristusa Kralja, ki so od leta 1908 dalje vodile Solo in od leta 1912 dalje
tudi (avstrijsko) zavetisce za slovenske sluzkinje. V zacetku leta 1913 je bil iz Kaira
poklican v Jeruzalem, kjer je v vodstvu Kustodije Svete deZele kot prvi Slovenec
nastopil sluZbo svetovalca (diskreta) za Slovane in Nemce in postal oZji sodelavec
kustosa (D 1913, 158). Delo je opravljal do novembra 1914, ko je sprejel vodstve-
no sluzbo komisarja slovenskih, hrvaskih in slovaskih bratov v Brooklynu. V ZDA
je prisel spomladi 1915 in na razli¢nih postojankah preZivel najvedji del svojega
duhovniskega poslanstva in tam ostal do smrti. Umrl je 10. maja 1942 v Lemontu,
kjer je pokopan.

3.3 Evgen Stanet

Evgen (Martin) Stanet (1876—1942) se je rodil 23. aprila 1876 v Vurberku na Sta-
jerskem. V franciskanski red je vstopil oktobra 1895 in bil 25. julija 1901 posve-
¢en v duhovnika. Najprej je nekaj let deloval po franciSkanskih postojankah na
Slovenskem, na Sveti Gori pri Gorici, v Kamniku in v Ljubljani. Aprila 1906 je prvic¢
deloval med slovenskimi izseljenci, ko je bil krajsi ¢as na Vestfalskem v Porenju (B
19063, 187). Leta 1907 je bil dolocen za apostolskega misijonarja med egiptovski-
mi Slovenci, ki so tudi v Kairu potrebovali slovenskega duhovnika. Za to delo ga je
navdusil Snoj, ki je tedaj deloval v Aleksandriji. Stanet je v Egiptu nato sluzboval
vse svoje Zivljenje, skoraj ves ¢as v Kairu. Dne 2. marca 1908 je najprej prispel v
Aleksandrijo, kjer je med 8. in 15. marcem vodil postne duhovne vaje za tamkaj-
Snje Slovence, zatem pa se je preselil v Kairo in tam nasledil predhodnika p. Luka
Terzica ter postal prvi slovenski izseljenski duhovnik pri sv. JoZzefu. Tam je od 22. do
29. marca Ze vodil duhovne vaje za stevilno kairsko slovensko skupnost (D 1908,
236). Decembra 1908 je bilo po prizadevanju Slovenke Elizabete Mrak, dobrotnice
nasih izseljenk, v Zavodu sv. Elizabete ustanovljeno drustvo sv. Cirila in Metoda.®
Njegov prvi duhovni voditelj je postal Stanet. Pater je sprva v Kairu ostal le do
septembra 1909, ko je bil na njegovo mesto iz Aleksandrije prestavljen Snoj, sam
pa se je za skoraj stiri leta preselil v Aleksandrijo. V tem ¢asu je s Snojem usmerijal
delo Rafaelove druzbe za izseljence v Egiptu in 27. maja 1911 pripravil prakti¢na
navodila za sprejemanje Slovenk in o nadzoru nad njimi (NSAL, Konkretna navo-
dila za vodstvo Rafaelove druzbe v Egiptu 1911). Leta 1913 je znova prisel v Kairo
in tam (razen med prvo svetovno vojno) ostal do smrti.

Med prvo svetovno vojno so ga AngleZi kot avstrijskega drZzavljana internirali.
Leta vojnega ujetniStva je preZivel v zaporu vojasnice pri palaci Ras el Tin na mor-
skem obreZju v Aleksandriji (CVF 1916, 330—-331). Tam je z drugimi franciskanski-
mi jetniki ob smrti avstrijskega cesarja Franca JoZefa leta 1916 obhajal Zalno bo-

° Delovanje drustva je bilo med prvo svetovno vojno ustavljeno, leta 1920 ponovno obujeno, leta 1929
pa se je zaradi dotrajanosti stavbe zavoda preselilo k Solskim sestram, ki so v Kairu odprle svojo podruz-
nico (Zigon 2003, 15). Drustvo so poleg nasih franciskanov odtlej vodile tudi sestre.
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gosluzje v improvizirani kapeli na hodniku zapora (1917, 156-157). Po koncu voj-
ne se je vrnil v Kairo. Poleti 1921 je Sel Se v Jeruzalem, kjer je do konca leta stiri
mesece opravljal sluzbo v cerkvi boZjega groba. Nato se je kljub vabilu za selitev
v ZDA raje spet vrnil v Kairo, da bi skrbel za slovensko skupnost (E 1922, 2). Pri
svojem dusnopastirskem delu je bil ves na voljo nasim izseljencem, zato so mu
rekli tudi duhovni oce egiptovskih Slovencev. Slovenska primorska dekleta pa so
ga imenovale kar »nas ocka« (V 1938, 155). V Egiptu je redno skrbel za Sirjenje
slovenskih ¢asopisov in za ohranjanje stika zdomovino. Narocal je Koledar druZbe
sv. Mohorja in Koledar Goriske matice. Med Slovenkami so v ¢asu njegovega de-
lovanja v Kairu krozZili tudi Zenski katoliski list Vigred in Casopisa Bogoljub in Glasnik
Srca Jezusovega. Stanet je za slovenska dekleta v Kairu vodil manjse prosvetno
drustvo, ki je imelo na voljo oder za gledaliske in druge kulturne predstave (J 1935,
5). Za Slovence je v cerkvi sv. JoZzefa maseval v nedeljo ob 7. uri zjutraj in imel slo-
vensko pridigo. Popoldne je imel za Slovenke v kapeli Solskih sester skupni blago-
slov, nato pa so se izseljenke sprostile ob veselih domacih pesmih (V 1938, 155).

Ob delovanju v Egiptu ni pozabil niti na Slovence v domovini, saj je domov po-
gosto posiljal darove za razne potrebe. Kljub oddaljenosti od doma je ostajal po-
vezan z rojaki na Slovenskem. V obdobju med obema vojnama je veckrat prisel na
obisk v domovino. Znani so njegovi obiski v Ljubljani v letih 1923, 1929 in 1935,
ko je pri franciSkanih preZzivljal krajsi oddih. Ob prvem obisku je v Ljubljani 6. av-
gusta obiskal prostore Druzbe sv. Petra Klaverija, ki je skrbela za pomo¢ misijonom
v Afriki, in prevzel razne zvezke afriskih igric za razvedrilo (OA 1923, 103). Drugic¢
je bil na obisku le nekaj dni (CVF 1929, 375). V domovini je bil zadnji¢ poleti 1935
(R 1935, 7). Umrl je 2. (ali 4.) februarja 1942 v Kairu. Pogreba pri sv. JoZefu so se
udeleZili mnogi Slovenci in visoka predstavnika jugoslovanskega poslanistva (AM
1942, 23). Pokopan je na latinskem pokopalis¢u v Kairu.

3.4 Adolf Cadez

Adolf (Janez) Cade? (1871-1948) se je rodil 4. maja 1871 v Trati pri Gorenji vasi v
Poljanski dolini. V franciskanski red je vstopil 9. januarja 1890 in bil 9. junija 1895
posvecen v duhovnika (NSAL, Seznam &lanov province, 2). Novo maso je obhajal
dva dni pozneje v cerkvi Marijinega obiskanja na Rozniku (ZD 1895d, 188). Naj-
prej je sluzboval v samostanu v Nazarjah, od leta 1902 dalje pa pri franciskanih v
Ljubljani. Cez dve leti se je na pro$njo avstrijske vlade prvi¢ odlo¢il za pot v tujino.
Kot misijonar je od novembra 1904 do avgusta 1906 deloval v Carigradu, kjer je bil
kaplan v avstrijski bolnisnici v okroZju Galata (CVF 1924, 75). Po vrnitvi vdomovino
je najprej sluzboval na Brezjah (B 1906b, 315), nato stiri leta na Kostanjevici pri
Novi Gorici, od leta 1910 dalje pa tri leta v Zabnicah v Kanalski dolini.

V Egiptu je deloval v dveh obdobjih. Sluzbo med slovenskimi izseljenci je prvic
nastopil pred izbruhom prve svetovne vojne. V zacCetku leta 1913 je nastala po-
treba po novem slovenskem duhovniku v Kairu, ker je dotedanji dusni pastir Snoj
nastopil novo sluzbo v vodstvu fran¢iskanske kustodije v Jeruzalemu. Cade? je
prevzel skrb za Slovenke, ki so tam sluzile pri bogatih druZinah. Po enomese¢nem
bivanju v Kairu je zamenjal mesto s Stanetom, ki se je vrnil v Kairo, sam pa je do
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leta 1914 ostal v Aleksandriji. Julija 1914 je v cerkvi sv. Katarine sodeloval pri masi
za ustreljenega prestolonaslednika Franca Ferdinanda in njegovo Zeno, avgusta je
v kapeli slovenskih Solskih sester maseval ob rojstnem dnevu cesarja Franca Joze-
fa. (CVF 1928, 152; 155) Sledila so tezka leta vojnega ujetnisStva na Malti, ki ga je
prezivljal v taboru Verdala in v St. Clemens Camp. V njegovem pismu franciskan-
skemu sobratu beremo, da je vsako jutro maseval vimprovizirani kapeli in se ucil
tujih jezikov (AS 1915, 3). V angleskem zaporu na Malti je preZivel vec kakor pet
let, od novembra 1914 do januarja 1920, ko se je vrnil v domovino. Nekaj let je
opravljal sluzbe v domacdi provinci, in to pri Sveti Trojici v Slovenskih Goricah (1920-
1922), v Novem mestu (1922-1924) in v Ljubljani (1924—-1925). V tem casu je bil
odgovoren za zbiranje prispevkov za gradnjo cerkve v Sidki. (CVF 1924a, 37-38)

Novembra 1925 je ponovno odsel v Aleksandrijo in opravljal svoje delo med
Slovenci in tudi med Nemci in Italijani (B 1925, 282). Bil je spovednik nemskih se-
ster iz Druzbe sv. Karla Boromejskega. Med svojim drugima bivanjem v Egiptu je
objavljal daljSe misijonske spomine v revijah Ave Maria, Cvetje in Bogoljub. Na
posebno literaren nacin je predstavil izbruh okuzbe zapoznele ,Spanske gripe’ (vi-
rus influence) v samostanu leta 1926. (AM 1927, 215-216) Leta 1926 je prvic obi-
skal Sveto deZelo, od leta 1932 dalje pa je tam do smrti opravljal razliéne sluzbe v
Kustodiji Svete deZele. Najprej je deloval v samostanu Betfage v Jeruzalemu (po-
novno leta 1939), nato v Betlehemu (leta 1934), v baziliki boZjega groba v Jeruza-
lemu, v Jafi (leta 1942) in drugod. Umrl je 10. januarja 1948 v Jeruzalemu in bil
pokopan na Sionu.

3.5 Bruno Schiffrer in Ferdinand Zajec

Bruno (Kazimir) Schiffrer in Ferdinand (Franc) Zajec (tudi Zajc) sta v Egiptu zaradi
razlicnih razlogov preZivela manj ¢asa, kakor je bilo nacrtovano. Tedaj je veljalo:
misijonar naj bi med izseljenci opravil vsaj Sestletni mandat (CVF 1927, 82). Bruno
je svoje poslanstvo koncal predcasno, ker je zapustil duhovni poklic, Ferdinand pa
se je moral vrniti zaradi zdravstvenih tezav.

Temeljni vir za predstavitev Zivljenjepisnih podatkov skrivnostnega Bruna Schif-
frerja je njegovo pismo predstojnikom ob izstopu iz kleriskega stanu, ki ga je na-
pisal v italijanscini (NSAL, Curriculum vitae Casimiri Schiffrer 1926). Rodil se je 19.
februarja 1893 na Rudniku pri Ljubljani. V franciskanski red je vstopil oktobra 1908.
Noviciat je opravil v BreZicah. V masnika je bil posvecen 22. junija 1915, Se preden
je mogel zaradi bolezenskega stanja (nevrastenija) koncati teoloski studij pri fran-
¢iskanih v Ljubljani. Do odhoda v Egipt je po eno leto sluZzboval v samostanih v
BreZicah in v Nazarjah, nato je Sel v Maribor, kjer je v samostanu koncal Studij.
Zatem je sluzboval pri Sveti Trojici v Slovenskih Goricah, kjer je bil tedaj gvardijan
p. Adolf Cade?, ki je nanj naredil velik vtis. Kmalu je sprejel priloinost sluzbovanja
med slovenskimi izseljenci v Aleksandriji, ki Ze od zacetka prve svetovne vojne in
CadeZevega ujetnistva niso imeli svojega du$nega pastirja. Edini slovenski franci-
Skan Stanet je namrec deloval med kairskimi Slovenci. Tako je Schiffrer postal prvi
slovenski duhovnik, ki je po vecletni odsotnosti slovenskega franciskana pri sv.
Katarini v Aleksandriji ponovno zasedel mesto izseljenskega misijonarja med tam-
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kaj$njimi rojaki, oskrboval pa je tudi nemsko govoreco skupnost. V Aleksandrijo
je prisel ob koncu oktobra 1921 in ostal skoraj tri leta. Maja 1922 je bil izvoljen za
predsednika odbora jugoslovanske dobrodelne druzbe, ki se je zgledovala po dru-
gih izseljenskih narodnih skupnostih, ki so Ze imele svojo ,,Société de Bienfaisance”
(51922, 3), s katero so skrbele za socialno pomoc rojakom. Zaradi krize posvece-
nega Zivljenja je 26. avgusta 1924 nenapovedano zapustil samostan sv. Katarine
in prek Aten odpotoval na Dunaj, kjer je sproZil postopek laizacije in zacel obisko-
vati tamkajsnjo znano konzularno akademijo. O njegovem Zivljenju pozneje ni
veliko znanega. Iz njegovih drugih dopisov, ki jih hrani NSAL, je razvidno, da se je
leta 1927 z Dunaja preselil v Zemun.

Schiffrerja je novembra 1924 v Aleksandriji nasledil Ferdinand Zajec, glasbenik
in slikar. Rodil se je 30. maja 1876 v Novem mestu. V red je vstopil 12. septembra
1892, v masnika pa je bil posvecen 30. oktobra 1898. Dostopni podatki pricujejo,
da je bil leta 1904 organist in ucitelj pri franc¢iskanih v Novem mestu (DN 1919,
74). Na podlagi letopisov ljubljanske nadskofije za posamezna leta izvemo, da je
bil leta 1909 v samostanu na Tromostovju, v letih 1910-1917 na Vicu, leta 1918 v
Kamniku, kjer je bil magister cantus, leta 1919 pa ponovno v Novem mestu. Pred
odhodom v Aleksandrijo je bil nekaj let na Vicu, kjer je vodil pevski zbor in dvakrat
(leta 1922 in leta 1924) organiziral koncert z orkestrom (Zupnija Vi¢ 2021). V Ale-
ksandrijo je odpotoval 10. novembra 1924 in svoje potovanje in Zivljenje v novem
okolju opisal v dveh clankih za Slovenca, in to v prvem (1924, 3) in drugem delu
(1925, 3) potopisa. Kot apostolski misijonar je med Slovenci deloval le eno leto,
vendar je s prizadevnim delom pustil pecat v zgodovini duhovne oskrbe izseljen-
cev. Za obdobje njegovega bivanja v Afriki vemo, da je na Zeljo krajevnega skofa,
apostolskega vikarja Nutija,'® in za potrebe Zupnije sv. Katarine pripravil popis vseh
slovenskih rojakov v Egiptu, ki ga je prvi naredil Ze Benigen Snoj (3). S Solskimi se-
strami si je prizadeval za zgraditev Slovenskega doma, ki bi prevzel poslanstvo
avstro-ogrskega zavetis¢a (GS 1925, 75, 2), a nacrt ni bil nikoli uresnicen. Sestre
so od leta 1926 dalje azil vodile v svojem samostanu in ga pozneje preimenovale
v Azil sv. Franciska.'! Zajec je bil ob nedeljah navzo¢ na rednih srecanjih rojakov v
zavetiscu, kjer je za Slovenke med drugim vodil pevske vaje in z njimi pripravljal
gledaliske predstave (M 1925, 432). Svete mase za Slovence je v cerkvi sv. Katari-
ne opravljal ob nedeljah ob pol sedmih zjutraj. Novembra 1925 se je vrnil v do-
movino, v Egipt pa je ponovno prisel Cade? (D 1925, 487). Po vrnitvi je veliko po-
zornosti vzbudilo njegovo pismo o stanju slovenskih deklet v Aleksandriji, ki sta
ga objavila Casopisa Cvetje in Goriska straZa (CVF 1927, 82—84). V njem je odsve-
toval iskanje zaposlitve v daljnih krajih in opozarjal na gresno Zivljenje nekaterih
izseljenk. Prizadete Slovenke so v odgovoru za Gorisko straZo pojasnile razmere
in izrazile zaskrbljenost zaradi krivic, ki jih je sproZil Zajcev clanek (GS 1928, 3). Po
vrnitvi v domaco provinco je deloval v Kamniku (1926) in v Novem mestu (1926),
nato v Ljubljani (1930), Novem mestu (1931), pri Novi Stifti (1936), po letu 1944

10 Nadskof Igino Nuti (apostolski vikar v Aleksandriji v letih 1922-1949) se je julija 1939 udeleZil medna-
rodnega kongresa Kristusa Kralja v Ljubljani in vodil polno¢no maso pri franciskanih (S 19393, 1).

11 §polske sestre so azil odprle tudi v Kairu (1929).
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pa ga spet zasledimo v Ljubljani. Umrl je 9. avgusta 1949 v SodraZici. Pokopan je
na Zalah v Ljubljani (NSAL, Seznam ¢lanov province, 2).

3.6 Kerubin Begelj

Kerubin (Franc) Begelj (1895-1964) se je rodil 25. julija 1895 v Cerkljah na Gorenj-
skem. Gimnazijo je obiskoval v Kranju. V franciskanski red je vstopil 28. julija 1910,
v masnika je bil posve¢en 22. aprila 1917 (NSAL, Seznam &lanov province, 6). Sprva
je deloval v samostanih na Sveti Gori in na Visarjah, nato pa Ze sprejel zahtevno
sluzbo med ameriskimi Slovenci, ko je v slovenski Zupniji v New Yorku postal kaplan
(1925) in Zupnik (1926) ter tam nasledil prvega Zupnika, nekdanjega egiptovskega
dusnega pastirja Benigna Snoja. Po nekaj letih se je vrnil v domovino in deloval v
Kamniku in krajsi ¢as kot kaplan v Ljubljani pri Marijinem oznanjenju (1931). Obo-
gaten z dragocenimi izkusnjami misijonskega dela v ZDA, je sprejel novo nalogo.
Maja 1932 je v Aleksandriji nasledil Cadeza, ki je odsel v Palestino (IV 1932, 16).
V pismu domaci provinci je nekoc€ zapisal, da je bil Ze od gimnazijskih let o¢aran
nad egiptovsko deZelo in nad tamkajénjim delom nasih francikanov (NSAL, Poro-
Cila slovenske franciskanske province 15. 10. 1955, 61-62). Z odhodom v Egipt se
mu je uresnicila tiha Zelja, zato ne preseneca dejstvo, da je med aleksandrijskimi
Slovenci prezivel kar 25 let.

V letih svojega bivanja na severu Afrike je bil kot njegovi predhodniki tudi sam
drustvenik Mohorjeve druzbe in je skrbel za dobavo slovenskih knjig in ¢asopisov.
V pastoralnem oziru je v velikem tednu pred veliko nocjo organiziral tridnevne du-
hovne vaje. Spodbuijal je tudi drustveno Zivljenje. Poleg sodelovanja v slovenskem
azilu sv. Franciska, ki je sodil v oZji delokrog nasih franciskanov in je pomenil kraj
sreCevanja narodne skupnosti, se je do druge svetovne vojne dalje rad udeleZeval
tudi druzabnih in kulturnih dogodkov pod okriljem Jugoslovanskega doma, ki so ga
leta 1936 v Aleksandriji ustanovili jugoslovanski rojaki, med katerimi je bilo najvec
Slovencev.’? Zaradi njegovega vestnega dela pri razvoju verskega in kulturnega Zi-
vljenja med izseljenci ga je jugoslovanska vlada leta 1939 odlikovala z redom sv.
Sava (S 1939b, 4). Ob rednem delu za nase izseljence je bil na voljo tudi slovenskim
romarjem in popotnikom. Ob prizadevanju za ohranitev slovenske besede v cerkvi
in v druzabnem Zivljenju je doZzivljal veliko nasprotovanja, ki je raslo iz so¢asnega
uveljavljanja fasizma v mednarodnem prostoru. Po drugi svetovni vojni in zlasti po
egiptovski revoluciji (leta 1952) so se tuijci iz Egipta postopno zaceli izseljevati, zato
je zacelo upadati tudi Stevilo Slovencev. Begelj je leta 1955 poznal le Se kakih sto
rojakov, ki so v Aleksandriji Ziveli redno versko Zivljenje. Ti so se ob nedeljskem bo-
gosluzju zbirali v kapeli Solskih sester. Mnogi Slovenci pa so se oddaljili od verskega
in narodnega Zivljenja pod okriljem slovenske franciskanske misije in se porazgu-
bili ali porogili z nekatoli¢ani in drugoverci. (NSAL, Poro¢ila 15. 10. 1955, 62) Zaradi
poslab3anega zdravja in upadanja slovenske navzo¢nosti v Aleksandriji se je Begelj

12 Jugoslovanski dom je zaradi politi¢nih delitev za¢asno prenehal delovati po drugi svetovni vojni. Ponov-
no je deloval med letoma 1954 in 1970, zatem pa je v Egiptu dokon¢no zamrlo organizirano slovenstvo.
(Zigon 2003, 20-21)
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poleti 1957 vrnil v domovino, in to na Kostanjevico pri Novi Gorici.'®* Sprva naj bi se
naselil v samostanu v Ljubljani, a je izrazil Zeljo po nastavitvi v kraju s toplejsim
podnebjem, ki se ga je privadil v Egiptu. Na Kostanjevici je do smrti opravljal delo
spovednika. Bil je tudi ¢lan Cirilmetodijskega drustva katoliskih duhovnikov SRS
(Delo 1964, 8). Umrl je 17. avgusta 1964 in bil naslednji dan pokopan na Sveti Gori.
Begelj je bil zadnji slovenski franciskan, ki je v Aleksandriji opravljal sluzbo izseljen-
skega duhovnika za Slovence. Po njegovem odhodu je za Slovence $e nekaj let skr-
bel p. Ivo (Stanislav) Perovi¢ (1913—1995).

3.7 Jozafat Ambrozic

Jozafat (Janez) Ambrozic se je rodil 24. avgusta 1903 v Krnici pri Bledu. Leta 1930
je vstopil v benesko franciskansko provinco sv. Antona Padovanskega. Studij filo-
zofije je opravil v franciSkanskih Solah v Benetkah in v Padovi ter tudi v samostanu
v Kopru, ki je med obema vojnama sodil v benesko provinco. Po ukinitvi klerikata
v Kopru je odSel na Studij teologije na Antonianum v Rim, kjer je izrekel slovesne
obljube za redovno Zivljenje. Po dveh letih Studija je leta 1935 kot prostovoljec
odsel v Jeruzalem in od blizu spoznaval Zivljenje vzhodnih Cerkva ter ¢ez dve leti
koncal teoloski Studij. Jeruzalemski patriarh Luigi Barlassina ga je 18. julija 1937
v Nazaretu posvetil v duhovnika. Novomasne podobice v ruscini pricujejo o Am-
brozicevem zanimanju za bizantinsko obredje in o zavzemanju za edinost med
slovanskimi kristjani. (CVF 1938, 25)

P. Jozafat je po krajsSem delovanju v samostanu pri boZjem grobu v Jeruzalemu
leta 1938 nastopil sluzbo med stevilnimi Slovenci v Aleksandriji, kjer se je pridruZil
dvema slovenskima franciskanoma, ki sta Ze skrbela zanje, Beglju in Kernetu. Naselil
se je pri cerkvi sv. Antona v naselju Moharram Bey, ki je bil Slovencem znan, saj je
tam do leta 1926 deloval Azil Franca JoZefa. Leta 1939, ob 400. obletnici Marijinih
prikazovanj na Sveti Gori, je organiziral slovesno vecerno procesijo s sve¢ami po
mestnih ulicah s sliko svetogorske Kraljice, ki drugace krasi notranjost aleksandrijske
kapele slovenskih Solskih sester sv. Franciska. Procesija je potekala od samostana
Solskih sester do cerkve sv. Antona in nazaj (KG 1989, 6). Menda se nikoli prej ali
pozneje v Egiptu ni zbralo toliko Slovencev kakor pri tej poboznosti. Ambrozic je leta
1943 odsel v Kairo in pri sv. JoZefu nasledil umrlega predhodnika Staneta (1942) in
postal kurat za Slovence. Pred AmbroZzi¢evim prihodom je za nase izseljence eno
leto zacasno skrbel Perovi¢. V Kairu je nato Ambrozi¢ prezivel vec kakor dvajset
plodnih in ustvarjalnih let in skrbel za mnoge Slovence v razli¢nih preizkusnjah.
Poleg duhovne in materialne oskrbe nasih izseljencev se je med drugo svetovno
vojno zanimal tudi za slovenske vojake jugoslovanske kraljeve armade, ki je s kra-
liem prebegnila v Egipt. Armadi so se po porazu ltalije in po angleskem ujetnistvu
pridruzili tudi primorski Slovenci, ki so bili do zloma italijanske afriske ofenzive

13 Begljev odhod iz Egipta zaradi upada $tevila Slovencev po drugi svetovni vojni ni bil osamljen primer,
saj so tudi izseljenski kurati drugih narodnosti zapuscali samostan sv. Katarine in se je osebje v samo-
stanu po vojni moc¢no zmanjsalo.
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italijanski vojaki.'* Za zajete vojake je ob koncu leta 1942 ob nedeljah maseval v
vojaskem taboriscu El Tahag.

V samostanu sv. JoZefa, kjer je bival do leta 1962, je opravljal delo vikarja in
knjiznicarja (Franciscans 1950, 39). Veliko se je posvecal raziskovalni in pisateljski
dejavnosti. Med vojno je kot »cerkveni cenzor« (Novacan 1986, 253) bedel nad
izhajanjem slovenskega druzbenopoliti¢nega glasila Bazovica, ki je v letih 1941—
1944 izhajalo pod vodstvom slovenskega narodnega delavca Ivana Rudolfa v Kai-
ru in skrbelo za dobro moralo v Jugoslovanskem kraljevem gardnem bataljonu?®
(Torkar 2014, 150). Ambrozic je v Kairu sestavil strokovni knjizni deli, Gorje (1958)
in Slovenci v Sveti deZeli (nedokonc¢ano) (Kolar 2013), a deli javnosti nista dostopni.
Napisal je tudi tako imenovano egiptovsko pravljico za otroke o pomenu molitve,
ki jo je goriSka revija Pastircek leta 1974 objavila za postni ¢as. V duhu zblizevanja
vzhodnega in zahodnega krscanstva je pogosto raziskoval po koptskih knjiznicah
in zbiral gradivo o vzhodnem krs¢anstvu. Veckrat so ga gostili menihi na Sinaju.
Zaradi ekumenskega delovanja je od patriarha sirske katoliske Cerkve Ignacija Ta-
ppounija prejel ¢astni naziv kornega skofa ali prvega kanonika (1947), ki ga vzho-
dne Cerkve podeljujejo zasluznim posameznikom (neskofom) Ze od prvih stoletij
krs¢anstva dalje.

Kot pastoralni delavec je za Slovence pogosto organiziral romanja in izlete po
Sveti deZeli in v Egiptu. Med njegovim delovanjem v Kairu so se Slovenci pri sv.
JoZefu k bogosluZju zbirali ob nedeljah in zapovedanih praznikih ob 6. uri. Ob 9.
uri je maseval tudi v zavodu pri slovenskih Solskih sestrah, vsak dan pa v kapeli
usmiljenih sester sv. Karla Boromejskega. (Trontelj 2020, 15) Zadnja tri leta bivanja
v Kairu (1962-1965) je prezivel kot Zupnik in gvardijan v ¢etrti Muski, kjer deluje
insStitut za vzhodne kricanske Studije. Leta 1962 je srebrno maso praznoval v do-
maci Zupniji v Gorjah, kjer mu je pridigal provincial p. Benjamin Tomsic. Leta 1965
je sprejel odlocitev kustosa Svete deZele za premestitev k sv. Petru v Tiberijo ob
Galilejskem jezeru, kjer je pet let vodil obsezno Zupnijo z majhnim Stevilom kato-
licanov. V tistih letih je rad sprejemal romarje v Sveto deZelo, ki so bili pogosto
tudi Slovenci. Umrl je 2. decembra 1970 v samostanu Betfage na Oljski gori. Po-
kopan je v Jeruzalemu. Do konca je ostal ¢lan beneske province, ¢eprav je vse Zi-
vljenje kot duhovnik deloval v postojankah Kustodije Svete deZele. Bil je zadnji
slovenski franciskan, ki je deloval med slovenskimi izseljenci v Egiptu.

14 Najvec primorskih Slovencey, ¢lanov italijanske vojske, se je znaslo v zavezniskem ujetnistvu po izgubi
bitke pri El Alameinu novembra 1942. Podobno so bili med ujetniki tudi Slovenci iz zajetih nemskih enot.
(Ajlec 2013, 153) Pridruzili so se kraljevi vojski, nekateri so pozneje prestopili v enote NOV in konec
vojne pri¢akali v domovini, drugi pa so ostali v kraljevi vojski in se po koncu vojne naselili po razlicnih
celinah. Tem je pri selitvi v Argentino pomagal tudi AmbroZi¢. (Kolar 2013)

15 Rudolfu so pomo¢ pri njegovem domoljubnem delovanju v Egiptu, ki ga je uresniceval z izdajanjem
Bazovice in z zavzemanjem za preganjane primorske Slovence v domovini, zagotavljale tudi Solske sestre.
(Stanonik 2018, 161; 167)
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4., Tabela slovenskih franciskanov v Egiptu

Tabela spodaj prikazuje grafi¢no sliko sluzbovanja nasih franciSkanov v Aleksan-
driji in v Kairu po kronoloSkem redu. Prikaz zajema vse franciskanske duhovnike,
ki so delovali kot slovenski kurati med nasimi izseljenci in smo jih obravnavali v

tem prispevku.

Aleksandrija

Kairo

p. Hubert Rant (1894-1900)

p. Benigen Snoj (1901-1909)

p. Evgen Stanet (1908-1909)

p. Evgen Stanet (1909-1913)

p. Benigen Snoj (1909-1913)

p. Adolf Cade? (1913-1914)

p. Adolf Cade? (1913)

p. Bruno Schiffrer (1921-1924)

p. Evgen Stanet (1913-1914)

p. Ferdinand Zajec (1924-1925)

p. Evgen Stanet (1920-1942)*

p. Adolf Cade? (1925-1932)

p. Kerubin Begelj (1932-1957)
p. Jozafat Ambrozi¢ (1939-1943)?

p. Jozafat Ambrozi¢ (1943-1965)

Tabela 1: Seznam slovenskih franciskanov, ki so v obdobju 1894-1965 delovali v Aleksandriji
in v Kairu.

5. Sklep

Zgodovina slovenske franciskanske province pri¢a o trdni vezi med franciskani in
slovenskim narodom. Franciskovi bratje so se v 20. stoletju za rojaki odpravili v
vse smeri neba, kjerkoli po svetu so se ti rojaki v iskanju boljSega Zivljenja naselili
v vecjem Stevilu. Tako provinca Se danes ohranja navzoénost med slovenskimi po-
tomci v ZDA in v Avstraliji, kjer so jim redovniki na voljo v razli¢nih postojankah.
Dokler je v Egiptu obstajala slovenska naselbina, so svoje pastoralno delo organi-
zirali tudi v Aleksandriji in v Kairu. Za Slovenci so se odpravili, ko je domace okolje
ob koncu 19. stoletja z nezaupanjem vrednotilo mnoZi¢no izseljevanje Zenskega
prebivalstva v Egipt in so posamezni duhovniki v ¢asopisju opozarjali na negativne
vidike tega dogajanja (Mlekuz 2016, 167-168). Ceprav so tudi sami redno svarili
pred izzivi Zivljenja v tej afriski dezeli, so se v edinosti s cerkvenim vodstvom, ki
se je zavedalo resnosti problema slovenskega vsesplosnega izseljevanja in se za-
vzelo za ukrepanje pri ohranitvi vere in slovenskega jezika v tujini (Riman 2020,
135), odlodili, da bodo izseljencem sledili. V Egiptu so izseljencem ves ¢as njihove
navzocnosti zagotavljali Siroko podporo v verskem in narodnem Zivljenju ter jim
na mnoge nacine pomagali reSevati socialne stiske. V prispevku se s hvaleznostjo
oziramo na pozrtvovalnost in vztrajnost slovenskih franciskanov pri njihovem dol-
goletnem delu za Slovence v deZeli faraonov.

1 Manjka to¢en podatek o vrnitvi Staneta v Kairo iz ujetnistva po prvi svetovni vojni. Leto 1920 je najz-
godnejsa izpricana letnica, ko je ponovno deloval v Kairu. (GS 1920, 3)

2 Begelj in AmbroZi¢ sta v Aleksandriji nekaj let delovala istoc¢asno, a je Begelj stanoval v samostanu sv.
Katarine, AmbroZi¢ pa vsaj na zacetku pri sv. Antonu.
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Ob koncu velja dodati, da so trajne sledi v SirSem prostoru Svete dezele pustili
tudi drugi slovenski duhovniki, ki so tam na prelomu iz 19. v 20. stoletje in pozne-
je opravljali pastoralne ali raziskovalne dejavnosti. Koroski duhovnik Martin Ehr-
lich (1871-1929) je bil v letih 1902-1910 ravnatelj avstro-ogrskega romarskega
gostis¢a v Jeruzalemu. Nekateri duhovniki raziskovalci so izdali potopise: Francisek
Lampe (Jeruzalemski romar 1892), Ivan Knific (Spomini na Sveto deZelo 1902; Ob
piramidah 1903), Matija Slavi¢ (V deZeli faraonov 1914), Anton Jehart (/z Kaire v
Bagdad 1929) idr. Pozneje sta pomembno delo na Bliznjem vzhodu opravljala
franciskan p. Metod Brlek (1926-2013), od leta 1959 do smrti ¢lan Kustodije Sve-
te deZele in profesor na franciSkanskih ustanovah v Izraelu in v Egiptu, in salezija-
nec Franc Zajtl (1947-2018), student filozofije in teologije v Betlehemu in poznej-
Si dolgoletni misijonar v Egiptu. Tudi ti pricujejo o pomembni zgodovini slovenske
navzocnosti v svetopisemskih dezelah, ki so tolikim duhovnikom prinesle navdih
za sluZenje Bogu in ljudem.

Kratice

AM — Ave Maria (Lemont).
AS — Amerikanski Slovenec (Joliet).
B — Bogoljub (Ljubljana).
CVF - Cvetje z vrtov sv. Franciska (Gorica-Ljubljana).
D — Domoljub (Ljubljana).
DN - Dolenjske novice (Novo mesto).
E — Edinost (Chicago).
GS — Goriska straZa (Gorica).
IV — Izseljenski vestnik (Ljubljana).
J—Jutro (Ljubljana).
KDM — Koledar Druzbe sv. Mohorja (Celovec).
KG — Katoliski glas (Gorica).
M — Mladika (Gorica).
NC — Novi ¢as (Gorica.)
NSAL — Nadgkofijski arhiv Ljubljana.
OA — Odmev iz Afrike (Ljubljana).
R - Izseljenski vestnik Rafael (Ljubljana).
S —Slovenec (Ljubljana).
SN — Slovenski narod (Ljubljana).
V — Vigred (Ljubljana).
ZD —Zgodnja danica (Ljubljana).
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Christian Gostecnik
Psihoanaliza in sakralno izkustvo

Psihoanaliticna relacijska paradigma predpostavlja, da imata tako religiozni kot ne-
religiozni clovek svoje psihicne razloge za vero oziroma nevero. Zato je pomemb-
no ugotoviti v kaksnega Boga verujoci veruje oziroma v kakSnega Boga neverujoci
ne veruje. Tudi religiozna oseba namrec ne veruje v Boga v katerega nereligiozna
oseba ne veruje ali ne more verjeti.
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Grzegorzg Samocki
The Universalism of the Spirit of Prophecy in Num-
bers 11:26-29!

Univerzalnost preroskega duha v 4 Mz 11,26-29

Abstract: This article attempts to explain and interpret the mention in Num 11:26-
29 of the prophesying of Eldad and Medad in the context of the historical-lit-
erary formation process of Num 11, the Book of Numbers as a whole, and
other texts dealing with the primary history of Israel.

The presented study results suggest that Num 11:4-32 is a coherent story that
received its final form in the late Persian period. The passus in Num 11:26-29 is
an addition to the already existing story about the murmuring of the Israelites,
the quails, and the prophesying of the seventy elders, which was edited in stages.
Its presence can be attributed to the universalising rereading presumed in this
article as a phase in the text’s formation under consideration, which followed the
Hexateuchal and the Pentateuchal redaction. This rereading reflects the univer-
salising tendencies present in the theological and social concepts of the post-exi-
lic community of Judah, which was concerned about its identity. In the case of
Num 11:26-29, it emphasises the democratisation of prophecy and the univer-
salism of the prophetic Spirit.

Keywords: Old Testament, Numbers, prophecy, Spirit, universalism, identity

Povzetek: Clanek poskusa pojasniti in interpretirati omembo iz 4 Mz 11,26-29 o
prerokovanju Eldada in Medada v kontekstu literarnozgodovinskega oblikovanja
11. poglavja 4. Mojzesove knjige, te knjige kot celote in drugih besedil, ki obrav-
navajo prazgodovino lzraela. Rezultati pricujoce studije vodijo k ugotovitvi, da
predstavlja 4 Mz 11,4-32 celovito zgodbo, ki je svojo kon¢no podobo dobila v
poznem perzijskem obdobju. Odlomek 4 Mz 11,26-29 je dodatek k Ze obstoje-
¢i zgodbi o stiskah Izraelcev, njihovih bojih in prerokovanju sedemdesetih sta-
resin, ki se je urejala v razli¢nih fazah. Obstoj odlomka lahko pripiSemo univer-
zalistichemu ponovnemu branju (reinterpretaciji), ki ga predpostavljamo kot
eno izmed faz v oblikovanju proucevanega besedila — sledila je redakcijam
Sesteroknizja in peteroknizja. TakSno branje odraza teZnje k univerzalnosti, pri-
sotne v teoloskih in druzbenih konceptih judovske skupnosti v skrbi za njeno

1 This article is part of a research project financed by the National Science Centre, Poland (No. 2018/29/B/
HS1/01203).
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identiteto po izhodu iz Egipta (eksodusu). V primeru 4 Mz 11,26-29 gre tako za
poudarjanje demokratizacije prerokovanja in univerzalizma preroskega duha.

Kljucne besede: Stara zaveza, 4. Mojzesova knjiga (Numeri), prerostvo, duh, univer-
zalnost, identiteta

1. Introduction

The story of the Israelites’ complaining and the gift of the spirit of prophecy in
Numbers 11 has already received various interpretations both in terms of the the-
ological message and the history of the formation of the text, which is related to
differences in the perception of the historical becoming of the Book of Numbers
and the entire Pentateuch, and also of the books that follow it in the Hebrew Bible.
The current text of Num 11 is the fruit of redaction and elaboration. It concerns
the Israelites’ complaints and murmuring against Moses and God, God’s anger
and Moses’ intercession, and God’s response in the form of the gift of quails and
the spirit of prophecy to the elders of the people.

The seventy elders came to the tent of meeting, and there, as God foretold, they
received the spirit that was on Moses, and they prophesied. In contrast, Eldad and
Medad received the spirit of YHWH and began to prophesy as well, even though they
had not come to the tent of meeting. Contrary to Joshua’s objections to the proph-
esying of Eldad and Medad, Moses expressed the wish: »Would that all YHWH’s
people were prophets, that YHWH would put his spirit on them.« (Num 11:29b)

The aim of this study is not so much to discuss the relationship of God’s spirit
with prophecy or the nature of the prophecy of the elders and their prophetic
status in comparison with the status and authority of Moses but to attempt to
indicate the historically possible process of formation of the text with the men-
tion of Eldad and Medad in Num 11, along with what conditioned it, and to dis-
cover the message addressed to the first recipients of the current text.

2. Num 11:26-29 in the Structure of Num 11

The text of Num 11 as a larger thematic pericope can easily be separated from
the preceding and the following context. Num 10 concludes with a mention of
the Israelites’ three-day march »from the mount of YHWH« after »the ark of the
covenant of YHWH« (vv. 33-36). The beginning of Num 11 is a short, schematic
presentation of the people’s murmuring as they wandered through the desert
(vv. 1-3)2. The passage mentions the people’s murmuring and complaining, the
anger of God, Moses’ intercession, the cessation of God’s anger, and the etiologi-

The schematic order of this passage and its function as an introduction to the cycle of seven stories
about complaints, rebellion and conflict present in the Book of Numbers was indicated by T. Romer
(2007, 433—434). In Num 11:1-3, a link is also seen between the image of the ideal situation of the Is-
raelites marching from Sinai (Num 10:11-36) and the story of the grumbling of the people (Num 11:4—
12:16) at the beginning of the unsuccessful conquest of the Promised Land from the south side (Num



Grzegorz Szamocki - The Universalism of the Spirit of Prophecy... | 631

cal explanation of the name of the place of murmuring (Tabeera). The section of
Num 11:4-32 provides a more extensive description of the Israelites’ complaints
and YHWH’s solution to the problem. The statement in Num 11:33-34, with the
mention of YHWH’s anger against the people and the etiology of the place’s name
(Kibrot-Hattaawa), recalls thematically and terminologically Num 11:1-3, thus clo-
sing the entire pericope of Num 11.3 The last verse of the chapter tells us that the
people undertook the next stage of their wandering (v. 35). The theme of Num
12 from the very beginning is the rebellion of Miriam and Aaron against Moses.

The complaining scene described in Num 11:4-32 first gives the reason for the
people’s complaints. This was food. They wanted meat and had only manna (vv.
4-9). The people’s cry ignited the anger of YHWH. It did not please Moses either
(v. 10). He then turned to YHWH, bewailing his fate as a leader and the fact that
he was unable to give meat to the people for whom he was concerned (vv. 11-15).
YHWH responded to Moses’ words by announcing that two things would be given:
(1) a spirit for the seventy elders to enable them to bear the burden of the people
with Moses (vv. 16-17), and (2) meat for all the people to eat (vv. 18-23). The fol-
lowing verses, in addition to the note that Moses made known to the people the
words of YHWH (v. 24a), describe the fulfiiment of God’s announcements (vv.
24b-32): the gift of the spirit (vv. 24b-30) and meat (vv. 31-32).

There are two parts in the passage about the gift of the spirit (vv. 24b-30). The
first (vv. 24b-25) concerns the endowment of prophecy to the seventy elders who
came to the tent of meeting. The text mentions the gathering of the elders around
the tent (v. 24b), the descent of YHWH and the transmission of the spirit to the
elders (v. 25a), and their prophesying (v. 25b). The content of the second part (vv.
26-29) is the episode with Eldad and Medad. According to the biblical text, the
spirit rested on Eldad and Medad, and they began to prophesy even though they
did not come to the tent (v. 26). A young man said to Moses that Eldad and Me-
dad were acting as prophets (v. 27). Joshua, on the other hand, asked Moses to
stop them (v. 28). And Moses expressed the wish that all the people would proph-
esy through the spirit of YHWH (v. 29). After the words of Moses, it is mentioned
in the text that he and the elders went back to the camp (v. 30).

Schematically, the entire section of Num 11:4-32 can be presented as follows:

wv. 4-15 the complaints of the people and the complaints of Moses
wv. 16-34 God’s reaction
vv. 16-24a commands and announcements
vv. 16-17 announcement of the gift of the spirit for the seventy elders
vv. 18-24a announcement of meat for the people
vv. 24b-34 fulfilment of announcements
wv. 24b-30 fulfilment of the announcement of the spirit

13:1-14:45), a kind of programmed opening of the saga of that unsuccessful campaign (Knierim and
Coats 2005, 172-173).

3 Common words: ,anger of YHWH' /,his anger’ (‘ap yhwh /’appd), ,burn’ (haré /wayyihar), ,against the
people’ /,against them’ (ba<a@m /bam). In Num 11 the same vocabulary is present more in v. 10ba
(wayyihar-"ap yhwh m®'éd).
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v. 24b gathering of the elders around the tent
v. 25 bestowing of the spirit on the seventy elders
wv. 26-29 bestowing of the spirit on Eldad and Medad
v. 26 the resting of the spirit on Eldad and Medad and their prophesying
vv. 27-29 controversy over the prophesying of Eldad and Medad
v. 30 return of Moses and the elders to the camp
vv. 31-32 fulfilment of the announcement of meat (quails)

The content-thematic structure of this section of Num 11:4-32 appears ordered
and planned. The lamentation of the people and the complaints of Moses provoke
God’s response through the gift of the spirit of prophecy and the gift of meat. In
the structure read this way, the only surprise is the episode with Eldad and Medad
(Num 11:26-29).% This element is not necessary for the content completeness of
the entire section’s utterance: granting the spirit to the seventy elders was suffi-
cient for YHWH’s announced relief of Moses. At least, for this reason, the passage
presenting the episode with Eldad and Medad can be considered the result and
evidence of the historical development of the Num 11 text.

3. Num 11:26-29 in the History of the Formation of Num 11

In the current discussion on the origin of the Book of Numbers, the opinion appe-
ars to be correct that the text of Numbers in its last form is the fruit of both re-
dactional work, especially of the post-exilic redactors of the Pentateuch (and even
Hexateuch), and numerous so-called Fortschreibungen, that is, successive rewor-
kings, re-readings, revisions, updatings and additions to earlier texts.> We can see
the rise of Num 11 in this context of literary work.

Most commentators see two intertwined stories in Num 11: (1) about the grum-
bling over the lack of meat, and the miracle of the quails, and (2) about the elders
and the spirit bestowed on them. Researchers generally agree on the chronolog-
ical precedence of the story about complaining and quails, often identifying it as
Yahwistic (J). The material about the elders and the gift of the spirit for them would
be attached to it a little later (Noth 1966, 75; Seebass 2003, 42—45; Schmidt 2004,
27; Knierim and Coats 2005, 176-178).¢ So, scholars see Num 11 as a narrative
that has grown in stages (Noth 1966, 79-81; Knierim and Coats 2005, 176-177).

For R. Achenbach, the literary foundation of this chapter was not an old Yahwis-
tic, but a narrative fragment of the post-exilic reformulation of the legends about
the exodus, speaking about the miracle of the quails (Achenbach 2003, 219-235).

4 Structural distinctiveness of the Eldad-Medad element was noticed and emphasized e.g. by Knierim
and George in their reading of the narrative structure of Num 11 (2005, 173-177). For more on other
different approaches to this issue, see e.g. Milgrom 1990, 83-84; Achenbach 2003, 220; Seebas 2003,
34-38.

5 For the main trends in current research on the issue, see e.g. R. Achenbach (2003; 2007, 1-5), H. Seebass
(2008, 234— 259), T. Rdmer (2007, 419-445; 2008, 28-34; 2013, 19-20), R. Albertz (2011a, 171-183;
2011b, 336—-347), C. Frevel (2013, 6-32; 2014, 255-299), J.L. Ska (2014, 106—-108), and also J. Lemanski
(2014, 148-155).

¢ Otherwise, e.g. B.A. Levine, who prefers to regard Num 11 as a coherent composition, instead of dis-
tinguishing diachronically two themes (1993, 327-328).
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This story was later reworked in the Hexateuchal redaction (in the first half of the
5t century BC) into a story about murmuring and rebellion. The redactor of the
Pentateuch (in the second half of the 5" century BC), in turn, extended this basic
narrative by adding another about the relief of Moses by the seventy elders, which,
in terms of content and language, is not closely related to the story about the quails
and its negative interpretation. Instead, it was composed as a legend about the
origins of the council of elders (237). In substance, this legend would include the
lamentation of Moses (vv. 10aB.bB.11-12.14-15), the command and announcement
of YHWH (vv. 16-17), the gathering of the seventy elders at the tent of meeting (v.
24b), the descent of YHWH and the giving of the spirit to the elders (v. 25), and the
episode with Eldad and Medad (vv. 26-29), followed by an ending (v. 30). The event’s
location at the tent of the meeting is to testify to the post-Priestly (post-P) Penta-
teuchal redaction of the material (Achenbach 2003, 246—-251). Furthermore, the
idea of the council of elders does not allow the redaction of the story to be dated
before the 5" century BC (251-259). According to R. Achenbach, the history of re-
lieving Moses in Num 11 is part of the reworking that constituted the Torah in the
final process of its formation, and the episode with Eldad and Medad (Num 11:26-
30) is a necessary haggadic continuation of this story (Achenbach 2003, 262-263).

In the episode with Eldad and Medad, however, suddenly new content ele-
ments appear: the names Eldad and Medad, the enlargement of the group of men
endowed with the spirit from seventy to seventy-two, the criterion of being among
the written, the unjustified absence of Eldad and Medad at the meeting tent. Both
these elements and the fact mentioned above that the episode with Eldad and
Medad is not necessary for the content completeness of the section’s statement
on the fulfilment of YHWH’s announcement (vv. 24b-34), rather indicate that the
fragment about Eldad and Medad is a separate supplement to the already written
history.” The observations and analyses presented here, as well as other historical-
critical research, however ambiguous, lead to the preliminary opinion that the
passage about Eldad and Medad is a compositional supplement to the post-Priest-
ly story about the elders and the alleviation of Moses’ burden.

4. Analysis of Some Expressions and Motifs from Num
11:26-29

Verse 26 states that the two men remained in the camp and did not go out to the
tent of meeting, even though they »were of those who were written« (bakketubim
[v. 26]). The list would therefore include seventy-two elders, but only seventy
were gathered around the tent, as commanded by YHWH. Some rabbis believed
that Moses had a problem with how to appoint seventy elders from among the
people. So first, he chose six from each tribe, so seventy-two in all, and then by
drawing lots, two of them were excluded (Sanh 17a; Bemidbar Rabbah 15:18-19)

7 Some of the arguments for such a position have already been presented by M. Noth (1966, 80), L.
Schmidt (2004, 21.27), and also S. Germany (2017,199-200). H. Seebass includes in this addition also
v. 25b (2003, 52-53).
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(Goldschmidt 1996, 520; Feuer 2020). Eldad and Medad would therefore be those
drawn not to be included in the assembly by the tent. According to another in-
terpretation, the term »were written« refers to the entire body of Israel’s elders,
of whom seventy were selected (Gray 1956, 114). However, if the episode with
Eldad and Medad was added by the redactor at a later stage in the development
of the text, as stated above, then the supplementation of the number of the gifted
elders to make it up to seventy-two can be understood as a literary reflection of
a universalising tendency: the spirit was received by two elders from each tribe
of Israel. All of Israel was represented by them.

Whatever the reason for Eldad and Medad’s absence at the tent of meeting was,
»the spirit rested on them (tanah [nwh] <®léhem hardah) /.../ and they prophesied
(wayyitnabb®i [nb’ - hitp]) in the camp« (Num 11:26). In the Hebrew Bible, there
are references to the mighty coming (s/h /hyh <al) of the spirit of God /YHWH, which
introduced a prophetic ecstasy. It was experienced by a group of prophets (1 Sam
10:5-6) and by Saul and his messengers (1 Sam 10:10; 18:10; 19:20.23). However,
this prophetic rapture was not permanent, nor was it directed towards transmitting
God’s message.

The narrative of Elijah and Elisha conveys instead that the spirit accompanied the
prophetic activity. It was strongly associated with the person of the prophet and
could be inherited. There, too, the spirit does not cause words, but only a demon-
stration of power (2 Kgs 2:9.14-15) (Albertz and Westermann 1993, 749; Tengstrém
1993, 413-415; Levison 2003, 518; Palmisano 2019, 88-89). This was not the case
with Balaam. »The spirit of God came upon him (t¢hi «alayw), and he uttered his
oracle.« (Num 24:2-3)

Some texts identified as post-exilic clearly indicate the relationship between the
spirit of God /YHWH and prophecy and testify that the spirit enabled prophesying
(2 Chr 15:1; 20:14; 24:20). Prophetic utterances were inspired by the spirit of God
(Neh 9:30; Isa 61:1; Zech 7:12; Mic 3:8) (Albertz and Westermann 1993, 749).
Through the prophet Joel, God foretold that he would pour out his spirit on all hu-
manity and all would prophesy (Joel 3:1-2).

There are mentions in the Old Testament that the fruit of endowment by the spirit
was charismatic giftedness, which allowed some heroes to take on specific tasks and
social roles assigned to them by God, especially leadership. Thus, the craftsman Beza-
lel, of the tribe of Judah, was filled with God’s spirit, that it might guide the work on
the construction of a desert sanctuary (Exod 35:30-35). The spirit of YHWH stirred
Samson and made him very strong (Judg 13:24-25; 14:6.19; 15:14). This spirit also
clothed Gideon when he undertook the mission of delivering Israel from the hand of
the Midianites (Judg 6:34), and the spirit was with Judge Othniel and Jephthah (Judg
3:10; 11:29.32). The mighty coming of YHWH’s spirit upon Saul was first a sign of his
appointment as king of Israel, and then also, as later in the case of David, made him
able to carry out his royal duties (1 Sam 10:6.10; 16:13-14) (Tengstrém 1993, 414-415).
Isaiah’s prophecy in 11:2 mentions that the spirit of YHWH shall rest upon a future
ruler, and the text of Genesis communicates that the pharaoh recognised the presence
of God'’s spirit (rdah l6Him) in Joseph when Joseph explained the dream and with his
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words proved that God spoke through him (Gen 41:38; cf. 41:16) (Tengstrém 1993,
413-414; Wenham 2000, 394-395).

According to Num 27:18, YHWH instructed Moses to take Joshua, the son of Nun,
in whom was the spirit and laid his hand upon him, to transfer leadership (Num 27:15-
23). Joshua qualified as Moses’ successor because he already possessed the spirit,
which can be understood here as his proper disposition toward YHWH (Milgrom 1990,
235; Block 2004, 810). In Deut 34:9, in turn, we read: »Joshua the son of Nun was full
of the spirit of wisdom (rdiah hokmd), for Moses had laid his hands on him.« Thus,
YHWH provided Joshua with the spirit of wisdom when Moses laid his hands on Josh-
ua in the investiture of leadership. This spirit was a divine gift, an extraordinary divine
endowment to fulfil a divinely ordained role. It had to enable Joshua to lead the peo-
ple after Moses in accordance with God’s expectations.

If that ritual of investiture involving both Moses’ hands resulted in the transfer-
ence of the divine spirit to Joshua, it means that Moses possessed the same spirit
of wisdom (Block 2004, 810—-811; Grisanti 2012, 813). This fact is confirmed in Num
11 in the words of YHWH, who announces that he will take of the spirit which is on
Moses and will put it on the seventy elders of Israel that they may bear the burden
of the people with Moses (11:17). As a result of this transmission of the spirit to
those seventy elders, they prophesied (wayyitnabb®’i) and so did Eldad and Medad
(mitnabb®im) (Num 11:25-27).

The selection of suitable men who had to bear the burden of the people with
Moses is also mentioned in Exod 18:13-27 and Deut 1:9-18. Both texts are about
taking over Moses’s responsibility of judging the people on more uncomplicated
matters and the administration. In the first of these texts, such action is the subject
of the wise advice of Moses’ father-in-law, and in the second, Moses himself takes
the initiative in this regard. It is different in Num 11, where YHWH says what to do,
and to ease Moses’ burden, he gives the chosen men a spirit that enables them to
prophesy. By receiving the spirit that was on Moses, they were given a share in the
prophetic authority of Moses.

At the end of Num 11:25, after the words mentioning that the seventy elders
prophesied, in the Masoretic text there is the clause /16” yasapd, which is translated
as »they did not continue [doing it]«. This addition could mean that this prophesy-
ing was just a transient phenomenon that affected the elders on this occasion only
in order to provide divine validation for their selection as leaders in the community
(Milgrom 1990, 89; Davies 1995, 110; Levison 2003, 519). In such a case, in what
exactly would their participation in bearing the burden of the people consist? What
would the leadership of the elders come down to? In the verses mentioning the
prophecies of Eldad and Medad (v. 26-29), that comment is not made. It is perhaps
more legitimate to follow the testimony of targums and the Vulgate, which in v. 25b
instead of yasapd (from ysp — ,add, do again, continue’) read yasupi (from swp —
,cease, come to an end’), and to translate the clause as »they did not cease« (Noth
1966, 74; Scharbert 1992, 50; Seebass 2003, 31; Romer 2007, 438—-439). The text
of Num 11 only states that the seventy elders, and likewise Eldad and Medad, proph-
esied. In any case, that prophetic activity may have been less in administering and
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judging than in carrying out specific spiritual and pastoral activities, helping Moses
to educate the people and strengthening them in faithfulness to YHWH.?

According to Num 11:27, the prophesying of Eldad and Medad caused astonish-
ment and stir. This also provoked a reaction from Joshua, who asked Moses to stop
them (Num 11:28). Joshua is there referred to as the son of Nun and Moses’s assis-
tant (mesarét) from his youth. Earlier, in the Book of Exodus, he is depicted as Moses’
assistant who served in the tent of meeting (Exod 33:11). This could already explain
Joshua’s involvement in the prophecy of Eldad and Medad in the camp, some dis-
tance from the tent of meeting. The Old Testament texts that follow Num 11 in the
biblical canon refer to Joshua as the successor of Moses and the leader of the Isra-
elite community (Num 27:12-23; Deut 3:23-28; Josh 4:14), representative of the Is-
raelites before God YHWH (Josh 7:6-9), and also the messenger of his will (Josh 4:10;
8:30-35; 23: 6-11), his servant (ebed yhwh) (Josh 24:29) and the covenant mediator
(Josh 24:25-28). The biblical texts do not directly call Joshua a prophet. However,
they allow the conclusion that the portrait of Joshua was made historically more and
more prophetic. For example, in Josh 24:2, he addressed all the people with a pro-
phetic formula: »Thus says Yahweh, the God of Israel«. In 1 Kgs 16:34, the narrator
speaks about »the word of Yahweh, which he spoke by Joshua the son of Nun, and
in Sir 46:1 Joshua is mentioned as »the successor of Moses in the prophetic office
(en prophéteiais)«. The role of the prophet was assigned to Joshua clearly in the
Apocryphon of Joshua from Qumran (2™ — 1 century BC). In the prophetised image
of Joshua, outlined in these texts, he announces the will of God and interprets his-
tory in order to form the addressees of his statements (Blumenthal 2008, 90; Ben Zvi
2013, 85—-87; Szamocki 2014, 80-87).

Joshua’s protest in Num 11:28 was not due to jealousy that the elders prophesied
who were not at the tent of meeting and did not receive the spirit of YHWH as he
did, through Moses in a ritualistic ordinance. Moses’ question in Num 11:29a: »Are
you jealous for my sake?« reveals, however, that in the prophecies of Eldad and
Medad, Joshua saw a threat to Moses’ authority instead. The author /redactor of
Num 11:26-29 thus put in Joshua’s mouth words that correspond to the deuter-
onomistic ideology according to which there is a prophetic succession from Moses
(cf. Deut 18:15-22) (Auld 2002, 240; Romer 2007, 438). Since Eldad and Medad be-
gan to prophesy independently of Moses, Joshua, who represented the institution
of the tent, expressed concern about the disregard for the role of Moses. Moses
saw the situation differently. For he expressed the wish that all YHWH’s people
would be able to prophesy by receiving YHWH’s spirit (Num 11:29a). This statement
by Moses can be seen as a testimony to a concept of prophecy different from what
was indirectly expressed in the attitude and words of Joshua. For a feature of the
concept reflected in Moses’ utterance is the democratisation of prophecy and the
universalisation of the spirit of YHWH, which enables and conditions prophecy.

The thought attributed to Moses in Num 11:29 shows a great deal of closeness
to the prophetic announcement in Joel 3:1-2: »| will pour out my spirit on all flesh,

&  This sort of activity and task was typical for a Mosaic prophet and as such remained in the memories

of prophets in the post-exilic period (see e.g. 2 Kgs 17:13) (Scharbert 1992, 50; Ben Zvi 2013, 83).
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and your sons and your daughters will prophesy.« However, while Num 11:29 is only
about the wish that the entire people of YHWH should prophesy, in Joel 3:1-2, the
promise that receiving the spirit of YHWH will enable the people to prophesy is also
associated with the abolition of differences in age, gender, and social status. This
will begin a new, prophetic existence with a new relationship to God and people
(Wolff 1977, 66—67; Seebass 2003, 53).

The Book of Joel received its final form in the late Persian period. During this time,
prophecy in Israel was undergoing its transformation and a new phase of development.
The biblical texts from that time, especially 2 Chronicles, testify that in addition to the
traditional prophecy related to the succession from Moses, there was also a concept
of democratised prophecy, founded on charismatic gifting by the spirit of YHWH. Be-
side the ,professional’ prophets, there were temporary prophets who prophesied on
certain occasions and in response to various challenges. They took on the role of a
prophet for the good of the people when it was needed. That category of prophets
could include priests, Levites, laypersons and even non-Israelite kings like Neco and
Cyrus (2 Chr 20:14-15; 24:20; 35:20-22; 36:22-23). The spirit of YHWH was the motive
force behind their prophetic utterances. The divine inspiration led first of all to the
proclamation of a prophetic oracle and God’s will and not to an ecstatic and mantic
behaviour. Hence the religious community of the time of Joel spoke more about the
role of the spirit in prophecy to emphasise also its divine origin (2 Chr 15:1-2; 20:14-17;
24:20; Isa 61:1; Joel 3:1-2). According to the testimony of 2 Chronicles, the activity of
the prophets of that time was also instructive and pedagogical. They encouraged hu-
mility and steadfastness, motivated people to be courageous in the face of foreign
military threats, and also gave guidance on theopolitics (2 Chr 12:5-8; 15:1-7; 16:7-10)
(Barton 1992, 492—494; Knoppers 2010, 395—-405). The author/redactor of Num 11:26-
29 may have seen the prophecy of Eldad and Medad in these terms. Thus prophesying,
they would bear the burden of the people along with Moses (Num 11:17).

5. Final Remarks and Conclusions

The observations and analyses made suggest that in Num 11:26-29, we have a liter-
ary reflection of the historical confrontation between the two concepts of prophecy
mentioned above. The prophesying of seventy elders (11:25) was dependent on Mo-
ses and as such, corresponded to the first concept. Moses gathered the elders at the
tent of the meeting, where YHWH took of the Spirit that was on Moses (ya’sel min-
hariaah “ser <alayw) and put it on them. Joshua is the spokesman for this concept in
our text. This was expressed in his reaction to the prophesying of Eldad and Medad
and in his request to Moses: »stop them.« In turn, Moses’ answer to this request
points to the second concept, which corresponded precisely to the prophesying of
Eldad and Medad. Their prophesying was not dependent on Moses. Eldad and Medad
were not with Moses at the tent, yet the spirit of YHWH came upon them, and they
began to prophesy. In our text, it was Moses who opted for such a prophecy. That is
why he said: »Would that all YHWH’s people were prophets, that YHWH would put
his spirit on them.« (11:29b)
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The passus about Eldad and Medad in Num 11:26-29, as a compositional addition
from the late Persian period, is one of the results of the extensive editorial work un-
dertaken by religious writers and redactors to reread and adapt existing and owned
sacred texts to a new religious and socio-political context. Num 11:26-29 reflects the
confrontation of the concepts of prophecy, and this confrontation was also part of a
broader post-exilic debate on the particularism and universalism of God’s gifts and
blessings (Num 24:1-4; 1 Kgs 8:41-43; 2 Kgs 5) and on exclusivism and inclusivism of
the community of the YHWH people (Lev 20:22-26; Josh 2; 6:25; Isa 56:6-7). The idea
of the democratisation of prophecy and of the universalism of the prophetic spirit
harmonised with the universalism of the gifts of blessing and religious and social in-
clusivism. Based on these conclusions, it is possible to try to place Num 11:26-29 more
precisely in the process of formation of this part of the Bible, which deals with the
primary history of Israel.

The analysis carried out allows assuming that before the Num 11:26-27 passage was
incorporated into the existing material of Num 11, this already had its post-exilic history
of redaction and reworking. The thesis put forward by R. Achenbach appears to be cor-
rect in this respect in its basic outline (Achenbach 2003, 221). Namely, in the first half of
the 5th century BC, the Hexateuchal redaction (HexRed) composed a story about mur-
muring and quails. Among other things, it highlights Israel’s recurring apostasy and also
mentions the presence of strangers in Israel (v. 4). The next phase could be the Penta-
teuchal redaction (PentRed) in the second half of the 5th century BC. At this stage, the
story of Moses'’ relief by the seventy elders was incorporated into Hexateuch’s narrative.
The redactors wanted to point out the role of the elders® and, first of all, the exception-
al prophetic authority of Moses.

The main objective of the redaction of the whole Pentateuch was to define the
identity of the post-exilic Jewish community and rising Judaism. That identity was
founded in the Torah, received through the mediation of Moses.'° Hence the redac-
tion combined Deuteronomistic and Priestly ideas and concepts that emphasised the
uniqueness of Israel and its exclusive relationship with YHWH. The prophecy was also
perceived and characterised in accordance with this redactional orientation. In Num
11, it is, therefore, a prophecy by virtue of the spirit of YHWH received by a certain
group of chosen ones - seventy elders - through Moses and in connection with his
prophetic charism (Num 11:24-25).

The passage on the prophesying of Eldad and Medad should be connected with
another, not so thorough, phase of the formation of texts about the primary history
of Israel, which can be more closely described as a universalising rereading or revision
(Rel/RevU). The interference in the text made in the context of this relecture would
be a consequence of the theological and social debate held in Judah at the end of the
Persian period. In discussions about identity, universalising and inclusivist tendencies

It cannot be ruled out that - as R. Achenbach claims - this redactional supplement was a legend about
the establishment of the council of elders (Achenbach 2003, 237.249-259). However, a detailed discus-
sion of this topic is beyond the scope of this study.

Such a perception of the Pentateuchal redaction is suggested for example by E. Otto (e.g. 2000, esp.
247-250; 2002, 125-155; 2013, 384-385) or T. Rdmer (e.g. 2011, 28-31).
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have emerged again. In their perspective, the prophetic charism enjoyed by Moses
would also be available to all members of the Judean community. The spirit of proph-
ecy was not reserved only for some representatives of God’s people. Hence, the words
of such wishes were put into Moses’ mouth: »Would that all YHWH’s people were
prophets, that YHWH would put his Spirit on them.« (Num 11:29) The universalising
rereading also left its traces elsewhere in the text collection on the primary history of
Israel. We are likely to find them in, for example, Deut 11:30; Josh 8:32-35; 1 Kgs 8:41-
43, Verifying the thesis about this universalising rereading or revision requires further
in-depth studies of the texts that may be considered its result.
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Irena Avsenik Nabergoj
The Semantics of Love in the Song of Songs
and Directions of Its Interpretation’

Semantika ljubezni v Visoki pesmi
in smeri njene interpretacije

Abstract: The literary structure of the Song of Songs shows a thematic and contex-
tual unity that is founded on the literary structure of the dialogue between the
young man and the young woman. This article focuses on poetic dialogue as the
two young lovers use metaphors and other literary forms to express their longing
and desire for each other. In assessing the literary structure of the Song of Songs,
the specific focus is on words expressing love in the original Hebrew text and the
Greek and Latin translations (Septuagint and Vulgate) — that is, the two transla-
tions that most comprehensively influenced the interpretation of the Song of
Songs in Judaism and Christianity. The extensive range of interpretative directions
regarding the Song of Songs and the erotic and spiritual dimensions of love al-
lows us to pay greater attention to complementary rather than exclusive aspects.
Paying greater attention to approaches that seek aspects of complementarity
between erotic and spiritual love allows us to make both a more appropriate as-
sessment of comparative analyses of the Song of Songs concerning the tradition
of love poetry in the cultures of the ancient Middle East and to make a more re-
liable assessment of recent applications of the principle of close reading of indi-
vidual texts in their literary structures. The complementarity principles and close
reading are open to textual and intertextual relationships in the comparative
analysis of texts from the same and different cultural and religious frameworks.
The full range of textual and intertextual relationships allows for a more reliable
assessment of the possibilities and limits of integrative approaches.

Keywords: Song of Songs, love, dialogue, emotion, metaphors, unity of the song,
directions of interpretation, close reading

Povzetek: Literarna struktura Visoke pesmi prikazuje tematsko in kontekstualno
enotnost, ki temelji na literarni strukturi dialoga med mladeni¢em in mladenko.

1 This paper was written as a result of work within the research program P6-0262, which was co-funded
by the Slovenian Research Agency.
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V prispevku se osredoto¢am na pesnisko obliko dialoga med njima z mnostvom
metafor in drugih literarnih oblik, s katerimi mladenic in mladenka drug druge-
mu izrekata svoje hrepenenje in ljubezensko Zeljo. V presoji literarne strukture
Visoke pesmi se Se posebej osredotoCam na rabo besed za izraZanje ljubezni v
izvirnem hebrejskem besedilu in v grskem ter latinskem prevodu (Septuaginta
in Vulgata), ki sta najbolj vsestransko vplivala na interpretacijo Visoke pesmi v
judovstvu in kr$¢anstvu. Izjemno velik obseg smeri interpretacije Visoke pesmi
v zgodovini judovstva in krS¢anstva v razponu med eroti¢no in duhovno razse-
Znostjo ljubezni nam omogoca izostritev ¢uta za vecjo pozornost na vidike, ki
so komplementarni, ne izkljucujoci. Vecja pozornost na pristope, ki is¢ejo vidi-
ke komplementarnosti med eroti¢no in duhovno ljubeznijo nam omogoca bolj
ustrezno presojo primerjalnih analiz Visoke pesmi v razmerju do izrocila ljube-
zenske lirike v kulturah starega Bliznjega vzhoda in bolj zanesljivo vrednotenje
novejsih aplikacij nacela natan¢nega branja (close reading) posameznih besedil
v njihovi literarni strukturi. Naceli komplementarnosti in natanénega branja sta
odprti za tekstualna in intertekstualna razmerja v primerjalni analizi besedil iz
istih in razli¢nih kulturnih in religioznih okvirov. Celoten razpon tekstualnih in
intertekstualnih razmerij omogoca bolj zanesljivo presojo moznosti in meje in-
tegrativnih pristopov.

Kljuine besede: Visoka pesem, ljubezen, dialog, ¢ustvo, metafore, enotnost pesmi,
smeri interpretacije, natan¢no branje, semanti¢na analiza

1. Introduction

In its content and form, the Song of Songs is a unique biblical work. In simple, sen-
sual and passionate language, it praises love. Love is portrayed in the many aspects
of its reality — aspects that encompass yearning, invitation, fulfilment, distancing,
and perpetual searching. Because of its enormous metaphorical potential, the po-
etic form of a song naturally conveys emotional experience in a way that touches
one more deeply than any other genre. The eight poems of the Song of Songs po-
etic cycle are composed mainly as a dialogue between two lovers, intermittently
joined by a chorus of the women of Jerusalem. The lovers express mutual praise
and longing, proffering invitations to enjoyment. We are attentive to the specific
literary tools the Song of Songs employs to achieve dramatic effects ranging from
the emotional peaks of elation and bliss to their dark counterpoints in the doubts
and anxieties of the mutually pursued love relationship.

The Song of Songs uses rich imagery loaded with symbolism and wordplay to
communicate intimate feelings and inclinations. Full of passion and longing, love
and sadness, the Song uses a simple form of a dialogue between lover and be-
loved as they trade refined expressions of love. The picturesque style of the Song
is rich in metaphors taken from nature (2:8-17; 7:11-13). The imagery pertaining
to plants, fruits, products of the field and animals, which showcase the original-
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ity of the song, reveal the magnificence of the natural world and resonate with a
genuine sense for nature’s beauty. The words, selected from literary tradition,
derive from common experience and have an intrinsic relation to the objects they
designate. The alternation of nearness and distance and the metaphors of admi-
ration of the lovers intensify the moments of mutual dedication.

Any attempt to interpret this unique poem means confronting a distinctly lyri-
cal poetic representation of an intense love dialogue between a young man and
a young woman. Ambiguous or indefinite vocabulary is used to express the love
relationship between them; this openness is further complicated by the extensive
intertextual relationships of love within the Old and New Testaments and extra-
biblical sources, as well as by the impenetrably rich history of interpretation in
Judaism and Christianity. Since the nature of love does not allow for one-sided
definitions but rather encourages us to tap into the breadth and depth of the ex-
perience of love in its complementarity and wholeness, no one approach can
capture all the potentials of addressing this topic. As a result, most interpreters
opt to focus on selected aspects when interpreting this poem, with the inevitable
consequence that their interpretations do not cover the totality of the issues that
interest most readers. The basic aim of this article is to address the fundamental
and ever-present question of the complementary relationship between the tradi-
tions of erotic and spiritual love, which have been strongly influenced by allegor-
ical approaches in the history of interpretation.

2. TheLove Theme and the Technique of Dialogue

There is something impressionistic and elusive about the language of love in the
Song of Songs. The man and the woman long for each other, praise each other and
seek each other. They are constantly wrapped in a numinous, theomorphic aura.
The basic dialogic form guarantees the unity and inner coherence of the poems.
Content and form allow this more or less reliable structure:

1:2-6 the introduction, expressing the bride’s longing;

1:7-2:7 a dialogue between the bride and the bridegroom;

2:7-17 the bride describes a visit from the bridegroom and his invitation for
her to respond to him;

3:1-5 the bride describes seeking her lover to the ,daughters of Jerusalem’;
3:6-11 a description of a wedding procession;

4:1-5:1 the bridegroom praises the beauty of the bride;

5:2-6:4 a dialogue between the woman and the ,daughters of Jerusalem’;
6:5-12 the bridegroom admires the bride;

7:1-8:4 the bridegroom admires the beauty of the bride;
8:5-14 separate units: lines 5:6-7,8-10,11-12,13-14.

The effect of the dialogue between the lover and the beloved, which progress-
es in a relationship of seeking, has been noticed by many interpreters, one of the
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most famous being Johann Wolfgang von Goethe. In his West-éstlicher Divan, he
speaks of Hebrew literature (1998, 28—-129) and comments thus on the Song: »And
still the central theme continues to be the glowing attraction of youthful hearts,
which search out and find one another, both rebuff and allure, under all sorts of
quite simple conditions.« In more recent times, the Song has raised many ques-
tions among theologians, literary theorists, philosophers, intellectual historians
and psychologists concerning the ,ontology of love’ and designating the supreme
act of the person: Is love presented in the Song of Songs as a human fiction or as
objective truth? Is love apprehended by reason, or is it a feeling that reason can-
not describe?

Roland E. Murphy, in his article ,The Unity of the Song of Songs” (1979), analy-
ses the repetition of themes and refrains in the Song of Songs, noting, among
other things, that »the man and the woman never tire of saying the same things
to each other: how beautiful the other is, personal longing, trysts in the garden
and other idyllic places, narratives of visits—all the typical love experiences. This
is held together by dialogue and even by what one might call dramatic articula-
tion.« (Murphy 1979, 442) Murphy argues: »What needs to be recognized here is
the evidence of the dramatic presentation of love experiences that continually
repeat themselves. This constitutes an argument for unity of the poem.« (443)

Recurring groups of words, motifs, and metaphors that express the central
theme of love invite close reading of the Song. J. Blake Couey and Elaine T. James
take this introductory position in their book Biblical Poetry and the Art of Close
Reading (2018): »The argument of this volume is that minute attention to the
body of the poem itself — careful, sustained attention to the text and its distinctly
poetic features, what we are calling >close reading< — is the best way to understand
individual poems. The reading of biblical poetry must attend to the form of the
poem itself, how it means, not just what it means.« (2018, 1)

In their use of the term ,close reading’, the authors are working with the tradi-
tion of the New Criticism, which came to the fore in the mid-twentieth century.
Tod Linafelt limits his treatment of Song of Songs to a close reading of the first
chapter of the poem. He notes that close tracing of the Song of Songs’ complex
and subtle poetic technique can reveal its basic emotional totality and reveal a
worthy artistic achievement: »if our close attention to the sound and structure of
chapter one of the Song of Songs has revealed anything, it is that this sense of the
spontaneous overflow of passion is in fact the product of complex and subtle po-
etic technique. To attend to such technique is to give the poetry its proper due as
the polished, highly constructed literary achievement that it is.« (2018, 130)

Sarah Zang pays special attention to the significance of emotions in reading
biblical poetry. Her close reading of the Song of Songs wishes to show how the
reader’s emotional integrity enhances rather than hinders one’s interpretation.
She glosses ,emotional integrity’ in the following manner: »Unlike what is assu-
med in the conventional distinction between form and content, poetic language
is not merely a disposable medium of the message. Serving the original goal of
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emotional integrity, poetry embodies the materiality of language more than any
other discourse.« (Zhang 2018, 134)

3. Use of Words Denoting ,Love’ in the Hebrew, Greek,
and Latin Bibles

In my close reading of the Song of Songs, | have paid attention to the repetitions
of the basic vocabulary expressing feelings of love in the original Hebrew text, in
the Septuagint as the most influential Greek translation, and in the Vulgate as the
most influential Latin translation.

Among the most obvious unifying literary devices of the Song of Songs is the
constant use of words denoting ,love’ or ,beloved’ in various forms, in most cases
in conjunction with a pronoun: dédim, ,love’ (5:1); dédfi, ,my beloved’ (1:13,14,16;
2:3,8,9,10,16,17; 4:16;5:2,4,5,6,8,10,16; 6:2, 3; 7:10,11,12,14; 8:14); dédék, ,your
beloved’ (5:9; 6:1); dodah, ,her beloved’ (8:5); dédéka, ,your love’ (1:2,4; 5:1;
7:13); dédayik, ,your love’ (4:10 twice); ra‘yati, ,my love‘ (1:9,15; 2:2,10,13; 4:1,7;
5:2;6:4).

The Septuagint translates the Hebrew form dédim, ,love’ (5:1), with the plural
adelphoi, ,brothers’; for dédi, ,my beloved’ (1:13,14,16; 2:3,8,9,10,16,17; 4:16;
5:2,4,5,6,8,10,16; 6:2,3; 7:10,11,12,14; 8:14), one constantly sees adelphiddés mou,
,my kinsman’, sometimes in a different numerus (1:13,14,16; 2:3,8,9,10,16,17;
5:1;5:2,4,5,6,8,10,16; 6:1,2; 7:10,11,12,14; 8:14); dbédék, ,your beloved’ (5:9; 6:1),
is translated as adelphidds sou, ,your kinsman‘ (5:9,17); dédah, ,her beloved’ (8:5),
is translated as ton adelphidon autés; dédéka, ,your love’ (1:2,4; 5:1; 7:13): mastoi
sou, ,your breasts’ (1:2); mastous sou, ,your breasts‘(1:4), adelphoi, ,brothers’
(5:1), adelphidé sou, ,0 my kinsman‘ (7:13); dédayrk, ,your love’ (4:10 twice): ma-
stoi sou, ,your breasts’ (twice); ra‘yati, ,my love’ (1:9,15;2:2,10,13; 4:1,7; 5:2; 6:4):
(hé) plesion mou, ,my companion’ (1:9,15; 2:2,13; 4:1,7; 5:2; 6:3).

The Vulgate omits the equivalent of dédim, ,love’, in 5:1; for dédfi, ,my beloved’
(1:13,14,16; 2:3, 8,9,10,16,17; 4:16; 5:2,4,5,6,8,10,16; 6:2,3; 7:10,11,12,14; 8:14),
one constantly see dilectus meus, ,my beloved’ or dilecte mi, sometimes in a differ-
ent numerus (1:12,13,15; 2:3,8,9,10,16,17; 5:1; 5:2,4,5,6,8,10,16; 6:1,2; 7:9,10,11,13;
8:14); dédék, ,your beloved’ (5:9; 6:1), is translated as dilectus tuus, ,your beloved’
(5:9; 6:1); dédanh, ,her beloved’ (8:5) is translated as dilectum suum, ,her beloved’;
dédéka, ,your love’ (1:2,4; 5:1; 7:13) is rendered: ubera tua, ,your breasts’ (1:1);
uberum tuorum, ,of your breasts’ (1:3), carissimi, ,the dearest ones’ (5:1), dilecte
mi, ,0 my beloved’ (7:13); dédayik, ,your love’ (4:10 twice): mammae tuae — ubera
tua, ,your breast’ — ,your breast’; ra‘yati, ,my love’, in NRSV, ,my darling’, in NIV
(1:9,15; 2:2,10,13; 4:1,7; 5:2; 6:4) one reads amica mea, ,my friend’, everywhere
(1:8,14; 2:2,10,13; 4:1,7; 5:2; 6:3); in Slovenian translation, moja ljuba.

The terms denoting the subjects or objects of mutual adoration and expres-
sions of love between a woman and a man are fairly constant throughout the
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poem in the three languages (Hebrew, Greek, and Latin). This is even more true
when it comes to using words from the semantic field of ,love’. The Hebrew text
shows consistent use of the grammatical forms of the root ’hb: the noun form
‘dhabah, ,love’ (2:4,5,7; 3:5,10; 5:8; 8:4,6,7); and its verb forms “ahab (1:3,4,7;
3:2,3,4). This root maintains constant equivalents in the noun and verb forms also
in the oldest and most significant Greek translation (Septuagint) — as the noun
agdpé (2:4,5,7; 3:5,10; 5:8; 8:4,6,7) and as the verb agapdé (1:3,4,7; 3:2,3,4). In
no place does the word érds, so characteristic of classical Greek literature and
culture as a whole, appear. Since the translators of the Septuagint were Jews, their
consistent choice of the Hebrew root ‘@hab and the Greek root agap- clearly
points to a fundamentally spiritual aspect of the expression of love.

The situation is somewhat different in Jerome’s Latin translation. The Vulgate
translates the Hebrew noun in all four instances of the chorus’s »l adjure you,
daughters of Jerusalem« (2:7; 3:5; 5:8; 8:4) with the adjective form dilecta/dilec-
tus, which implies that the translator specifies the indefinite Hebrew meaning of
,love’ with the subject of love ,beloved/lover’. The state in all three languages is
thus: »l adjure you, daughters of Jerusalem, by the roes, or by the hinds of the
field, that you not stir up, nor awaken love (‘et-ha’ahdbah — Septuagint: ten
agdpén; Vulgate: dilectam), until it so desires!« For the Hebrew noun form
‘ahabah, \love’ (2:4,5,7; 3:5,10; 5:8; 8:4,6,7) appears in the Vulgate: caritas (2:4;
3:10; 8:7), amor (2:5; 5:8), dilecta (2:7; 3:5; 8:4), dilexio (8:6); the verb ‘ahab
(1:3,4,7; 3:2,3,4) appears only in the Latin form diligo (1:2,3,6; 3:2,3,4).

Origen does not contrast sensual and spiritual dimensions of love in his major
commentary and two homilies on the Song of Songs. In the prologue to his com-
mentary to the Song, he emphasizes the divine origin of a human passion of love
and explains: »lt is against its nature to love anything corruptible, seeing that it is
itself the fount of incorruption.« (Lawson 1956, 33) He states that »some people
pervert this faculty of passionate love, which is implanted in the human soul by
the Creator’s kindness« (36). He finds existential proof for this crucial argument
in the intrinsic unity of love in the sense of a natural destiny for purity and fidel-
ity: »Suppose, for instance, that there is a woman with an ardent passion of love
for a certain man who longs to be admitted to wedlock with him. /.../ Will this
woman, whose whole heart and soul and strength are on fire with passionate love
for that man, be able to commit adultery, when she well knows that he loves pu-
rity?« (37)

Origen, in fact, held the view that the study of the Song of Songs was best re-
served for the advanced, spiritually oriented reader and knew that the Jewish
interpreters promoted the spiritual significance of the Song. In the prologue to
the Song of Songs, he writes:

»If any man who lives only after the flesh should approach it, to such a
one the reading of this Scripture will be the occasion of no small hazard
and danger. For he, not knowing how to hear love’s language in purity and
with chaste ears, will twist the whole manner of his hearing of it away
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from the inner spiritual man and on to the outward and carnal; and he will
be turned away from the spirit to the flesh, and will foster carnal desires
in himself, and it will seem to be the Divine Scriptures that are thus urging
and egging him on to fleshly lust.« (22)

Origen knows »that with the Hebrews also care is taken to allow no one even
to hold this book in his hands, who has not reached a full and ripe age« (23).

Jerome, who had also translated Origen’s two homilies on the Song, likewise
advocated the spiritual underpinnings of the Song of Songs. Jerome prefaces the
translation of Origen’s homilies with a prologue addressed to Pope Damasus, say-
ing, »While Origen surpassed all writers in his other books, in his Song of Songs
he surpassed himself« (Lawson 1956, 265; First and Strutwolf 2016, 26). Alfons
Flrst and Holger Strutwolf, in their preface to the significant volume Origenes:
Die Homilien und Fragmente zum Hohelied (2016), explain that Origen set his
homilies in such a way as to lead his listeners from the first stage of spiritual as-
cension — from ethical cleansing from carnal desire and sin to the final unification
of the soul with God (Furst and Strutwolf 2016, 9). The dramatic structure of the
poem likewise expresses a yearning for the Lord. Jerome’s translation of Origen’s
homilies on the Song shows the formulation spiritalis cupido vel amor as the ex-
pression of the yearning of the soul and all its senses for the understanding of
truth and wisdom (19). Referring to Origen’s homilies on the Song of Songs, the
authors establish: »In this perspective, it fails to counter the Platonic eros of the
Christian agape and to construct a great ideological contrast through the centu-
ries.« (20) The authors furthermore state: »In the Latin version of the homilies
after Hieronymus, as well as the commentary after Rufinus, amor (and cupido) is
used as the equivalent of €pwc as well as caritas (and dilectio) as a translation of
ayarnn. Eros and Agape are not contrast terms in the Song of Songs, but syn-
onyms.« (21-22)

4. The Song of Songs in Textual and Intertextual
Relations

Early Jewish and Christian interpretive approaches to the origin and nature of
love invite a brief look into the venerable history of ancient Near Eastern cultu-
res. The use of motifs and metaphors for love in their love literature is echoed in
many aspects of the Song of Songs. On the existential level, similar motifs appear
in the depiction of love in the form of monologues and dialogues between lover
and beloved, with an underlying theme of longing for encounter and union. In
his commentary, Marvin Pope has collected the most extensive comparative ma-
terial on the history of interpretation of the Song of Songs (Pope 1977, 54-229).

Among the oldest comparable works is the partially preserved Sumerian love
poem dedicated to Shu-Sin, fourth ruler of the third dynasty in Ur, from approx.
2000 BC. This poem is narrated by a female character, the goddess Innana. She
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addresses the king as a god, flaunting her potent charms in the third person so as
to arouse in the divine king a passion for sexual unification in the sacral ritual of
marriage (Kramer 1969, 496). In a second poem, the goddess Innana, in two mono-
logues, expresses her gentle affection for the lover Dumuzi (639-640). In yet an-
other ecstatic love poem, Innana and Dumuzi converse sensually as ,brother‘ and
,Sister’ (645).

Tremendously rich is the Egyptian love poetry from the 19t dynasty period (ca.
1305-1200 BC) and the early 20*" dynasty (ca. 1200-1150 BC). The poems speak
of a young boy and girl who are still under the governance of their parents (Foster
and Hollis 1995, 162-171; Fox 1997, 125-130; Wilson 1969, 467—-469). Contrary
to the sacral tradition of Mesopotamian love poetry on a relation between gods
and people of royal heritage, the Egyptian poems are earthly in nature, cherish-
ing love between man and woman, sometimes husband and wife, without speci-
fying their hierarchical status. Foster and Hollis, in their introduction to their vol-
ume of Egyptian poems, state:

»These poems are the precious legacy of lyrical poetry of the ancient
Egypt, setting before the contemporary reader a spark of insight into the
intimate emotions and stories of young lives filled with passion and year-
ning, intrigue and hypocrisy, love and sorrow. /.../ Ancient Egyptians might
have loved their gods and kings, yet a special place in their heart was re-
served for the closest human being/s.« (Foster and Hollis 1995, 162)

Egyptian love poems express a profound yearning for fulfilment in love, ex-
pressed in a thoughtfully composed literary form. Its characteristics are: the in-
terchange of the male and female speaker, the convention of flattery using ,my
brother’ and ,my sister’, a rich array of metaphors from the natural and social
environment, and a penchant for wordplay. The ancient Egyptians held a refined
sensitivity for literary form, finding a unique substance of elevated thought and
emotional expression within it. The poems consist of free verse and a plain, wide-
ly accessible language. A popular motive is that of grave obstacles to unification,
for example, the crocodile-filled River Nile. The lover is willing to dare the deadly
waters to reach his beloved on the other bank. In their union, the boy and girl
seek ideals of reciprocal faith and permanent happiness.

In his study The Song of Songs and the Ancient Egyptian Love Songs (1985),
Michael Fox explores the similarities and differences between the Egyptian praise
poetry and the Song of Songs while also touching on the love poetry of the other
cultures of the ancient Near East in several places. The primary aim of his exten-
sive study is an attempt to interpret the Song of Songs as something unique in the
sense of the non-breakable solidity of the thematic and semantic composition
that expresses »the qualities of the lovers, and the qualities of their love« (Fox
1985, 237). Fox believes that the »concept of love as it is found in the majority of
love poetry is more a proposed ideal of love than its reality« (297). He establish-
es that all Egyptian love poems are essentially monologues professing the indi-
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viduals’ love experience, while the Song of Songs features perpetual discourse
and true dialogue, upholding the reciprocity of communication between the pro-
tagonists.

Fox also comments on the role of lovers in Egyptian love poetry: »What governs
the particular aspects of love to appear is primarily the presence or absence of
the lovers, or its expectation.« (1985, 323) He posits that a significant difference
between the Song of Songs and Egyptian love poetry lies in the fact that the gen-
der equality of the Song of Songs more closely mirrors the metaphysics of love
than it does a social reality or even a social ideal. For the Egyptian poets, love was
primarily a mode of experience represented by the imagery of relationship har-
mony and pleasant interaction. In the Song of Songs, love is not merely an emo-
tion but a representation of the coalescence of two souls through dialogue (330).

In his study Song of Songs: A Close Reading (2011), Gianni Barbiero describes
the Song of Songs as a ,metaphoric’ presentation of love. He is of the opinion that
the human love which is extolled in the Song of Songs is open to a supernatural,
theological dimension because it is not merely human but has in itself a super-
natural dimension. He explains:

»If the allegorical interpretation turned the Song into a solely »spiritual¢
book, eliminating the sexual aspect, the natural interpretation runs the
opposite risk, that of considering only the material aspect, and eliminating
the spiritual and theological dimensions. Both show themselves to be
incomplete. It is necessary to reconstruct the two meanings as two aspects
of a single reality which is ambivalent in itself. The Song is not an allegory,
but it is a metaphor, a symbol which refers to something higher. It belongs
to the logic of the Incarnation: the divine is present in the human and
inseparable from it because the love between man and woman is at the
same time sensual and spiritual, human and divine.« (41-42)

In his article ,The Song of Songs as Allegory: Methodological and Hermeneuti-
cal Considerations” (2015), Ludger Schwienhorst-Schénberger considers the role
of the entire biblical context in judging the dilemma of whether to interpret it li-
terally or allegorically. In seeking answers to this dilemma, he considers »the con-
tent and unity of the whole Scripture«, as proclaimed in the Constitution on Di-
vine Revelation of the Second Vatican Council (Dei Verbum 12). He concludes:
»Someone who is familiar with the Bible or who uses a concordance to get infor-
mation cannot deny that the Song of Songs is rooted deeply in Holy Scripture. Its
correspondences to prophetic texts are particularly remarkable.« (14-15).

Schwienhorst-Schénberger distinguishes five different aspects of context: (1)
the context of language; (2) the situational context; (3) culture; (4) discourse, and
(5) cognition or mentality. The exegetical school of the history of religions is espe-
cially interested in the cultural context of the Song. Schwienhorst-Schénberger,
however, points to the aspects of the discursive and the mental context. At this
point, he touches on what is probably the most important interpretive dimension
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for presenting the topic of love in the Song. In commentaries, we do not often
find directions of the sort Schwienhorst-Schonberger approaches in his paper. He
asks the important question: »Does the Song wish to deconstruct prophetical
sexual metaphors subversively, or develop them affirmatively?« (29) Then he
expresses his directions of understanding of the mental context in relation to »the
source and target domains«:

»The understanding of a text depends, among other things, on the degree
to which its recipients have personal and experience-based access to these
interacting domains. It also particularly depends on the nature of their
experiences of these worlds or domains. In the light of these reflections,
it might become obvious that the sometimes energetic exchanges on the
question whether the Song should be understood sexually-erotically or
mystically-spiritually also depend on the question whether the recipients
have access to these worlds of meaning and if yes what the quality of their
access might be.« (29)

This definition helps us go a step further, as Annette Schellenberg does. She
overcomes the heated nature of the discussion about the alternatives (,sexual’ or
,spiritual’) in the Song by rectifying both alternatives, namely, by acknowledging
the elemental force of human sensuality playing a central role in both directions
of interpretation. In ,,The Sensuality of the Song of Songs” (2016), she rightly re-
cognizes that nobody interprets the Song literally, once she or he agrees that the
poem is a »highly poetic text, full of metaphors, which would be completely mi-
sunderstood if taken at face value« (Schellenberg 2016, 103). All the more she is
obliged to contest the ,overall’ allegorical interpretation of the Song: »What ma-
kes allegorical interpretations allegorical is the overall interpretation of the Song
in a figurative way, namely, the conviction that ultimately it is not about the ero-
tic love between a man and a woman but about something else.« (2015, 103)

Schellenberg rightly points to many people who »experience erotic love and
sexuality as transcendent, even ,divine’. /.../ Love is probably the deepest feeling
that a human can have, and erotic love especially has an overwhelming power.
Thus, it is only natural that humans use the language and imagery of love to de-
scribe the intensity and depth of their relationship with the divine.« (107-108)
The most obvious argument for insisting on the great value of human love in the
Song is this: »the Song does not identify (one of) the lovers as divine.« (111) The-
refore, »the Song’s sensuality requires attention« (113). She is obviously right also
in arguing »that not all allegorical interpreters read the Song allegorically to get
rid of its eroticism. On the contrary, many are attracted to the Song precisely be-
cause of its eroticism, because for them intimacy and sensuality are essential part
of the divine-human relationship.« (120) She concludes:

»The relevant point for the exegetical debate on literal versus allegorical
interpretations of the Song is the acknowledgment that not all allegorical
interpretations are anti-carnal and that it is possible to read the Song in
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reference to the divine-human relationship and still do justice to its
sensuality and eroticism. In fact, when it comes to the Song’s sensuality,
allegorical interpretations in the mystical tradition are often more sensitive
to the text than many of the literal ones.« (123)

In her book, Wise and Foolish Love in the Song of Songs (2019), Jennifer Andru-
ska refers to Fox’s study, but with more focus on the dialogical structure of Song
of Songs:

»Collections like the Egyptian love songs differ in their purpose from the
Song of Songs. The Egyptian love songs give different and often incompat-
ible pictures of what love is like, in order to study the full spectrum of
emotions that occur in various types of situations. In one song, love may
be mutual and in another it is unrequited. Yet the Song of Songs presents
one consistent picture of its lovers, their personalities, and their relation-
ship throughout. Love is never presented as unrequited or non-exclusive.
These are not pictures of love that the Song wishes to demonstrate. It is
very intentional in its presentation of love, consistently, as mutual, peace-
ful, equal, proactive, devoted, desirous, erotic, exclusive, committed, and
timeless. This is because the Song of Songs is concerned to present a par-
ticular vision of love displayed in a particular type of love relationship be-
tween particular types of lovers.« (Andruska 2019, 152)

According to Andruska, the goal of the literary presentation of love in the Song
is the positive transformation of the readers’ lives: »The Song of Songs seeks to
transform its readers’ perceptions, intentions, emotions, desires and virtue as
lovers. It brings the mind and heart, reason and desire together in the transfor-
mation process, enabling readers to become lovers like the characters in the Song,
with the desire and ability to discern and pursue wise love in their own lives.«
(171) The transformative perspective of love, as presented in the Song, helps us
to understand Rabbi Akiba’s point when he declares the following in Mishnah Ya-
dayim 3:5: »For all the Scriptures are holy, but the Song of Songs is the Holy of
Holies.«

In fact, the entire Bible is based on ,two ways’ (cf. Psalm 1, or Prov 9, etc.), and
interpreting the Song of Songs means having to choose between the hardness of
heart or transformation. Saint Paul gives the unsurpassable definition of love as
a transformative force, which by definition stands in opposition with the potential
of subversion of love: »Love (hé agdpé) is patient; love (hé agdpé) is kind; love (hé
agdpé) is not envious or boastful or arrogant or rude. It does not insist in its own
way; it is not irritable or resentful; it does not rejoice in wrongdoing, but rejoices
in the truth. It bears all things, believes all things, hopes all things, endures all
things.« (1 Cor 13:4-7)
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5. Conclusion

The survey of the use of the vocabulary of love in the original Hebrew text of the
Song of Songs and in its ancient translations helps us to understand the directions
of the history of interpretation only to some degree. Love, after all, is a word that
is ever ambiguous. Even an extensive vocabulary and a thorough knowledge of
different languages does not guarantee communicative clarity — lexical acuity does
not, for example, free one from using ambiguous, meaningless and misleading
words in the span ranging from lust or desire to unrequited parental or spiritual
love. As is well known, there were at least three words for love in ancient Greece:
éros, ,love’, usually sexual passion; philia, ,affectionate regard’, ,friendship among
equals’; or agdpé, ,love as charity’, especially brotherly love, the love of God for
man and of man for God. Love is profound, irresistible, unchosen, unchoosable,
entailing attraction and attachment to another person. Spiritual love is an action
that springs from a deep affection for something or someone without regard to
consequences that are ,out of time’.

The Song of Songs is a poem written as a dialogue between a woman and a
man that takes place, furthermore, within the context of a dialogue with the sur-
rounding world. The poetic structure of the poem reveals all the dimensions of
its reality, namely, in the span of longing, seeking, fulfilling, being alienated and
seeking anew. The poetic-literary structure of the poem expresses the existential
possibilities that no other mode of representation could express so convincingly.
The theme of the Song of Songs and the remarkable plurality of interpretations
in Judaism and Christianity in religious and secular circles confirms the correct-
ness of a ,holistic’ literary approach to interpreting the poem. The literary repre-
sentations of the main themes, which concern the emotional and rational worlds
of our being, express with utter concreteness the possibilities of man for universal
meaning in a world of opposites.

The theme of the Song of Songs and its rich plurality of interpretations in Juda-
ism and Christianity confirm the suitability of a ,holistic’ and comprehensive as
well as comparative literary examination in the interpretation of the poem. The
,close reading’ method may best reveal the splendid range of semantic gradients
embedded within the love theme, as concerns their fundamental literary descrip-
tions of love. Special attention has been paid to the use of vocabulary denoting
,love’in the Hebrew original, in the Greek (Septuagint) version and in the Vulgate
in order to see how the very use of vocabulary establishes directions of interpre-
tation in the early period of Jewish and Christian interpretation.
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MED NIHILIZMOM IN MESIJANIZMOM

DERRIDATEVA FILOZOF DA RELIGIE

Luka Trebegnik

Med nihilizmom in mesijanizmom:
Derridajeva filozofija religije

Derridaju nikakor ne gre za zavracanje obstoja resnice, temvec gre le za sporoci-
lo, da ta nastopa preko razlike. Dekonstrukcija trdi, da ne obstaja zunaj teksta,
kar pomeni, da ne obstaja vecna resnica. Temu je tako, ker je sleherna resnica in-
karnirana v jezik in pripoved. Ta Derridajeva stalis¢a pa so v veliki meri nasprotna
tradiciji, ki veruje, da se za tekstom nahaja trden in nesporen smisel. Izmed vse-
ga slovstva je to najocitneje izrazeno pri religijah, ki sprejemajo nadnaravni izvor
svojih tekstov. Od to sledi, da sta dekonstrukcija in teologija izvorno nerazdruzljivi.
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Leon Debevec
Spatial Images In Biblical Texts: Exodus

Prostorske podobe v biblicnih besedilih: eksodus

Abstract: The paper discusses the spatial images of Moses’ ritual practices in a
block of biblical texts describing his work between God’s invitation and the Si-
nai Covenant. Three aspects guided the analysis of the texts: Moses’ relation-
ship with Transcendence, the ritual and dramaturgical characteristics of this
relationship, and the physiognomy of the spatial consequences of their inte-
raction. Comparison of the findings with the archetypal architectural matrix of
the sacral shows the continuity of the tradition of the Old Testament patriarchs
in the spatial arrangements of human communication with God. The latter re-
ceives the first complex reinterpretation in the Sinai Covenant in terms of spa-
tial as well as ritual characteristics. Due to its archetypal richness and roun-
dness, it has all the characteristics of a prototype of an Old Testament Jewish
sanctuary.

Key words: architecture, sacral complex, Jewish sanctuary, archetype, Moses, Exo-
dus

Povzetek: Prispevek obravnava prostorske podobe obrednih Mojzesovih praks v
bloku svetopisemskih besedilih, ki opisujejo njegovo delovanje med bozjim po-
vabilom in sinajsko zavezo. Obravnavo besedil so usmerijali trije vidiki: Mojzesov
odnos s transcendenco, obredne in dramaturske karakteristike tega odnosa in
fiziognomija prostorskih konsekvenc njune interakcije. SooCenje ugotovitev z
arhitekturno arhetipsko matrico sakralnega pokaze kontinuiteto tradicije oca-
kov v prostorskih ureditvah ¢lovekove komunikacije z Bogom. Ta komunikacija
dobi v sinajski zavezi prvo, tako po prostorskih kakor tudi po obrednih karakte-
ristikah, kompleksno reinterpretacijo. Zaradi njenega arhetipskega bogastva in
zaokroZenosti ima vse znacilnosti prototipa starozaveznega judovskega svetisc-
nega kompleksa.

Kﬁmvﬂe besede: arhitektura, sakralni kompleks, judovsko svetidée, arhetip, Mojzes,
eksodus
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1. Introduction

There are few places in biblical texts with such a richness and density of spatial
images as are revealed in the story of Moses. From the point of view of dealing
with the architectural characteristics of spaces of human communication with
Transcendence, two asymmetrical motifs occur in it in terms of scope and com-
plexity. The first appears as a dramaturgical loop, the beginning and end of which
are determined by a locality hitherto unknown in biblical texts - Mount Sinai (Exod
3:1-18:27). It enters biblical texts as the site of Yahweh's revelation and ,recruit-
ment’ of Moses for the demanding project of freeing the Israelites from Egyptian
bondage and, after their successful escape, Mount Sinai is the spatial framework
of the most solemn event in Israel’s history-making the Covenant with Yahweh.
The backbone of the second motif is the journey of the Israelites to the Promised
Land (25:1-5;34:12). A time of shaping their relationship with Yahweh that was
anything but predictable and non-conflictual, during which the final framework
of an otherwise rich set of ritual practices, whose unique spatial core becomes
a portable sanctuary, a tabernacle, becomes more apparent. The thematic fra-
mework of the article is the first dramaturgical unit, with the aim of highlighting
the characteristics of the spatial images of ritual practices and finding possible
architectural archetypal elements of the sacral in them. Study of the elements
that determine the characteristics of the spatial images of human coexistence
with transcendent reality shows at least three interacting layers, each of which
deserves separate treatment. The first layer determines Moses’ relationship with
Transcendence, the second the ritual and dramaturgical characteristics of this re-
lationship, and the third the physiognomy of the spatial consequences of their
interaction. The three-dimensionality, presented as a methodological framework
for the treatment of selected texts, shows with the help of the descriptive method
and literary analysis, particularly architectural analysis, the first spatial features
of the future sanctuary complex. Due to the richness of archetypal architectural
elements of the sacral, this can be defined as a prototype of the Jewish sanctuary.

2. Moses’Relationship with Transcendence

Already in the first book of the Pentateuch, we are confronted with a dynamically
changing relationship between man and Transcendence. Paradisal coexistence is
followed, with expulsion, by man’s isolation (Debevec 2019, 195-212). In it, he
begins to fumble for the restoration of communication, which, in the simple of-
ferings, by Cain of his crops and Abel the firstlings of his flock (Gen 4:4), the first
tangible expression appears, as well as selective value, because God is pleased
only with Abel’s offering. In the tiny but undoubtedly significant glimpses of his
presence, the Old Testament Patriarchs Abraham, Isaac and Jacob recognised God
as a mighty authority. He is revealed to them through promises, demanding in-
structions and expectations, as well as through otherwise rare theophanies that
preserve and strengthen the premonition of the special mission and choice of
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the people of Israel (Debevec 2020, 233—-253). The relationship between man
and Transcendence in biblical texts reaches a new level of quality with Moses.
The relationship with Yahweh becomes appreciably more real. Those features in
the described relationship that are reminiscent of the former coexistence of man
in Eden with his Creator are interesting for our discussion. The first encounter of
Yahweh with Moses is already a notable step towards this. Its specificity is deter-
mined by at least three characteristics. The first concerns Yahweh'’s idea of libe-
rating Moses’ compatriots. Instead of abstract predictions of possession of the
Promised Land, Yahweh informs Moses that he has been chosen as the deliverer
of the people of Israel, who will lead them out of slavery »unto a good land and
a large, unto a land flowing with milk and honey« (Exod 3:8). The second shows
Moses’ surprising (almost presumptuous) restraint towards God’s idea, which
establishes an unexpected balance in the dialogue between the two. In it, one ca-
nnot overlook the patience with which Yahweh urges Moses to participate in the
project of deliverance. Since the fall of man in the Garden of Eden, man has not
enjoyed a better, a more excellent status in relation to God, judging by Yahweh'’s
words encouraging Moses not to be afraid to take on the role of ,deliverer’: »and
Aaron thy brother shall be thy prophet« (7:1). The intimacy of Yahweh'’s affection
for Moses is finally shown by the revelation of his name (3:14). Despite Moses’
hesitation, which even makes Yahweh angry (4:14), Yahweh does not relent until
he obtains Moses’ consent. Finally, the meeting in question is characterised by
the effectiveness of Yahweh'’s utterances. With the authority of the lord of history,
he presents to Moses the whole scenario of liberation (3:16-20), which also takes
into account the problematic arrogance of Pharaoh.

The confidentiality of the relationship between Yahweh and Moses soon be-
comes apparent to both the Egyptians and the oppressed people of Israel since,
in the role of Yahweh's messenger, Moses invocation of afflictions on the Egyptians
(7:14-10,29;12:29-34) and, on his way to Mount Sinai, with the miracle of the
crossing of the sea (14:15-31), the supply of food (16:1-17) and water (17:1-17),
and the obvious help in the conflict with the Amalekites (17:1-17), all point to
God’s omnipotence. The ,public’ proclamation of the excellence of this relation-
ship is an introduction to the events of Sinai, when Yahweh said to Moses, »Lo, |
come unto thee in a thick cloud, that the people may hear when | speak with thee,
and believe thee for ever« (19:9).

3. Dramaturgical Characteristics of Moses’ Ritual Acts

In parallel with the presented process of man’s coming closer to God again, Mo-
ses’ ,story’ shows an even more important process for the present discussion: the
transition from the individualised ritual practices of former leaders of the Israeli
community, initially followed by Moses, to a unified rite at a single shrine.

Ritual acts before Moses are marked by man’s own initiative and the associ-
ated predictable variety of ritualisations of communication with God. Cain and
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Abel brought offerings on their own initiative (Gen 4:3-4). We know nothing about
the nature of their ritual. Noah acted similarly, pointing to his selection of ,clean’
animals for sacrifice, to the first beginnings of structuring the rite (8:20). Abraham,
Isaac and Jacob most often »called on the name of the Lord« in places where they
recognised God’s proximity. Jacob expanded the previous set of ritual acts by
anointing a pillar erected at the site of the experience of God’s proximity (28:18)
and the ritual cleansing of the people (35:2) for whom he was responsible. In
terms of self-initiative, exceptions are God’s command to Abraham to give him
his firstborn Isaac (22:1-19) and the command to Jacob to set up an altar to him
in Bethel (35:1). Moses’ encounters with God bring noticeable changes to the
ritual. At the first meeting, Yahweh warned Moses, »Draw not nigh hither: put off
thy shoes from off thy feet, for the place whereon thou standest is holy ground«
(Exod 3:4-5). The significance of the warning from the point of view of this discus-
sion is that Yahweh, in contrast to the hitherto predominant human self-initiative,
himself determines the ,standard’ of the ritual conduct of a person who enters
into dialogue with him. Yahweh'’s initiative in shaping ritual acts is a clear step to-
ward creating a ritual that will become an important core of the identity of the
future nation of Israel. Moses is no longer merely a God-fearing individual trapped
in his own ideas in seeking God’s proximity but, although not yet fully committed,
is Yahweh's partner in the project of liberating the people of Israel. The privilege
of the worldly mediator, by which God’s omnipotence will be revealed, is mani-
fested in Moses in the supernatural abilities bestowed by Yahweh (4:2-17). The
outward expression of this becomes Moses’ staff. With an outstretched hand and
staff - a simple ritual gesture - by God’s command Moses summoned a disaster of
apocalyptic proportions over the land of Egypt (7:19). He divided the sea in the
flight from the Egyptians with the same ritual gesture (14:16) and later drowned
the Egyptian army with it (14:26). On the way to Mount Sinai, he drew water from
a rock with the blow of a stick, thus quenching the thirst of the parched Israelites
(17:5-6). Finally, the power of the ritual act in question was revealed in the battle
of the Israelites with the Amalekites, which accompanied Moses from the moun-
tain. He held the ,rod of God‘ in his raised hand and thus ensured the supremacy
of the Israelites (17:11).

The rite, as a moment of identification of the entire people of Israel, comes
fully to life for the first time in preparation for the flight from Egypt. Yahweh gives
Moses detailed instructions for a special rite to be performed by each family of
Israel on the night before departure (12:3-14). It consists of three ritual acts:
slaughtering a lamb, anointing the door frames of the entrance door with lamb’s
blood, and eating a roasted lamb with unleavened bread and bitter herbs. As can
be concluded from the quoted text, the meaning of the ritual is at least twofold.
On the one hand, it provides protection for the Israelites from God’s last punish-
ment against the Egyptians - the death of firstborns and, on the other, these ac-
tions already show the outlines of the people of Israel as a recognisable entity
(Huston 2001, 75). As a new element of the emerging collective consciousness,
the Lord Himself proclaims them again with the words: »And this day shall be unto
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you for a memorial; and ye shall keep it a feast to the Lord throughout your gen-
erations; ye shall keep it a feast by an ordinance for ever!« (Exod 12:14) The fur-
ther structuring of the ritual acts in which the people of Israel as a whole were
involved is reflected in the events under Mount Sinai. In the preparations of the
people for the Covenant with Yahweh, the latter determines three ritual acts: a
two-day ,consecration’ of the people (19:10), purification (19:10-11) and sexual
abstinence (19:15).

The conclusion of the Covenant between Yahweh and the liberated people of
Israel is an event at which the complexity of the rite is revealed in biblical texts
for the first time (Exod 24:5-8). Unlike the preparations for the conclusion of the
Covenant, the structure of the rite of its conclusion is not determined by Yahweh.
The procession of the people of Israel from the camp to the foot of Mount Sinai
under the command of Moses is introduced into the ritual (19:17). An offering
follows. It is performed by ,young men’. In the presence of the whole people, burnt
offerings are first offered, followed by peace offerings (24:5). Moses is then in-
cluded in the rite, and he distributes the blood of the sacrificed animals. He keeps
half in containers and burns the rest on the altar. After that, Moses solemnly reads
the Book of the Covenant. The dramaturgical peak of the rite is the solemn com-
mitment of the whole people to be obedient to the commands of Yahweh (24:7).
Then Moses sprinkles the people with the blood of the sacrificed animals and thus
symbolically connects the people of Israel with Yahweh (Sveto pismo 2014, 175).
The final ritual act is Moses’ ascent of the mountain, together with the represen-
tatives of the now ,holy nation’ (Exod 19:6), where they perform a ritual meal ac-
cording to the instructions of Yahweh’s theophany (24:9-11).

4, Spatial Characteristics of
the Flight from Egyptian Slavery

According to students of Jewish history, the biblical account of the liberation of the
people of Israel from Egypt, which took place in the thirteenth century BC (Sveto
pismo 1996, 1931), contains four spatial motifs worthy of more detailed obser-
vation. The first such motif is the land of Egypt, the place of exile of the people
of Israel. If it can be concluded from the frequent nervousness of the Israelites
on their way through the desert, after leaving Egypt, the people of Israel seem
to experience the land of Egypt, the land of slavery, as a place of the ,bearable’.
The arrival of Moses and Aaron interrupts this resignation, submission to destiny
and revives the almost forgotten longing for a free life in their own homeland. In
the biblical description of the deliverance of the Israelites, Yahweh deliberately
intensifies Pharaoh’s intransigence to reveal his power to the people of Israel. He
behaves as the master of creation and, through his messengers, Moses and Aa-
ron; he invokes the curse of affliction over the land of Egypt.

Notwithstanding disagreements among interpreters of biblical texts as to
whether or not the afflictions have a historical core or not, in their consequences:
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the destruction of precious drinking water and the destruction of life on the Nile
(Exod 7:20-21), the stench of the land with dead frogs (8:2,9-10), the death of
Egyptian cattle from the plague (9:6), destruction of crops and trees by hail (9:25)
and locusts (10:15), paralysis of life by temporary cessation of light (10:22-23) and
the death of all firstborns (12:29), they transformed the land of Egypt into a place
of curse. The disasters fatally affected the space of slavery at its constitutive lev-
els; on the level of religion, as Yahweh showed his superiority over the Egyptian
gods, on a political level with the death of Pharaoh’s successor and, with a cata-
clysm (plague, hail...), also on an economic level. The epilogue of the curse is de-
termined by another spatial motif - the crossing of the sea.

The sea is the topos of the destruction of the Egyptian army as the last consti-
tutive pillar of the land of slavery (Exod 14:28) and, at the same time, a space for
the final liberation of the people of Israel. The purifying power of the water, with
which the Israelites finally get rid of their conquerors, connects the spatial motif
of crossing the sea with the motif of the universal flood (Gen 7:7-8,19). Noah,
together with the firstborn of all life on earth, was protected from destruction by
a vessel built according to the Creator’s instructions, and here Moses, with Yah-
weh’s help, established a ,space’ in the sea - a dry ,corridor’ (14:21-22), which is
salvation for the Israelites and a disastrous trap for the pursuers.

The spatial framework and the third spatial motif of the first steps of the liber-
ated Israeli people is the contrasting opposites of the crossed sea - desert. The
position of the Israelites in the wilderness at the beginning of their journey to the
Promised Land is undoubtedly significant. The desert as a space establishes soli-
tude, isolation and exposure to raw natural forces. This helplessness shows all the
benefits of Yahweh'’s closeness and the persuasiveness of his omnipotence, in
which he gives the people food (quail and manna), water for survival, and defends
them from invaders. The desert thus seems to be a thoughtfully chosen place in
which the people of Israel, in the face of the challenges of survival, gradually ac-
quired the characteristics of a homogeneous national entity.

From the point of view of the topic under discussion, in terms of far-reaching
meaning and spatial complexity, the last spatial motif, the hitherto unknown
mountain Horeb or Sinai, indisputably dominates in the discussed texts (Sveto
pismo 2014, 136). Early Christian tradition had placed it in the south of the Sinai
Peninsula since the early fourth century. Despite the various locations substanti-
ated by exegetes, this remains the most likely (Davies 1972, 152-163). Mount Zion
enters the biblical texts as the site of Moses »first encounter with Yahweh«. Sig-
nificantly, it is not Moses who recognises the mountain as a place of God’s prox-
imity. Attention to its significance is drawn by the mysterious theophany of a
burning bush that does not burn (Exod 3:2). The Lord Himself calls it holy when
He asks Moses to take off his sandals because of its sanctity (3:4-5). The signifi-
cance of Mount Sinai as a holy place is not yet exhausted, since Yahweh deter-
mines it or announces it as a spatial framework - a meeting place with the already
liberated people of Israel: »... this shall be a token unto thee, that | have sent thee:
When thou hast brought forth the people out of Egypt, ye shall serve God upon
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this mountain.« (3:12) The motif of the mountain as a place of God’s proximity is
already encountered in the story of the Patriarch Abraham. God commanded him
»to sacrifice his firstborn Isaac to him as an offering on one of the mountains in
the province of Moriah, which he would show him« (22:2). The mountain (hill)
also appears in the story of the march of the liberated people of Israel to Mount
Sinai, during which there was a conflict with the Amalekites. Moses’ decision to
climb to the top of the hill is not an act of fleeing from the enemy but a deliber-
ate strategy that counts on God’s intervention. The day before, Moses command-
ed Joshua, »Choose us men, and go to fight against the Amalek. Tomorrow | will
stand on the top of the hill with God’s rod in my hand« (17:9). After the battle,
Moses marks the top of the hill - the place of God’s obvious help - ,architectur-
ally’ with the erection of an altar (17:15).

The idea that the gods dwell on a high mountain was very widespread in the
cultures of the time. Ancient cultures of Greece, India, China, Japan, Africa, and
even America, recognised a mountain as a point of manifestation of Transcen-
dence (Eliade 1996, 41-44). Even the deities of the Canaanite culture from which
the people of Israel arose, El and Baal, dwell and appear on a mountain (Clifford
1972, 34-97). The image of the mountain as an attribute of deity is made mean-
ingful by the simple fact that the tops of the mountains are closest to the sky - the
sphere of transcendent reality. A mountain always fascinates people with its ex-
posure and, at the same time, with the generally difficult accessibility of its top.
Sinai was not Yahweh'’s ,abode’, as mountain tops were the home of the gods in
ancient religions, but the place of his encounters with Moses, the place where
Moses receives the mighty theophany at the conclusion of the Covenant with the
people of Israel, the place where Moses receives a stone tablets with the Com-
mandments and, finally, the place where Yahweh conveys to Moses a plan for a
tabernacle — an architectural space for their future encounters and an expression
of God'’s closeness to the chosen people. By its very exposure, a mountain itself
establishes a hierarchical quality between its foothills and peak. Thus, on the way
from Egypt, the people of Israel encamped in the wilderness »opposite the moun-
tain« (Exod 19:2). The special nature of Mount Sinai is established by Moses at
the command of Yahweh: »And thou shalt set bounds unto the people round-
about, saying, Take heed to yourselves, that ye go not up into the mount, or touch
the border of it.« (19:12) We learn from Moses’ answer that the border was in-
tended to establish the holiness of the mountain. At Yahweh’s warning that the
people should not go up on the mountain: »for thou chargedst us, saying, Set
bounds about the mount, and sanctify it.« (19:23-24). The exception is Moses.
Yahweh calls him to the top of the mountain (19:20) and thus shows to the whole
people his closeness and affection for their leader. The erection of a border around
Mount Sinai is not the only architectural intervention that transforms the hith-
erto usually profane natural space of the Sinai Desert into a sacral complex. The
uniqueness of the rite of making the Covenant described above is also established
at the spatial (architectural) level. As can be read in the biblical description of this
solemn event, on the day of the Covenant, Moses »set up an altar and twelve
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stones under the mountain for the twelve tribes of Israel« (24:4-5). The camp of
the people of Israel, set opposite Mount Sinai, the altar bordered by twelve stones,
the boundary at the foot of Mount Sinai and the mountain itself, come to life in
the rite of the Covenant as a homogeneous spatial whole - a sacral complex. As
can be deduced from the description of the rite of making the Covenant. Its ar-
chitectural core was the altar. The altar under Mount Sinai is the second in a row
erected by Moses. The function of the first, on the hill at Rephidim, is not entire-
ly clear. The biblical description shows that it was erected as a sign of Yahweh'’s
(miraculous) intervention in the battle with the Amalekites, i.e., as a symbol of
God’s presence, as Moses said »the Lord is my standard« (17:15). However, we
know nothing about whether the altar also served any ritual.

The significance or primacy of the altar is strengthened by Yahweh'’s interven-
tion on its ,architectural’ image. As can be seen from the biblical record, it is di-
rectly related to Yahweh'’s revelation of the Ten Commandments to Moses, which
gives it a special normative weight. At the same time, the very first intervention
of Transcendence connected with the spatial arrangement of the place of its in-
teraction with man appears in biblical texts. The prohibition on making images of
other gods is followed by God’s instruction: »Make me an altar out of the earth,
and on it offer your burnt offerings and your peace offerings, your sheep and
cattle. In every place where | will remind you of my name, | will come to you and
bless you. But if you make me an altar of stone, do not build it of hewn stone! For
if you set a chisel on them, you will defile them.« (Exod 20:24-25). In relation to
the topic under consideration, at least two important architectural consequences
can be identified in this condensed text. The first relates to the spatial placement
of altars. The latter is not left to man, much less to chance, but is determined by
God’s free will to ,remind man of his name’ (Moses) or the people of Israel as a
whole in a certain place. The setting of the Covenant thus still allows for a plural-
ity of places of worship. Worship is permitted wherever the Lord has confirmed
His presence, where He has revealed Himself and has accepted that place into His
possession (Sveto pismo 2014, 169). The second consequence concerns the de-
sign or constructional aspect of an altar. Yahweh determines two original ,sub-
stances’ for the design of altars. Earth, which symbolically highlights the impor-
tance of fertility and, at the same time, design flexibility, and a stone, in which the
symbolism of permanence, timelessness, cannot be ignored. Yahweh’s require-
ment that a stone altar be built (stacked) of unhewn stones is significant. Human
creativity and craftsmanship before the Sinai Covenant clearly do not yet have the
status of the potential for ,sanctity’ (Debevec 2011, 96).

4.1 ,Spatial’ Characteristics of the Theophany

In biblical texts describing Moses’ forebears, the Patriarchs Abraham, Isaac and
Jacob, theophanies are relatively rare, brief in ,temporal’ terms, like some sort of
flashbacks, and predominantly intimate, intended for a chosen individual. Obvi-
ously, the significance of the events connected with the liberation of the people
of Israel in which Moses is involved also changes the duration and characteristics
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of theophanies. Looking at the texts in question, it seems as if Yahweh, with the
frequency, duration and power of his revelation, sought finally to convince the
people of Israel of safety under his auspices and his care for the people Moses led.
Theophanies in the texts under consideration show the common background of
a natural phenomenon - storms. This very powerful and important phenomenon
was well known to the people of Israel as a Canaanite agricultural community.
Strong winds, lightning and thunder, mighty manifestations of the power of na-
ture, were a fairly regular occurrence in the life of an Israelite. Their awesome-
ness mitigated the benefits of rainfall, which ensured growth and thus survival
(Hiebert 1992, 505-511).

A cloud stands out among the motifs of Yahweh’s theophanies with distinct
spatial characteristics. This does not, of course, mean that Yahweh adopts the vis-
ible image of the cloud but as can be seen from the texts under consideration, a
cloud is shown as a covering that obscures the majesty of God. This duality ap-
pears in several places in the texts under consideration. When the Egyptians fol-
low the Israelites, »the angel of God, which went before the camp of Israel, re-
moved and went behind them« (Exod 14:19-20). Yahweh reappears in a cloud in
front of the entire community of Israel as it murmurs over the famine in the wil-
derness (16:10). On Moses’ ascent of Mount Sinai, its top is covered by a cloud
so that »the Majesty of the Lord may descend« (24:15-17). Even on the day of the
conclusion of the Sinai Covenant, all Mount Sinai was »altogether in a smoke, be-
cause the Lord descended upon it in fire: and the smoke thereof ascended as the
smoke of a furnace, and the whole mount quaked greatly.« (Exod 19:16-18) In all
the cases cited, the cloud obscures the mystery of God’s majesty. It is very effec-
tive as a spatial phenomenon in this role, since at the level of visual perception it
acts as a compact mass, almost impenetrable to the eyes but, at the same time,
it is intangible despite its materiality. The ever-changing appearance of a cloud in
the experiencer creates a convincing impression of the turbulent dynamism with-
in him, his own transcendence. No wonder the most common companion of the
cloud as God'’s theophany is the image of fire or flame. In the latter, the dynamism
and, simultaneously, intangibility and uncontrollability are escalated to the full.
Fire as an element of purification and distinction of transcendent reality from
otherworldly profanity is already known from the ,times’ of Eden. After man’s ex-
pulsion from paradise, cherubims guard the path to the tree of life »and a flaming
sword, which turned every way« (Gen 3:24). Moses’ first encounter with Yahweh
is also accompanied by fire, since it appears to him as »an angel of the Lord in a
flame of fire from the midst of a bush« (Exod 3:2). When the people of Israel left
Egypt, the Lord »went before them by day in a pillar of a cloud, to lead them the
way; and by night in a pillar of fire« (13:21).

A completely new spatial characteristic of Yahweh'’s theophanies is given by the
record of the ascent of Moses with Aaron, Nadab and Abihu and the seventy el-
ders of the people of Israel at the conclusion of the solemn Covenant (Exod 24:9-
10). The God of Israel, who was then seen, was separated from the otherworldly
reality by a surface, »and there was under his feet as it were a paved work of a
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sapphire stone, and as it were the body of heaven in his clearness« (24:9-10).
More significant than its precious materiality, which researchers attribute to au-
thorial literary ,processing’ of the semi-precious stone Lapis lazuli, then often used
in decorating shrines (Huston 2001, 84), is its presence as a demarcation surface
between this world and the otherworldly. We will return to the meaning of the
latter in the archetypal analysis of the considered texts. Finally, the importance
of demarcation for our discussion is all the greater because it is established by an
architectural element and not by any other element from nature.

5. Architectural Archetypal Elements of the Sacral in the
Spatial Images under Discussion

From the point of view of the presence of archetypal architectural elements of
the sacral in the considered spatial images, the spatial arrangement of the solemn
conclusion of the Sinai Covenant undoubtedly stands out in terms of richness and
complexity. When the characteristics of its arrangement are compared with the
model of architectural archetypes of the sacral (Debevec 2011, 202—-273), surpri-
singly, almost the entire register of architectural archetypes is revealed. From the
set of spatial envelopes, we are first confronted with ,location’. The location of the
Sinai Covenant is determined by Yahweh. Its uniqueness is grounded on Mount
Sinai since it was here that Yahweh revealed himself to Moses and it was already
then called holy (Exod 3:2). The next archetype that can be understood from the
arrangement in question is fanum. It corresponds to the space directly below Mo-
unt Sinai where Moses erected the altar, at which the people of Israel are present
at the conclusion of the Covenant. It is, therefore, a place with a ritual character.
As has already been shown, Mount Sinai is the materialisation of the ,holy’ arche-
type. Its sanctity in the consciousness of the Israelites is strengthened by Yahweh'’s
prohibition of climbing the mountain, from which Moses is exempted and, after
the conclusion of the Covenant, the elders of the people (Exod 19:23). Thus »the
people stood afar off, and Moses drew near unto the thick darkness where God
was« (20:21). The top of the mountain, in appearance and meaning, corresponds
to the archetypal ,holy of holies’. Such a status is established by Yahweh himself
when he descends upon it at the conclusion of the Covenant (19:20).

Most of the archetypes from the set of demarcations can also be extracted
from the spatial arrangement of the Sinai complex. The first one is the enclosure.
It separates the fanum from the rest of the profane space. Its ,architectural’ in-
terpretation can be recognised in the placement of the »twelve pillars, according
to the twelve tribes of Israel« (Exod 24:4), establishing a ritual area centred on
the sacrificial altar. The demarcation of the areas of the sacred and the fanum is
determined in the sacral complexes by the archetype of ,architectural shell’. It is
present in the complex in question, in an extremely simple ,architectural’ inter-
pretation, as the border by which Moses, by God’s command, enclosed Mount
Sinai (19:2). Although nothing about its architectural image can be learned from
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the texts, it is extremely important, as Yahweh points out: »Take heed to yoursel-
ves, that ye go not up into the mount, or touch the border of it: whosoever tou-
cheth the mount shall be surely put to death.« (19:12) The archetype of the ,sc-
reen’ intended to distinguish between the sacred and the most sacred in sacral
complexes also has a convincing appearance in the spatial arrangement of the
Sinai Covenant. It can be seen in the cloud in which Yahweh is present during the
solemn ceremony. The cloud as an imaginative interpretation of the archetypal
demarcation of transcendent and immanent reality, as has already been shown,
is present even before the Sinai Covenant; on the way out of Egypt. Such a role is
also played by the bush in which God first appears to Moses (19:16-18). Moses’
ceremonial ascent of the mountain together with the seventy elders of the people
of Israel, as the final act of sealing the Covenant, reveals the archetype of the ,pe-
destal’ at God’s revelation. The latter is shown as the floor of sapphire plates un-
der God’s feet (24:10). as an architectural plan of demarcation between transcen-
dent and immanent reality. The importance of the pedestal as an archetypal ele-
ment of the sacral complex is also indicated by Yahweh's instruction about the
altar, otherwise an obvious expression of later editorial interventions in the texts
in question. In it, the Lord warns: »Neither shalt thou go up by steps unto mine
altar, that thy nakedness be not discovered thereon.« (20:26) The quotation po-
ints to a later architectural tradition, which emphasised the sanctity of the altar
with a foot-shaped pedestal. Although Moses and his companions see the God of
Israel, his face remains a mystery. For archetypal analysis, therefore, the record
of the burning flame in the middle of the bush, where Yahweh first revealed him-
self to Moses, is important. The burning flame with which Transcendence enters
the human sensory horizon corresponds exactly to the ,figure as the final arche-
type from the group of demarcations.

Finally, we can also recognise in the spatial arrangement of the Sinai Covenant
the archetypes that determine the specificity of relations between the spatial en-
velopes or demarcations discussed so far. The first is ,selectivity of access’. In the
arrangement under discussion, it is established by two restrictions. The first is
formed as a border ,around’ Mount Sinai, which prevented the Israelites from
stepping on its slopes. As already mentioned, only Moses was allowed to cross it,
and after the conclusion of the Covenant, Aaron, Nadab and Abihu and seventy
elders of the people of Israel. The cloud determines the second border. From Exod
20:20, we learn that Moses ascended the mountain during the Covenant cere-
mony, but only approached the cloud that covered the majesty of God. At the
conclusion of the Covenant, however, Moses and his companions on the moun-
tain ,saw’ the God of Israel. From this can be concluded that they were allowed
to cross the line between the holy and the Holy of Holies. Undoubtedly, however,
Moses crosses this line at God’s invitation to the mountain to give him »tablets
of stone, and a law, and commandments« (24:12). We read in the text that Moses
ascended the mountain and »went into the midst of the cloud« (24:18).

The next archetype from the group of relations that can be understood in the
described arrangement is ,hierarchy’. It is determined by different height levels.
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Figure 1: Sinai Covenant Spatial Planning Scheme.

In the biblical description, at least three can be distinguished: the area below Mo-
unt Sinai, its slope, and its peak. The hierarchy follows the substantive and ritual
logic of making a covenant. To Yahweh belongs the top of the spatial composition,
to the people of Israel the space under the mountain, and to Moses, as the me-
diator between the divine and the human, is attributed the slope of the mounta-
in, which physically connects the two realities.

Finally, we can understand the archetype of the ,liturgical axis’ in the spatial ar-
rangement of the Sinai Covenant. Its extreme end is the top of the mountain. It is
ordained by Yahweh when he descends to the top of the mountain at the conclusi-
on of the Covenant, and later by Moses, who performs a ritual meal here with his
entourage. Its starting point is the camp of the people of Israel, set opposite the
mountain. From here, as already shown in the analysis of the rite, Moses led the
people to the foot of the mountain (24:5-8). We can certainly add to the elements
that define the liturgical axis of the altar and the twelve stone stelae beside it.

The analysis of the architectural archetypes of the sacral in the spatial arran-
gement of the Sinai Covenant shows the presence of almost the entire set of ar-
chetypes that co-create the archetypal matrix of sacral complexes as unique en-
tities of building typology.

Although elementally modest in architectural interpretations, they already show
the richness of semantics and roundedness, because of which it can be concluded
without exaggeration that the spatial design of the Sinai complex has all the charac-
teristics of a prototype of the Old Testament Jewish sanctuary complex. (Figure 1)
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6. Discussion

Examination of the spatial images in the considered dramaturgical unit of Moses’
story shows two emphases. On the one hand, we witness a continuation of the
tradition of the Patriarchs in articulating the relationship with Transcendence. In
the post-Eden reality, sacrifice remains the core of this relationship. On the other
hand, in the communication between God and man, it is impossible to overlook
the important qualitative changes that determine the direction, roughly speaking,
from self-talk and awe-inspiring fulfilment of God’s will to a balanced dialogue.
The latter, between Yahweh and Moses, first takes place through an impenetra-
ble ,shroud’ (burning flame, cloud ...), which, for the first time, dissipates for a
moment on Moses’ ascent of the mountain together with his entourage, at the
conclusion of the Sinai Covenant and indicates a whole new quality. Moses expe-
rienced it at the top of Mount Sinai as he stepped into the middle of the cloud to
receive the stone tablets of the law from Yahweh. Changes in the quality of the
relationship also acquire convincing spatial characteristics. These, in the other-
wise very simple architectural language of the spatial arrangement of the Sinai
Covenant, appear for the first time as a rounded whole, which has all the charac-
teristics of the prototype of the Jewish sanctuary. The semantic, and especially
symbolic, the value of the considered spatial images is far from exhausted by
the present discussion. Their inter-relational structure will be revealed by similar
analyses of other Old Testament texts. A specific, and at the same time, the inde-
pendent problem is identifying the topographic reality of the considered spatial
images or research into their natural chronological sequence.

Similarly, determining the degree of autochthony of the considered architec-
tural interpretations in relation to the contemporary traditions of other nations
with which the Israeli people came into contact is clearly a completely indepen-
dent research challenge. All these and many other areas, which are already the
subject of in-depth research, do not diminish the value and topicality of spatial
images, as they can be found in biblical texts and how they are arranged in them.
They indicate an awareness of the timeless effectiveness of spatial arrangements,
through which man can perceive even the finest nuances of the mystery of his
conditionality with the Surplus.?

1 Author gratefully acknowledge the financial support received from the Slovenian Research Agency
(Research core funding No. P5-0068).
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Crossroads between Islamic Spirituality and the
Fourth Industrial Revolution

Presecisce islamske duhovnosti in Cetrte industrijske
revolucije

Abstract. Current research acknowledges the unprecedented effects of the Fourth
Industrial Revolution (4IR) on socio-economic development, human interper-
sonal relations, and day-to-day life. It is worth scrutinising how this shift may
cost infrastructural development, economic growth, and human development
worldwide, shaping the planet’s future. Within the scope of maintaining
human’s centrality in the era of 4IR, it is critical to draw serious attention to the
relevance of spirituality in developing new and existing technologies. This stu-
dy examines the Muslim framework of spirituality and its proposed pathways
for 4IR. This study further concludes that for Muslims, spirituality adds meaning
and value to the ethical design, production, and management of 4IR and ena-
bles it to better serve the composition of human societies and their emerging
needs without harming the well-being of the planet, its resources, or the futu-
re of humankind.

Keywords: Fourth industrial revolution, 4IR, Islamic spirituality, Islamic ethics

Povzetek: Sedanije raziskave priznavajo neslutene ucinke cetrte industrijske revo-
lucije (4IR) na druzbenoekonomski razvoj, na medcloveske odnose in na vsak-
danje Zivljenje. Vredno je globlje preuciti, kaj bo takSen premik zahteval od
razvoja infrastrukture, od ekonomske rasti in od ¢loveskega razvoja po celotnem
svetu in kako bo oblikoval prihodnost planeta. Priznavajo¢ ohranitev osrednje
vloge ¢loveka v dobi 4IR, se je nujno resno posvetiti pomenu duhovnosti pri
razvijanju novih in obstojecih tehnologij. Nasa Studija preucuje islamski duhov-
ni okvir in njene smernice za 4IR. Studija nadalje ugotavlja, da duhovnost mu-
slimanom podeljuje smisel in vrednost eticnemu nacrtovanju, proizvajanju in
upravljanju v razmerah 4IR in ji omogoca koristnejse delovanje v prid ¢loveskim
druzbam in njihovim porajajo¢im se potrebam, ne da bi pri tem povzrocala
Skodo blagostanju planeta, njegovim virom ali prihodnosti ¢lovestva.

Kljucne besede: Cetrta industrijska revolucije, 4IR, islamska duhovnost, islamska
etika
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1. Introduction

The 1 Industrial Revolution of the 18th century marked a new era of human ci-
vilisation and was shortly followed by the 2" Industrial Revolution of the late 19"
century, which saw a magnified capacity in heavy industry. The 20t century wi-
tnessed drastic digital and computational advancements known as the 3Industri-
al Revolution. The induction of the dot.com internet in the 1990s, also known as
the 3"era, revolutionised mass media, telecommunications, heavy industries, and
the medical sector (Shwab 2016). The Fourth Industrial Revolution (4IR) involves
interconnectivity, automation, machine learning, real-time data insights across
machines, individuals, organisational sustainability, and forges more holistic, ad-
vanced, and interconnected business and organisational ecosystems. 4IR encom-
passes all additional automation and computerisation deployed by companies to
improve production cycles and unify all operations into unified digital ecosystems.
It is concerned with interconnectivity across various mediums of automation, in-
dustrial and domestic, advanced machine learning, real-time data insights across
machines, people, and organisational sustainability (Nagy et al. 2018).

The prospect of global connectivity with unprecedented processing power, sto-
rage capacity, and increased access to information, multiplied by emerging techno-
logical breakthroughs in fields such as robotics, the Internet of Things, autonomous
machines, nanotechnology, biotechnology, material science, energy storage, and
quantum computing (Schwab 2016) predicted an imminent revolution of global
economy and society beyond recognition. The progress of the 4IR is undoubtedly
advantageous to improving the quality of life, the future of cities, research, educa-
tion, and much of the development sectors. Plutschinski points to 4IR’s potential in
treating and preventing disease, improving agricultural output, and enhancing the
quality of life; however, the breadth and depth of these changes herald the trans-
formation of entire systems of production, management, and governance (2017).

The implications for the questions of meanings, values, identities, relationships,
and community are extensive. Furthermore, while 4IR technologies offer humans
immense opportunities for better lives, they also pose many ethical challenges to
transform the way people navigate their daily lives, economies, and communities.
The emergence of a complex ethical environment demands policy considerations
of higher management circles, emphasising ethics. This is also a cultivation of
strong ethical cultures through ethical policies and exemplary leadership, which
sets humanistic precedence (Kim and Thapa 2018). Technologies such as the In-
ternet of Things, artificial intelligence, cyber-physical systems, and automation
have all exhibited an evident influence on individual life perceptions, enviro-
nments, and ethical decision-making processes (Nagy et al. 2018). New techno-
logies such as nanotechnology, artificial intelligence, and many others will create
a new system of meaning and a much more intimate relationship with human
bodies. They would become so internalised and integrated with the human body
that they would expand the human potential to the point of transforming the in-
nermost part of human nature (Platovnjak and Svetelj 2019, 672).
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Current research acknowledges the unprecedented and yet sometimes detri-
mental effects of 4IR. Privacy violations, cyber intrusions, and the use of civil te-
chnologies for military purposes are prominent policy issues, alongside specific
jobs and human services to grow obsolete (Shahroom and Hussin 2018). The legal
considerations of incorporating new algorithmic software into judicial proceedin-
gs, securitisation, and law enforcement are also significant. The use of facial re-
cognition software or predictive policing has been called out as a breach of priva-
cy that would usher in an Orwellian era of the surveillance state. In assessing
twelve emerging technologies, artificial intelligence and robotics stood out with
the highest risk scores with simultaneously some of the highest positive benefits
scores (World Economic Forum 2019). Where biotechnology is considered, the
design of microorganisms and higher living systems in the 4IR era may assist in
meeting the need and demand for biofuel or invaluable medicinal breakthroughs
(Terry 2018). However, there have been concerns about harnessing biotechnolo-
gy to develop micro-organisms for biological weaponry or other disruptive pur-
poses despite the existing potential. These issues might be relentless and reper-
cussions for societies if such technologies are approached without ethical consi-
derations (Hooker and Kim 2018).

Ethical implications are extensive in range, addressing more immediate con-
cerns such as the algorithms used by big Tech corporations resulting in political
polarisation to more serious questions of whether gene editing should be creating
,designer babies’. The problem of non-transparency in the many areas of artifici-
al intelligence is not only technical but also ethical. For example, Al algorithmic
systems help us during emergencies and the current COVID-19; however, despite
their advantages, their often-non-transparent nature raises many questions of
ethicality (Strahovnik, Miklav¢i¢ and Centa 2020, 321-334). More critically, inve-
stigating the socio-economic bias inherent to Al, machine learning and informa-
tion aggregating processes, and how to design algorithms better to avoid implicit
bias. Many studies further indicate an epidemic of depression, a sharp rise in
anxiety levels, and an overall feeling of loneliness harboured by unfulfilling inter-
connectivity. A group of experts gathered by the European Commission delivered
a framework to orient the implementation of ,human-centric’ Al-based systems
intended for any societal good. The inherent assumption in all progressive and
development discourses that technology is aimed for the greater good raises the
guestion of whether it genuinely serves the best interests of all its users, or rather
only a tiny minority (Savin-Baden and Burden 2018, 102).

Developing communities, in particular, hold the most significant risk of being
left behind in the wake of the rapid technological revolution (Business Consultants
Inc. 2012). Dalmia and Sharma warn that without advanced preparation, there is
a significant risk of losing tremendous autonomy and agency to machines, thus
altering the course of humanity without fully grasping the consequences and cre-
ating massive global inequality between the ,techno super-rich* and a large un-
derclass (2017). The dissemination of holistic technologies across various sectors
to prosper society and the world is more significant than ever. Educational reform
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in 4IR shifting would diminish the gap of job incompatibilities that have been re-
placed by new technologies (Shahroom and Hussin 2018).

The rapid transformative change also poses significant risks to the social fabric
if ungrounded in value norms. 4IR now more than ever before begs whether the
individualistic standards of empirical science confirmed through superior techno-
logy can alleviate the potential ethical concerns and consequences. Although the
utopian idea that modern technology can produce the perfect being and perfect
world, based on the ideal of unprecedented material well-being, may have been
realised partly, this prosperity has been attained at the price of human freedom
and the biosphere. Schuurman noted that societies’ stand on the edge of a volca-
no verging on eruption despite our new prosperity (Schuurman 2007). The role of
ethics, spirituality, and values is as necessary for guiding 4IR’s progression and de-
velopment as they are for inspiring sustainable long-term solutions to privacy chal-
lenges, re-training, unemployment, and re-conceptualising work-life dynamics.

Technology continues to be viewed in terms of the machine model, which gu-
ided the application of the power of technology in a tyrannical way. This ,techno-
logical culture’ subverts the meaning of life and creates a host of problems, the
solution to which is impossible so long as we remain thinking and acting within
existing parameters of the persisting technical model (Schuurman, 2010). Ne-
vertheless, with so few (if any) ethical or legal guidelines in place for 4IR, it is dif-
ficult to predict how the near future of growing technologization will ultimately
be traversed or whether the tech industry is capable of uniting to ensure the buil-
ding of ethical technologies with long term sustainable goals (World Economic
Forum 2019). Studies reinforce the link between ethics and organisational grow-
th, providing further rationale for why companies should consider ethical appro-
aches to 4IR technologies; one study found positive correlations between organi-
sations that strongly considered the ethics of 4IR and company growth rates,
suggesting positive prospects for such endeavours (World Economic Forum 2019).

The rapid growth and complexity of 4IR and its far-reaching outcomes also alert
the critical need for man’s spiritual education and self-discipline. Just as there is
an urgency to rethink ethical, technological innovation and 4IR, there is also a
need to recover the foundational qualities important for biosphere protection,
chief among them, gratitude, humility, righteousness, inter and intra human care
practices, in addition to the just distribution of resources considerate of the well-
-being of future generations. In the following, we will first define Islamic spiritu-
ality and then discuss the pathways between Islamic spiritual intelligence and 4IR.

2. Overview of Islamic spirituality

Spirituality continues to draw increased scholarly attention as a sign of growing
acknowledgement for the inner of man and the need to rethink current approa-
ches to technologisation. There are differing opinions on what spirituality entails,
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and it thus far remains restricted to inconclusive definitions of its relation to con-
ventional religious belief and other aspects of the relationship between humans
and their experienced life (Lantieri 2001). Levin (2000), Vaughan (2002), Zohar and
Marshall (2000), Nasel (2004), King (2008), among others, provided interesting
definitions and perspectives on spirituality and spiritual intelligence. However,
despite the profusion of their diverse perspectives, they broadly overlook the
tools, frames of reference and repertoires practically used in an individual’s inter
and intra spiritual experience. Such approaches may not necessarily appeal to the
Muslim audience or ideally fit their frame of reference and experience.

According to the Qur’an, the domain of the spirit (ruh) is inaccessible; humans
only have limited knowledge of it (Qur’an 17:85). Taking the term ruhaniyyah as
the prevalent translation for spirituality, however, Nasr defines it as the inner spi-
ritual dimension of traditional religions dealing with the noumenal and formless
that can be directly experienced, extending beyond mental categories, but is not
anti-intellectual (Nasr 2006, 209). Islamic spirituality is multi-dimensional and
multi-faceted as spiritual intelligence (Utz 2011) and is neither inherited nor
bequeathed based on blood, colour, class, race, or sex. Spirituality sets man abo-
ve all material and is reflected in the presence of a relationship with Allah, affec-
ting individual self-worth, senses of meaning, and connectedness with the other
and nature.

Spirituality transcends the pursuit of inner peace to fundamental questions of
meaning and ethics. Spirituality seeks to discipline the inner and rewire the self in
the face of temptations, probing unchecked attachments to materialism and extra-
vagance while redefining meanings and pathways to satisfaction and happiness. It
further allows for self-discovery, self-mastery and unshackles the self from greed.
Spiritual discipline is set around core beliefs and requires wariness of intents, mo-
tivations, and actions. It begins with the knowledge of the divine and is associated
with learning, and hence, should not be viewed as anti-intellectual. Its posited po-
tential and advantage lie far beyond the conventional scientific definitions.

Islamic spirituality upholds the unity of spirit and commands halal life’s enjo-
yment and balanced lifestyle. It promotes community interaction, cooperation,
and solidarity. If ones’ spirituality were to echo into the environment, it would
dispel the notion of ,machine master’ since technology is now aligned with an
intrinsic and human-centric affective, cognitive, material, and spiritual deve-
lopment process. Spirituality views wealth as trust and blessing and calls for sha-
ring the 4IR resources amongst developing and underdeveloped nations and com-
munities.

3. Pathways between Islamic spiritual intelligence and 4IR

Recent literature shows signs of affiliation among several types of intelligence
and 4IR, including emotional and ethical intelligence (Oosthuizen 2017). Seemin-
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gly, some Islamic spiritual intelligence constructs have prospective relations with
cross-functional skills emerging in the 4IR era. Schwab noted that the 4IR could
compromise humanity’s traditional sources of meaning (work, community, family,
and identity) or else can lift humanity into a new collective and moral conscio-
usness based on a sense of shared destiny (World Economic Forum 2019). This
points to the need for rethinking the positions of spirituality as a powerful asset
for 4IR. In the following section, we shall explore the possible inter-connections
found in Muslim spirituality and 4IR.

3.1 Islamic spirituality as a signifier of existential meaning

When considering the ethical issues faced by organisations and corporations wor-
king with 4IR, whether related to privacy, algorithmic bias, or lack of inclusivity
in technology design (Murphy, Garg and Buckley 2020), Benioff believes a ,trust
revolution’ is needed if businesses are to embrace the potential of the 4IR ful-
ly. For him deploying Al will require a kind of reboot in the way companies think
about privacy and security (Devon 2018). 4IR technologies present many ethical
challenges with impending changes poised to transform the way we live, work,
and interact with each other (Murphy, Garg and Buckley 2020). In terms of the
organisational changes, 4IR will affect: 1) Why we work; 2) What we do, especially
to the need for constant upskilling and developing of additional skills in creativity
and interpersonal skills; 3) How we work, significantly as digital economies will
drive new ideas, resulting in expansion and combination of new information and
new business; and 4) Where we will work given that the blending of physical and
organisational boundaries will continue (Africa 2018).

New perceptions, identities, ethics, communication, production, consumption,
behaviours, and standards will form the new reality with newly emerging yet com-
plex and fast-growing technology. At the core of these exceptional developments
lies the need to agree on core concepts and values of life that safeguard humani-
ty, honorability, equality, and man’s stewardship. In this context, one may appre-
ciate the role of spirituality in identifying essential meanings, values, and boun-
daries and acknowledging high power and its ability to lead, guide and sustain the
human value of 4IR.

The search for meaning and purpose leads individuals to seek meaningful work
(Vaill 2000). The purpose pertains to key fundamental questions, while meaning
and purpose are construed according to existing beings’ web of hierarchical rela-
tions. Islam appears to have advanced the meaning and direction of life according
to the Unity of God whilst emphasising the responsibility and accountability of
individuals and communities. Belief increases the sense of accountability and
commitment (Sarif 2015). This is crucial to raising individuals’ engagement towards
achieving their goals. While spirituality is not immediately recognised as a prime
driver of capital growth and technological development, Max Weber devotes con-
siderable attention to the protestant work ethic, which he credits with the rise of
capitalism (2003). This is by no means unique to Calvinist theology alone. Spiritu-
ality universally speaks against sloth and waste while emphasising the need for
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one to situate their work and efforts within a larger context of divine meaning to
answer a higher calling.

Islamic spirituality revolves around the principle of tawhid (Unity of God) (Al-
-Faruqi 1986). It helps refine and enrich persuasions, drives, and attitudes people
hold by affecting the form and substance of their work and relationships with
themselves, families, communities, fellow humans, and surroundings. Spirituality
points towards the power that inspires individuals to find a particular purpose
that gives meaning to their lives (Javanmard 2012). This represents individuals’
continuous struggle to search for the meaning of life, work, world, and ethical
system (Meyer and Herscovitch 2001). Spirituality gives individuals their merits
before the Creator, meaning to their work while recognising their inner faculties
and external circumstances. In Muslim spirituality, what matters most is setting
life’s goals according to the pursuit of God’s will (Musrifah 2019). Spirituality is
directed towards responsible production, balanced consumption, and just reso-
urce distribution, considering the duty of sharing resources, including digital we-
alth, and ensuring that none is denied access to fundamental technological rights.
Spirituality acts as the yardstick to set man above matter, capitalise on spirit-mat-
ter integration and enriches the vision, approach, and application of 4IR.

3.2 Islamic spirituality as a moral compass for 4IR

Morality is the by-product of inner dispositions, manifestations of spirituality, and
intellectual ability to observe one’s behaviour (Mawdudi 2010, 17). Islamic mora-
lity is one of the dimensions of spiritual intelligence (Baharuddin and Ismail 2013).
Given the inescapable question of ethicality and morality of 4IR, one cannot ignore
the role and effect of spirituality. Spirituality is inherently moral and vice versa.
Morality operates hand in hand with spirituality and develops proportionally with
the spiritual discipline. This is perhaps why al-Jurjani argued that ethics is a rooted
state of the soul by which acts emanate smoothly without the need for reasoning.

Spirituality, however, is a prerequisite for moral investment in 4IR. This should
be discussed that spirituality is a gradual yet intelligent undertaking synergising
reality with the spirit through purification and moral reform. This results in the
business of morality to gain meaningful added value for 4IR, especially when it
embraces the inner and outer, individual and community, present and future, and
change of motivations, attitudes, and lifestyles. Through spiritual exercises, Mu-
slims are encouraged to work on better states of purity, honesty, integrity, trust,
respect, dignity while abstaining from falsehood, deception, manipulation, chea-
ting, stealing, fraud, falsification, slander, mischief, and all forms of harm, aggres-
sion, or oppression. Muslims also cultivate better ethics of business and techno-
logy for 4IR and ensure fair knowledge sharing and technological dissemination,
especially for the underprivileged, while removing socio-economic inequalities
and disparities. God’s remembrance, gratefulness, and mindfulness reinforce the
moral, mental landscape with the self, others, and the environment. Virtues are
realised through active community engagement (Omar 2016, 83) and are fulfilled
through associations (Miskawayh 1966).
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Artificial intelligence only represents the tip of a moral risk iceberg; limited Al
already poses moral risks in several areas. A critical problematic example is auto-
nomous weaponized drones, where the decision to take a life can already be te-
chnologically passed on to complex decision-making algorithms which are educa-
ted through extensive machine learning to optimise strike efficiency, instead of
conduct moral evaluations inclusive of bystanders, justification, the rule of law,
legality and so forth. While decisions to take a life, remain the token action of a
human operator, ethics rooted in changing electorates, fear of public backlash,
and the like are generally unable to impede for long the march of technological
progress and the imperatives of strategic security when confronted with oppo-
nents devoid of moral qualms. A spiritually graded 4IR, however, would provide
a more resilient, stable, and cohesive moral approach that does not compromise
on quality or primacy but ensures the safeguarding of humanity.

Big data is now a staple of modern decision-making, guiding public policy de-
sign, corporate strategy, and informing global value and supply chains, effectively
bringing humanity closer in their pursuit of self-fulfiiment and actualisation. In
the face of rapid development and change, little legislation has been introduced
to counter the rising spectra of data for sale, effectively commodifying the viola-
tion of privacy, reducing the human to a bundle of commercial potential. Modern
jurisprudence is still racing to keep up with the synthesis between big data and
accurate psychometrics, which can influence elections, guide consumer choice,
and more accurately target demographics. This raises critical moral questions that
cannot be engaged with by using a traditional zero-sum cost-benefit toolkit. The-
se include questions surrounding the morality of using deeply personal informa-
tion or social media manipulation for profit. Spirituality then can provide integral,
timeless answers to these critical questions without impeding development but
somewhat mitigating risk by providing firm ground for more effective legislation,
countermeasures, and corporate culture.

Moreover, while many more new jobs will be created in new sectors of deve-
lopment (Africa, 2018), these jobs are still subject to several societal and ethical
consequences affecting beneficiaries, resulting in a global segregated job market
of ,low-skill/low-pay‘ and ,high-skill/high-pay‘ segments; workforce with job los-
ses; Network Economy, and radical changes to senses of identities whether related
to our sense of privacy, notions of ownership, consumption patterns, cultivate our
skills, meet people and nurture relationships (Plutschinski 2017).

3.3 Spirituality, 4IR and the Environment

4IR technologies are instrumental to many current and future environmental vi-
tal actions. For instance, 10T and Big Data Technologies are critical to many en-
vironmental care initiatives that prompt responses and alter waste reduction or
carbon footprints control and management. While vastly successful, mitigation
of potential risks and unforeseen circumstances should have licensed man as the
primary of conscious ethical judgment and decision-making in such a process. He
would require holistic attention to personal spiritual, ethical, social, and enviro-
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nmental discipline. The unfolding of humanity and earth’s future remains to be
seen; for now, the way to man’s spiritual and ethical reform is perhaps the surest
path to environmental protection.

One of the significant foundations of environmental sustainability lies within
the ethics of stewardship. The latter is defined as »the responsible use (including
conservation) of natural resources in a way that undertakes a full and balanced
account of the interests of society, future generations, and other species, as well
as of private needs, and accepts significant accountability to society« (Worrell and
Appleby 2000, 263). Infrastructure, technology, financing, levels of wealth or po-
verty, rights, knowledge, skills, leadership, and good relations can all support com-
munities’ stewardship action (Bennett et al. 2018).

Stewardship depends on intrinsic and extrinsic motivations with the capacity
to act, which help define the questions delineating duties, obligations, responsi-
bilities, and scopes of action for stewardship (Bennett et al. 2018). The intrinsic
power found in spirituality is set to shape much of the stewards’ mindsets, choi-
ces, and attitudes. This is not dissimilar to how many education programs and
social marketing campaigns look to change people’s mental models or alter in-
trinsic motivations through creating connections with nature and changing
people’s ethics, values, or beliefs (McKenzie-Mohr et al. 2011; Leisher et al. 2012).

Man'’s self-connectivity, however, is fundamental to his inter-connectivity with
earth and ethical performance. This explains Islam’s keen interest in man as the
principal driver and catalyst alongside his natural bonding with the earth. Those
beliefs and persuasions are expected to propel resilient eco-spiritual capital resi-
stant to self and environmentally negligent and destructive decisions through
spiritual practice.

Spirituality acts as a pointer for man’s interaction with the earth; it outlines the
values for sustained earth ethics. Here, the role of spirituality concerning the ful-
filment of Islam’s higher objectives becomes visible, with the ensuing law emer-
ging from these maxims as fundamentally interested in man’s uprightness in pro-
moting and reinforcing its legal rulings. This notion presumes a natural residual
capital set to raise man above optimal ethical functionality standards and consci-
entiousness, enhancing both man’s linkages with earth and connection to the
divine. Spirituality is set to reshape the broad ethical vision of 4IR by redefining
the concept of man-earth and human inter-relationships within a stewardship
framework in progressive technology.

4, Conclusion

This study concludes that spirituality is a viable enabler and drive of 4IR. The re-
search concludes that for Muslim populations, targeting the development of Is-
lamic spiritual intelligence, primarily via education, is critical to the innovation,
integration, and management of 4IR. The latter should be approached with an
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ethically laden worldview, belief and moral system, and spiritual capabilities. The
ethical assessment of 4IR starts with holistic and interdisciplinary education, which
best informs the collective on the correct ethical choices and the best innovati-
ve, managerial, and applicative choices regarding 4IR. However, the educational
landscape in the present day and age needs to be re-assessed in an impending
borderless world. Education requires investment in new leadership development
to better respond and cope with technology, but more importantly, perhaps, the
need to appreciate man’s inner consciousness for more meaning-laden human
socio-political organisation and civilisation. Specifically, educators should speak
critically and hopefully about the challenges of IR 4.0 and help students take re-
sponsibility for the future development of IR 4.0 and the world while developing
and adopting a comprehensive view of how technology is affecting our lives and
impacting our environments (Nguyen et al. 2019, 188).

Spirituality requires both companies and governments to train young workers
both in terms of spiritual morality and competency with new pedagogies besides
mastering compulsory modules of computer science, automation, and foreign
languages, to create a new generation of ,workers 4.0 who possess the hard and
soft skills needed to operate within the intelligent factory (Petrillo, De Felice, Ci-
offi, and Zomparelli 2018). Failure to formulate and implement policies and safe-
guards on the ethical usage of technology could mean 4IR’s evolution into a means
for rapacious, exploitative commercialism, which could even inhibit innovation
and financial growth (Murphy, Garg and Buckley 2020). Hopes for a better future
located in the unprecedented integration of 4IR assumes universal infallibility in
the machine. In contrast, the reality of biased technology risks systemic damage,
irreversible chaos, and disintegration of the vital ecosystems of self, community,
knowledge sharing and production, economy, and much more. In this critical time
window, 4IR needs to adopt a holistic and multi-faceted consideration of human
ethics, which emerges from an intrinsically emergent ethical lifestyle and psycho-

logy.
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Tvan Platovnjak

Kristjani smemo zZalovati!: spodbuda za pastoralo
zalujocih

Christians are allowed to grieve! Encouragement for
the Pastoral Care of the Bereaved

Povzetek: Avtor se zadnjih deset let posveca Zalujocim in tako odkriva mnoge sti-
ske kristjanov, ker ne smejo Zalovati tako, kakor Cutijo v sebi. Ugotavlja, da se
znotraj Katoliske cerkve Zal njihova pastorala omeji zgolj na pogrebne obrede.
Sele v u¢enju papeza Franciska najdemo ve¢ spodbud za prenovo te pastorale,
ki bo bolj celostno odgovarjala na potrebe Zalujocih. V prvem poglavju pred-
stavi avtor duhovno pomoc Katoliske cerkve, ki jo nudi s krS¢anskim pogrebnim
obredom. Nato prikaZe razlicne stiske, ki jih doZivljajo Zalujoci kristjani, ker ne
zmorejo biti takoj potolaZeni zaradi vere v Kristusovo vstajenje in veéno Zivlje-
nje rajnih v njem. Na koncu pa pokaZe temeljne smernice pastorale Zalujocih,
ki jih lahko najdemo v u¢enju papeza Franciska. V sklepu poudari, kako po-
membno je, da se oblikuje nova pastorala, ki bo podpirala srca Zalujocih in bo
zmoZna ustvarjati varen prostor, ki ga ti Se posebej potrebujejo, a ga tako tezko
najdejo.

Kljuéne besede: katoliska Cerkev, krs¢anstvo, Zalovanje, pastorala zalujocih, pogreb-
ni obred, papez Francisek, Amoris laetitia, stiske in potrebe Zalujocih

Abstract: The author has been working for the past ten years with the bereaved,
and in this way, he has discovered the many hardships of Christians because
they are not allowed to grieve in the way they feel within themselves. He notes
that within the Catholic Church, the pastoral care of the bereaved is unfortu-
nately limited to funeral services. It is only in the teaching of Pope Francis that
we find more encouragement for a renewal of a form of pastoral care that will
respond more integrally to the needs of the bereaved. In the first chapter, the
author reviews the spiritual assistance offered by the Catholic Church through
the Christian funeral rite. He then illustrates the various forms of distress ex-
perienced by grieving Christians who are unable to be immediately comforted
by their faith in the resurrection of Christ and the eternal life of the dead in
him. Finally, he shows the fundamental guidelines for the pastoral care of the
bereaved, which can be found in the teaching of Pope Francis. He concludes
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by stressing the importance of creating a new pastoral approach to the berea-
ved that supports the bereaved in an integrated way and is able to create the
safe space that is so badly needed but difficult to find.

Keywords: Catholic Church, Christianity, Grieving, Pastoral Care of the Bereaved,
Funeral Rite, Amoris Laetitia, Pope Francis, Needs and Hardships of the Bere-
aved

1. Uvod’

Deset let se v svojem pastoralnem delovanju v Ignacijem domu duhovnosti v Lju-
bljani kot duhovnik in jezuit posve¢am tudi Zalujo¢im (Platovnjak 2019, 144-146).
Ceprav sem bil predtem kot $kofijski duhovnik na razli¢nih Zupnijah in imel veliko
pogrebov, sem se zelo malo zavedal, kaj mnogi dozivljajo ob smrti ljubljene osebe,
pri slovesu od nje, ob pogrebu in prve mesece po njem, nekateri tudi po vec let. Bil
sem z zalujo¢imi, toda nisem jih slisal in zaznal vso neizmernost bolecine, ki so jo
dozivljali tudi zato, ker pogosto niso bili sliSani in sprejeti v njej. Ko sem jih zadnja
leta vedno bolj celostno poslusal, sem spoznal, da mnogi doZivljajo stiske, ker se
od njih pricakuje, da kot kristjani, ki verujejo v Kristusovo vstajenje in posmrtno
Zivljenje, ne smejo Zalovati. Seveda to ne velja ob smrti, ob pogrebu in prvi me-
sec po njem. Toda potem, tako se mnogim zdi, bi Ze morali zaZiveti, kakor da se ni
ni¢ zgodilo. Ce e kdo kar dalje zaluje, ga marsikdaj drugi kristjani ¢udno gledajo.
Prav tako mnogi doZivljajo, da duhovniki in verniki, s katerimi so pri sveti masi ali
v razli¢nih Zupnijskih skupinah, ne najdejo ve¢ ¢asa zanje, da bi jim prisluhnili in
dali moZnost, da izrazijo vsa svoja razlicna obcutja in misli. Pogosto jim bolecino
Zalovanja pomnozuje dejstvo, da nimajo nikogar, s komer bi lahko delili, kar nosijo
v sebi, ne da bi imeli oblutek, da tega ¢loveka bremenijo ali pa da je brez globo-
kega in pristnega soCutja z njimi. Pocutijo se podobno kakor bolnik iz Betesde, ki
ni imel nobenega ¢loveka, da bi ga dal v kopel (Jn 5,7), ali pa kakor gobavci, ki so
se jih vsi izogibali (Lk 5,12-16; 4 Mz 5,1).

Kaj naredi oziroma kaj lahko naredi Cerkev v svojem pastoralnem delovanju za
Zalujoce, da bi bilo ¢im manj tistih, ki bodo dozivljali takSne ali podobne stiske?
Kaj lahko stori vsak kristjan, da bodo Zalujo¢i dobili takSno pomo¢, ki jo potrebu-
jejo?

Ceprav je kar precej cerkvenih dokumentov, ki se posveéajo laikom, druZini,
trpecim in bolnim, je tema o Zalovanju tabu tudi zanje. Prvi cerkveni dokument,?
ki o tem spregovori vsaj v nekaj tockah, je posinodalna spodbuda papeza Franciska

1 Prispevek je nastal v okviru raziskovalnega programa ,,Eti¢no-religiozni temelji in perspektive druzbe ter
religiologija v kontekstu sodobne edukacije in nasilje” (P6-0269), ki ga sofinancira Javna agencija za
raziskovalno dejavnost Republike Slovenije (ARRS).

2 Pri tem mislimo na dokumente, ki so jih izdali papeZi ali pa vatikanske ustanove. Med zbirko Cerkveni
dokumenti imamo namrec v Sloveniji tudi prevod Direktorij druzinske pastorale za Cerkev v Italiji (1997,
124-125), ki se v dveh toc¢kah posveca vprasanju vdovstva in njegove pastorale.
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Radost ljubezni (2016, 253-258).2 Med pastoralnimi smernicami, ki jih daje papez
Francisek, da bi razvili nove metode spremljanja zakoncev in druzin na podlagi
sinodalnih razprav, spregovori na koncu $e o pastorali ZalujoCih pod naslovom ,Ko
druZino prizadene smrt“: »Vasih druzino prizadene smrt ljubljene osebe. Tedaj
moramo ponuditi lu¢ vere in spremljati druZine, ki v teh trenutkih trpijo. Ko bi za-
pustili druZino takrat, ko jo je prizadela smrt, bi to bilo veliko pomanjkanje usmi-
lienja in bi pomenilo, da smo zamudili veliko pastoralno priloZnost. Taka drza nam
lahko zapre vrata za vsako drugo mozZnost evangelizacije.« (253)

S tem papez postavi pastoralo Zalujocih tako reko¢ na prvo mesto, saj jasno
pove: ¢e zamudimo to veliko priloZnost, ko je druZina v stiski zaradi smrti ljubljene
osebe, se nam tako zaprejo vrata »za vsako drugo moznost evangelizacije«. Ne-
verjeten uvid in spodbuda, da premislimo svoje pastoralno delovanje za Zalujoce.*

V tem ¢lanku Zelimo pokazati, kako tudi kristjani, ki osebno in skupaj verujemo
v vstajenje mrtvih in njihovo vecéno Zivljenje, smemo Zalovati kakor vsak ¢lovek na
telesni, ¢ustveni, miselni, socialni in na duhovni ravni. Vera ne odvzame procesa
Zalovanja, lahko pa pomaga, da nas Zalost ne zadusi, ampak se postopoma spre-
minja v upanje, ki ga podarja vstali Kristus.

2. Pomoc katoliske Cerkve zalujocim s krs¢anskim
pogrebnim obredom

Kristjani vsako nedeljo in ob slovesnih praznikih pri obhajanju svete mase izpo-
vedujemo v nicejsko-carigrajski veroizpovedi: »Pricakujem vstajenje mrtvih in zi-
vljenje v prihodnjem veku.« Tako ozaves¢amo, da nase stalno bivalis¢e ni tukaj na
zemlji, temvec v nebesih, in da je smrt sestavni del nasega Zivljenjskega potovanja
v vecno zdruZitev s troedinim Bogom v obcestvu z vsemi svetimi brati in sestrami
(Flp 3,12-21). Izpovedujemo tudi vero v Jezusa Kristusa, ki je postal pravi ¢lovek,
da bi delil z nami vso pot nasega Zivljenja. S svojim Zivljenjem in delovanjem, s
trpljenjem, smrtjo in vstajenjem nas je odreSil suznosti zla, greha in smrti. Kdor
vanj veruje in je prerojen po zakramentu krsta v novo Zivljenje v Kristusu, okre-
pljen z drugimi zakramenti in se trudi Ziveti v duhu evangelija, je po njem deleZen
njegovega odreSenja in veCnega Zivljenja. Ustanovil je Cerkev, oblestvo njegovih
bratov in sester, da bi bil po njej lahko z vsakim ¢lovekom od zacetka do konca Zi-
vljenja na zemlji in vso veénost. Zato Cerkev od vsega zacetka zagotavlja Kristuso-

3 Tejtemi je leto prej posvetil eno od svojih katehez med splosno sredino avdienco 17. junija 2015 (Fran-
¢isek 2015).

4 Ko zacne papez Francisek (2016) v 199. tocki Radosti ljubezni razlagati nove pastoralne metode, ki so
jih spodbudile sinodalne razprave, pove, da jih bo orisal na splosno. Nato pa nadaljuje: »Naloga razli¢nih
obcestev je, da izdelajo predloge, ki bodo ucinkovitejsi in mocneje usmerjeni v prakso.« (t¢. 199) Vse-
kakor doslej v Cerkvi na Slovenskem ni bilo kakega vidnega odziva, tudi v posodobljenem besedilu pa-
storalnih smernic o kr§¢anskem pogrebu leta 2019 ne (S5K 2019). Temeljna skrb je spostovanje do teles
umrlih ter problematika Zarnih pokopov in raztrosa pepela, ne pa, kako ¢imbolj celostno pomagati Za-
lujocim. Iste poudarke najdemo tudi v pastirskem pismu o krs¢anskem pogrebu leta 2016 po sprejetju
prvega besedila omenjenih pastoralnih smernic (S5K 2016).
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vo odresenjsko blizino in pomo¢ tudi umirajocim in njihovim svojcem ter pokojne
pospremi na poti v ve¢no Zivljenje (SSK 2016).

Pogrebno bogosluZje, ki ga Cerkev zagotavlja, »ni samo izroCitev telesa rajnega
v kraj zadnjega pocitka, v pricakovanju vstajenja od mrtvih, ampak je namenjeno
tudi tolazbi svojcev in krS¢anske skupnosti ter izraza krs¢ansko upanje v ve¢no Zi-
vljenje« (SSK 2019, 4). Zalujoce tolaZi z izbrano boZjo besedo, ki je »$e posebno
pomembna in ozdravljajo¢a v soocanju s smrtjo in s slovesom od nasih najdrazjih«
(Krajnc 2010, 395), ter z evharisti¢no zahvalno in spravno daritvijo. Zakramental-
no ponavzocenje Kristusove smrti in vstajenja, v katerega je pokojni veroval in v
katerem sedaj Zivi in bo vstal poslednji dan, je pravzaprav sredis¢e kr$¢anskega
pogreba (Krs¢anski pogreb 2006, 1 [poprejSnja navodila]).

Krs¢anski pogrebni obred zelo jasno izraza velikono¢no naravo krs¢anske smrti
(KKC, t¢. 1684; Roszak 2016, 215). Vkljucuje branje bozje besede, obhajanje ev-
haristije in obrede (vigilijo, slovo od doma ali vezZice, sprevod in ob grobu) z moli-
tvami in mnogimi simboli. Tako kristjani izpovedujemo vero v Kristusovo veliko-
nocno skrivnost, svoje upanje v vecno Zivljenje, izkazujemo dolZzno spostovanje
telesom rajnih, ki so bila svetis¢e Svetega Duha, in smo deleZni tolazbe po Svetem
Duhu Tolazniku. »Da ne bi posamezni obredi izzveneli zgolj s pogledom na veénost,
Ceprav je to temeljni poudarek slehernega pogrebnega obreda, so v obrede vklju-
¢ene tudi zahvale Bogu za vse tisto, kar je pokojnik dobrega storil za druZino, za
Zupnijo in za druzbo.« (Krajnc 2010, 410)

Cerkev s pogrebnim obredom priporo¢a umrle bozji usmiljeni ljubezni in prosi
za odpuscanje njihovih grehov. S praznovanjem evharisti¢ne daritve potrjuje in iz-
raZa zdruzitev Cerkve na zemlji z nebesko Cerkvijo v velikem obcestvu svetih bratov
in sester. Ceprav so mrtvi lo¢eni od Zivih, so $e vedno eno s skupnostjo vernikov na
zemlji in so delezni sadov njihovih molitev in prosenj. S tem obredom kristjani
sprejmemo locCitev in pokojne izro¢imo Bogu. Tako priznavamo duhovno vez, ki Se
obstaja med Zivimi in mrtvimi, in izpovedujemo vero, da bodo vsi vstali in se zbra-
li v novih nebesih in na novi zemlji, kjer smrti ne bo vec (Krs¢anski pogreb 2006, 1
[poprejsnja navodila]). Smrt ni konec, temvec¢ samo pretrga vezi, ki so bile stkane
v Zivljenju. Odnosi se ne unicijo, temve¢ samo spremenijo, kakor se tudi Zivljenje
ne unici, temvec le spremeni (Osredkar 2020, 83-86). Z obhajanjem evharistije se
tako skupnost vernih, zlasti pa pokojnikova druZina, »uci Ziveti v obcestvu s tistim,
»ki je zaspal v Gospodug, ko v svetem obhajilu prejme telo Jezusa Kristusa, Cigar Zivi
ud je rajni, in ko moli nato zanj in z njim (KKC, t¢. 1689)« (Krajnc 2010, 396).

Kristjani z obhajanjem pogrebnega obreda ¢astimo Boga, ga slavimo in se mu
zahvaljujemo za dar Zivljenja, ki je bilo podarjeno pokojnemu in se zdaj vraca k
njemu, ki je njegov Stvarnik in izvor ter upanje vseh vanj verujocih. Hkrati pa se k
njemu obra¢amo s prosnjami, da podari pokojnemu, kar zdaj najbolj potrebuje,
in vsem Zalujoc¢im tolazbo, ki jo more samo on podariti (Krsc¢anski pogreb 2006,
8; 10-11).

Pogrebni obred se pogosto konéuje z obredom pri grobu, ¢e je bila sveta masa
predtem. Izrocitev pokojnega v grob je zagotovo najteiji trenutek za njegove svoj-
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ce, zato Cerkev v tem trenutku poskrbi za izbrane besede upanja in tolazbe. Vo-
ditelj blagoslovi grob z blagoslovljeno vodo in z molitvijo. TolaZece je zavedanje,
da biti izrocen v blagoslovljen grob pomeni, biti izro¢en Gospodu in mu vzklikati:
»QOce, v tvoje roke izro¢am svojo dusol« (Ps 31,6a; Lk 23,46) Krs¢anski pokop je
izro¢anje pokojnika po Kristusu v Stvarnikov in O¢etov objem (S5K 2019, 3; Krajnc
2010, 398-399). Voditelj sklene obred s sklepno molitvijo, s katero pokojnega pri-
poroci Bogu in prosi, »naj Bog pokojnika pridruZzi svojemu kraljestvu, Zalujoce pa
potolaZi z upanjem na ponovno snidenje s pokojnikom v nebeski slavi« (Krajnc
2010, 400).

Se posebno je za vse sorodnike pokojnega tezak ¢as takoj po smrti ljubljene
osebe. Pogosto je zelo odvisen od nacina nastopa smrti, toda zagotovo je vedno
bolj ali manj poln zmede, Zalosti, sréne bolecine ter razli¢nih drugih Custev in
mnogoterih nasprotujocih si misli. Zato se v pogrebni obred vkljucuje tudi moznost
vigilije, bedenja ob pokojnem (Krscanski pogreb 2006, 45-53), ki omogoca cas
spominjanja in ubesedenja njegovega zZivljenja. Zgodbe o njem omogocajo zalu-
joc¢im govoriti o pokojniku v preteklem casu. Tako zacnejo locevati spomine od
sedanje resni¢nosti. S tem Zeli Cerkev nezno spremljati Zalujoce v njihovem soo-
Cenju z dejstvom smrti in v hromeci Zalosti zaradi tega (Larson-Miller 1993, 273).

Cerkev se zaveda pomembnosti tega €asa za svojce pokojnih in celotne krs¢an-
ske skupnosti, zato spodbuja duhovnika, naj se »skrbno in ljubeznivo ozira ne le na
osebo vsakega rajnega in na okolis¢ine njegove smrti, ampak tudi na njegove do-
mace, na njihovo Zalost in na potrebe njihovega krs¢anskega Zivljenja« (Krs¢anski
pogreb 2006, 18 [poprejsnja navodila]). Potrebnost posebne pozornosti do Zalujo-
¢ih poudarjajo tudi slovenski $kofje v pastoralnih smernicah (S5K 2019, 9): »Ob
smrti naj duhovniki ali drugi pastoralni sodelavci tolazijo svojce s spominjanjem na
rajnega; ob pogovoru za pogrebni obred pa naj duhovnik povabi zalujoce svojce k
prejemu zakramenta svete spovedi in evharistije, saj sta to zakramenta tolazbe.«

Vsekakor je vidna v pogrebnem obredu velika pozornost do Zalujocih. Toda
omejena je samo na cas slovesa od pokojnega in na pogreb. Navadno se potem
obhaja osmi dan po pogrebu sveta masa za pokojne in prav tako trideseti dan. S
tem pa se tako rekoc konca navadno pastoralno delo Cerkve z Zalujo¢imi. Naprej
morajo sami.

3. Stiske zalujocih kristjanov

Zagotovo so kristjanom, ki so zaradi smrti izgubili svoje drage, v veliko pomoc vera
in obredi ob pogrebu, ki jim jih zagotavlja Cerkev. To so potrdile izpovedi mnogih
Zalujocih, ki sem jih spremljal. Pozitivni vpliv vere kot vir sprejemanja, okrevanja
in rasti izpricujejo marsikatere raziskave, ki so narejene na tem podrocju (Parga-
ment in Raiya 2007; Reynolds 2017).

Vsak kristjan zmore bolj ali manj verjeti v Kristusovo vstajenje in v ve¢no Zivlje-
nje v njem. Toda tudi tisti, ki globoko in trdno verujejo, da so njihovi pokojni po
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smrti zdruzeni s Kristusom in so srecni v objemu vecne ljubezni troedinega Boga,
dozivljajo tezke stiske. V sebi namrec Cutijo razklanost med vero v vse, kar jim go-
vori, in njihovo neizmerno Zeljo, da bi bili pokojni z njimi $e vedno fizi¢no navzoci.
To bolecino zelo dobro prikaze sre¢anje med Marto, ki ji je umrl brat Lazar, in Je-
zusom. Ko pride po njegovi smrti v Betanijo, ga Marta pozdravi s tako rekoc¢ ob-
tozbo: »Gospod, ko bi bil ti tukaj, bi moj brat ne umrl.« (Jn 11,21) Ko ji odgovori,
da bo Lazar znova vstal, mu pravi: »Vem, da bo vstal ob vstajenju poslednji dan.«
(24). V tem odgovoru lahko zaslutimo tudi besede in obcutja, ki niso bila izgovor-
jena, toda nosila jih je v svoji notranjosti: »Vem, da bo spet vstal, a ti bi lahko pre-
precil vse to, ker si zares Zelim, da bi bil Ziv in bi bil zdaj fizi¢no prisoten!« (Larson-
-Miller 1993, 270)

Podobno kakor je Marta nosila v sebi razo¢aranje in napetost med vero v vsta-
jenje in zeljo, da bi bil Lazar Se vedno ob njej, ¢utijo tudi mnogi verni kristjani. Mno-
gi se ob tem sprasujejo, kaj je narobe z njihovo vero. Kako je mogoce, da to Cutijo,
Ceprav so vedno trdno verovali v Kristusa in v radost Zivljenja z njim po smrti in da
pomeni smrt le izselitev iz telesa in priselitev h Gospodu (2 Kor 5,8). Ko so bili dru-
gi v dvomih, so jih znali zelo dobro spodbuditi in jim pomagati verovati, toda zdaj
so povsem nemochni, skoraj obupani. Mnogi si ne upajo tega povedati na glas in
stopiti na pot postopnega sprejemanja nove resni¢nosti, saj se bojijo, kaj bodo
drugi rekli. Zal je strah upravicen. Pri svojem spremljanju Zalujo¢ih sem pogosto
slidal,® kako jih je dodatno prizadela sodba sokristjanov ali duhovnikov, kako lahko
to dozivljajo, kajti to je znamenje nevere. Naj jih bo sram, da ne morejo povsem
verjeti, da je tako, kakor je, za umrle in zanje najbolje. Kdor dozivi takSne reci, pade
Se v vecjo stisko, saj mu novi obcutki krivde Se dodatno povecajo Zalost.

To stisko in tudi druge lahko zaznamo v izpovedi verne Zene Anice, ki je izgubi-
la svojega moza:

»Po smrti moza, ki so ga vsi poznali, Ceprav ni hodil v cerkev, so po nedelj-
ski masi skoraj vsi prisli izreci soZalje, mnogi so mi poslali soZalno vizitko,
veliko jih je prislo na pogreb. Nekaj se jih je udeleZilo tudi molitve zanj in
darovali so za mase. Vse to mi je bilo v veliko tolaZilo. Masa ob osmem
dnevu je bila Se lepo obiskana, potem pa nic vec. S tem se je skrb Zupnika,
Zupnije in vseh drugih koncala. Pogresala sem kaksen pogovor z Zupnikom,
Ceprav se zelo dobro poznamo, kakSno vprasanje s strani Zupljanov, kako
mi je, morda obisk, ker so vedeli, da sem sedaj Cisto sama v kraju, povabi-
lo na kavico ali sprehod. Nekoga, ki bi bil vsaj kratek ¢as z mano ali me po-
klical. Ko sem po nekaj mesecih svoji zelo verni prijateljici omenila boleci-
no zaradi izgube moZa, se je zacudila, ker je mislila, da sem Ze vse izrocila
Bogu. Boli me, da je tako malo mozZnosti, da bi nasla prostor, kjer bi lahko
izrekla svojo bolecino in bila sprejeta v tem, kar cutim. V mnogih Zupnijah
deluje karitas, od tam bi pricakovala nekaj vec posluha ob boledi izgubi.

5 Tudidruge stiske Zalujocih kristjanov, ki jih opisujem v tem poglavju, povzemam iz svoje lastne izkusnje

spremljanja Zalujocih v zadnjih desetih letih. Tiste, ki sem jih nasel zapisane v kakih razpravah, navajam
v referencah.
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Na Zupnijah obstajajo razlicne skupine, toda nikjer v bliZini nisem zasledi-
la skupine za Zalujoce. Kako to, da se zanje nic¢ ne naredi.«

Tako kakor Anica tudi mnogi drugi doZivljajo tezke stiske, ker ¢utijo, da drugi od
njih pric¢akujejo, da bodo lahko po enem mesecu ali pa vsaj po pol leta, najve¢ pa
po enem letu normalno Ziveli svoje Zivljenje. Toda tega ne zmorejo. Ker ¢utijo, da
ne smejo Zalovati tako, kakor Zalujejo, v skladu s tem, kakor zmorejo, jim to Se
dodatno otezuje Zalovanje. Prav tako mnogi dozivljajo dodatne stiske, ker mislijo,
da je z njimi nekaj narobe na podro¢ju vere ali psihe. Zal je precej navzoée prepri-
¢anje, da je tisti, ki po pol leta oziroma vsaj v enem letu ne dokonca Zalovanja,
potreben psihiatri¢ne zdravniske pomoci (O‘Malley 2017, 67-77).

Mnogi Zalujoci kristjani doZivljajo teZke stiske, ker tudi po pogrebu Se kar naprej
jokajo ali pa ker sploh ne morejo jokati, pa ¢eprav v sebi ¢utijo neizmerno boleci-
no. Zal je splo$no prepri¢anje, da jok sodi samo v ¢as pred pogrebom in v &as po-
greba. Potem naj bi se veren ¢lovek le veselil tega, da je pokojni pri Bogu, kjer ni
vec solza in so v njem obrisane vse solze (Raz 21,4; Iz 25,8). Obcutek, da se je tre-
ba solza sramovati, ¢e verujejo, in da njihove solze niso sprejemljive za okolico, jih
Se dodatno obremeni in Zalosti.

Nekateri kristjani, ki doZivijo izgubo svojih najdrazjih, se pogosto borijo tudi z
obcutkom ,jeze’ na Boga ali pa ,oddaljenosti‘ od Boga, Cerkve, sokristjanov. Name-
sto da bi ¢utili blizino Boga in da jih Bog podpira v njihovi neizmerni stiski, dozivlja-
jo nasprotno. Preveva jih obcutek, da jih Bog kaznuje, ker niso bili dovolj pobozni
ali ker so gresili sami ali njihovi pokojni. Sprasujejo se, kje sta Bog in njegova usmi-
liena ljubezen, Ce je to dopustil.® S ¢im so si to zasluZili? Ali so slabsi od drugih, da
jih je to doletelo? (Burke in Neimeyer 2014, 1093-1104) Dozivljanje Boga ob Zalo-
vanju je zelo veliko odvisno od tega, kak$na je njihova podoba o njem in kako ra-
zumejo svoje Zivljenje po veri. Zal tudi mnogi kristjani zaradi vzgoje in vpliva okolja
nosijo v sebi zelo popaceno podobo, ki pride do izraza prav ob taksnih tezkih situ-
acijah in tako Se poveca stiske (Lee, Roberts in Gibbons 2013, 298-302). Ta duhov-
ni boj je Se posebno tezek in povzro¢a neizmerno stisko, ker odseva pretrgani odnos
z Bogom takrat, ko je boZja podpora najbolj potrebna. Tako marsikatere raziskave
kaZejo, da je nekaterim religija v tem casu tudi v breme (Pargament 1997).

Zagotovo so obcutki krivde in samoobtoZevanja odvisni od tega, kdo je umrl
oziroma kaksna je bila navezanost na ljubljeno osebo, kakSne smrti je oseba umr-
la - nenadna tragi¢na smrt, smrt po dolgotrajni bolezni, samomor, starostna smrt
ipd. O mnogih stiskah, ki jih doZivljajo Zalujoci zaradi samomora, je veliko raziskav
(Postuvan 2014). Posebne stiske doZivljajo tudi tisti, ki so dolgo molili za ozdra-
vljenje, a je ljubljena oseba kljub vsemu umrla. Mnogokrat to dojemajo, kakor da
jih je Bog zavrnil ali da mu je vseeno ali pa da so imeli premajhno vero, premalo
molili, darovali za premalo mas, naredili premalo pokoro, da so nevredni, ker so
preveliki gresniki. Zaradi neusliSane prosnje mnogi skoraj zgubijo vero ali se jim

6 Kako nevarna so prepritanja, ki jih porodijo dejstva trpljenja, Se posebno ,nedolznih’, da Bog ni ljubezen,
da nas nima rad ali da ne obstaja, je z veliko prodornostjo in eksistencialno relevantnostjo pokazal
Kierkegaard (Zalec 2020a).
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zelo omaja ali pa celo povsem zavrnejo Boga in zapustijo vero. Taksni Zalujoci tako
dozivljajo Se vec stisk ob Zalovanju, kakor bi jih, ¢e bi mogli verjeti v bozjo ljubezen
in verjeti to, kar je obljubljeno vsem, ki verujejo in se trudijo Ziveti po veri.

Papez Francisek Se posebej govori o stiski zakoncev, ko izgubijo sozakonca, in
otrok, ki izgubijo enega ali oba starSa. »Razumem tesnobo tistega, ki je izgubil zelo
ljubljenega ¢loveka, soproga oziroma soprogo, s katerim oziroma s katero je delil
toliko stvari.« (Francisek 2016, 254). »Otrok, ki je zaradi izgube enega ali obeh
starSev ostal sam, trpi na podoben nacin. Vprasa: >Kje je moj o¢ka? Kje je moja
mama? — No, ona je v nebesih.« —Zakaj je ne vidim?« Ta vprasanja odsevajo ago-
nijo v srcu otroka, ki je ostal sam.« (Francisek 2015) Ko se posveti zalovanju dru-
Zine zaradi izgube otroka, pravi:

»lzguba sina ali héere je, kot da se ¢as popolnoma ustavi: odpre se prepad,
ki pozira preteklost in prihodnost. /.../ Smrt se nas dotakne, in ko je
otroska, Se globlje. Cela druZina ostane ohromljena, brez besed. /.../ V teh
primerih je smrt kot ¢rna luknja, ki se odpre v druzinskem Zivljenju in za
katero nimamo razlag. In v¢asih gremo celo tako dalec, da krivdo pripiSemo
Bogu. Koliko ljudi - jih razumem - se jezi na Boga, preklinja: »Zakaj si mi
vzel sina, h¢i? Boga ni, Bog ne obstaja! Zakaj je to storil?«< To sliSimo
pogosto. Ampak ta jeza je v bistvu tisto, kar prihaja iz srca z veliko bolecine;
izguba sina ali héere, oCeta ali matere je velika Zalost. To se vedno znova
dogaja v druzinah.« (FranciSek 2015)

4. Pastoralna pomoc zalujo¢im kristjanom - smernice
papeza Franciska

Pastoralna pomo¢ Zalujocim je navadno omejena zgolj na to, kar je povezano s
krs¢anskim pogrebom in s svetimi masami za pokojne. Seveda je to zelo dragoce-
no in pomembno. Toda to ne more biti vse, kar Zeli Kristus dati Zalujo€im po svo-
ji Cerkvi. Papez FranciSek je prvi, ki je malo vec spregovoril o pastorali Zalujocih
(Francisek 2016, 253-258) in presegel dosedanje okvire.” Prav je, da izpostavimo
njegove temeljne smernice.

4.1 Zalovanje je resni¢no in traja precej ¢asa

Ob smrti ljubljene osebe se pogosto ,ustavi ¢as’ in se odpre »brezno, ki pozre pre-
teklost in tudi prihodnost« (254). Zalovanje ima svoj proces. Ni omejeno na neki
dolocen cas (255), Se posebno ne zgolj na ¢as samo okrog pogreba ali na prvih
trideset dni, ki se kon¢ajo z obhajanjem svete mase za pokojnega. Seveda pa se
nekako konca, ko ZalujoCi zmore ljubiti »pokojnika, ki se sedaj nahaja v onstran-
stvu. Telesno ne more biti ve¢ navzoc, vendar: smoc¢na kakor smrt je ljubezen< (Vp

7 Papez Francisek tukaj ne omenja posebej krs¢anskega pogreba in svetih mas, ker Zeli predvsem poka-
zati, kaj je treba Se dodati nasi dosedanji pastorali Zalujocih.
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8,6). Ljubezen v sebi nosi zmoZnost posebnega zaznavanja, to pa ji omogoca, da
slisi tisto, kar nima glasu, in vidi, kar je nevidno. To ne pomeni, da bi si ljubljenega
Cloveka predstavljali takega, kakrsen je bil, ampak naj bi ga sprejemali spremenje-
nega, kakrsen je zdaj. Ko je prijateljica Marija hotela Jezusa po vstajenju moc¢no
objeti, jo je prosil, naj se ga ne dotika (Jn 20,17), da bi jo uvedel v drugacen na-
¢in sreCevanja.« (FranciSek 2016, 255) V koliko ¢asa pa se bo to zgodilo, ne vemo
vnaprej. Treba se je zavedati: dokler Zalujoci kristjan ne dobi potrdila od nas, ki
smo z njim, da je popolnoma normalno, da Zaluje, oziroma da sme Zalovati tako,
kakor zmore, doZivlja dodatne stiske tudi zaradi obcutkov, da ni dober kristjan.

4.2 Potrebnost spremljanja

Treba je spremljati druZine, ki trpijo zaradi smrti ljubljene osebe, z velikim usmilje-
njem in z lu¢jo vere (253). To pomeni, sprejeti Zalujoco druZino in vse njene clane
z vsem, kar doZivljajo. Razumeti njihovo tesnobo. Po Jezusovem zgledu naj bomo
pripravljeni biti globoko pretreseni nad bolecino Zalujocih in tudi jokati z jokajo-
¢imi. Sprejeti jok in solze. »Ne smemo jim odrekati pravice do joka — v Zalovanju
moramo jokati — tudi Jezus je jokal in je bil globoko vznemirjen ob veliki izgubi
druzine, ki jo je imel rad.« (Francisek 2015) Razumeti toZbe Zalujocih, pripisovanje
krivde Bogu, njihovo jezo nanj (2016, 254). Prilagoditi se vsakemu posamezniku in
potrebam vsake stopnje zalovanja posebej (255). Poslusati in sprejeti dejstvo, da
se skozi celoten proces Zalovanja Zalujoc¢im zastavljajo razli¢na vprasanja, kakor so:
vzroki smrti; kaj bi bil clovek lahko storil; kaj doZivlja ¢lovek v trenutkih pred smrtjo
itd. Pomagati jim je treba priti »do uvida,® da morajo, Ceprav so izgubili ljubljenega
¢loveka, izpolniti svojo nalogo in da ni dobro, ¢e se podaljsuje Zalovanje, mislec,
da se s tem rajnemu izkazuje spostovanje. Ljubljeni ¢lovek ne potrebuje ne nasega
trpljenja niti mu ni do tega, da si uni¢ujemo Zivljenje.« (255) Podpirati jih moramo
na poti do spoznanja, da »ni najboljsi izraz ljubezni, da se ga vsak trenutek spomi-
njamo in ga omenjamo,® kajti to pomeni, da smo odvisni od neke preteklosti, ki
je ni ve¢, namesto da bi ljubili pokojnika, ki se sedaj nahaja v onstranstvu« (255).
Usmerjati moramo pogled na tolazbo, ki jo daje spoznanje, »da za tiste, ki umrejo,
ni popolnega unicenja, in vera nam zagotavlja, da nas Vstali ne bo nikoli zapustil.
Tako lahko preprecujemo, da bi smrt zastrupila nase Zivljenje, razdrla nase zveze
in nas pustila pasti v praznino.« (256) Vsekakor pa je pri spremljanju na prvem
mestu spostljivo in celostno poslusanje; to papez Francisek vedno znova poudarja

Pape? Francisek je napisal: »V nekem trenutku Zalovanja moramo Zalujo¢im pomagati priti do uvida ...«
(255) Te besede si lahko vsak razlaga po svoje. Mnogi so prepric¢ani, da najbolj pomagajo Zalujo¢emu,
Ce pride do tega ¢imprej. S tem pa povzrocajo Zalujocemu Se dodatne stiske, saj ne upostevajo njegove
poti Zalovanja, njegove potrebe in ¢asa, ki ga potrebuje, da bo lahko naredil ta korak. Iz celotnega pa-
peZevega besedila o Zalovanju lahko vidimo, da ne omejuje tega na to¢no dolocen ¢as, temveé samo
pokaZe, do ¢esa naj bi vsak Zalujoci prisel.

Ena od najtezjih stisk, ki jih doZivljajo mnogi Zalujoci, je prav to, da ne smejo vec govoriti o pokojnem
niti ga omenjati po preteku pol ali enega leta. Treba je biti pozoren na to, da papez poudari ,vsak trenu-
tek’. Torej Zeli samo opozoriti na nevarnost, Ce bi se ga ,vsak trenutek’ spominjali in omenjali, potem ne
bi mogli vzpostaviti novega odnosa do njega in zaZiveti novega nacina Zivljenja z njim. To pa ne pomeni,
da se ga sploh ne bi smeli ve¢ spominjati ali ga omenjati. O stiski otrok po drugi svetovni vojni, ki niso
smeli niti govoriti o svojih mrtvih starsih, glej Erzar 2015.
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ter vabi vse pastoralne delavce in kristjane v to temeljno drzo (Platovnjak 2020,
366-369; Nezi¢ Glavica 2021, 138-139).

4.3 Pomembnost molitve

Z iskreno in potrpezljivo molitvijo se lahko doseze notranji mir (255). Z molitvijo
lahko Zalujoci vzdrzujejo stik s svojimi ljubljenimi umrlimi. Njihova molitev zanje
jim lahko ne le pomaga, marvec tudi napravi njihovo priprosnjo zanje ucinkovito
(KKC 958; Francisek 2016, 257). Zelo dragoceno je obhajanje evharistije (Franci-
Sek 2014). V temi, ki jo povzroci smrt ljubljene osebe, je treba klicati z vso mocjo:
»Moj Bog, razsvetli mi temo!« (Francisek 2015) Treba se je ustaviti in dovoliti Kri-
Zanemu in Vstalemu, da spregovori s svojo milino, bliZino, krotkostjo, resnico in z
upanjem. Prositi je treba za milost, da bi se naucili pustiti se mu tolaZiti. Njegova
tolazba ne slepi. Ni anestezija. Je resnicoljubna in odpira vrata upanju (Francisek
2020). V veliko pomoc so svetopisemska besedila, ' ki odpirajo temo Zalovanja Luci
in Upanju. Dragoceno se je zavedati, kako so nekateri svetniki pred svojo smrtjo
tolazili svoje ljubljene bliznje z obljubo, da jim bodo blizu s svojo pomocjo. »Sv.
Terezija iz Lisieuxa je Cutila, da bo iz nebes Se naprej delala dobro. Sv. Dominik
je zatrdil, da bo »po smrti bolj koristen /.../, bolj mogocen za dobivanje milosti¢.
To so vezi ljubezni (KKC, t&. 957), kajti zedinjenje potnikov z brati, ki so zaspali v
Kristusovem miru, se nikakor ne pretrga, temvec se /.../ s skupno deleznostjo pri
duhovnih dobrinah Se okrepi (C, t¢. 49).« (Francisek 2016, 258)

4.4 Ziveti zivljenje v povezanosti z umrlimi s pogledom v prihodnost

Naloga Zalujocih je, da v ljubezni do umrlih, ki so bili z njimi na poti Zivljenja, ra-
stejo »vse do dne, ko »smrti ne bo ve¢, /.../ ne bo vec ne Zalovanja ne vpitja ne
bolecin« (Raz 21,4)« (Francisek 2016, 258). S tem se pripravljajo, da se bodo spet
srecali z ljubljenimi, ki so ze umrli. Zato naj ne tratijo svojih moci s tem, da bi se
leta in leta zadrzevali v preteklosti. Cim bolje bodo Ziveli na tem svetu, toliko ve¢
srecCe bodo lahko v nebesih delili s svojimi ljubljenimi (258).

4.5 Podpora krsc¢anske skupnosti

Ovdovelost je posebno tezka izkusnja. »Tiste, ki ne morejo ra¢unati na sorodnike,
od katerih bi lahko prejemali ljubezen in blizino, mora krs¢anska skupnost podpreti

10 Svetopisemski zgledi vere v Boga, ki obuja mrtve, so Stevilni v Stari in v Novi zavezi. Za kristjane je glav-
na podlaga upanja celota Jezusovega nauka, predvsem njegova velika no¢ v nezdruZljivi povezavi med
Zivljenjem, smrtjo na kriZu in vstajenjem. Jezusova obsodba in brutalna smrt na krizu sta bili razlog za-
lovanja Jezusovih najzvestejsih u¢enk in ucencev, predvsem pa njegove matere Marije. Irena Avsenik
Nabergoj Ze daljSe obdobje nacrtno raziskuje nacine podozZivljanja Marijinega Zalovanja in joka ob Je-
zusovem trpljenju in smrti. PodozZivljanje Marijinega socutja je od 12. stoletja dalje doZivelo velik razcvet
v asketskih spisih, pridigah in molitvah (Avsenik Nabergoj 2016, 2017, 2019, 2020). Razvila se je poseb-
na zvrst verske literature, imenovana ,Marijino jokanje‘ (planctus Mariae): »Raziskovanje izvora in ra-
zvoja literarne zvrsti planctus Mariae (compassio, pietas) odpira kompleksno razmerje med antropolo-
Skimi in teoloskimi vidiki odnosa med Jezusom in njegovo materjo na Jezusovi Zivljenjski poti vse do
Golgote. V ¢asu Jezusovega zemeljskega poslanstva v Mariji deluje materinski ¢ut v odnosu do otroka,
po Jezusovem vstajenju in poveli¢anju pa je tudi Marija vzeta v nebo, povisana v ,kraljico nebes’. S tem
se spremeni subjekt Marijinega socutja, ki ni ve¢ njen sin Jezus, temvec vsi trpeci na zemlji. BoZja Mati
Marija postane priprosnjica za vsakega ¢loveka v stiski.« (Avsenik Nabergoj 2017, 665-666)
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s posebno pozornostjo in jim pomagati, posebno &e so v pomanjkanju.«* (255) Ce
si zalujoce druzine dovolijo, da jih podpira vera v vec¢no Zivljenje v Kristusu, »lahko
izkusnja Zalosti celo rodi mocnejse druzinske vezi, novo odprtost za bolecino drugih
druZin, novo bratstvo druZzin, ki se rodijo in prerodijo v upanju« (Francisek 2015).
Mnoge Zalujoce druZine lahko ¢rpajo moc za naprej iz preprostega in mo¢nega pri-
¢evanija Stevilnih druzin, ki so Sle s Krizanim in Vstalim v novo Zivljenje z njim. Tako
so Zive price, da so dela boZje ljubezni mocnejsa kakor dela smrti (Francisek 2015).

5. Sklep

Kristjani smo obdarovani z izredno milostjo, ker smemo verovati v vstajenje Jezusa
Kristusa in se lahko soo¢amo s svojo lastno smrtjo in s smrtjo nasih bliznjih z upa-
njem, ki ga imamo v njem, da je smrt le prehod v ve¢no Zivljenje s troedinim Bogom.
Kri¢anski pogrebni obred nam pomaga, da lahko pri pokopavanju svojih bratov in
sester izpovedujemo svoje upanje v vecno Zivljenje. Toda pri tem ne smemo zbujati
videza, da nimamo razumevanija ali da preziramo »€ustva in navade svojih sodob-
nikov in sorojakov glede rajnih«, nas opozarja pogrebni obrednik (Krsc¢anski pogreb
2006, 2 [poprejsnja navodila]). Kaj to pomeni, obrednik ne opredeli. Vsekakor tisti,
ki ne verujejo v Kristusa, nimajo nasega upanja in tolazbe in morajo iti brez tega sko-
zi proces Zalovanja na telesni, Custveni, miselni, socialni in na duhovni ravni. Pri tem
iSCejo razlicne nacine, ki jim pomagajo na novo odkriti smisel nadaljnjega Zivljenja.

Ko premisljujemo o Zalovanju kristjanov, se vprasajmo, ali nam more nasa vera
omogociti vse, kar potrebujemo kot ¢loveska bitja na telesni, Custveni, miselniin
na socialni ravni Zalovanja (Roszak 2017, 139). Zagotovo nam lahko zelo pomaga
na duhovni ravni, toda ne more nadomestiti tega, kar moremo dobiti samo na
ravni medcloveskih odnosov. Te odnose tudi Kristus uporabi, da posreduje to, kar
nam Zeli darovati v procesu Zalovanja. Kon¢no je tudi zato postal ¢lovek, ker je
lahko le tako v polnosti razodel Oceta in nas usposobil, da po njem v moci Svete-
ga Duha ponavzocujemo njegovo bliZino in odresujoco ljubezen drug drugemu kot
bratje in sestre v obcestvu Cerkve (Vodic¢ar 2018, 13).

1 Direktorij druZinske pastorale za Cerkev v Italiji se je posebej posvetil vdovstvu in nalogi Zupnije na tem

podrocju: »Situacija [vdovstva] si zasluZzi, tako zaradi svoje pogostnosti kakor zaradi svoje zapletenosti
in raznolikosti oblik, tudi danes pozornost, ki sta ji jo izkazala Jezus in prva Cerkev. Zupnijska skupnost
naj si vzame cas za resno in stvarno razmisljanje o resni¢nosti, pomenu in moznostih vdovstva; naj po-
maga tistemu, ki je ovdovel, da bo spet osmislil svoje Zivljenje tudi s pomocjo ¢asov molitve, premislje-
vanja in dejavne in delovne obveznosti v skupnosti; naj ovrednoti in podpira izkusenost skupin in kr-
$c¢anskih vdovskih gibaj. Predvsem v prvem obdobju Zalovanja naj se s pomocjo obzirne dejavnosti
bliznjih, prijateljskih in pozornih druzin udejanjajo oblike duhovne podpore; posebno pozornost naj se
posveti mladim vdovcem in vdovam, da bi jim pomagali presoditi njihov poloZaj in opravljati njihovo
vzgojno nalogo do otrok; prizadevajmo si pomagati tem osebam, da bodo Zivele v Cistosti; ko bi se pa
nameravale spet porociti, naj se jih razsvetli in podpira, da bodo o njihovi izbiri odlocali pristni nagibi za
ljubezen.« (124) »Krscanska skupnost naj tudi ne pozablja vdovstva kot dar, darovan Cerkvi, in prikaza-
ti duhovno bogastvo, ki je lastno vdovskemu stanu. Ce se namre¢ s smrtjo enega izmed zakoncev bole-
Ce pretrga zakonska ali druzinska ,skupnost’, pa se ne pretrga ,povezanost’, e je res, da umreti pomeni
za vernika sizseliti se iz telesa in se priseliti h Gospodu« (2 Kor 5,8). Gre torej za to, da pomagamo, kdor
je in namerava ostati v vdovskem stanu, Ziveti v prepricanju, da smrt ne uniéi ljubezenskih vezi, sklenje-
nih s poroko, pac pa jih utegne dopolniti in utrditi.« (125)
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Ce se pastorala 7alujogih kristjanov omeji zgolj na pogrebni obred, mnogi
dozivljajo velike stiske, saj se ne Cutijo razumljenih in sprejetih v svojih Custvih in
mislih, ki so napolnile njihovo notranjost, ceprav verujejo v Kristusovo velikono¢no
skrivnost. Mnogi se pocutijo povsem sami v svojem Zalovanju in v neizmernih
stiskah, ker jim ni dovoljeno Zalovati po tridesetem dnevu oziroma po enem letu,
kakor je bila v€asih navada, da se je odloZilo ¢rno obladilo. Zagotovo so stari
krscanski obicaji ob smrti, ob pogrebu in po njem marsikomu olajsali ta proces.
Vprasanje pa je, ali so Zalujoci tudi takrat imeli ob sebi ¢loveka, s katerim so lahko
delili to, kar so dozivljali. Nekako je bil kristjan vedno prepuséen samemu sebi in
svojemu odnosu do Boga. Vsekakor pa je bilo Zalovanje veliko bolj sprejemljivo
in razumljivo.

Danasnji ¢as je prinesel mnogo raziskav o Zalovanju z vidika psihologije, zdra-
vstva in sociologije. Vedno bolj se poudarja, kako je pomembno, da se Zalujo¢im
omogoci varen prostor, v katerem lahko brez strahu ubesedijo vse, kar nosijo v
sebi, in tako prek spostljivega in empati¢nega sprejemanja njihovih ¢ustev in misli
pocasi odkrivajo smisel vsega, kar se je zgodilo, in njihovega nadaljnjega Zivljenja
(Pineda-Albaladejo, Puga in Moya-Faz 2020, 211). TakSen prostor omogocajo mno-
gi hospici in tudi razli¢cne terapevtske skupine. Verjamem, da je to znamenje Casa,
ki spodbuja Cerkev, da na novo premisli svojo pastoralo Zalujocih ter jo oblikuje v
duhu evangelija in u€enja papeza FranciSka. Tako bo lahko odprla srca mnogih
Zalujocih za evangelizacijo (Francisek 2016, 253). Bog je po uclovecenju bozjega
Sina postal Bog z nami, da bi tako skupaj z njim postajali vedno bolj ,¢lovek z dru-
gimi‘ in ustvarjali varen prostor, v katerem se bodo tudi Zalujo¢i zacutili povsem
sprejete v vsem, kar dozZivljajo, in bodo lahko hodili svojo pot Zalovanja, ki vodi v
polnost Zivljenja (Volek 2019).

Danasnja druzba, v katero je vpeta tudi Cerkev, ni druzba, ki bi spostovala ¢as,
kakor ga Zalujoci potrebuje. Res je, da se mnogi po smrti ljubljene osebe Zelijo
¢imprej vrniti v vrvez Zivljenja, saj tako lahko pozabijo in gredo naprej. Toda mno-
gi potrebujejo vec Casa, predvsem pa varen prostor, v katerem lahko govorijo o
vsem, kar doZivljajo. Pogosto mnogim manjka nekdo, ki bi jih spostljivo in ¢utece
poslusal in jih sprejel z vsem, kar nosijo v sebi (Smodis 2020, 2).

Tudi Zalujodi kristjani potrebujejo nekoga, ki bi mu bodo lahko pripovedovali o
umrlem, o vsem, kar so doZiveli ob njem pred njegovo smrtjo, v ¢asu smrti, ob
poslavljanju od njega in sedaj, ko ga ni vec. Tega jim pogosto ne more dati njihov
druzinski €lan, ker je tudi sam vpet v stisko Zalovanja in hodi svojo pot. Potrebu-
jejo brate in sestre v Kristusu ali pa programe in skupine za Zalujoce,*? v katerih si
lahko brez sramu in ob¢utkov, da drugega bremenijo, iskreno, so¢utno in spostlji-
vo delijo med seboj vse, kar nosijo v sebi (Kavci¢ 2021, 8-9). Ob tem pocasi odkri-

12V tem trenutku je samo v eni Zupniji v Cerkvi na Slovenskem redna skupina za Zalujoce, objavljena na
spletni strani (Zupnija Ljubljana Sveti kriz 2021). Obstaja $e v Ignacijevem domu duhovnosti (2021), tam
je tudi edina skupina za ovdovele. Prav tako deluje skupina za Zalujoce znotraj Franciskanskega druzin-
skega instituta (2021). Zunaj katoliske Cerkve najdemo veliko razli¢nih nacdinov in oblik pomocdi Zalujoc¢im,
Se posebno prek Hospica. Tudi to je spodbuda, da se katoliska Cerkev bolj posveti pomoci svojim Zalu-
jo¢im vernikom.
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vajo, kako Zelijo umrli biti Se naprej dar za njihovo Zivljenje in delovanje. Postopo-
ma se osvobodijo tega, da bi videli samo smrt ljubljene osebe in njeno odsotnost.
Njihova perspektiva se razsiri, to pa omogo¢i oblikovanje upanja (Zalec 2020b,
272). Naucijo se, Ziveti drugace odnos ljubezni z njo tam, kjer je. Postopoma se
zmorejo veseliti svojega Zivljenja, Ceprav obcasno Se cutijo neizmerno bolecino
in Zalost. Izkustveno so namrec spoznali in vedo, da Zalost in obupna osamljenost
ter praznina nikoli nimajo zadnje besede, temvec je to upanje v Vstalem Kristusu.

Kratice

C — Koncilski odloki 1980 [Dogmati¢na konstitucija o Cerkvil.
KKC — Katekizem Katoliske Cerkve 2008.
SSK — Slovenska $kofovska konferenca.
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Snezana Brumec in Nikolaj Aracki Rosenfeld
Primerjava zivljenjskih sprememb po romanju in
po obsmrtnih izkusnjah

A Comparison of Life Changes After the Pilgrimage
and Near-Death Experiences

Povzetek: Pomembna ugotovitev nasega preucevanja romanja Camino de Santia-
go je, da romarji na poti doZivljajo izredne ¢loveske izkusnje. Mednje sodijo tudi
obsmrtne izkusnje, tako romanje kakor obsmrtne izkusnje pa potekajo v limi-
nalnosti, ki nedvomno spreminja ljudi. Z vprasalnikom, ki je bil prvotno obliko-
van za merjenje Zivljenjskih sprememb po obsmrtnih izkusnjah, smo izmerili
spremembe v stalis¢ih in vrednotah po izkusnji romanja in jih primerjali s spre-
membami po obsmrtnih izkusnjah v metodolosko podobni raziskavi. Na pod-
lagi primerjave Zivljenjskih sprememb, pri katerih posameznik hote izstopi iz
strukturirane druzbe v nestrukturirani, liminalni prostor, z Zivljenjskimi spre-
membami po obsmrtnih izku$njah, pri katerih je posameznik v prostor med
Zivljenjem in smrtjo potisnjen nehote, ugotavljamo, da so transformativni ucinki
obeh liminalnih izkuSenj podobni. Rezultati kaZejo, da govorimo predvsem o
porasti spostovanja do Zivljenja, o povecani skrbi za druge in o ve¢jem samo-
sprejemanju. Edino zmanjSanje smo zabelezili na podro¢ju samopoudarjanja
in samodoseganja.

Kljucne besede: romanje, obsmrtna izkusnja, liminalnost, izredne ¢lovekove izku-
Snje, transformativni ucinki, Zivljenjske spremembe, Camino de Santiago

Abstract. An important finding of our study of the Camino de Santiago pilgrimage
is that pilgrims experience exceptional human experiences. These include near-
death experiences, and both pilgrimages and near-death experiences take place
in a liminal space that undoubtedly changes people. We measured changes in
attitudes and values after the pilgrimage experience and compared them with
changes after the near-death experience in a methodologically similar study
using a questionnaire. The questionnaire was created to study the life changes
associated with a near-death experience. We found out that the transforma-
tive aftereffects of both liminal experiences are similar. The findings were based
on a comparison of life changes in which an individual intentionally exits a
structured society into an unstructured, liminal space, with life changes after
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near-death experiences in which the individual is unintentionally pushed into
the space between life and death. Results indicated an increase in appreciation
for life, increased concern for others, and greater self-acceptance. The only
decrease was in the area of concern with worldly achievement.

Keywords: pilgrimage, near-death experience, liminality, exceptional human expe-
rience, transformational aftereffects, life changes, Camino de Santiago

1. Uvod

Romarska pot Camino de Santiago de Compostela v Spaniji doZivlja zadnja dese-
tletja vedno vecje zanimanje. Romanje lahko uvrs¢amo med izredne ¢lovekove
izkusnje. Zaradi transformativnega ucinka ga moremo primerjati z obsmrtnimi
¢loveskimi izkudnjami, ki so deleine vegjega $tevila raziskav. Stevilo potopisnih
pripovedi romanj, posebej v Santiago de Compostelo, je spodbudilo naso raziska-
vo, s katero smo merili spremembe v vrednotah in staliscih po izkusnjah romanja.
Nasa razprava s preucevanjem romanja povzema sklepe raziskave o transforma-
tivnih izkusnjah romanja in jih primerja z Zivljenjskimi spremembami po obsmr-
tnih izkusnjah.

2. Romanje - prostor duhovnega izkustva

Clovek je e po svoji naravi religiozno bitje, odprto transcendenci oziroma tistemu,
ki ga presega. Je tisti, ki iSCe, sprasuje in se sprasuje. Kot tak je vedno na poti
iskanja, poglabljanja in osmisljanja svojega bivanja. Potovanje je za religioznega
¢loveka najprej absolutno konkretno in na videz povsem profano, a je lahko
istoCasno in celo prvenstveno misticCho potovanje, lahko bi rekli liturgicno
potovanje. Potovanje, ki dobi svoj polni pomen Sele iz zavedanja velikega in
edinega ¢lovekovega potovanja v blaZeno bivanje. TakSno razumevanje je zelo Zivo
ob romanijih v svetisca in Se bolj na svete kraje, ki simbolizirajo nebesko domovino.
(Bernard 1984)

V Svetem pismu so zaradi verske simbolike posebej poudarjena romanja o¢akov
Abrahama, Izaka in Jakoba v Sihem (1 Mz 12,6-7; 33,18-20), Betel (1 Mz 28,10-22;
35,1-15) in Mamre (1 Mz 13,18; 18,1-15), kjer se jim je Bog prikazoval in se zave-
zal, da jim bo dal ,obljubljeno deZelo’. Za Izraelce, ki so izsli iz Egipta, postane gora
Sinaj, na kateri se je Bog prikazal Mojzesu (2 Mz 19,20), sveti kraj in potovanje
skozi Sinajsko puséavo ima pomen dolge poti v obljubljeno sveto deZelo. To je pot
iskanja boZzje in ¢loveske gostoljubnosti, saj nas mnogi, po zgledu Marije in Marte,
sprejmejo na svoj dom (Jn 12,1-8). Tako romar okusi gostoljubje ne le dobrih ljudi
razli¢nih etnicnih, rasnih, socialnih in ekonomskih identitet, ampak tudi gostolju-
bje Boga samega, ki nas na poti spremlja, nagovarja, vodi ter budi in krepi naso
vero in ustvarja sreco in radost Zivljenja (Krajnc 2020, 490-491). Ker pa je gosto-
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ljubnost v prvi vrsti nekaj, kar prihaja od znotraj, iz srca in duse, ustvarja dialog ali
pot navznoter in navzven (493). Ta pot je blagoslovljena od Boga, ki v skrinji zave-
ze (4 Mz 10,33-36) in v tabernaklju (2 Sam 7,6) kot znamenijih njegove navzo¢no-
sti hodi s svojim ljudstvom, ga vodi in z oblakom varuje (4 Mz 9,15-23). Ko je Je-
ruzalem postal sedezZ svetis¢a in skrinje zaveze, je postal za Jude sveto mesto in
vzviseni cilj zelene ,romarske poti‘ (Ps 84,6), v katerem romar hodi »z glasom vri-
skanja in hvale v vrvenju prazni¢ne mnozZice« (Ps 42,5), dokler ne »pride do ,boz-
je hise in se pokaZe pred njegovim obli¢jem«. Trikrat na leto so morali izraelski
moZje priti »pred Gospodovo obli¢je« (2 Mz 23,17), to pomeni: napotiti se v jeru-
zalemski tempelj. Ta tri romanja so potekala ob prazniku opresnikov (pasha), ob
prazniku Zetve (binkosti) in ob Sotorskem prazniku (De Vaux 1960). Vsaka izraelska
druZina, tudi Jezusova (Lk 2,41), je vsako leto na pashalni praznik romala v Jeru-
zalem. Med svojim javnim delovanjem je romal v Jeruzalem tudi Jezus (Jn 11,55-
56) (Infante 2010). Evangelist Luka popisuje Jezusovo odresilno delovanje kot neke
vrste romanje (Lk 9,51-19,45), katerega koncni cilj je mesijansko mesto Jeruzalem,
kraj njegove pashalne daritve in mesto njegovega odhoda k Ocetu. »lzSel sem od
Oceta in priSel na svet, spet zapuscam svet in grem k Ocetu.« (Jn 16,28)

»V prvih treh stoletjih — z nekaj izjemami — romanje v kr§¢anstvu ni imelo
bogocastnega pomena. Vsekakor pa so se v teh stoletjih postavili temelji
za vnovi¢no obuditev romanj s kri¢anskim predznakom. Ce$éenje
mucencev, na grobove katerih so odhajali kristjani, da bi pocastili posmrtne
ostanke odli¢nih Kristusovih pri¢, je postopno in samoumevno poiskalo
prehod od >poboZnega obiska¢« do »zaobljubljenega romanja<.« (Kongre-
gacija za bogosluZje in zakramente 2003)

Po sklenitvi Konstantinovega edikta (leta 313) in po odkritju krajev in po najde-
nju relikvij Kristusovega kriza in trpljenja je doZivelo krs¢ansko romanje preobrat.
Zaradi svojih ,svetih krajev’ postane vsa Palestina, z za¢etkom v Jeruzalemu, Sveta
deZela. O tem pricajo porocila slavnih romarjev, na primer Egerijin potopis (/tine-
rarium Egeriae), romarice iz 4. stoletja (Bogataj 2020). V ,svetih krajih‘ zgradijo
znamenite bazilike, kakor sta na primer Anastasis, sezidana nad boZjim grobom, in
Martyrium na Kalvariji, ki sta postali vabljivi za romarje. Romarski cilji pa so tudi
drugi kraji, kakor so opisani v evangelijih, in kraji Stare zaveze, na primer gora Sinaj.

V srednjem veku raste Stevilo romarskih sredis¢. Na prvem mestu je Jeruzalem,
pa tudi Rim, kjer so romariji (iz naziva Roma) pocastili spomin apostolov Petra in
Pavla (ad limina apostolorum), ter obiskali katakombe in velike bazilike. Med naj-
bolj obiskovanimi romarskimi sredis¢i je od 9. stoletja dalje Santiago de Compo-
stela, pa tudi Tours, kjer je grob sv. Martina, Canterbury, kjer je sv. Tomaz Becket
prestal mucenistvo, ki je zelo odmevalo po vsej Evropi, Monte Gargano v Apuliji,
San Michele dela Chiusa v Piemontu, Mont Saint-Michel v Normandiji, vsa tri po-
sveCena nadangelu Mihaelu.

V novem veku in z reformacijskimi gibanji so romanja stopila nekoliko v ozadje.
,Pot v daljno deZelo’ se je spremenila v ,duhovno romanje’. Z zacetkom druge po-
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lovice 19. stoletja pa je opazno obcutno povecevanje Stevila romanj, a se spremi-
nja tudi njihova zunanja podoba. V ospredju so bozja svetis¢a, ki so na poseben
nacin izraz verske in kulturne istovetnosti nekega naroda (Altotting, Antipolo, Apa-
recida, Assisi, Brezje, Caacupé, Chartres, Coromoto, Censtohowa, Ernakulam-An-
gamaly, Fatima, Guadalupe, Kevelaer, Knock, La Vang, Loreto, Lurd, Mariazell, Ma-
rienberg, Montevergine, Montserrat, Nagasaki, Namugongo, Padova, Pompeji,
San Giovanni Rotondo, Washington, Yamoussoukro ...).

V izbiri svetih krajev in v posvecenih ¢asih poglablja romar, prek znamenj, stik
s svetim, s preseznim, z Bogom. Nemir, ki ga sodobnemu ¢loveku povzrocata dr-
venje in sla po spoznavanju in doseganju vsega mogocega, obuja Zeljo po spravi s
samim seboj, s svojo usodo in s konéno omejenostjo, da bi se potem z novo, boz-
jo mocjo vrnil v vsakdanje Zivljenje. K romanju pa ga spodbujajo tudi razli¢ne du-
hovne potrebe, kakor so: Zelja po slovesnem praznovanju praznika ali pokora za
nekatera dejanja, predvsem pa poglobitev vere v Kristusa in ¢asc¢enje boZje ma-
tere Marije ali svetnikov (Krajnc 2019, 163). To je posebej znacilno za Cetrto in
tretjo kategorijo romanj po klasifikaciji antropologa Victorja Turnerja (Turner in
Turner 1978). Prvi dve kategoriji sta skupni vsem religijam, zadnji dve pa sta zna-
Cilnost krscanstva. V prvo kategorijo sodijo ,prototipi¢na romanja‘ oziroma roma-
nja na kraje, ki so s pisnimi dokumenti ali z izroC¢ilom dolocena od religijskega
ustanovitelja ali prvih u¢encev in je njihova znacilnost, da manifestirajo pravover-
nost (npr. Jeruzalem, Rim, Meka ...). ,Arhai¢na romanja‘ so na kraje, kjer se lahko
zaznajo ocitne sinkretisti¢ne sledi verovanj in znamenj poprejsnje religije (npr.
Glastonbury ...). ,Sredneveska romanja‘ so romanja na kraje, ki jim daje tipi¢no
karakteristiko teoloska in filozofska klima obdobja njihovega nastanka (navadno
med letoma 500 in 1400 — Canterbury, Santiago de Compostela, Loreto, Censto-
howa, ...). ,Moderna romanja‘ so romanja na kraje, ki jih karakterizirajo devocio-
nalno ozracje, goreca osebna pobozZnost in znacilna apologetska skrb. Oc¢itno pa
je seveda, da se razli¢ni tipi romanj med seboj mesajo, tudi ¢e mesta in kraji ohra-
njajo svojo originalno podstat (Bernardi 1987).

2.1 Razseznosti romanja

Nedvomno je romanije, ki ga je Cliford Geertz pristeval med osrednje obrede reli-
gije (Geertz 1973, 216), odlicen nacin za spodbujanje doZivetij, ki bi jih lahko uvr-
stili med izredne ¢lovekove izku$nje. Ze Victor in Edith Turner (Turner in Turner
1978, 6) sta izpostavila prepricanje, da so vsa romarska mesta kraji, kjer so se cu-
dezi bodisi Ze zgodili ali pa se $e vedno dogajajo oziroma se lahko ponovijo. V tem
smislu naj bi imelo vsako romanje tudi duhovno komponento; tudi ¢e bi romar
zanikal duhovno komponento svojih motivov za romanje, menita, da je potencial
,duhovnega dogodka‘ med romanjem kljub temu navzoc.

Romanje, a tudi liturgi¢ni sprevod oziroma procesija imata simboli¢ni pomen.
Prikliceta pot, ki vodi v neki drug kraj in ki izraza Zeljo po spremembi ob spreje-
manju napora (Bernard 1984). Romanje je trenutek in prispodoba potovanja boz-
jemu kraljestvu naproti. Duhovna dimenzija izhoda lzraela v obljubljeno dezelo
odseva v romarski duhovnosti. Romanje kot dogodek manifestira pretekle resnic-
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nosti in hkrati razodeva prihodnje. (Aracki Rosenfeld 2017, 350). Izhod lzraela v
obljubljeno dezelo odseva v romarski duhovnosti. Romar se zaveda, da »tu nima
stalnega bivalis¢a« (Heb 13,14). Zato tedaj, ko doseZe neposredni cilj romanja,
nadaljuje potovanje skozi ,puscavo’ Zivljenje proti pravi obljubljeni dezeli.

Kongregacija za bogosluzje in zakramente v dokumentu z naslovom Direktorij
za ljudske poboZnosti in bogosluZje iz leta 2003 nasteva in opisuje znacilne razse-
Znosti romanja, ki so: eshatoloska, spokorniska, prazni¢na, bogocastna, apostolska
in obcCestvena (Kongregacija za bogosluZje in zakramente 2003). Spokorniska raz-
seznost kaZe, da je romanje ,pot spreobrnjenja‘. Na potovanju romar sledi poti,
po kateri stopa, ob zavedanju vezi, ki ga veZejo na minljive in nekoristne stvari, da
bi dosegel notranjo svobodo in spoznanje o globokem pomenu Zivljenja. Praznic-
na razseznost se na romanju tesno prepleta s spokorno razseznostjo. Veselje ob
romaniju je podaljSana radost poboZnega izraelskega romarja: »Veselil sem se, ko
so mi rekli: >V Gospodovo hiso pojdemo.<« (Ps 122,1) Romanje je prekinitev vsak-
danje enoli¢nosti, je olajSanje teze vsakdanjega Zivljenja in ponuja priloZznost za
druZenje in prijateljstva, za svobodno izraZanje pogosto zatrte spontanosti. Bogo-
Castna razseznost kaZe, da je romanje bogocastno dejanje. Romar potuje v boZje-
potno svetisce, da bi se srecal z Bogom, da bi stopil predenj, mu izkazal spostova-
nje s ¢eS€enjem in v boZjepotnem svetis¢u opravi Stevilna bogocastna dejanja.
Romarjeva molitev ima lahko razlicne oblike: Boga hvali in ¢asti zaradi njegove
dobrote in svetosti; zahvaljuje se mu za prejete darove; izpolnjuje zaobljubo, za
katero se je bil obvezal; prosi za milosti, potrebne za Zivljenje; prosi odpuscanja
za svoje grehe. Apostolska razseznost kaze, da romarsko popotovanje v nekem
dolo¢enem smislu ponavlja hojo Jezusa in njegovih uéencev po Judeji, ko so ozna-
njali evangelij. Romar na poti v sveti kraj ali svetisce je v oblestvu vere in poveza-
nosti ne le s sopotniki, s katerimi je na ,romarskih poteh’ (Ps 84,6)* ali pa jih na
novo srecuje, ampak tudi v skrivnostnem obcestvu z tistimi, ki so skozi stoletja
molili v svetis€u; z naravo, ki obdaja pot in svetisce, katerega lepoto obcuduje in
jo Cuti naklonjeno; s ¢lovestvom, katerega hrepenenje in upanje se v svetis¢u ka-
Zeta na razlicne nacine in katerega trud za lepoto in za umetnost je v njem pustil
veliko znamenj.

2.2 Romarska pot,Camino de Santiago’

Ena najbolj priljubljenih romarskih poti v Evropi je nedvomno Camino de Santiago.
Ime navadno velja za razli¢ico romarske poti v Santiago de Compostelo, ki je dolga
skoraj 800 km in zahteva od $tiri do pet tednov hoje. Pri romarski poti Camino de
Santiago govorimo torej o dolgotrajnejSem romanju proti cilju, ki je Santiago de
Compostela. Leta 813 naj bi na mestu, kjer danes stoji Santiago de Compostela,
nasli relikvije sv. Jakoba in od takrat dalje je kraj postal cilj Stevilnih romarjev. V
srednjem veku je bil za Jeruzalemom in Rimom najpomembnej$a romarska smer, ki
je povezovala vso Evropo. V 14. stoletju se je zacelo Stevilo romarjev zmanjsevati,
dokler ni povsem usahnilo. V devetdesetih letih prejSnjega stoletja, leta 1982, je

1 Ps 84,6: »Blagor ljudem, ki najdejo svojo moc v tebi: v njihovem srcu so romarska pota.«
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papez Janez Pavel Il. pozval Evropo, naj znova odkrije svoje korenine in se vrne k
njim. Svet Evrope je v letu 1987 razglasil Jakobovo pot za evropsko kulturno pot,
UNESCO za svetovno kulturno dediscino, Stevilo romarjev pa je zacelo skokovito
narascati. Od leta 1987 dalje, ko je Svet Evrope razglasil kulturno pomembnost
poti, ki preckajo vso Evropo s ciljem v Santiagu de Composteli, se je Stevilo romar-
jev z manj kakor 2000 povecalo na vec kakor 347 578 v letu 2019, od tega je bilo
tudi 855 Slovencev. (Pilgrim’s Reception Office 2019)

Dominikanec Timothy Radcliffe (2012, 19), ki romanje vidi kot prozno obliko
verskega udejstvovanja, za katero pravi, da je »lahko izraz globokega prepri¢anja
kot tudi negotovosti«, prav ob zgledu sodobnih romarjev v Santiago de Composte-
lo poudarja, da Stevilni sodobni romarji gojijo nejasno, a odlo¢no upanje, da bodo
nekaj nasli, bodisi med potovanjem ali na koncu poti. Meni, da je romanje potreba,
ki je zakoreninjena Ze v nasi ¢loveski naravi, romanje pa nam pomaga raziskovati
in osmisliti preobrazbe in napetosti, ki jih prinasa sodobna religioznost. Ocenjuje,
da so sodobni romarji po eni strani omahljivi in nezaupljivi do svoje vere in do nau-
ka, po drugi strani pa verjamejo, da morajo to pot opraviti. Govori tudi o ljudeh, ki
statisticno ne pripadajo nobeni Cerkvi, ne opravljajo verskih obredov, objem kipa
sv. Jakoba na koncu poti pa jim kljub temu daje neko doloceno ugodje.

Nizozemec Peter Jan Margry (2008) pravi da je Camino de Santiago zgled ro-
manija, ki nakazuje, da je v sodobnosti zelo pomembno viogo pridobila sama ro-
marska pot. Meni, da je pot postala celo pomembnejsa kakor cilj, kamor je romar
namenjen. Mnenja je, da so Camino de Santiago »odkrili in na novo izumili du-
hovni iskalci in ljubitelji kulturne zgodovine in spokojnosti« (24), da je za mnoge
romarje pohodnike pesacenje po poti postalo nekaksen individualni obred pre-
hoda ali romanje k samemu sebi.

2.3 Transformativno izkustvo romanja

Zelo pomemben prispevek k preuc¢evanju romanja sta dala Victor in Edith Turner
(1969; 1978), s tem ko sta vanj vkljucila Van Gennepov koncept liminalnosti.? Van
Gennep (2000) opredeli tri temeljne faze, ki so splosno navzoce v obredih prehoda
znotraj plemenskih druzb: locitev (predliminalna faza), meja (prag, liminalna faza)
in ponovna vkljucitev (postliminalna faza). Turner in Turner (1978) zastopata sta-
lis¢e, da je enako mogoce obravnavati tudi romanje. V prvi fazi, torej ob odhodu
na romanje, se tudi romar loci od druzbe in vstopi v liminalno fazo. To je faza, ki
lezi med predliminalnim in postliminalnim stanjem posameznika in v kateri poteka
dejanska osebna preobrazba. V tej fazi je romar ve€inoma zunaj druzbe in kultu-
re ali pa na njunem samem robu. Po sklepni drugi fazi, opravljenem romanju, se
romar vrne domov in se ponovno vkljuci v druzbo. Ponovna vkljucitev v druzbo
pomeni tretjo, zadnjo fazo obreda prehoda. Jasno je, da obstaja veliko razlik med
romarskim in plemenskim obredom prehoda, prav tako pa lahko obstajajo velike
razlike med razli¢nimi romanji in romarji. Vendar to ne spodkopava temeljnega
pojma, da se namre¢ romanje v veliki meri dojema kot transformativna izkusnja,

2 |zstop iz strukturiranega druzbenega prostora v nestrukturirani, vmesni in za¢asni prostor.
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po kateri se romar vrne nekoliko spremenjen v svoje vsakdanje vloge v druzbi. Prav
tako v Zivljenju ¢loveka puscajo globoko sled tudi obsmrtne izkusnje, ki so prav
tako ena od oblik izrednih ¢lovekovih izkusenj. Dozivela jo je tudi prej omenjena
Rhea White in prav to jo je spodbudilo, da je svoje nadaljnje Zivljenje posvetila
preucevaniju izrednih ¢lovekovih izkusen;.

Prav tako kakor se je v sodobnosti povecalo stevilo romarjev na poti Camino de
Santiago, se je povecalo tudi Stevilo ljudi, ki poro¢ajo o obsmrtnih izkusnjah. To
lahko v veliki meri pripiSemo razvoju medicine na podrocju oZivljanja, saj vedno
vec¢ bolnikov z nenadnim srénim zastojem preZivi.

3. lzredne ¢lovekove izkusnje ICI (EHE)

Spontano nastajajoCe nenavadne izkusnje, ki so jih raziskovalci in praktiki loce-
no obravnavali v razli¢nih disciplinah in jih konceptualizirali kot religiozne (James
2009), misticne (Stace 1960), nenavadne (Cardefia, Lynn in Krippner 2017), vr-
hunske (Maslow 1994) in ne nazadnje prebujajoce (Taylor in Egeto-Szabo 2017),
je Rhea White (1993) zajela pod enotnim pojmom in zanje skovala ime izredne
Clovekove izkusnje (Exceptional Human Experiences, EHE). LoCila je med izrednimi
izkusnjami in izrednimi ¢lovekovimi izkusnjami. Izredno izkusnjo razumemo kot
anomali¢ni (nenavadni, posebni) dogodek, za katerega je v tem trenutku v zaho-
dni kulturi malo — ¢e sploh kaj — sprejemljivih racionalnih razlag. To so neobicajne
izkusSnje, ki niso v skladu s prevladujo€o znanstveno paradigmo. Po Whitovi so
tovrstne izkus$nje raziskovalci navadno zanemarjali zaradi njihove misti¢ne in ne-
navadne narave. Za znanstveno obravnavo pa so postale zanimive, ko so zaznali
njihov vpliv na ¢lovekovo dolgoro¢no vedenje. Zato je Whitova zacela lo¢evati med
izrednimi izkugnjami in izrednimi €lovekovimi izkunjami (ICl), ki to postanejo Sele
takrat, ko izredne izkusnje povzrocijo transformativne ucinke pri posamezniku, ki
jih dozivi. Danes je Siroko sprejeto stalis¢e, da so nastete vrste izkusenj relevan-
tne za znanstveno preucevanje, da presegajo psihofiziolosko patologijo in religij-
ski misticizem, da presegajo geografske meje, nastajajo v vseh kulturah in lahko
povzrocijo transformativne ucinke, ki trajno spremenijo izkusevalcevo Zivljenje.

Rhea White (2000) je identificirala priblizno 200 vrst ICI, ki jih je reorganizirala
v devet razredov, med njimi: razred misti¢nih in unitivnih izkusenj (v katerih je
navzo¢ mocan obcutek povezanosti, ki véasih pomeni enost z boZanskim), para-
normalne izkusnje® (v katerih spoznavamo ali vplivamo na svet z drugimi sredstvi
in ne z navadno priznanimi Cutili, motori¢nim sistemom ali racionalnim sklepa-
njem), izkusnje srecanja (s svetovi ali bitji, ki se zdijo tuja ali drugacna) in ne na-
zadnje nenavadne izkusnje, povezane s smrtjo (obsmrtne izkusnje, nenavadne
izkusnje, povezane s trenutkom smrti, prikazovanje mrtvih in razlicne navidezne
komunikacije z mrtvimi).

3 Paranormalen — zadevajoc€ pojave, ki jih ni mogoce znanstveno pojasniti (Slovar slovenskega knjiznega

jezika, s. v. Paranormalen).
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3.1 Dozivljanje na meji napetosti zavesti

Berger in Luckmann (1988) trdita: ljudje se zavedamo, da je svet sestavljen iz vec
resni¢nosti, med katerimi obstaja ena, ki se predstavlja kot resnic¢nost par excel-
lence. Pravita, da je to resni¢nost vsakdanjega Zivljenja, ki ima privilegiran polo-
Zaj in ji daje pravico do poimenovanja resni¢nosti. Napetost zavesti je najvisja v
vsakdanjem Zivljenju, zato je posameznik nanjo v najvecji meri pozoren. Vsakda-
nje Zivljenje doZivlja v budnem stanju, normalno in samoumevno sprejemanje
resni¢nosti vsakodnevnega Zivljenja pa pomeni njegovo naravno drzo. Ta svet je
zanj uporaben, koristen, doloca ga predvsem tisto, kar posameznik v njem dela,
naredi ali nacrtuje. Druge resni¢nosti zanj niso tako koristne, zato je njegovo zani-
manje zanje posredno, manj intenzivno in tudi manj nujno. V prvi vrsti ga zanima
kopica predmetov, ki so vkljuceni v njegovo vsakdanje Zivljenje. Ta uporabni in
koristni svet, resnicnost vsakdanjega sveta, je hkrati tudi intersubjektivni svet, ki
si ga posameznik deli z drugimi. Zavest zdravega razuma je zdravorazumska prav
zato, ker velja za svet, ki je skupen mnogim ljudem, in zdravorazumsko znanje je
znanje, ki ga posameznik deli z drugimi ljudmi v obicajnih, samoumevnih rutinah
vsakdanjega Zivljenja. Zato Clovek tudi resni¢nost vsakodnevnega Zivljenja jemlje
kot resni¢nost. Ve, da je resni¢no. Ceprav je sposoben dvomiti v njegovo resnié-
nost, je dolZan prekiniti takSen dvom, ker rutinsko obstaja v vsakdanjem Zivljenju.

Med tem zdravorazumskim svetom vsakdanje resni¢nosti in drugimi resni¢nost-
mi pa seveda obstaja neka meja, prek katere ljudje na neki nacin lahko prehajajo.
Luckmann (2007) je opredelil to mejo oziroma vmesno podrocje kot mejo med
Zivljenjskim svetom? in drugimi stvarnostmi.® Pri tem je izhajal iz obmocja vsakda-
nje stvarnosti, stvarnosti, v kateri ¢lovek lahko deluje in v kateri izkustva potekajo
v nenehnem preusmerjanju nase pozornosti v enem in istem obmocju stvarnosti.
V radikalni odvrnitvi od dnevnega Zivljenja v druge stvarnosti (na primer v spanje)
pa naj bi ¢lovek prestopil mejo neke druge stvarnosti, v kateri ne more delovati. Ta
meja ni ostro zacrtana, ampak med njima obstaja neko mejno podrocje, v katerem
¢lovek lahko deluje. Mejno podrocje med dvema razli¢nima stvarnostima, ki je Se
vedno zunaj vsakdanjosti, vendar se vanjo Ze vklju¢ujejo zavestne dejavnosti, ime-
nuje Luckmann obmocje napetosti zavesti (92). Znotraj tega obmocja je ¢lovek
lahko, vse dokler izvira njegova motivacija iz notranjih predstav in hkrati tudi zuna-
nja situacija dovoljuje nadaljnjo odvrnitev od vsakdanjika. Kot zgled takSnega ob-
mocdja bi lahko dali sanjarjenje. Sanjarjenje, to preseganje Luckmannove »meje
napetosti zavesti« in vstop v mejno podrocje, ki je drugace zunaj vsakdanjosti, kljub
temu pa clovek v tem prostoru lahko deluje, ker so vtem mejnem podrocju vklju-
¢ene tudi zavestne dejavnosti.® Clovek sanjari, vse dokler ne prekoraci zgornje ali

4 Zivljenjski svet Luckmann imenuje tudi stvarnost dnevnega ivljenja, naravno stanje, vsakdanja stvarnost,
vsakdanjik.

5 Druge stvarnosti Luckmann imenuje tudi zunajvsakdanje stvarnosti, druge stvarnosti Zivljenjskega sve-
ta, zunajobicajne stvarnosti.

6 Sanjarjenje lahko ponazorimo s citatom romarke na poti Camino de Santiago, Natase Jernej¢i¢: »Zaradi
vrocine sva se ustavili in pocivali v senci pod nekim drevesom. Bili sva kar utrujeni in zaprla sem o¢i, ne
da bi zaspala. Vse se je dogajalo pri polni zavesti. Tako kot pred leti, ko sem bila na regresiji. Vidi$ ljudi
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spodnje meje napetosti zavesti, ki zamejuje to obmocje. Zgornjo mejo prekoradi
takrat, ko zaspi. S tem se premakne v neko drugo resni¢nost, v kateri ne more de-
lovati.” Spodnjo mejo napetosti zavesti pa po Luckmannu (2007) ¢lovek prekoraci
takrat, ko se vrne v Zivljenjski svet. Meni, da se to zgodi, ko lastnosti doZivljajev
zdramijo motivacijo, ki izhaja iz okolja in iz neizogibnih zahtev vsakdanjika (seveda
drugace od — recimo — sanjarjenja in spanja, od tega se locijo obsmrtne izkusnje).
Ce torej romarja med notranjim doZivljanjem na »meji napetosti zavesti« zmotijo
neki doloceni drazljaji iz okolja, ga to lahko povrne v vsakdanjik.® (93)

Dozivljanje na meji napetosti zavesti je pogosto tudi pri romarjih na poti Cami-
no de Santiago. Pomembno vlogo pri tej obliki preseganja vsakdanjika oziroma
vsakdanjega, obiajnega nacina doZzivljanja po nasem mnenju sprozi dalj ¢asa tra-
jajoca odsotnost stevilnih neizogibnih zahtev in motecih drazljajev vsakdanjika.®

4. Raziskave o izrednih clovekovih izkusnjah

Vse od pradavnine dalje priznava ¢lovek na razlicne nacine obstoj bivanja onkraj
Casa in prostora in vidi v smrti smisel, saj »umrjes, da Zivis« (Trstenjak 1993). V
Sloveniji je opravila raziskavo obsmrtnih izkuSenj med srénim zastojem na terenu
Zalika Klemenc - Ketis (2010). Izhajala je iz opredelitve, da so obsmrtne izkusnje
»dozivljanja globokih ob¢utkov v smislu izven telesnih doZivetij in vstopa v druge
dimenzije izven obicajnih meja ¢asa in prostora, ki najpogosteje nastopijo, ko je
¢lovek soocen z Zivljenjsko nevarno situacijo, je blizu smrti ali pa je celo klini¢no
mrtev« (6). Ugotovila je, da jo med ozivljanjem dozivi vsak peti bolnik in da je
vecina med njimi po obsmrtni izkusnji dozZivela trdno in trajno spremembo pre-
pricanj, stalis¢ in vrednot. Podobno kakor so rezultati raziskav obsmrtnih izkusen;j
pokazali tudi v drugih drzavah, je ugotovila, da delujejo kot katalizator duhovnega
prebujenja, to pa bolnika, ki jih je dozivel, vodi v duhovno rast in v razvoj mnogih
fizi¢nih sposobnosti, ki jih do tedaj ni imel. Tak$ne vrste izkusenj je Rhea White
(1993) preucevala kot izredne ¢lovekove izkusnje.

mogla tako hitro izmisliti.« (Jernejci¢ 2014, 73)

V neko drugo resni¢nost pa se premaknejo tudi ljudje, ki doZivijo obsmrtno izkusnjo in jo dokaj podob-
no opisujejo kot nepopisljivo doZivetje. Z. Klemenc - Keti$ (2010) pravi, naj bi bili pogosti elementi ob-
smrtnih izkusenj premikanje skozi temen predor, srecanja s spiritualnimi ali Ze pokojnimi osebami in
retrospektivni pregled svojega lastnega Zivljenja.

V ponazoritev smo izbrali citat iz knjige Ranljiva romarke Tjasi Artnik Knibbe, ki taksno stanje na meji
napetosti zavesti opiSe kot »mir glasbe srca«, ki ga zmoti prihod skupine motoristov: »Medtem ko v
miru glasbe srca sedim na leseni klopci, pride mimo gruc¢a motoristov, ki opazujejo prizor s povsem
druge perspektive. Tja pridejo kot turisti. Cas je, da se umaknem in s seboj vzamem svetost trenutka.«
(2017, 115)

Te motece draZljaje lahko ponazorimo z enim od Stevilnih citatov, ki zadevajo romarjev beg od ljudi,
vpetih v vsakdanjik, in od mest, v katerih ljudje izpolnjujejo zahteve tega vsakdanjika. »Mnozica ljudi,
vrvez, zoprno zvonjenje mobilnih telefonov, kamorkoli se obrnes, 1zlozbe, polne luksuznih izdelkov, ki
3e zdaled niso namenjeni zgolj prezivetju, vse to me je odbijalo. Urbano okolje mi ni di3alo. Cimprej sem
hotel ven, nazaj v naravo. Stran od gne&e in nore dirke s &asom, ki se zdi, &e jo opazuje$ od daleé in z
nekega drugega zornega kota, precej komi¢na.« (Novak 2004, 162)
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4.1 Raziskava o romanju Camino de Santiago

V svoji raziskavi smo na romanje Camino de Santiago pogledali skozi leCo izrednih
¢lovekovih izkusenj. Za to smo se odlocili iz ve¢ razlogov. Mogoce je najpomemb-
nejsi ta, da so romarji na sami poti izpostavljeni stevilnim sprozilcem ICI. Nekajte-
denska hoja po poti Camino de Santiago je dolgotrajna ponavljajo¢a se dejavnost,
med katero so romariji intenzivno izpostavljeni naravnim lepotam in imajo veliko
moznosti za obisk svetih krajev in obredov. Kakor Ze receno, romarji pogosto po-
rocajo, da dozivljajo na poti duhovne izkusnje, ki prinasajo neke dolocene ucinke.
Prav ucinki teh izkusenj so bili drugi razlog, da na romanje Camino de Santiago, ki
je Ze pregovorno transformativni proces, pogledamo z zornega kota ICl, saj vse-
bujejo transformativne ucinke Ze po definiciji. V svojem dosedanjem delu smo z
analizo vsebine 32 potopisnih pripovedi o romanju Camino de Santiago izdelali
tudi tipologijo izrednih izkusenj, ki obsega devet razli¢nih tipov izrednih izkusen].
Skupaj s transformativnimi ucinki, ki jih te izredne izkusnje prinasajo, smo jih zdru-
7ili v sedem tipov ICI. Najpogostej$o izredno izku$njo, ki so jo dozivljali romarji v
nasi dosedaniji raziskavi, smo poimenovali izkusnja vsepovezanosti. To je izkusnja
medsebojne povezanosti z glavnim ucinkom vecjega poudarka na enosti, na lju-
bezni in na sledenju srcu. Naj jo prikazemo s citatom:

»Kako poseben obcutek! Polno doZivetje hoje. Utopljenost v naravo. /.../
Pravim, da hodim sam, pa vendar ni tako. Nikoli nisi sam. Stvarnik je nasul
okrog tebe polno znamenj, Zive in neZive narave, ki te spremljajo. Po njih
ga lahko zaznas, obcutis ljubezen. Tudi ptice €utijo to povezanost v eno,
preletavajo ob meni iz veje na vejo. Ti, Gospod, ki si vse, kar me obdaja,
ustvaril, si tudi moj nas Stvarnik.« (Kvaternik 2015, 113)

Po pogostosti zapisovanja v analiziranih potopisnih pripovedih je bila na dru-
gem mestu izkusnja pomiritve z glavnim u¢inkom razbremenitve, na tretjem pa
religiozna izkusnja. Kot glavni transformativni ucinek religiozne izkusnje smo za-
belezili vecji poudarek na enosti in ljubezni in na okrepljenih odnosih. Lep zgled
religiozne izkusnje lahko razberemo iz citata potopisne pripovedi francoskega po-
slovneZa Potdevina, ki je na romanju Camino de Santiago doZivel mocno religiozno
izkusnjo:

»Ni¢ ne more izraziti Bitja. Napolnil je sobo s svojo navzo¢nostjo. Bil je tako
velik, da se mi je prostor zdel Se vedji, kot je bil v resnici. /... / To so morale
biti oci duse, ki so ga videle, kajti ni bilo oblike, obrisov, barv, povrsin ali
teksture. Samo energija. Njegovo sporazumevanje — pravzaprav bi moral
reci zdruzenje — z mojim bitjem je bilo celostno in popolno. /.../ To je bilo
najvisje mozno stanje zadovoljstva in miru, v katero me je potopil. Radost
s primesjo blagega obcutka strahu. /... / Ne spominjam se, da bi v Zivljenju
kdaj okusil taksen notranji mir in zadovoljstvo. Verjetno je bilo to tisto
globoko in pravo veselje. Ni¢ na svetu ne more vzbuditi takSnega stanja.«
(2013, 42-43)
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Potdevina je izkusnja preobrazila iz ,nepraktikanta’, kakor Osredkar (2016) ime-
nuje katolike, ki se ne udelezujejo verskih obredov in pridejo v cerkev samo ob
izrednih priloZnostih, za cerkvena navodila pa se ne menijo, v ,praktikanta’. S cita-
tom iz analizirane knjige z naslovom Resetiran ponazarjamo, s kaksnimi besedami
ta transformativni ucinek romanja opisuje Potdevin sam:

»Seveda bi lahko nasel tisto konkretno in na primer razloZil, da me iPhone
ni ve¢ prepoznal, ker sem dal v zaznamke strani z informacijami o urah
adoracij in mas po Parizu skozi ves dan. Da sem se narocil na elektronsko
dnevno prejemanje boZje besede in da zdaj iPhone bolj kot za telefoniranje
pravzaprav uporabljam za molitev brevirja — Cudoviti trenutki molitve ob
psalmih, ki kristjanu dajejo ritem dneva.« (2013, 143-144)

4.2 Novostin prispevek nase raziskave

S to raziskavo smo Zeleli preuciti Zivljenjske spremembe v prepricanjih, v vredno-
tah in v stalis¢ih romarjev po izkusnji romanja na poti Camino de Santiago in smo
jih primerijali z Zivljenjskimi spremembami ljudi, ki so doZiveli obsmrtno izkus$njo.
Zivljenjske spremembe po romanju smo izmerili s spletno anketo, ki je vsebovala
50 vprasanj iz vprasalnika ,,Popis Zivljenjskih sprememb — revidiran“ (Life Changes
Inventory — revised; Greyson in Ring 2004). Podatke o Zivljenjskih spremembah
po obsmrtnih izkuSnjah smo povzeli po raziskavi Z. Klemenc - Ketis (2010); upora-
bila je nerevidirano razli¢ico ,Vprasalnika za ugotavljanje zZivljenjskih sprememb*,
ki ga sestavlja 42 vprasan;j.

Anketni vprasalnik (n = 102; april 2019 — junij 2020) smo namenili vsem, ki so
prehodili ve¢ kakor 500 kilometrov katerekoli razli¢ice Spanske romarske poti Ca-
mino de Santiago. Povezava na anketo je bila objavljena na straneh treh Facebook
skupin: javne skupine ,,Pot svetega Jakoba — Camino Slovenija“ in dveh zasebnih
skupin —,,Pot svetega Jakoba” — ,,Camino Slovenija 2“ in Camino bejbe. Z. Klemenc
- Keti$ (2010) je podatke o Zivljenjskih spremembah zbrala s pisno anketo pol leta
po srénem zastoju z uspesnim oZivljanjem (n = 11).

Tako romariji kakor bolniki so odgovarjali po 5-stopenjski Likertovi lestvici, ki
nam pove, ali so nastale kake spremembe in kako korenita ta sprememba bila (od
+2: mocno se je povecala do —2: mocno se je zmanjsala). Vprasanje, ki se v origi-
nalnem vprasalniku glasi: »Radi bi izvedeli, na kaksen nacin, e sploh, je vase bli-
Znje srecanje s smrtjo vplivalo na vase Zivljenje?« in ga je Z. Klemenc — Ketis (2010)
uporabila v svoji raziskavi, smo v nasi raziskavi preoblikovali v »Radi bi izvedeli, na
kakSen nacin, e sploh, je romanje vplivalo na vase Zivljenje?«

4.3 Rezultati raziskave

V vzorcu romarjev (n = 102) je v spletni anketi sodelovalo 56 % anketirancev, ki so
enkrat prehodili Camino de Santiago, 44 % pa ga je prehodilo ve¢ kakor enkrat.
Strukturo anketirancev glede na spol, starostno skupino, vrsto kraja bivanja, sto-
pnjo doseZene izobrazbe, status in glede na zakonski stan prikazujemo v tabeli 1.
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Spol Najvisja stopnja doseZene izobrazbe
Moski 30% Osnovna 3ola ali manj 2%
Zenske 70 % Dveletna ali triletna poklicna Sola 8%
Skupaj 100 % Stiriletna ali petletna srednja $ola 32%
Visja, visoka Sola 20%
Univerzitetna izobrazba 32%
Specializacija doktorat 6%
Starostna skupina Skupaj 100 %
Do 25 3%
Od 26 do 35 6% Status
0d 36 do 45 16 % Solajoti se 2%
0Od 46 do 55 32% Aktivni 64 %
Nad 55 43 % Neaktivni 24%
Skupaj 100 % Brezposelni 10%
Skupaj 100 %
Kraj bivanja
Mesto 33% Zakonski stan
Primestje 11% Samski (nikoli porocen) 17%
Manjse mesto ali kraj| 27 % Poroceni 62 %
Vas 28 % Ovdoveli 4%
Osamljena hisa 1% Razvezani 17%
Skupaj 100 % Skupaj 100 %

Tabela 1: Anketiranci (N = 102) po spolu, starostni skupini, vrsti kraja bivanja, stopnji doseZe-
ne izobrazbe, statusu in po zakonskem stanu.

Analizo Zivljenjskih sprememb romarjev smo opravili na podlagi razvrstitve nje-
nih elementov na razlicna podrocja sprememb, ki jih LCI-Revised predvideva. Po-
samezne elemente Zivljenjskih sprememb smo tako zdruzili v devet skupin in z
uporabo koeficientov Cronbach alfa (a) izracunali njihovo notranjo konsistentnost.
Skupino elementov z imenom Strah pred smrtjo (o =—0,011) in Druzbene/plane-
tarne vrednote (o = 0,218) smo zaradi prenizke zanesljivosti izloCili. Spremembe
notranje konsistentnih skupin zdruzenih postavk v razponu od —2 do +2 prikazu-
jemo v grafikonu 1.

Najveclje povecanje smo zabelezili v samosprejemanju, pri katerem so se moc-
no povecali vsi trije elementi, ki skupino sestavljajo. Iz tega lahko sklepamo, da je
pomembna Zivljenjska sprememba, ki jo prinasa romanje Camino de Santiago,
povecan obcutek osebne vrednosti, vecje razumevanje in samosprejemanje sa-
mega sebe. Prav tako se romarji vrnejo s poti s pove¢anim spostovanjem do zi-
vljenja, ki za porastjo samosprejemanja samo malo zaostaja. Porast skrbi za druge
je tretja najvecja Zivljenjska sprememba, o kateri porocajo romariji. Skrb za druge
obsega kar osem elementov, vsi pa beleZijo povecanje od 0,6 do 0,8. Romarji so
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Sprememba od -2 do +2

Samosprejemanje (o = 0,745) m
Spostovanje Zivljenja (o = 0,605) m
Skrb za druge (a = 0,856) | os|
Zivljenjski smisel (0. = 0,770)
Duhovnost (o =0,827) m
Religioznost (a = 0,827) 0,0

Samopoudarjanje (a0 = 0,754) -0,5

-2,0 -1,5 -1,0 -0,5 0,0 05 1,0 15 2,0

3 a

Graf 1: Spremembe zdruZenih postavk iz Vprasalnika o Zivljenjskih spremembah (Greyson &
Ring, The Life Changes Inventory — Revised, 2004).
*p<0,01

tako po opravljeni poti pripravljeni ve¢ pomagati drugim, do njih so bolj so¢utni,
bolj so jih pripravljeni poslusati, bolj so strpni in obc¢utljivi za njihovo trpljenje,
poleg tega pa druge bolje razumejo, laZze obcutijo njihove probleme, poveca se
njihova empatija, prav tako pa laze izrazajo svojo ljubezen do drugih. Za porastjo
samosprejemanja, spostovanja Zivljenja in skrbi za druge sledita povecanje Zivljenj-
skega smisla in duhovnosti. Tudi v sklopu duhovnosti so se povecali vsi elementi,
ki v vprasalniku zadevajo duhovnost, to pa so Zelja po sposobnosti viSjega zave-
danja (0,6), duhovna obcutja (0,7), zanimanje za duhovne stvari (0,5), vera v nav-
zoc¢nost visje sile (0,7) in notranje obcutje bozje navzo¢nosti (0,5). Na podrocju
religioznosti v poprecju nismo zabelezili sprememb. V okviru samopoudarjanja
smo zabelezili padec pri vseh sedmih elementih Zivljenjskih sprememb — pri Zelji,
postati znana osebnost, pri skrbi za mnenje drugih o sebi, pri skrbi za materialne
stvari, pri Zelji po doseganju materialnega uspeha, pri Zelji po ustvarjanju dobrega
vtisa o sebi, pri ambiciji doseganja viSjega Zivljenjskega standarda in pri Zelji po
tekmovaniju.

V naslednjem koraku smo Zivljenjske spremembe po romanju primerjali z Zi-
vljenjskimi spremembami po obsmrtnih izkuSnjah. Izbrane postavke elementov
zivljenjskih sprememb, pri katerih smo zabelezili najvecje pozitivne ali negativne
spremembe, prikazujemo v grafikonu 2.

Ugotovili smo, da tako bolniki po obsmrtnih izkusnjah kakor romarji po romanju
porocajo o povecanem spostovanju do Zivljenja (obcutek za naravo, sposobnost,
ceniti vsakodnevne reci v Zivljenju), poveCanemu samosprejemanju (povecano
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Sprememba od -2 do +2

OBCUTEK ZA NARAVO (1)

SPOSOBNOST CENITI VSAKODNEVNE RECI V ZIVUENIU (1)
SPOSOBNOST IZRAZITI UUBEZEN DO DRUGIH (3)
RAZUMEVANIJE SAMEGA SEBE (2)

STRPNOST DO DRUGIH (3)

OBCUTEK LASTNE VREDNOSTI (2)

SOCUTIE DO DRUGIH (3)

ZELIA POMAGATI DRUGIM (3)

OBEUTEK, DA IMA MOJE ZIVLENJE NOTRANJI POMEN {4)
RAZUMEVANJE DRUGIH (3)

ZEUA PO DOSEGANJU MATERIALNEGA USPEHA V ZIVUENJU (5)

marji

SKRB ZA MNENIJE DRUGIH O MENI (5) m Bolniki

-2,0 -1,5 -1,0 -0,5 0,0 0,5 L0 15 2,0

Graf 2:  Primerjava sprememb izbranih postavk iz Vprasalnika o Zivljenjskih spremembah
(Greyson & Ring, The Life Changes Inventory — Revised, 2004) med romarji in bolniki.
* ok
p<0,01

razumevanje samega sebe, povecan obcutek osebne vrednosti) in povecani skrbi
za druge (sposobnost, izraziti ljubezen do drugih, strpnost in socutje do drugih,
Zelja, pomagati drugim, razumevanje in sposobnost poslusanja drugih). Tako pri
bolnikih kakor tudi pri romarjih pa najvecje negativne vrednosti dosegajo elemen-
ti s podrocja samopoudarjanja — zmanjsala se je tako Zelja po doseganju materi-
alnega uspeha v Zivljenju kakor tudi skrb, ki so jo eni in drugi posvecali mnenju
drugih o samem sebi. Pri tem elementu smo izmerili najvec¢jo negativnho spremem-
bo (pri bolnikih —0,8 in pri romarjih —0,4). Na podrocju religioznosti nismo zabe-
lezili pomembnejsih sprememb.

Opomba: (1) Spostovanje zZivljenja, (2) samosprejemanije, (3) skrb za druge, (4)
Zivljenjski smisel, (5) samopoudarjanje.
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5. Sklepne ugotovitve

V luci izrednih ¢lovekovih izkusenij, ki izhajajo iz rezultatov nase raziskavi o roma-
nje Camino de Santiago, poteka romanje (podobno kakor obsmrtne izkusnje) v
liminalnem prostoru, v neki drugi resni¢nosti, v prostoru transformacije, ki ¢love-
ka nekako preobrazi.

Na podlagi svoje raziskave smo ugotovili, da romarji med hojo po poti Camino
de Santiago dotzivljajo izredne izkusnje, ki presegajo obicajno ¢utno in kognitivho
zaznavanje, te izkusnje pa jim prinasajo transformativne ucinke (Lavri¢ in Brumec
2020), ki se pokaZejo Ze na samem romanju in se po opravljenem romanju kot
poucinki utrjujejo tudi v vsakdanjem Zivljenju.

V liminalnem prostoru romanja in obsmrtne izku$nje se ¢lovek lahko znajde v
neki drugi stvarnosti, ki presega vsakdanjo resni¢nost. V tem vmesnem prostoru
romar in klinicno mrtvi ¢lovek lahko doZivljata preseganje obicajne fizi€ne ravniin
obicajnega doZivljanja. Zgodi se proces transformacije, ki se udejanji po vrnitvi v
vsakdanjik, v Zivljenjski svet. Posamezniki po romanju in obsmrtnih izkusnjah bo-
lije sprejemajo samega sebe, mocno poraste njihova skrb za druge, prav tako pa
se poveca njihovo spostovanje Zivljenja. Bolje tudi razumejo smisel svojega Zivlje-
nja in smisel Zivljenja na sploh. Medtem ko na podrocju religioznosti nismo zabe-
lezili omembe vrednih sprememb, pa lahko re¢emo, da tako romanje kakor ob-
smrtna izkusnja lahko povzrocata precejsnje spremembe na podrocju duhovnosti,
ki se kaze v povecani Zelji po doseganju visje zavesti, v porastu duhovnih Custey,
v povecanem prepri¢anju v visjo silo in v pove¢anem notranjem obcutku boZje
navzocnosti. Po drugi strani pa obe vrsti izkusenj prinasata zmanjsano Zeljo po
samopoudarjanju in doseganju, prav tako pa tudi zmanjsanje zaskrbljenosti posa-
meznikov zaradi materialnih stvari in za mnenje drugih o njih samih. Lahko bi skle-
nili, da tako romanje kakor obsmrtne izkusnje prinasajo spremembe, ki Zivljenje
posameznikov obrnejo na bolje.



710 Bogoslovni vestnik 81 (2021) + 3

Reference

Aracki Rosenfeld, Nikolaj. 2017. Celebrare I'alle-
anza, la tipologia dalla Bibbia alla liturgia. Rim:
CLV — Edizioni liturgiche.

Artnik Knibbe, Tjasi. 2017. Ranljiva: zgodbe z
Jakobove poti (El Camino de Santiago), 850 km
dolge poti prisotnosti, prebujenosti in miline.
Ljubljana: Remco Knibbe.

Berger, Peter L., in Thomas Luckmann. 1988. Druz-
bena konstrukcija realnosti: razprava iz sociologi-
Jje znanja. Ljubljana: Cankarjeva zalozba.

Bernard, Charles André. 1984. Teologia Simbolica.
Cinisello Balsamo: Edizioni San Paolo.

Bernardi, Ermanno. 1987. L'apport de V.W.Turner
a une anthropologie du pelerinage. La Mai-
son-Dieu 170:79-90.

Bogataj, Jan Dominik, ur. 2020. Egerija: Potopis/
Itinerarium (Romanje, bogosluZje in Sveta
deZela v pozni antiki). Zbirka Cerkveni oletje
19. Ljubljana: Celjska Mohorjeva druzba &
Teolo3ka fakulteta.

Cardeiia, Etzel, Steven Jay Lynn in Stanley
Krippner. 2017. The Psychology of Anomalous
Experiences: A Rediscovery. Psychology of
Consciousness: Theory, Research, and Practice
4, §t.1:4-22. https://doi.org/10.1037/
cns0000093

De Vaux, Roland. 1960. Institutions de I’Ancien
Testament. 2 zv. Pariz: Les Editions du Cerf.

Gennep, Arnold van. 2000. The rites of passage.
Chicago: University of Chicago Press.

Greyson, Bruce, in Kenneth Ring. 2004. The Life
Changes Inventory — Revised. Journal of Near-
-Death Studies 23, st. 1:41-54.

Infante, Renzo. 2010. Le feste di Israele nel Vange-
lo secondo Giovanni. Cinisello Balsamo: Edizio-
ni San Paolo.

James, William. 2009. The Varieties of Religious
Experience: a Study in Human Nature. Scotts
Valley: CreateSpace Independent Publishing
Platform.

Jernejci€¢, Natasa. 2014. Moja pot: Camino de
Santiago. Smarjeske Toplice: samozalozba.

Klemenc-Ketis, Zalika. 2010. Obsmrtna izkusnja
med preZivelimi Zrtvami srénega zastoja na
terenu. Maribor: Medicinska fakulteta.

Kongregacija za bogosluZje in za zakramente. 2003.
Direktorij za ljudske poboZnosti in bogosluZje.
Cerkveni dokumenti 102. Ljubljana: DruZina.

Krajnc, Slavko. 2019. Splosna liturgika. Ljubljana:
Teolo$ka fakulteta.

——-.2020. Gostoljubje — osebna izkaznica liturgic-
nega in pastoralnega sodelavca. Bogoslovni
vestnik 80, $t. 3:489-503. https://doi.
org/10.34291/bv2020/03/krajnc

Kvaternik, Stanislav. 2015. Moje romanje: po poti
sv. Jakoba v Santiago de Compostela. Ljubljana:
samozalozba.

Lavri¢, Miran, in SneZana Brumec. 2020. Transfor-
mativni u¢inki romanja Camino de Santiago
med slovenskimi romariji. V: Miroljub Ignjatovic,
Aleksandra Kanjuo Mr¢ela in Roman Kuhar, ur.
DruZbene neenakosti in politika: Slovensko
sociolosko srecanje 6.—7. november 2020, 225—
231. Ljubljana: Slovensko sociolosko drustvo.

Luckmann, Thomas. 2007. Fenomenoloski razmi-
slek o obredu in simbolu. V: Druzba, komunika-
cija, smisel, transcedenca, 83-104. Ljubljana:
Studentska zalozba.

Margry, Peter Jan. 2008. Shrines and Pilgrimage in
the Modern World: New Itineraries Into the
Sacred. Amsterdam: Amsterdam University
Press.

Maslow, Abraham H. 1994. Religions, Values, and
Peak — Experiences. London: Penguin Books.

Osredkar, Mari JoZe. 2016. Teologija odnosa.
Ljubljana: Teoloska fakulteta.

Pilgrim’s reception office. 2019. Statistics. Odicina
del Peregrino, 3. 3. https://oficinadelperegrino.
com/en/pilgrims-reception-office/ (pridoblje-
no 13.2.2021).

Potdevin, Jean-Marc. 2013. Resetiran: Misti¢na
izkusnja poslovneZa na pespoti v Kompostelo.
Ljubljana: DruZina.

Radcliffe, Timothy. 2012. Zakaj sploh biti kristjan?.
Ljubljana: DruZina.

Stace, Walter Terence. 1960. Mysticism and Philo-
sophy. London: Macmillan and Company.

Taylor, Steve, in Krisztina Egeto-Szabo. 2017.
Exploring Awakening Experiences: A Study of
Awakening Experiences in Terms of Their
Triggers, Characteristic, Duration and After-ef-
fects. Journal of Transpersonal Psychology 49,
St. 1:45-65.

Turner, Victor. 1969. The ritual process: structure
and anti-structure. Harmondsworth: Penguin
Books.

Turner, Victor, in Edith Turner. 1978. Image and
pilgrimage in Christian culture: anthropological
perspectives. New York: Columbia University
Press.

White, Rhea A. 1993. A Brief Overview of Excep-
tional Human Experiences. Journal of Religion
& Psychical Research 16, $t. 4:193-195.

——-.2000. List of Potential EE/EHEs. EHE, 3. 6.

https://www.ehe.org/display/ehe-pagedc08.
htmI?ID=3 (pridobljeno 21. 3. 2021).



711
Pregledni znanstveni ¢lanek/Article (1.02)
Bogoslovni vestnik/Theological Quarterly 81 (2021) 3, 711—719
Besedilo prejeto/Received:12/2020; sprejeto/Accepted:02/2021
UDK/UDC: 272-472
DOI: 10.34291/BV2021/03/Polak
© 2021 Polak, CCBY 4.0

Mieczystaw Polak
Catechesis in the Church’s Dialogue with the World

Kateheza pri dialogu Cerkve s svetom

Abstract: The Church is fulfilling her salvific mission in the world entrusted to her
by Christ. She is sent to proclaim the Gospel of Jesus Christ, man’s only Saviour.
Through her presence in the world, the Church enters into dialogue with it. The
Second Vatican Council stressed the need for the Church’s dialogical presence
in the world. The main issue of this article is the search for an answer to wheth-
er catechesis itself has a dialogical structure and whether it is a place of dia-
logue between the Church and the world. The study first shows the dialogue
of salvation as a relationship between God and man. Then it presents the
Church’s relationship with the world, which is a relationship of dialogue. Since
catechesis is at the service of God’s dialogue of salvation and is an ecclesial
ministry, it is therefore also dialogical and can, in a sense, be a place for the
Church’s dialogue with the world. There is, however, a particular specificity of
this dialogue, which is based on the spirituality of dialogue. The vision of cat-
echesis is contained in the new Vatican Directory for Catechesis, which de-
scribes it as a ,laboratory for dialogue’.

Keywords: Church, world, catechesis, dialogue, a spirituality of dialogue

Povzetek: Cerkev v svetu uresnicuje svoje odresenjsko poslanstvo, ki ji ga je zaupal
Kristus. Poslana je oznanjevati evangelij Jezusa Kristusa, edinega ¢lovekovega
odresenika. Prek svoje navzocnosti v svetu Cerkev z njim stopa v dialog. Drugi
vatikanski koncil je poudaril potrebo dialoske navzoc¢nosti Cerkve v svetu. Glav-
na tema nasega ¢lanka je iskanje odgovora, ali ima kateheza sama po sebi dia-
losko strukturo in ali je prostor dialoga med Cerkvijo in svetom. Raziskava naj-
prej pokaZe na dialog odresenja kot odnos med Bogom in ¢lovekom. Nato pred-
stavi odnos Cerkve do sveta, ki je odnos dialoga. Ker je kateheza v sluzbi boz-
jega odreSenjskega dialoga in ker je del cerkvenega poslanstva, je obenem di-
aloska in je lahko nekako prostor dialoga Cerkve s svetom. Ta dialog je resda
specifi¢en, saj temelji na duhovnosti dialoga. Pogled na katehezo je vsebovan
v novem vatikanskem Katehetskem direktoriju, ki jo opredeljuje kot ,laborato-
rij dialoga“.

Kljuine besede: Cerkev, svet, kateheza, dialog, duhovnost dialoga
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1. Introduction

Jesus established the Church in order to proclaim the Gospel to the world. Those
who received it were incorporated into the community through the sacraments of
Christian initiation. Living in the Church community, they participated in catechesis
to deepen and develop their faith. One of the traditional definitions of catechesis
says that it is »education of children, young people and adults in the faith, which
includes especially the teaching of Christian doctrine imparted, generally speaking,
organically and systematically, to initiate the hearers into the fullness of Christian
life« (CT 18). The Church conducts catechesis in a specific cultural, social and reli-
gious context (Vodicar and Stala 2019, 1090-1091). Therefore, its understanding,
forms and methods are adapted to these diverse contexts. The Directory for Ca-
techesis (DC), published in 2000 by the Pontifical Council for Promoting the New
Evangelization, presents catechesis as a dialogical event. This does not contradict
the current understanding of catechesis. However, more than it has been the case
in the Church’s teaching so far, it emphasises the importance of dialogue in ca-
techesis, no longer as one of the possibilities of conducting it, but as a principle
that determines its identity. This article will first formulate two prerequisites that
condition dialogue in Catechesis: Catechesis is at the service of God’s dialogue of
salvation and that the Church’s presence in the world is dialogical. Then the spe-
cificity of the catechetical dialogue will be outlined and the meaning of the spiri-
tuality of dialogue will be presented. This spirituality determines the importance
of catechesis in the Church’s dialogue with the world.

2. God’s Dialogue of Salvation

The necessity of dialogue in catechesis arises first of all from the dialogical relati-
onship between God and man. In the Dogmatic Constitution on Divine Revelation,
the Second Vatican Council states: »It pleased God, in His goodness and wisdom,
to reveal himself and to make known the mystery of his will /... /. Through this
revelation, the invisible God, out of the abundance of His love, speaks to men
as friends.« (DV 2) Revelation is, therefore, an encounter and dialogue between
God and man.

Faith, being a response to God'’s revelation, is also dialogical. »Faith is a gift of
God and a supernatural virtue that can be born in the depths of the soul as a fruit
of grace and a free response to the call of the Holy Spirit, who moves the heart
to conversion and directs it to God /... /« (DC 19) Faith is ultimately expressed in
the dialogue of love to which God enables. »Jesus, in giving himself totally faith-
fully to the fulfilment of the Father’s will, reorients humanity back to God. Christ
restores humanity to the glory of the Father since in him and through him the
human being receives God’s gift that makes him able to respond to divine love
with the loving surrender of his own existence.« (Brugarolas 2020, 561)

This unique relationship between God and man is the basis of the pastoral
principle known as the dialogue of salvation. God plays the leading role in this
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dialogue because He saves and sanctifies (Polak 2012, 241-245). Catechetical
dialogue serves only to help deepen or discover the dialogical redemptive rela-
tionship between man and God. Its basis is God, who imparts Himself uncondi-
tionally and a man who, in his freedom, can take up or reject God'’s initiative (Stegu
2020, 429-430).

The dialogue of salvation is a specific type of conversation that God the Father
initiated and established with man through Jesus Christ in the Holy Spirit (ES 71).
Including the principle of the dialogue of salvation in catechesis is primarily ex-
pressed in an appropriate pastoral attitude (Dajczak 2001, 40-41). It is manifest-
ed by the availability of a catechist, creating appropriate opportunities for inter-
personal communication, shaping an atmosphere of trust, and the ability to listen
correctly, consisting in reaching the other person without fear and in freedom and
offering complete disposal. As Pope Francis teaches: »Only through such respect-
ful and compassionate listening can we enter on the paths of true growth and
awaken a yearning for the Christian ideal: the desire to respond fully to God’s love
and to bring to fruition what He has sown in our lives.« (EG 171) Equally important
is patience and gradualness, and the awareness that the fruits of a pastoral en-
counter are ultimately God’s grace. In this context, Francis speaks of an appropri-
ate ,openness of heart’ which, in communication with another man, enables close-
ness »without which genuine spiritual encounter cannot occur« (EG 171). The
family plays an essential role in shaping such an attitude of dialogue (Slatinek
2017, 328-330).

In Jesus’ attitude, we discover that the thought of forcing anyone to enter into
the dialogue of salvation was something utterly alien to Him. He directed an ,ap-
peal’ toward man which, »true, imposed a serious obligation on those toward
whom it was directed, but it left them free to respond to it or to reject it« (ES 75).
Every person has their own story of life with God, and their experience of God is
a deeply personal event into which a catechist can introduce man. A catechist can
help experience this event but eventually must withdraw to let God speak and
grow in this event. This kind of a catechetical (pastoral) dialogue is defined by
Francis as a certain ,art of accompaniment’, into which the Church will have to
initiate priests, religious and laity, and »which teaches us to remove our sandals
before the sacred other« (Exod 3:5) (EG 169). The above principle is fundamental
in the context of contemporary cultural and social trends that characterise deep
individualistic tendencies: »The culture of individualism is reflected in the char-
acteristic of the dominant trends of contemporary Western society such as con-
sumerism, popular culture: mass society goes hand in hand with individualism.«
(Bahovec 2015, 339)

Therefore, catechesis is a dialogical event because it is at the service of the
dialogue of salvation God conducts with man. The Directory for Catechesis for-
mulates this thesis as follows: »catechesis is inspired by the pedagogy of God al-
ready described here. As a result, it becomes a pedagogical activity at the service
of the dialogue of salvation between God and man.« (DC 165)
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3. Dialogical Presence of the Church in the World

Pope Paul VI, in his encyclical Ecclesiam suam, indicated a great variety of ways in
which relationships between the Church and the world could be effective.

He stated:

»The Church could perhaps justifiably reduce such contacts to a minimum,
on the plea that it wishes to isolate itself from secular society. It might
content itself with conducting an inquiry into the evils current in secular
society, condemning them publicly, and fighting a crusade against them.
On the other hand, it might approach secular society with a view to
exercising a preponderant influence over it and subjecting it to a theocratic
power. But it seems to us that the sort of relationship for the Church to
establish with the world should be more in the nature of a dialogue,
though theoretically other methods are not excluded.« (ES 78)

Pope Paul VI's statement expresses the message of dialogue sent to the world
by the Second Vatican Council (Bahovec 2015, 341). The new Directory for Cate-
chesis, apparently without any doubt or caution, indicates dialogue to fulfil the
evangelising mission of the Church. It says: »In the process of evangelisation, the
Church /.../ approaches everyone in the attitude of solidarity, sharing and dialogue,
thus bearing witness to a new way of life.« (DC 31)

God'’s dialogue of salvation determines the nature of the Church’s presence in
the world. We read in the Directory for Catechesis: »In the school of the miracu-
lous dialogue of salvation, which is a revelation, the Church understands herself
better and better as the one called to dialogue with people of her time. The Church
should enter into dialogue with the society in which she lives. Thus, the Church
takes the form of the word, message and dialogue.« (DC 53) The Church’s dia-
logical relationship with the world is rooted in the Mystery of the Incarnation in
which »Jesus enters into an inner dialogue with man, and it is from this dialogue
that it assumes its form, taking on its qualities« (DC 53).

The above statement applies to the relationship between the Church and the
world. Does it, however, also apply to catechesis? There is no doubt about it. Cat-
echetical activity is one of the forms of the Church’s presence globally, its dialog-
ical presence. The Directory for Catechesis puts it in this way: »At the time of new
evangelisation, the Church wishes catechesis to emphasise this dialogical style,
in order to show the face of the Son who, as in the case of the Samaritan woman
at the well, stops to talk to each person and gently lead him to discover the living
water (Jn 4:5-42) .« (DC 54)

4. The Specificity of a Catechetical Dialogue

Catechesis is, therefore, a space for dialogue. It is true that »the very etymolo-
gy of the term catechesis indicates the necessity to enter into dialogue between
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a catechist and the catechised. This conversation is both an attempt to discover
the truth of salvation in front of the catechised, and also serves a catechist to pe-
netrate better the mysteries of faith« (Tomasik 2009, 62), and »the instruction,
which is catechesis, is not only one-sided as a lecture but is also realised through
dialogue, asking questions and providing answers« (John Paul Il 1987, 13-14).
Hence, catechesis cannot impose the truth but should refer to freedom (DC 59).

However, it is in catechesis that the truth is preached. The purpose of the proc-
lamation of the truth is a conversion from sin and leading to communion with
Christ and the Church. For this reason, dialogue can never replace or weaken the
preaching of the truth. Genuine dialogue serves the purpose of transmitting this
truth and realising it through the measures left by Christ to the Church in pastoral
care (Przybytowski 2009, 48). Dialogue in catechesis is supposed to convey the
truth. However, it also does not exclude seeking it in dialogue because »the truth
reveals itself as an interpersonal event among people who open up to each other,
to the world, to God. This openness triggers the ability to perceive oneself, others
and culture from a different perspective and to evaluate - oneself, others, and
culture - according to various criteria« (Kawecki 2009, 269).

Truth and dialogue are not mutually exclusive, although dialogical communica-
tion does not always lead to the ultimate discovery of the truth. Becoming sensi-
tive to the truth, the sincere desire to discover the truth, the will to adhere to it,
and the willingness to serve it are great lessons in preparing for dialogue. The very
pursuit of the truth is, in a sense, a way of discovering it. Therefore, it is essential
to shape an openness and arouse the desire to get to know the truth in conduct-
ing a catechetical dialogue. A unique role in this respect is to be played by the
school, a ,sacred space’ of seeking answers to the meaning of life and its secrets
(Polak 2015, 414-416).

However, catechesis cannot be understood solely as a dialogue that expresses
an attitude of constant search. We read in the adhortation Catechesi tradendae:
»Certain contemporary philosophical schools, which seem to be exercising a strong
influence on some theological currents and, through them, on pastoral practice,
like to emphasise that the fundamental human attitude is that of seeking the in-
finite, seeking that never attains its object. In theology, this view of things will
state very categorically that faith is not a certainty but questioning, not clarity but
a leap in the dark.« (CT 60)

Taking into account the above relationships between dialogue and catechesis,
it can be stated that both school teaching of religion and catechesis constitute an
appropriate place of education for the attitude of dialogue because

»/... / teaching religion and catechesis are a very important and essential
place of education for this attitude. First, they provide a proper environment
for shaping the awareness of one»s own identity. They also provide
important information in the range of knowledge about cultural and religious
diversity, about the need for interreligious and interfaith dialogue.
Increasingly frequent contacts with followers of other religions or
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denominations are becoming an opportunity to acquire the skills of dialogue
and tolerance. Education for dialogue and tolerance is, after all, an essential
element of the education of young people carried out at school, especially
during religion lessons or catechesis.« (Bagrowicz 2006, 247)

School and parish catechesis are, therefore, a kind of ,laboratory of dialogue’.
We read in the Directory for Catechesis:

»Church catechesis is an authentic ,laboratory’ of dialogue because, in the
depths of each person, it encounters vitality and complexity, desires and
searches, limitations and sometimes errors of societies and cultures of the
contemporary world. Therefore, catechesis should also engage in a
pastoral dialogue without relativisms, a dialogue that does not negotiate
its Christian identity but wishes to reach the heart of another person, other
people who are different from us and sow the seeds of the Gospel there.«
(DC 54)

A particular space of this ,laboratory of dialogue’ can be constituted by teach-
ing religion at school. Since both student believers, students who are lukewarm
in their faith and student non-believers usually participate, it opens up broad per-
spectives for dialogue in religion lessons. A religious lesson reflects the diversity
of personal, cultural and religious attitudes representative of society. Thus, it be-
comes a meeting place, an opportunity to initiate and deepen a multidimension-
al dialogue that does not contradict the necessity to achieve the primary goal of
catechesis, which is to inspire confidence in faith. Dialogue during religion lessons
at school is possible and necessary, although it is not its primary goal (Tomasik
2009, 66).

5. Catechetical Spirituality of Dialogue

In a dialogue in catechesis, the spirituality (culture) of dialogue should be given
primacy over the methods or techniques of dialogue. Knowing or even maste-
ring the methods and techniques of dialogue will not ensure the formation of an
attitude of dialogue as this requires an authentic spirituality, mentality, or cultu-
re of dialogue, because »a culture of genuine dialogue is a way that enables ge-
nuine encounters between people and cultures, encourages creativity and thus
empowers people« (Bahovec 2020, 890). What is also valid with dialogue is the
principle formulated by John Paul Il in the Apostolic letter Novo millennio ineun-
te in the context of promoting the communion character of church communities.
Concerning the culture of dialogue, it can be described as follows: Before we start
planning specific educational undertakings, a new culture or a spirituality of dialo-
gue should be promoted, emphasising its importance as an educational principle
wherever a person and a Christian are formed, where altar ministers, priests and
consecrated persons are trained, wherever families and communities are being
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built up. Let us have no illusions: without such a culture (spirituality) of dialogue,
new educational programmes or various methods and means of dialogue will not
achieve much. Dialogue with their help will serve a minimal purpose (NMI 43).

The necessary condition for applying the method of dialogue is to adopt the
attitude of dialogue. It is expressed in readiness to open up to understanding,
closeness, and cooperation concerning the environment and each person, regard-
less of age, origin, nationality, race, or religion (Dziekoriski 2009, 75). The cat-
echetical task is to shape the spirituality or culture of dialogue. It is a challenge
closely related to the attitude of a catechist. Only a catechist who shapes the cul-
ture or spirituality of dialogue in him/herself and introduces its principles into the
catechetical process and meeting can shape the dialogue in the catechised. Au-
thentic dialogue is the principle of the meeting:

»An authentic contact requires true dialogue! The dialogue can occur
when people recognise our interconnectivity (personal principle) and the
merits of the cultural communities. So, we can say that the quest for dia-
logue is at the same time a striving for a real personal principle and per-
sonalisation (not individualisation) and developing true mutual Gemein-
schaftlike interpersonal relationships, not merely a contractual society, but
a communal spirituality and a culture of fraternity.« (Bahovec 2015, 344)

Shaping the culture of dialogue is a slow process and requires a great deal of
educational work because it is not about acquiring competencies or skills, but
about changing mentality:

»0One cannot change the mentality and deeply entrenched attitudes by
some ordinance or administrative injunction. This requires fundamental
organic work which, through education not only in the family and school
but also through the proper atmosphere of social life, shapes appropriate
attitudes and organises the hierarchy of values.« (Bagrowicz 2006, 231)

Besides the proper attitude, catechesis educates people to adopt dialogue by
shaping appropriate intellectual and moral competencies. Appropriate intellec-
tual and moral dispositions are the basis of the culture of dialogue. The following
dispositions are critical here: honesty, sincerity, truthfulness, patience, prudence,
reliability and gentleness. They require self-abnegation, life asceticism and work
on oneself, values that do not always characterise a young person’s attitude. Hu-
man limitations also hamper dialogue not only in moral but also in intellectual
and emotional spheres. It is mainly about dogmatism, relativism and shyness,
suspicion, and distrust. These limitations constitute a severe obstacle in dialogue
(Polak 2015, 418-419).

The proper educational concept that enables dialogue in catechesis is the ped-
agogy of dialogue. It wants to open up space for a man to shape a proper world-
view and life in a pluralist society. Indeed, catechesis, especially for adults, »should
support the formation of the distinguishing features of a Christian who is mature
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in faith, a disciple of the Lord Jesus, in the bosom of a Christian community ca-
pable of going outward, that is, incorporated into the social and cultural reality in
order to exercise faith and build the kingdom of God« (DC 261).

6. Conclusion

Thanks to the dialogue conducted in it, catechesis wants to educate people for
tolerance without imposing any worldview on others. It also wants to lead to
actions to create a fraternal society to make the world space for thinking and li-
ving. The pedagogy of dialogue leads to the strengthening of personal identity. It
promotes ,dialogical teaching’, emphasises the great importance of a good atmo-
sphere during catechesis (atmosphere of dialogue, climate of dialogue), shows
the fundamental importance of the teacher’s attitude, supports the formation of
conscience focused on action and promotes dialogue with contemporary culture
(Bagrowicz 2006, 239-243).

However, dialogue with contemporary culture is certainly not easy. In liberal
democratic societies, which are pluralistic, many social, cultural, and religious
groups have very different values and sometimes conflict with each other. In this
context, a critical task is to look for an appropriate language of dialogue, which
would express certain neutrality towards the views of others while at the same
time shifting one’s views. This opens up a space for an ,engaged dialogue model’,
a part of presenting one’s values and beliefs. Dialogue cannot be neutral but
should encourage parties to engage (Strahovnik 2017, 271-274; Prijatelj 2017,
304-305).

The premises presented above, formulated in individual parts of the thesis,
allow for the conclusion that catechesis fulfils a significant function in shaping the
dialogical attitude of the Church towards the world. It is both a space for the in-
tra-church dialogue and the Church’s dialogue with the world, a specific ,labora-
tory of dialogue’.

Abbreviations

CT —John Paul 11 1979 [Exhortation Catechesi tradendae].
DC — The Pontifical Council for Promoting the New Evangelization 2020 [Di-
rectory for Catechesis].
DV — Second Vatican Council 1964 [Dei verbum].
EG — Francis 2013 [Evangelii Gaudium].
ES — Paul VI 1964 [Ecclesiam suam].
NMI —John Paul Il 2001 [Novo millenio ineunte].
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Leszek Szewezyk
The Specific Content of Preaching the Word of God
in a Secularized Environment

Specificna vsebina pridiganja o BoZji besedi v sekula-
riziranem okolju

Abstract: The proclamation of the word of God must always consider the unchang-
ing Gospel and the present life of the Church and theology, which constitute
the correct interpretation of the revealed word of God. The content of preach-
ing the word of God is the good news about Jesus Christ, Lord and Saviour, and,
more broadly, God’s revelation and human existential problems. Therefore, the
proclamation of the word of God draws its content from the Bible and obser-
vation of the world in which contemporary man lives and creates. This study
aims to indicate the specific content of preaching the word of God in a secular-
ized environment. This proclamation should lead to faith as a personal encoun-
ter with Jesus Christ and show the true God and Jesus Christ — man’s only Sav-
jour. At the same time, it should try to answer people’s questions and desires.

Keywords: the content of preaching, preacher, secularized environments, preaching
to those who seek God.

Povzetek: Oznanjevanje bozje besede mora vselej upostevati nespremenljivi evan-
gelij in sedanje Zivljenje Cerkve in teologije, to pa naredi interpretacijo razode-
te boZje besede ustrezno. Vsebina pridiganja o njej je vesela ali dobra novica o
Jezusu Kristusu, Gospodu in Odreseniku, a tudi SirSe: o boZjem razodetju in o
¢loveskih eksistencialnih teZzavah. Oznanjevanje boZje besede tako utemeljuje
svojo vsebino na podlagi Svetega pisma in opazovanja sveta, v katerem sodob-
ni ¢lovek Zivi in deluje. Cilj te Studije je, pokazati na specifiéno vsebino pridiga-
nja o bozji besedi v sekulariziranem okolju. To oznanjevanje naj vodi k veri kot
osebnemu srec¢anju z Jezusom Kristusom in kaZe na pravega Boga in Jezusa
Kristusa, edinega ¢lovekovega odresenika. Obenem pa naj poskusa odgovarja-
ti na vprasanja in hotenja ljudi.

Kljuine besede: vsebina pridiganja, pridigar, sekularizirana okolja, pridiganje iskal-
cem Boga
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Preaching the word of God to today’s listeners is not preaching new content.
The essence of the Gospel remains unchanged because it is still the good news
communicated by God. Therefore, in preaching the word of God, one should al-
ways consider the unchanged Gospel and the current life of the Church and the-
ology, which is an adequate interpretation of the revealed word of God. The con-
tent of preaching the word of God is the good news about Jesus Christ, Lord and
Saviour, and, more broadly, God’s revelation and human existential problems.
Therefore, the proclamation of the word of God draws its content from the Bible
and observation of the world in which contemporary man lives and creates. At
the same time, Pope Francis confirms the principle that the secondary subject of
preaching is the existential problems of contemporary people and the world’s af-
fairs. For the Pope, a preacher is a person who listens to people and understands
their problems, a person who contemplates Christ and also contemplates the
people (EG 154).

The pastoral problem in secularized environments is not only the loss of the
monopoly on religion by the Church. Knowledge of the fundamental truths of faith
is almost completely lost. It has also become fashionable to question the central
message of the Gospel (Herbst 2010, 210-212). Therefore, a secularized environ-
ment requires a modification of what is accentuated in the content of the preach-
ing (Pevec Rozman 2017, 291).

This study aims to indicate the specific content of preaching the word of God
in a secularized environment. Without giving up the traditional content, the
preacher should lead to faith understood as a personal encounter with Jesus
Christ. In a secularized environment, the proclamation of the word of God must
show the true God and Jesus Christ — man’s only Saviour. At the same time, the
preacher should try to answer people’s questions and desires.

1. Leading to Faith as a Personal Encounter with Christ

The purpose of preaching the word of God is faith and living by faith, and, ulti-
mately, to glorify God and the salvation of people. The Catechism attempted to
define the faith of the Catholic Church: »faith is, first of all, a personal adherence
of man to God. At the same time, and inseparably, it is a free assent to the whole
truth that God has revealed. As personal adherence to God and assent to his truth,
Christian faith differs from our faith in any human person. It is right and just to
entrust oneself wholly to God and to believe absolutely what he says. It would be
futile and false to place such faith in a creature.« (CCC 150) The Christian faith is
not only about accepting dogmas but above all about accepting Christ and being
spiritually united with Him. The enrichment of faith in the objective, topical sen-
se (the content of faith) is also the enrichment of the faith in the subjective and
existential sense (the attitude of faith). Benedict XVI says that it is vital to know
the content of faith. Knowing the content of faith helps, with reason and will,
agree to what the Church proposes. The knowledge of faith brings the fullness of
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the salvific mystery revealed by God. Benedict XVI also notes: »When, instead,
man lacks faith in God, the essential collapses because a man loses his profound
dignity and what makes his humanity great enough to withstand any form of re-
ductionism.« (Benedict XVI1 2012)

As a result of secularization, faith and the Church are reduced to the private
and internal spheres, ethical deformation increases, the sense of personal and
social sin weakens, and moral relativism gradually increases. The information so-
ciety provides contemporary people with selective data, which leads to superficial
presentation of moral issues. Therefore, proper education is essential, enabling
people to think critically and choose the correct values (EG 64). In preaching the
word of God to secularized people, the preacher should emphasize that faith in
human life is not a trifle but a particular form of hope. Experiencing the presence
and love of God, man perceives the meaning of his existence and the goal he is
heading toward (Segula 2018, 459). The awareness of God’s presence helps a per-
son heal from excessive self-concern and selfishness. On the other hand, unbelief
can lead to loss, weakening of the human spirit, and various kinds of enslavement
(Schénborn 2001, 53).

Preaching the word of God regarding faith as a personal encounter with Jesus
Christ refers to the mind, free will, and the sphere of sensations and emotional
experiences of the listeners. The human mind first gets acquainted with the Chris-
tian truth it has heard, then tries to understand it, and finally accepts it or rejects
it, or remains indifferent and sceptical to it. The preaching should help the lis-
tener rationally accept God'’s existence and provide them with rational reasons
for the existence of God. The preacher of the word of God is responsible for lead-
ing people to God. This guidance must be a companionship that will lead both the
preacher and the audience to engage in reason to respond positively to God’s
voice. At the same time, the preacher should be aware that, in the process of
transmitting the word of God and accepting it by human reason, God’s grace plays
an essential role, as it acts mysteriously and incomprehensibly for the speaker
and the listener. The preacher’s task of God’s message is, above all, to bear wit-
ness to the Gospel through life and personal faith.

Proclamation of the word of God concerning faith also refers to the free will of
man and aims to make this will perform acts of faith and live by faith. The listen-
er should be shown faith as good and a value worthy of acceptance. The procla-
mation of the word of God also refers to human feelings that can support or
weaken reason and will in the act of faith. The preacher should evoke positive
feelings because they help to support and enliven the act of faith. The personal
involvement of the preacher of the word of God and the manifestation of kind-
ness helps to touch the hearts of the listeners and is an indispensable element of
proclaiming the word of God. Joachim Wanke points out that »religious faith is
not the result of a raw, purely rational choice from several options, one of which
I choose for myself. Rather, religious beliefs arise through the experience of a state
of fascination, uncanniness.« (Wanke 2012)
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2. Preaching the True God

The Catechism of the Catholic Church, presenting the truth about God the Father,
from whom everything comes, presents Him as the Creator of the world, the so-
urce of all kinds of life, the Father of »the poor, orphans and widows who are un-
der His loving protection« (Wanke 2012). Catechism emphasizes God’s paternal
concern, goodness and kindness, while God’s providence is realized by keeping
the world in existence and preserving it.

Atheism or de-Christianization is based on »sometimes a false image of God.
It is about the hypertrophy of some features attributed to God, thus the distortion
of God’s very idea and image. Sometimes atheism is not a negation of the true
God, but a negation of an idol that man has created, a negation of false ideas
about God.« (Palumbieri 1998, 152) The Christian image of God the Father is a
product of four generally overlapping planes: the biblical, philosophical, and theo-
logical approaches and the view resulting from daily piety permeated by life ex-
perience. In the human view of God, the Father, the prevailing emphasis results
from the perspective that dominates a particular person. God can be seen as per-
fect, distant, stranger, indifferent, harsh, and punishing; or as a close, merciful,
caring, compassionate God who seeks and remembers man. Difficulties in faith
and a relationship with God often result from a false vision of God. A distorted
image of God makes a healthy, loving relationship between man and God impos-
sible (Thomas 2012, 133-135).

In the practice of preaching the word of God, one can see the phenomenon of
the so-called pastoral deism. Although preachers do not deny the existence of
God, they do not sufficiently emphasize His constant presence and actions in hu-
man life. Taking up the subject of God’s providence in proclaiming God’s message
is practised today much less frequently than in previous centuries. Today’s man
appeals to his strength and skills rather than God’s will. The God of modern
preaching is a colourless God, not someone to be feared or loved; He is someone
no one fears or loves anymore (Bitter 1987, 17). Joachim Wanke diagnoses the
morbid condition of the Church’s preaching and notes that today we are threat-
ened with »Christianity without God«. Therefore, the greatest challenge for the
Church is not the problem of the Church but the problem of God (Wanke 2001,
15). Stefan Oster notes that the exhortation expressed with the slogan »Good
News instead of Threatening News« contributed to the downgrading of Christian
teaching to a kind of humanism level.

»Sin is no longer mentioned, there is no need to convert, Hell is out of the
question! It doesn't fit in with contemporary times anymore. And it
somehow doesn't fit in with the Church today. According to this way of
thinking, the message of the Gospel is a nice program of action/behaviour
charged a bit by ethics that encourages and calls us to be good to each
other, good first of all to other minorities and the poor, good to the world,
good to refugees and neighbours. And whoever does this at least to some
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extent is already a Christian, or some kind of Christian, someone who
claims to know what the Church teaches and somehow participates in it
himself.« (Oster 2015)

Although the modern proclamation of the word of God in a secularized envi-
ronment cannot fail to exhibit courage in exposing all manifestations of idolatry
and a false image of God, preachers should emphasize the positive message of
saving and liberating love of the Creator for man. It is a mistake to concentrate on
apologetics that tries to justify the idea of God and His actual image only on the
level of natural proof.

According to the authors of the document Lettera ai cercatori di Dio, prepared
by the Italian Bishops’ Conference, people in search of God do not believe in some
private and uncertain life project or in something that gives only a certain sense
of security, but in someone who should become the only love of their life. More-
over, discovering God consists of finding a place of silence »in which, by hearing
God’s word, true hope springs from the coming of God into the human heart«
(LcD 2,6).

Preaching to the secularised should refer to the anthropological method, i.e.
the description of human experience, the failure of human searches and solutions,
and the solution to the problem by opening up to Christian revelation. Such
preaching of the word of God aims at making the listeners long for God. The
preacher should make their listeners aware that the discovery of the true God
helps understand the actual image of man, and the caricatured images of God are
a real obstacle to the full development of humanity.

According to Joachim Wanke, »Talking about God is not an instructive expres-
sion or indoctrination, but it is discovering the pre-existing, conscious or uncon-
scious relationship of every human being with God« (2012). God is sometimes
too quickly reduced to just a formula that explains everything. In principle, in this
way, all biblical and old Christian statements about God'’s transcendence, about
His otherness, are not taken seriously enough. You cannot pray to the formula;
you cannot cry in front of it; you cannot even curse it. At most, it can be consid-
ered false, denied or redundant. Ordinary Christian piety is still far from the radi-
calism of the Old Testament psalmist, who complained about God, protested
against Him, and sometimes doubted Him as well (Wanke 2012). God is not an
abstract principle or a precursor who turned his back on the world. He is the
writer of salvation, the God of covenant and life. The preacher should deliver the
message that the infinitely sublime God makes a covenant with people and makes
them his allies and associates (Zollitsch 2016, 270-272). Although God does not
fit into the orderly grammatical definition, the preachers of the word of God must
convey the critical truth about the mystery of God as a living God who wants to
give every human being everlasting life. This message should be one of the central
preaching themes (Richardson and Lovel 2011, 206).
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3. Jesus Christ - the Only Saviour of Man

The object of the Christian faith is Jesus Christ, who became man for the salvation
of people. At the beginning of being a Christian, there is an encounter with the
event, with the person who gives life a new perspective and thus a decisive direc-
tion. The specificity of Christianity is related to the fact that God is the author of
the idea of ,getting closer’ to man. The centre of Christian doctrine lies in the fact
that the direction of the salvific initiative is top-down: God becomes ever closer
to man, and thus, man becomes ever closer to God. This fact distinguishes Chri-
stianity from most of the great religions in which there are so-called grassroots
movements where people are trying to enter the sphere of the sacred.

Christoph Theobald points to the need for a renewed interest in Jesus. He jus-
tifies it with three principal reasons. First of all, thanks to the figure of Jesus, his-
tory gains an eschatological and holistic aspect. Second, on the way of Jesus to
death and resurrection, man gains the opportunity to understand his mortal ex-
istence. Finally, modern man lives in the age of the universal experience of death,
which is interpreted in various ways; he lives in the age of paradox (Theobald 2002,
435-400).

Jesus Christ is at the heart of ecclesial preaching. Those who believe in Him
testify of Him. By proclaiming the Gospel, the Church leads to the knowledge of
Jesus Christ. This knowledge is possible only in an environment of faith. This, in
turn, does not equate with the intellectual knowledge about the incarnate Son of
God but consists in adhering to Him with love and confirming communion with
Him with our life. It is an existential faith that shapes the whole life of the follow-
ers of the Crucified and Risen Lord. The teaching content is the mystery of Christ
and everything else to the extent that it is related to this mystery.

In the apostolic exhortation on proclaiming the Gospel in the modern world,
Evangelii Gaudium, Pope Francis emphasizes that the centre of the proclamation
of the word of God and its essence are always the same: »the God who revealed
his immense love in the crucified and risen Christ.« (EG 11) At the same time, Pope
Francis affirms that »there can be no authentic evangelization without explicitly
proclaiming that Jesus is Lord« and that Jesus Christ is the basis for proclaiming
the word of God in all evangelization activities. The main priority of the Church’s
activity should be »the joyful, patient and gradual proclamation of the saving
death and resurrection of Jesus Christ« (110).

In the constitutions of the Second Vatican Council, there are two basic methods
of presenting Jesus Christ. In the dogmatic constitution on divine revelation, Dei
verbum, the dogmatic constitution on the Church’s Lumen gentium and the con-
stitution on the sacred liturgy, the Sacrosanctum Concilium, one can see the de-
ductive-theological method of presenting Jesus Christ. In contrast, in the pastoral
constitution of the Church in the modern world, Gaudium et spes, the inductive-
anthropological method dominates. Thus, in Dei verbum, Jesus Christ is shown as
the chief Revelator of God; in Lumen Gentium, the ecclesiological image of Christ
dominates; and in the Sacrosanctum Concilium, the perception of the mystical
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Christ, present and active in the liturgy, comes to the fore. A slightly different im-
age of Jesus Christ is dominant in Gaudium et spes. This constitution, addressed
not only to believers, presents Christ as help in solving man’s existential problems.
This man can be understood, and he can understand himself only in the mystery
of the incarnate word. The method of proclaiming Christ used in Gaudium et spes
should be an inspiration for those who preach the word of God in an environment
of non-believers and secularized people. Proclaiming Christ in a secularized envi-
ronment, according to Pope Francis, consists of showing that »to believe in and
to follow Him is not only something right and proper but also something beauti-
ful, capable of filling life with new splendour and profound joy, even amid difficul-
ties« (167).

For many contemporary listeners, both unbelievers and weak believers, Christ is
a respectable friend of the poor and the oppressed, a great master of the spiritual
life, and even the founder of a religion. At the same time, he is rejected as God, who
must be trusted and whose teaching one should surrender. The preacher who
preaches the word of God in a secularized environment should encourage their lis-
teners not only to accept the truth about Christ but above all to accept the very
person of Christ. The recipient of the proclamation should hear the truth that Chris-
tianity has a different salvific value than other religions and that Jesus is not only
one of the founders of the religion, but above all, He is the only Saviour of man.

4. Answering Human Desires and Questions

The drawback, still noticeable in contemporary preaching, is clothing the truth of
God in precise verbal formulas and dogmatic definitions and teaching faith by ma-
stering catechismal truths (Halik 2009, 130). Instead of focusing on the answers,
the preacher should teach to ask questions. According to Paul Michael Zulehner,
preachers often »answer questions that no one asks, while on topics that people
are really bothered by, they say nothing« (2006, 5).

Understanding the existential and spiritual needs of people living today allows
us to find the concept of preaching the word of God that is most adequate for
today’s conditions. The preacher of the word of God must make an effort to get
to know another person and take into account human existence and refer to fre-
qguent human experiences in their preaching. The Letter to those who seek God
reminds us of the truth that the Christian community is the place where special
attention is paid to the most subjective and personal aspects of human existence.
The Christian community emphasizes the meaning of human life discovered thanks
to answers to the most fundamental questions, including the ones about joy, suf-
fering, love, the value of work, and celebration (LcD 1,5). One of the fundamental
tasks of today’s preachers of the word of God is to try to answer these questions.

When proclaiming God’s message in a secularized environment, the preacher
should refer to the content of the Christian message that meets today’s cultural
situation and contemporary man’s search. The preacher of the word of God should
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arouse in their listeners the need for self-determination and personal develop-
ment. In the Christian sense, this development means creating an atmosphere of
freedom and participation. Christ is a model of responsible and fruitful use of the
gift of freedom. In times of moral relativism and uncertainty, pointing to this pat-
tern in preaching is a real help in making important life decisions. True freedom
allows one to achieve happiness and helps one to know the goodness and turn
towards it.

The issue of love is fundamental in every environment of proclaiming the word
of God. Nowadays, there is an excellent risk of falsifying the accurate and com-
plete concept of love because it is easy to go to extremes in defining it. As part of
a rationalist attitude, the true meaning of love is underestimated because man is
judged only in terms of his technical and rational abilities. Meanwhile, man needs
unconditional love to survive all competitions and only be given by God, who loved
man immeasurably. That is why it is necessary to proclaim to modern man the
love that has its source in God, the love most fully revealed in Jesus Christ. Dis-
covering true love leads to the question of its source, about God.

Another issue that should be the preaching content in a secularized environ-
ment is the problem of the meaning of life. Man »remains a being that is incom-
prehensible to himself. His life is meaningless if love is not revealed to him. There-
fore, Christ the Redeemer >fully reveals man to man himself< /.../ In Him man finds
his true greatness, dignity and value of his humanity« (John Paul 1l 1979, 10).
Finding the meaning of life allows a person to gain inner peace and, consequent-
ly, happiness. The preacher’s task is to open the listeners to the Good News, to
Christ, who reveals to each person the truth about themselves and their condition
and frees them from uncertainty and a sense of nonsense (Lucas 1998, 12).

Another human desire, which should also be the subject of preaching, is hap-
piness. This desire is vividly present in everyday human life. For the believer, Jesus
Christ is authentic and genuine happiness. The life of a Christian is that of a hap-
py person who experiences communion with the Crucified and Risen One. Human
experience also includes experiencing illness and suffering. The Christian faith
helps the suffering person entrust this experience — not entirely understandable
to the incomprehensible God. For believers know: »| have someone to whom |
can shout my helplessness. The cross is not just an object that aches, but it is an
object to which | can look up.« (Zollitsch 2016, 272) On the one hand, the experi-
ence of sickness and suffering may result in the verification of the current view
on one’s own life and openness to the influence of the Gospel, and on the other
hand, rejection of suffering and rebellion leads to breaking the relationship with
God. In this case, the proclamation of the word of God aims to show Jesus as the
first physician able to heal the body and the soul (Busch 2009, 42—-43).

In his speech to the Roman Curia delivered on December 21 2009, Pope Bene-
dict XVI stated:

»| think that today the Church too should open a sort of ,Court of the
Gentiles’ in which people may in some way latch on to God, without
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knowing Him and before gaining access to His mystery, at whose service
the inner life of the Church stands. Today, in addition to interreligious
dialogue, there should be a dialogue with those to whom religion is
something foreign, to whom God is unknown, and who nevertheless do
not want to be left merely Godless, but rather to draw near to Him, albeit
as the Unknown.« (Benedict XVI 2009)

In response to this appeal, the Pontifical Council for Culture created a special
structure called the ,Courts of the Gentiles". This initiative aims to create meetin-
gs between believers and non-believers and engage in dialogue on common pro-
blems of humanity, such as the meaning of life, good and evil, the role of love, the
meaning of suffering, and human rights and justice. It was found that the best
platform for the dialogue between believers and non-believers is the three tran-
scendentals: truth, goodness, and beauty. They are universal human values, and
every human being is looking for them, no matter what they believe or do not
believe. One of the initiatives preceding the so-called ,Court of the Gentiles’ was
the meetings of Cardinal Carlo Maria Martini under the auspices of ,The Chair of
the Non-Believers’ (Martini 2015).

Pope Francis also draws attention to the necessity of proclaiming these values
in preaching. He observes that the preacher should base each homily on truth,
beauty and goodness, using images to encourage listeners to works of love in
everyday life (EG 142; 146). The above issues should be the content of the prea-
ching message addressed to secularized listeners.

Objective truth about the world and man, including the issues of the origin and
existence of the world and man and his desires and aspirations, is this
proclamation’s actual content. Anthropological issues, such as a strong desire to
feel that life is meaningful and happy, and the need to fight evil and suffering in
the world, are additional components of this content. Dialogue conducted within
the ,Court of the Gentiles’ also covers the universal problem of good, understood
most often as helping and being in solidarity with the needy, and caring about
peace and social justice. This subject should be taken up by preachers of the word
of God in a secularized environment. These preachers should also refer in the
content of their preaching to the third universal value taken up in the ,Court of
the Gentiles’, which is beauty and its importance for people prejudiced against
the Church. Secularized people experiencing a crisis of faith have the right to learn
about God seeking man. The preacher’s task is to create the so-called foreground
of faith, a space of sensitization to values leading to God, such as good, truth, be-
auty, silence, nature, art, and the culture of the word.

Human desire and questions also touch the essential area, which is God. These
qguestions are asked by both believers experiencing crises of faith and non-belie-
vers. Benedict XVI simultaneously addressed both of these groups:

»Those of you who are non-believers challenge believers in a particular
way to live in a way consistent with the faith they profess and by your
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rejection of any distortion of religion that would make it unworthy of man.
Those of you who are believers long to tell your friends that the treasure
dwelling within you is meant to be shared, it raises questions, it calls for
reflection. The question of God is not a menace to society, it does not
threaten a truly human life! The question of God must not be absent from
the other great questions of our time.« ( 2011)

The question of God’s existence, the possibility of establishing contact with
Him, and the possible influence of God on human life have been bothering people
for centuries. This is a characteristic trait of a man who asks about the other side
of his life. Also, a secularized society asks about the sources from which visions
of humanity, mutual trust, social ties and interpersonal relations are derived (Wan-
ke 2012). The question of the presence of God in human life, in history, and the
world takes time to discover the supernatural dimension of human existence.
People who seek God are not looking for an undefined life project and a sense of
security, but someone who can become the greatest love of their life (LcD 1,5).
For God is not only an easy answer to human needs but a response to the desire
to meet the eternal Other who helps us understand ourselves.

Joachim Wanke points to an example of an interest in God in eastern Germany:

»This can also be observed in our country: where we cut off from religious
traditions, we long for continuity and being at home. When happiness in
this life becomes fragile and barren, a new question arises as to what it is
that actually satisfies. Where an ideologically tired society plunges into
distrust and envy, there is a longing for honesty, for successful
interpersonal contacts, for someone who can be trusted, for total devotion
and adoration. Shadow can only be found in the presence of light. Hunger
and thirst are especially troublesome when one senses the possibility of
satisfying them /.../ Here is an outline of what it would essentially mean
today to proclaim God in a society that is sometimes lost in doubt,
suspicion and distrust: not a threat or intimidation, but an invitation to
accept life and trust. This is the only way to overcome fear in life and
ingrained distrust. Often, personal faith is more of a longing than a desire
to understand and explain everything at all costs!« (2012)

Preaching the word of God to secularized people should begin with arousing a
longing for God. An attempt should be made to reach a person’s most profound
questions and desires and define them precisely. Life without God is characterized
by an existence »without a spiritual background«, »a kind of fear of the future,
which often makes »the image of tomorrow colourless and uncertain«, and cau-
ses fear rather than a desire for the future (John Paul 11 2003, 7). Modern listeners
of the word of God often experience dramatic fear and anxiety and the expecta-
tion of something or someone different. This expectation is realized in Christ, who
gives meaning to human life and satisfies the deepest desires (Douglas J. Davies
and Michael J. Thate 2017, 102).
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Andreas Wollbold states that »speaking to listeners without delving deeper
into and understanding their problems is the fastest-acting poison to a sermon.
Therefore, every sermon should remain completely related to the listeners them-
selves and the specific situation, and it cannot disappear hastily and irretrievably
in the theological clouds after a beautiful, but detached-from-life introduction.«
(2017, 222) The homiletic literature points to five expectations of the modern li-
stener of the word of God: rescue, especially in difficult life situations; opening to
the future, that is, helping to see the way of life and indicating possible steps;
critical time signal, ability to recognize the signs of the times; explanation of the
situation in which the man found himself based on the biblical message; solida-
rity, that is, the accompaniment and compassion of a person and a Christian who
does not have simple answers ready, but is aware of complex life situations. »An-
swering questions that no one asks, or catching the listeners’ expectations and
directing the conversation to the Gospel — it is between these alternatives that
the success of the sermon is found and results from them.« (222)

Meeting the above expectations enables contemporary preachers to reach au-
diences living in a secularized environment. The preacher should lead the audi-
ence to a personal encounter with Jesus Christ and answer man’s most funda-
mental questions and desires.

Abbreviations

CCC - Catechism of the Catholic Church 2012.
EG — Francis 2013 [Evangelii Gaudium].
LcD — Commissione Episcopale per la Dottrina della Fede 2009 [Lettera ai
cercatori di Dio].
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The Human Being Lost in Consumerism: A Polish
Perspective and Challenges in Religious Education

V potrosnistvu izgubljeno clovesko bitje:
poljski pogled in izzivi verske vzgoje

Abstract. The contemporary educational context is very diversified, but in most
European countries is based on postmodernity with all its conditions, with spe-
cial emphasis on individualism, consumerism and cultural changes. The predo-
minance of ,the dictatorship of consumerism’ leaves most Christian among
them Poles in a position where, if they wish to retain their cultural indepen-
dence, must understand the present challenges and stand against a powerful
ideological tsunami. Taking into consideration a variety of challenges and
threats arising from ,liquid modernity’, among them strong consumerism, it is
important in accord with personalistic theory inspirations to support Christian
religious education. This article explores the changes that have taken place in
Poland in the last 30 years — the transition from a socialist to a capitalist society,
with emphasis put on the challenges posed by consumerism. Then, evaluates
consumerism and its consequences in the light of Pope John Paul II’s teaching.
In the last part presents the most important conclusions for Christian Religious
Education in schools, especially the need for more issue-oriented education in
order to help pupils to be critical thinkers discerning contemporary social, cul-
tural and moral issues.

Keywords: Christian religious education, consumerism, individualism, personalistic
approach, Poland

Povzetek: Sodobni vzgojni kontekst je zelo raznolik, a v vecini evropskih drzav te-
melji na postmoderni z vsemi njenimi pogojenostmi, zlasti na individualizmu,
na potrosnistvu in na kulturnih spremembah. Prevlada »diktature potrosnistva«
vodi vecino kristjanov med Poljaki v poloZaj, v katerem morajo razumeti seda-
nje izzive in se upreti moc¢nemu ideoloskemu viharju, ¢e Zelijo ohraniti svojo
kulturno samostojnost. Upostevajoc razli¢ne izzive in nevarnosti, ki izhajajo iz
,tekoCe moderne’, med njimi izrazito potrosnistvo, je v skladu z navdihi perso-
nalisti¢ne teorije pomembno podpirati kré¢ansko versko vzgojo. Clanek obrav-
nava spremembe, ki so se zgodile na Poljskem v zadnjih tridesetih letih — prehod
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iz socialisti¢ne v kapitalisticno druzbo s poudarkom na izzivih, spodbujenih za-
radi potros$nistva. Nato ovrednoti potrosnistvo in njegove posledice v luci nau-
ka papeza Janeza Pavla Il. V zadnjem delu pa predstavi najpomembnejse sklepe
za krs¢ansko versko vzgojo v Solah, zlasti potrebo po bolj tematsko usmerjenem
pouku: uéencem naj bi pomagal, da postanejo kriti¢ni misleci, ki presojajo so-
dobna druzbena, kulturna in moralna vprasanja.

Kljuéne besede: kr$¢anska verska vzgoja, potrosnistvo, individualizem, personalisti¢-
ni pristop, Poljska

1. Introduction

In the Christian view, the person has its dignity and, at the same time, is called to
become who he/she is by ontological nature. A critical analysis of the situation
of the contemporary human being, as well as the current educational challenges
arising predominantly from the historical, political, ideological, juridical, social,
cultural, religious, economic and financial context, leads to some conclusions (Ba-
hovec 2015). Among them, especially one related to the main issue of this article
is that in the European society of the 21 century, the human being is inundated
with proposals of consumption which has increased to unprecedented extents.
,A consumer society’ not only implies that people take, use and consume, as
this has always been an indispensable element of life. What has changed is the
wide range of products available for consumption. Unlike the productive society
that contributes to industry development, contemporary society has enthroned
consumption — it is consumption that our social position depends on. In order to
function well, today’s society does not seek righteous people, devoted workers,
economic farmers or talented innovators, but naive, thoughtless consumers. Thus,
the existential dilemma of a contemporary man is as follows: do | consume to live,
or do | live in order to consume?

In order to respond to the above dilemma and present challenges, the authors
of this article give a critical assessment of Polish socio-cultural reality, then evaluate
consumerism through critical reflection in the light of Pope John Paul II’s teaching
and consequently give conclusions in order to change Christian Religious Education.

2. From Empty Shelves to Abundant Consumerism

According to Polish educationalist, Furmanek »consumerism is a subjectively and
negatively perceived phenomenon of excessive individual consumption of goods«
(2020). Scholars such as Gocko and Janowski emphasize that »consumerism is a
worldview or attitude based on a selfishly understood concept of happiness /.../
in which the spiritual dimension in man is subordinate to the material one« (Goc-
ko and Janowski 2002).
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Consumerism is a phenomenon that goes beyond real needs to the buying and
gathering of various material goods and the use of services offered by the market.
Inordinate consumption is associated with satisfying our secondary needs, such
as the lust for power, gaining prestige or higher social status. Thus consumerism
is, on the one hand, enforced by personal factors, and on the other by cultural,
civilizational changes. Apart from excessive accumulation of items or availing one-
self of services that one perceives as indispensable, consumerism also encom-
passes building-specific images and promoting new styles of being (Osewska and
Simonic 2019, 23-32).

In the period 1944-1989, when Poland was under the political influence of the
USSR, we lacked the basic products that were essential for living, so that gaining
them was part of a daily struggle to sustain oneself. The dramatic inability to sat-
isfy consumer needs was deeply humiliating — we could not simply buy a product
but had to ,hunt’ for it, ,bag’ it or get it thanks to one’s connections. The goods
were not delivered regularly but ,plumped’ to the shops. In order to buy certain
commodities, one often had to enrol on a special list; there were ,queue commit-
tees’ meant to keep order as only a few first were lucky enough to get what they
had lined up for. In such circumstances, Poles learned how to be frugal and, as it
was commonly called, »to make up something out of nothing«. Their creativity
was virtually unique.

On the other hand, the situation contributed to forming strong bonds within
the family, among friends and neighbours: people had to help each other in order
to survive. Personal relationships were intense, authentic and vibrant (in contrast
to the superficial actions taken in the public sphere, which were only a facade).
The older generation of Poles who lived in a socialist state learned how to settle
for little and focused on evolving culture instead (Cobel-Tokarska 2014, 22—-37).
Consumer revolution took place after the political transformation, especially
among young and wealthy inhabitants of big cities. A rampant rush to consume
resulted in many people living on credit, taking loans beyond reason in order to
get the material goods of their dreams.

The Poles’ experience of Soviet socialism generated distrust and antagonism
towards the system imposed on them and aroused an optimistic and even ideal-
istic interest in the societies of Western Europe. Enslaved by the Soviet influence,
Poles considered Western societies ideal: their citizens could grow, fully enjoying
the rights they did not have under communism. Thus, Poles held great expecta-
tions about changing the socio-political system, the shift from enslavement to
complete freedom. Unfortunately, the new reality disappointed their hopes as
,the ideal world‘ on the other side of the Iron Curtain had more drawbacks than
expected. The longed-for freedom turned out to be accompanied by political cor-
rectness.

Moreover, the free choice related to the realm of consumption proved to be
illusive. Initially, Poles relished the chance to shop at supermarkets because they
inadvertently assumed that — in contrast to socialism which deceived citizens and
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lied to them — capitalism presented the truth, also as far as material goods were
concerned. Learning the secrets of advertising mechanisms has been a painful
experience for many Poles (Sowa 2003, 4-6). To this day, Polish seniors are easily
manipulated by ,usury companies’ that present low-quality yet expensive prod-
ucts as healthy and indispensable.

Changes in Polish society manifested themselves in rising sales of many con-
sumer goods, especially after 2004 — Poland formal accession to the European
Union (Szlendak 2004). In 2007 purchases of flats and houses, especially in cities
centres, received a boost from cheap mortgage credits, whose 2007 value reached
57 billion Polish zlotych (18 billion USS), according to the Polish Banks Association.
The most critical factors influencing consumption growth in Poland include an
increase in real incomes, appreciation of the domestic currency, easy access to
consumer credit, and growing consumer aspirations. The 21 century brought
extreme manifestations of consumption of all goods in Poland, supported by the
expansion of the Internet, international mobility, a convincing hedonistic pressure
in the media and the increasing shopping practice in malls. Another trend char-
acteristic of consumer societies is eating out. In the past, Poles liked eating at
home in the family circle. In 2006, eating-out expenditure rose 19% compared to
2004 and is still growing despite the pandemic (Mréz and Janos-Kresto 2006).
Three main trends can be defined: ,health and safety’ (growing importance of
product origins, quality, meals nutritional value and dietetic aspects), ,conve-
nience’ (high demand for ,fast food‘), ,pleasure and experience-seeking’ (interest
in ethnic cuisines, attention to interiors design and courses composition, individ-
ualization of consumption). These developments demonstrate that consumption
and related materialistic values have been gaining ground in Polish society (Kow-
alczuk and Czarniecka-Skubina 2015, 75-83). On the negative side, Poles noted
the increase in individualism, consumerism and weakening of interpersonal ties.
Problems connected with the new consumption models should consider the need
to preserve natural resources and respect for the system of values (Jastrzebska-
Smolaga 2000). Unfortunately, the consumption in Polish society slowly turns into
consumerism when it ceases to be the means and becomes the goal of life and
such a dominant activity that ,have’ is completely subordinated to what ,to be’
points out (Marianski 2006; 2008).

Poles are attached to Christianity. Therefore, currently, in Poland, Christian
symbolism is found in shopping centres. However, it is objectified; used as a tool
to achieve higher profit. Buying has become an ersatz sacred rite. Shopping cen-
tres are built ,in the image’ of temples: they are supposed to attract consumers
with their grandeur, decorativeness and distinctiveness. Consumers believe the
advertising and almost generally consent to the structure of supermarkets going
around all spheres of their lives. Thus, this structure becomes the main point of
reference to which all other structures are compared (Pieszak 2013, 78-81). The
new ,religion’ is built on beautiful adornments found in shopping malls: fountains,
exotic plants, music, or the shopping calendar that spotlights dates and festivals
before which one ought to shop extensively.
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In this context, a consumer becomes a valuable member of society: he/she
buys quickly, acquires and uses new goods and feels at ease with the world of
advertising, companies, brands and products. It seems that the contemporary
human has given up the dictum »l think, therefore | am« or »l love, therefore |
am« and leans towards »l consume, therefore | am«. A contemporary Pole will
work harder and harder, focusing on receiving a higher salary and looking out for
his interests in order to strengthen his position as a consumer. A postmodern con-
sumer is not only focused on possessing, hoarding and showing material goods;
he also has — hitherto unknown to him — new desires, sensations, pleasures and
experiences. The world of the media and carefully targeted advertising only fuels
the pressure to gain things faster and more effectively. This violent shift from a
productive society to a consumer society has made a breakthrough in all aspects
of personal, family, working, social and cultural life (Halawa and Wrébel 2008,
13-19).

Polish expert, Kawecki points out that, in order to satisfy his artificially induced
desires, a postmodern man can turn into a workaholic, ruin his health, neglect his
family, lie to friends and concede to corruption. He will do all this to be in the
centre of consumption, use recognizable brands and impress others. Thus, regu-
lar consumption becomes a constant pursuit of material goods and appeasing
desires (Kawecki 2011, 23-32). Postmodern consumption entails shopping addic-
tion, hoarding, and drawing attention to oneself. What is more, an ambitious con-
sumer is aware that things are disposable, so that his deepest desires will not be
satisfied as there will always be something new, more alluring to get. Life, there-
fore, becomes a constant striving towards obtaining the new, a social position and
recognition.

In contemporary society, people consume goods pervasively because of their
symbolic meaning rather than their utilitarian nature (Watroba 2009, 153). That
is why they often choose products advertised by huge, global companies identi-
fied everywhere. According to new assumptions, our position and prestige are
determined by the logo of recognizable companies — our belonging to a more or
less affluent social group depends on it. Moreover, they also carry cultural codes:
experts in global corporations use cultural codes to effectively market products
that target consumers from various cultures. Especially in Poland, where people
did not have easy access to basic commodities, the availability or even overabun-
dance of goods initially contributed to consumers’ confusion. Later they learned
that a recognizable brand guarantees their distinction in the crowd (Barber 2007).
Paradoxically, global companies develop products desired by various social groups.
Thus, every consumer will find an item that will be precious to him, recognized
and accepted in his in-group.

Consumption propaganda, rapidly developing due to information technologies,
creates the impression that one belongs to a particular group only if one buys
certain products. In postmodern society, the propaganda is not only about con-
trolling consumer’s behaviour but also about creating a consumer’s culture main-
ly through exerting a massive influence on the media by the corporation and bank
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presidents. By being in control of creating and publishing content in the media,
global corporations have a substantial impact on consumers, which can be per-
ceived as consumer indoctrination (Satamacha 2015, 133; Osewska 2020).

3. Consumerism in the Light of John Paul II’s Teaching

Pope John Paul Il emphasized the phenomenon of growing consumerism: »The
only goal which counts is the pursuit of one’s own material well-being. The so-
-called ,quality of life’ is interpreted primarily or exclusively as economic efficien-
cy, inordinate consumerism, physical beauty and pleasure, to the neglect of the
more profound dimensions —interpersonal, spiritual and religious — of existence.«
(1997b, no. 23)

The pope from Poland underlined the specific problems, challenges and threats
emerging in modern societies.

»In earlier stages of development, the human being always lived under
the weight of necessity. The needs were few and were determined, to a
degree, by the objective structures of his physical make-up. Economic
activity was directed towards satisfying these needs. It is clear that today
the problem is not only one of supplying people with a sufficient quantity
of goods, but also of responding to a demand for quality: the quality of
the goods to be produced and consumed, the quality of the services to be
enjoyed, the quality of the environment and life in general. To call for an
existence that is qualitatively more satisfying is of itself legitimate, but one
cannot fail to draw attention to the new responsibilities and dangers con-
nected with this phase of history. How new needs arise and are defined is
always marked by a more or less appropriate concept of man and his true
good. A given culture reveals its overall understanding of life through the
choices it makes in production and consumption. It is here that the phe-
nomenon of consumerism arises /.../ In itself, an economic system does
not possess the criteria for correctly distinguishing new and higher forms
of satisfying human needs from artificial new needs which hinder the for-
mation of a mature personality.« (1997a, no. 36)

Referring strongly to the assumptions of personalistic philosophy, John Paul Il
ceaselessly recalled the primacy of the person over the object, being over having,
ethics over technology and love over justice (1997d, no. 15—-16). These precepts
basically cannot ,function’ separately in social life; they are so closely related that
the implementation of one is impossible without the others. Since they constitute
a system of principles, it is only within this coherent system, in the mutual rela-
tions of persons, that they may be accurately formulated and interpreted.

John Paul Il contrasts the community of people, which may be called ,the civi-
lization of persons’, with the utilitarian ,civilization of things’ in which persons are
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objects for use just as things. The precept ,to be more’ over ,to have more’, there-
fore, must be associated with the conviction that personalization of social life
cannot be ,carried out’ if we do not respect the person as essentially having a
value that is entirely incomparable with the world of objects. That is why it is cru-
cial to stress the spiritual sphere of human life, which will enable the consumer
to overcome the egoism that threatens him (1996, no. 8; 1997c, no. 6). In the
encyclical letter, Sollicitudo rei socialis John Paul Il rightly points out that mere
possession of things and goods does not, by itself, perfect the person as it does
not contribute significantly to enriching his ,being’, to fulfilling his human vocation
in its entirety (1997e, no. 28, 33; 1997d, no. 15). Indeed, consumerism may pro-
vide certain erratic pleasures, yet it does not bring true joy, which may be expe-
rienced only in a community where one shares everything with others.

The common good may be the primary factor around which the society of per-
sons is built. When many people refer to the common good in their being and
actions, then a new quality appears, which may be called ,we’ (Wojtyta 2020). The
Polish pope often argued that what Europe needs is not consumers but persons
who respect the dignity of the human person and are ready to work for the sake
of the common good (John Paul 1l 2003, no. 99).

John Paul Il perceived personalism as the foundation for the actions of the hu-
man being and an opportunity to overcome consumerism. At the beginning of the
21st century, the personalistic social message is necessary if the human person is
to be sensitive to the good beyond consumption, not only in Poland but also in
every country. As John Paul Il writes, this »social message will gain credibility more
immediately from the witness of actions than as a result of its internal logic and
consistency« (1997a, no. 57).

Despite a strong dictate that one must fulfil only one’s personal, sometimes
selfish aspirations mainly related to consumption, many contemporary Poles act
for the benefit of others — either on their own or within various charitable orga-
nizations supporting people all over the world (Marody and Giza—Poleszczuk, 2004,
337). According to John Paul Il, man becomes a fuller human being if he gives
himself sincerely to others. Catholic personalism highlights the situation in which
man is no longer neighbour-oriented and becomes blind to God, as the love of
one’s neighbour is one of the paths towards the Creator. Thus, personalism con-
trasts materialistic consumerism with the culture of solidarity and selfless love
(Stala and Vodicar 2019).

Only the culture of love with its sensitivity, empathy, compassion and mercy
may resist callous consumerism. When the culture of wealth turns a man into
someone insensitive to the other, it becomes indispensable to liberate him in
various ways from his egoistic desire to possess. »In our service of charity, we
must be inspired and distinguished by a specific attitude: we must care for the
other as a person for whom God has made us responsible. As disciples of Jesus,
we are called to become neighbours to everyone (Lk 10:29-37), and to show spe-
cial favour to those who are poorest, most alone and most in need.« (John Paul
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II. 1997b, no. 87) An excellent example of this are the activities organised within
Caritas Polska (Caritas Poland), a charitable institution established in 1926, abol-
ished by the communists and reactivated in 1990. Since 2004 it has had the status
of a public benefit organization. It runs professional care and educational centres:
Caritas Nursing Stations, rehabilitation centres, nursing and care facilities, nursing
homes, Occupational Therapy Workshops, Single Mother Homes, feeding the poor,
daycare centres for children, the elderly and other centres/initiatives. The works
of Caritas stem from the idea of helping other people. Caritas engages volunteers
(including children, the young as well as the elderly) in many of its activities. In
the group of emergency aid organizations, there are Parish Caritas Teams and
Caritas School Circles — they function in almost 5,000 parishes, with approximate-
ly 63,000 associated members (2014). Among parish organizations that provide
emergency aid, one may find: Volunteering, Legal Counseling, Help to the Disabled
People, Association of Disabled Adults, Maltese Medical Service, Sick Support
Group, Children’s Community, as well as volunteering within various congrega-
tions and orders (Osewska 2017).

The contemporary human being faces a huge challenge that arises from a
meaningless pursuit to enhance his abilities in the sphere of consumption. Inor-
dinate ,dispensability’ of material goods of all kinds often turns the human person
into someone with a narrow range of perception and experience, a slave of pos-
session and immediate satisfaction. Moreover, consumption has dominated oth-
er walks of life, some even as significant as science, morality, art and religion (Ja-
cyno 2007, 56). In this context, educators, especially in Religious Education, need
to reformulate their aims within a more educational language responding to the
present challenges.

4. Conclusions and guidelines for Religious Education
(RE)

Philosophical, theological, pedagogical and existential perspectives show that con-
sumerism contributes to the destruction of the human being in various ways (Vo-
di¢ar 2016). Constant pursuit to possess absorbs the person, wreaks havoc within
the person and their relationships with others. A young person who consumes
excessively experiences various limitations to his existence and yet feels that their
desires and expectations are limitless even though they are almost entirely redu-
ced to the materialistic realm.

Consumerism fuels egocentrism and hinders human growth; therefore, ade-
quate education is urgently needed, especially a RE that will support the person
to resist such enslavement. It is crucial to show that the overabundance of goods
translates into human’s oppression. Therefore, moral and religious education must
help educate the person to follow moral rules when satisfying their needs (Os-
ewska 2020). The young person needs to reflect on what he/she possesses and
what he/she truly needs.
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»To call for an existence which is qualitatively more satisfying is of itself
legitimate, but one cannot fail to draw attention to the new responsibilities
and dangers connected with this phase of history /.../ In singling out new needs
and new means to meet them, one must be guided by a comprehensive picture
of man which respects all the dimensions of his being and which subordinates
his material and instinctive dimensions to his interior and spiritual ones. If, on
the contrary, a direct appeal is made to his instincts - while ignoring in various
ways the reality of the person as intelligent and free - then consumer attitudes
and lifestyles can be created which are objectively improper and often damag-
ing to his physical and spiritual health.« (John Paul Il 1997a, no. 36)

Moreover, consumerism highly contributes to the crisis of identity, especially
among young Poles who, when confronted with a new reality, struggle with an-
swering the question: »to be or to have? Shall | present myself to my peers as a
posh consumer or someone who adheres to values?« This dilemma is a huge chal-
lenge for contemporary education in families, schools, and other educational in-
stitutions, but it is directly connected with RE in Polish schools. In the case of the
Roman Catholic faith, the dominant one in Poland, the curriculum and textbooks
are meticulously prepared by Church authorities and made known to the compe-
tent state authority. Other confessions and religious associations possess equal
rights (Makosa and Zajgc 2009). The moral formation is one of the crucial tasks of
Catholic Religious Education, which concentrates on forming responsible attitudes
of pupils and their capacity for moral judgment based on conscience. The sole kno-
wledge of what is morally good and what is morally wrong is insufficient. On the
one hand, moral education opens a human being for love, grace and mercy, sha-
ping the attitude of penance and reconciliation; on the other hand, it exhibits the
relationship between freedom and truth. A fundamental norm for moral formati-
on is the command of love (Congregation for the Clergy 1997, no. 23).

Succumbing to consumerism may imply that freedom is misinterpreted, espe-
cially by the younger generation of Poles: here, freedom does not serve man’s
growth but his excessive consumption, not only in the sphere of material goods
but also as a stimulant. Therefore, freedom must be shown to be good, which was
and still is highly precious to the older generations of Poles. Young generations
need to be educated on how to exercise it wisely.

Inordinate consumption leads to focusing on oneself and abandoning the pre-
cept of solidarity with the other. This is manifested by throwing away food, clothes,
everyday objects that could still serve other people. So parents, teachers, and
pedagogues are called to help young Poles be sensitive to their neighbours’ needs,
show solidarity, and share with others. In Polish schools, there are still initiatives
to support those parts of the world in which people suffer poverty and hunger.
However, the number of initiatives among children and youth is decreasing with
the development of the consumer society. Instead, the older generation of Poles
is still very attentive to the needs of others, and in the case of catastrophes and
war, in particular, they regularly participate in financial and material fundraising.
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A critical analysis of the situation of contemporary consumerism in Poland, as

well as the current educational conditions arising predominantly from the politi-
cal, social, cultural, educational and religious context, leads to the following con-
clusions:

a.

If the new reality called postmodernity or ,liquid modernity’ modifies and mixes
the existing assumptions, norms and tenets, then it is crucial to help the young
generation to consciously discern and choose so that they do not succumb to the
imposed socio-cultural trends, but are capable of making their own deliberate
decisions (Platovnjak 2017).

. Undermining the significance and potential of human reason for the sake of the

domination of feelings, instincts and desires should encourage the family and RE
in school to undertake conscious ,education of emotions’, showing that a person
is not only subject to them but may work to understand better and control emo-
tions. On the other hand, intellectual education should not consist in thoughtless
reproduction of mental content but should include preparing young people to
present their arguments respectfully towards partners in a discussion. (Vodicar
2017)

. Current reinforcement of individualization and consumerism that deepens ego-

centrism and weakens bonds with others requires a responsible emphasis on the
significance of community in human life and growth, as well as a proper intro-
duction to the life of a community (Osewska and Stala 2015).

. A characteristic trait of human living in postmodern society is ,the crisis of mea-

ning’, which often leads to tragic consumerism, so RE should be focused on su-
pporting young people in their search for comprehensive meaning in life (Craw-
ford and Rossiter 2006).

. Faced with marginalization or removal of the virtue of self-giving from popular,

contemporary culture, RE needs to emphasize the topic of role models, authori-
ties, and leaders who sacrifice themselves for others and thanks to these role
models, children and youth will recognize the significance of these virtues (Ho-
ronowski 2020).

In the face of axiological chaos (promoted in postmodernity), which leads to ano-
mie, RE must return to the proper understanding of virtues and values so that
they are not another tool to manipulate society or simply conducive to political
correctness. This means that RE in schools should cooperate with the family in
the axiological sphere and search for suitable education models towards values.

. Postmodernity has turned consumption into consumerism, which considers con-

suming as the primary goal of life, a religion per se. While returning to the civili-
zation of love, promoted by Pope John Paul lI, in which being always has been a
priority over having, it is necessary that the family and school jointly educate
humans to discover human dignity regardless of material goods.

. In order to save the truth about humans and human dignity in the face of emer-



Elzbieta Osewska et al. - The Human Being Lost in Consumerism 743

ging reductionisms of the human into consumer activities, it is necessary to edu-
cate in a way that fosters the correct answer to the question: who is human? The
texts by Karola Wojtyta / John Paul Il may be of great help here as they reveal all
the dimensions of the human and human life, emphasizing the dignity of the
person as the one created in the image of God, saved by Jesus Christ and con-
stantly transformed by the Holy Spirit. Since it is of prime importance, RE must
incorporate the criterion of human dignity and service to the real good of the
human being.

i. RE must be able to access the deepest possible understanding of the religion’s
convictions, appreciate the demands it makes on believers, but also engage with
the actual pedagogical, ideological and socio-cultural challenges. It attempts to
understand and engage with the inner world of the religion which cannot be
adequately observed from the outside but demands theological knowledge and
spiritual sensitivity (Davies 2019).

j. Consumerism is strongly promoted by global companies and political action, so
in order to dispose pupils towards personal change, RE must be authentic, su-
pport what comes from within them, and it must have the personal authorship
and appropriation of personal change.

k. Work in the field of education is urgently needed, including the education of yo-
ung people to be wise consumers in the responsible use of their power of choice,
the formation of a strong sense of responsibility, critical thinking and capability
to respond to the contemporary challenges.

I. Responsible education provided in the 21 century should be educationally rea-
listic (recognizing threats and making the right educational decisions) as well as
integral, that is, covering all spheres. It is crucial not to miss out on any aspect of
the life and growth of a person. In the Christian perspective, an integral educati-
on must include not only earthly goals but also the redemptive purpose in life.

m.Succumbing to consumerism undermines the hierarchy of values — today/at this
moment it is the material goods which are on top. It is therefore, reasonable and
responsible to educate in the formation of values and, within Christian pedagogy,
to also encourage a formation in virtue.

n. Consumerism is also associated with the destruction of the natural environment
as disordered use of things ruins the resources of the planet. That is why it is ne-
cessary to make people sensitive to the ecological issue and educate children and
youth in such a way that they respect nature both in their immediate surroun-
dings as well as globally (Vodicar and Stala 2018, 415-427; Stala 2012, 41-59).

The theory of individualization, according to which the individual is the basic
reality, has been strongly associated with consumerism imposed by global com-
panies, as well as neoliberal freedom that is to satisfy the needs of individuals.
Gradually, this leads to adopting subjectivism, lawlessness, egocentrism, egoism,
emphasis on emotions not only by students but also by many educators, which is
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far more dangerous. Consumerism and demoralization are often strengthened by
ideological slogans that spread mainly thanks to Information and Communication
technology. As a result, theories of education that have been developed over cen-
turies are now being disrupted. Many teachers, educators, parents and priests in
Poland understand that the problem is growing, but they are not prepared to face
,predatory’ consumerism. Therefore, it is necessary to return to the personalistic
assumptions and formation of social virtues: love, solidarity, sacrifice, self-denial,
responsibility and temperance in particular.
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Domen Kusar, Leon Oblak in Manja Kitek Kugyman
Lesena sakralna arhitektura
v sodobni arhitekturni praksi

Wood in Modern Sacral Architecture

Povzetek: Slovenija je dezela gozdov. Obnovljivi les je ekolosko zdrava surovina. To
je material, ki prostor naredi domac, gostoljuben, umirjen. V takSnem prostoru
laZe najdemo stik s svojo notranjostjo in s preseznim — Bogom. V ¢lanku Zelimo
predstaviti sodobno leseno sakralno arhitekturo kot interpretacijo vzdusja ¢asa,
kot moderno sakralno umetnost, ki prikazuje skladje med umetnostjo in razvojem
tehnike. Obravnavamo evropske kri¢anske sakralne stavbe, saj doloc¢ajo sakralno
arhitekturo in kulturno okolje Evrope. V predstavljenih zgledih sodobne krs¢anske
sakralne arhitekture prevladuje skupna znacilnost, osredoto¢ena na prikaz for-
malnih, konstrukcijskih in stilnih znacilnosti, medtem ko sta njihova teoloska in
obredna dolo¢enost praviloma docela razli¢ni glede na prostor in osebno izkusnjo.
Uporaba lesa v sodobnih sakralnih stavbah sledi navodilom papezeve okroznice
Laudato si’, ki zagovarja racionalno rabo predvsem lokalnega materiala, pa tudi
socialni vidik zagotavljanja dela in Zivljenja ljudem, ki od tega Zivijo.

Kljuine besede: sakralna arhitektura, les, bogosluzni prostor, arhitekturna praksa

Albstract: Slovenia is a land of forests. Wood is a healthy, ecological and sustainable
material. It is a material that makes the space homely, hospitable, calm. In such
a space, it is easier to find contact with our inner self and the superfluous - God.
In this article, we want to present modern wooden sacral architecture as an in-
terpretation of the atmosphere of the time, as modern sacral art, which shows
the harmony between art and the development of technology. We deal with
Christian sacral buildings, as these determine the sacral architecture and cul-
tural environment of Europe. A common feature predominates in the presented
examples of modern Christian sacral architecture, focusing on the presentation
of formal, constructional and stylistic features, while their theological and ritual
specificity are usually quite different in terms of space and personal experience.
The use of wood in modern sacral buildings follows the instructions of the Pope‘s
circular Laudato si’, which advocates the rational use of mainly local material and
the social aspect of providing work and life for the people who live from it.

Keywords: sacral architecture, wood, worship place, architectural practice
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1. Uvod

Les, najbolj razsirjen naravni kompozit; eden od prvih in osnovnih materialov v
arhitekturi. Nacin gradnje z lesom je bil Ze od davnine vzor za gradbene konstruk-
cije z drugimi materiali. Vloga lesa je tesno povezana z zgodovino ¢lovestva. S po-
polnim poznavanjem tega vsestranskega materiala, s pozornim opazovanjemin s
strogo disciplino v izvedbi so nastale po vsem svetu najrazlicnejse stvaritve. Les se
zaradi zmozZnosti prilagajanja razliénim geografskim pogojem, zaradi spostovanja
lokalnih arhitektur in njihovega razvoja vsestransko uporablja od preproste lesene
opreme do najdrazjega pohistva, razvitega v baroku in rokokoju, od preproste koce
do konstrukcijsko zahtevnih lesenih zgradb in inZenirskih konstrukcij.

Uporaba lesa je ustvarila arhitekturno govorico, ki se opira na tisocletno tradi-
cijo. Njegova prilagodljivost se izraza v vsestranski uporabi po vsem svetu, tudi v
kombinaciji z drugimi materiali, kakor so: kamen, opeka, beton in jeklo.

Vsi, ki les uporabljajo kot gradbeni material, danes iS¢ejo povsem nove odgo-
vore na to, kako se v sodobnem svetu odzvati na $e vedno za arhitekturo veljavna
Vitruvijeva nacela firmitas, utilitas, venustas (uporabnost, trdnost in lepota) (Vi-
truvius Pollio 2009, 28). Torelli (2012, 10-11) ugotavlja, da se presenetljivi pomen
lesa za gradbenistvo zrcali v starodavni zgodovini besed ,material’ in angleskega
izraza timber. Latinska beseda materia ali materies je v starem Rimu — drugace od
lesa za kurjavo — pomenila ,gradbeni les’ in pozneje splosno ,material’ ali ,snov’
(angl. matter). Z izrazom ligna et materia so Rimljani poimenovali ,drva in grad-
beni material’. OCitno beseda ,material’ prihaja iz latinske besede mater ,mati
(njene korenine segajo prek gr. meter do indoevropske besede istega pomena,
mater), ki je prvotno pomenila tudi rojevajoci in hranedi del drevesa (v nasprotju
s skorjo in vejami). Spanski in portugalski izraz za ,les’ je madera oziroma madeira
(tako kakor otok Madeira, ki je dobil svoje ime po nekdanjih ¢udovitih gozdovih!).
Angl. izraz timber je prvotno oznaceval ,zgradbo’ in izvira iz predzgodovinskega
germanskega timram, katerega nemska izpeljanka Zimmer (,soba’) je ostala blize
njegovim semanti¢nim koreninam (nemski Zimmermann je ,mizar‘). V slovenscini
pomeni cimper (pog.) ,ostresje’. Popularni (vendar jezikovno nedovoljeni izraz)
cimprati pomeni ,delati’, postavljati kaj, navadno iz lesa. Cimpran, na primer cim-
prana hisa, pomeni ,leseno, iz brun narejeno hiso’! Timran prihaja iz indoevrop-
skega demrom, ki je izvedenka iz osnove dem-, dom-, graditi; tu je treba iskati tudi
izvor druZine besed, kakor so slovenski dom, anglesko domestic in dome, pa itali-
jansko duomo in nemsko Dom v pomenu ,stolnica‘. Pomen besede timber (,zgrad-
ba‘) se je postopoma razvil v ,gradbeni material’, nato v, les za gradnjo’ in kon¢no
v,les’ na splosno.

Simbolni pomen drevesa oziroma lesa sega dalec¢ v zgodovino. Poznamo pro-
store v naravi, zlasti v gozdovih, ki so zaradi svojih specifi¢nih lastnosti postali sve-
ti. Tu govorimo o tako imenovanih svetih gajih. Izraz ,gaj pomeni redek, negovan
gozd, torej drevesa (Fran 2021). Tudi izbor posebnih dreves za razli¢ne religiozne
obrede ima dolgo tradicijo. Cad€enje svetih dreves se $e danes nadaljuje pri raz-
liénih animisti¢nih in Samanskih ljudstvih, ki so mo¢no povezana z naravo. Tudi
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zgodba o Argonavtih pripoveduje, da je bil v ladjo vdelan sveti hrast, ki naj bi jo
Se posebej varoval. Lesen kriZ, na katerega so pribili Jezusa, je krs¢anski simbol
trpljenja in odresenja. V apostolskih delih namre¢ beremo »Bog nasih ocetov je
obudil Jezusa, ki ste ga vi pribili na krizZ in usmrtili« (5,30).

2. Slovenija je dezela gozdov in lesa

Les je eden najpomembnejsih naravnih virov in za Slovenijo, brez dvoma, najbolj
perspektiven material, saj je to edina surovina, ki je imamo v izobilju. Slovenija
zaradi naravnih danosti sodi med najbolj gozdnate drZave v Evropi. To je deZela
gozdov in lesa, bogate in Se Zive dedis¢ine gradnje iz lesa, pa tudi najsodobnej-
Sih tehnologij in dizajna. V Sloveniji imamo 71 drevesnih vrst (Kotar in Brus 1999,
8). Kljub temu da imamo na podrocju predelave lesa tradicijo, izku$nje, ideje in
znanje, pa ga le malo predelamo v izdelke z visoko dodano vrednostjo. Gradbeni
sektor je pri nas izredno pomembna gospodarska dejavnost, vendar pa ima les,
glede na slovenske naravne danosti, v tem segmentu bistveno premajhno vlo-
go. V preteklosti smo znali to surovino precej bolje gospodarsko izkoristiti. Les v
svetu dozivlja renesanso in postaja material 21. stoletja. Vse vec drzav se zaveda
njegove trajnosti in obnovljivosti, pa tudi njegove gradbene in estetske funkcije.

Les je bil temeljno gradivo v slovenskem stavbarstvu vse do 19. stoletja, ko je
njegova reprezentanéno-simboli¢na funkcija zasla v ocitno nasprotje s prakti¢éno
naravnano estetiko 20. stoletja. Prve, vsaj deloma zidane stavbe pri nas sodijo v
zgodnji srednji vek. Zaradi poZarov je drZava gradnjo v lesu omejila in nadomesti-
la z ognjevarnimi gradivi, resni¢no pa se je njegova uporaba v gradbenistvu moc-
no zmanjsala Sele v 20. stoletju zaradi industrijske proizvodnje novih sodobnih
gradiv. Ze Valvasor v Slavi Vojvodine Kranjske (1689) pise, da so bile hise pri nas v
velini lesene. Nekateri objekti danes Se nakazujejo stoletja dolgo razvojno pot
naSega graditeljstva v lesu, ki se je prilagajalo stilnim razpolozenjem ¢asa, in go-
vorijo o lesu kot o prvem in najbolj razsirjenem gradivu v razvojnem procesu na-
Sega identitetnega stavbarstva. Sto in vec let stare masivne kladne stavbe naka-
zujejo tedaj visoko razvito kulturo tesarstva — stavbno kulturo v lesu na podlagi
izkusenj in bogatega tesarskega znanja.

3. Les vsakralni arhitekturi

Sakralna arhitektura ima v Evropi dolgo zgodovino, ki se za¢enja v predanti¢nih
Casih. Zadniji dve tisocletij ji daje glavni pecat krS¢anska sakralna arhitektura. Gle-
de pomena, ki ga je imela sakralna arhitektura v preteklosti, lahko re¢emo, da je
odlocilno vplivala na razvoj preostale arhitekture tako v simbolnem kakor tudi v
tehni¢nem in tehnoloSkem pomenu.

Les kot glavni konstrukcijski material se Ze zgodaj uporabljal v sakralnih zgrad-
bah. Predhodnik grskega templja je bil na primer lesen. Zanimivo je, da je les po-
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zneje zamenjal kamen ali kak drug, trajnejsi material, saj naj bi sakralna stavba s
svojim nastopom simbolizirala ve¢nost. Zato je po svoje razumljivo, da so za gra-
dnjo uporabili trajen in ¢vrst material (ne lesenega). Ta miselnost se je zacela spre-
minjati v 20. stoletju v skladu s spremembami v druzbi, v umetnosti, v tehniki in
tudi v dojemanju svetega. Sakralna stavba, ki naj bi pomenila povezavo do Boga
(Einspieler 1999, 63), se je danes znasla v vlogi enega od ponudnikov ,supermar-
ketov svetega’, med katerimi tekmuje s Sportnimi centri (stadioni, fitnesi) (Debevec
2011, 84) in $e zlasti z nakupovalnimi sredi$¢i. Ze leta 1966 je benediktinec De-
buyst predstavil tezo, da je cerkev kot znamenje krs¢anstva s poudarjeno fasado
in zvonikom srednjeveska ideja in kot pozunanjena simbolika obsojena na to, da
bo danes njena govorica mrtva oziroma ne bo mogla tekmovati s stolpi pivovarn
ali z mercedesovimi zvezdami na najnovejsih neboti¢nikih (Muck 1966). V ludi te
trditve ima les kot gradivo, ki zaradi svojih lastnosti (trdnost ob izjemno nizki go-
stoti, toplotne in izolativne lastnosti, estetske lastnosti in okolju prijazen obnovlji-
vi CO,, nevtralni energent ob blagodejnem ucinku na okolje) teZe doseZe zunanji
monumentalni ucinek v primerjavi z drugimi gradivi, bolj enakovreden polozaj.

Prvotno lesene sakralne stavbe po Evropi so zaradi poZzarne nevarnosti in zara-
di hitrejSega propadanja zamenjali z zidanimi (opeka ali kamen). Les je ostal le
tam, kjer je bil zaradi svojih specifi¢nih lastnosti neogibno potreben — na primer
ostresje (Kinga 2013, 339). V katoliSkem svetu je pripomoglo k zmanjsani uporabi
lesa za gradnjo cerkva tudi poenostavljanje v prvem obdobju po drugem vatikan-
skem koncilu, ki je poleg drugih podrocij zajelo tudi nacrtovanje in gradnjo sakral-
nih stavb. Podobno kakor na podro¢ju graditve drugih stavb je imel tudi pri sakral-
nih stavbah beton prednost pred lesom. Vendar se je kmalu ugotovilo, da so pre-
proste betonske cerkve prazne, hladne in da ¢loveka odbijajo — podobno kakor
sivi realsocialisti¢ni bloki (Juhant 1999, 25). Lesene cerkve so se do danasnjih dni
ohranile predvsem tam, kjer si trajnejSega materiala niso mogli privosciti ali je bila
tradicija gradnje v lesu dovolj mocna. V Sloveniji so se lesene sakralne stavbe, zla-
sti kapele, ohranile predvsem na planinskih podrocjih (npr. kapeli na Uskovnici in
Veliki planini). Med ,novejsi‘ likovno sporocilni in arhitekturno ambicioznejsi stav-
bi iz prejSnjega stoletja lahko uvrstimo spominsko kapelo na Javorci in Plecnikovo
cerkev na Barju. Ple¢nikova je bila leta 2021 vpisana na seznam svetovne dedisci-
ne UNESCO. Obe stavbi tudi Se dokazujeta, da les ni le material revnih, ampak da
je moZno z njegovo uporabo dosedi visok arhitekturni nivo. Izviren nain modifi-
ciranja arhetipske podobe ,svetega gaja‘ prikazuje lesena lopa Brezjanka, ki jo je
prav tako postavil arhitekt Ple¢nik. Pri tem govorimo o uresni¢enju nekaterih te-
meljnih izhodis¢ Ple¢nikove arhitekture — pri Brezjanki o metamorfozi prvotnega
templja. Uporaba masivnih debel kaze na zacetke arhitekture v antiki (Ambrozi¢
2019, 975) in na pomen lesa znotraj arhitekturne prakse.

V Evropi so ohranjene lesene sakralne stavbe znacilne zlasti za obmocja Skan-
dinavije (lesene norveske srednjeveske cerkve Stavkirke) ter za dele srednje in
vzhodne Evrope (Slovaska, Poljska, Ukrajina, Rusija ...). Nekatere od njih so zaradi
arhitekture, zaradi simbolnega pomena, zaradi tehnicnih in tehnoloskih posebno-
sti vpisane na UNESCO-v seznam svetovne kulturne dedis¢ine (World Heritage List
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2021). Renesansa uporabe lesa, kjer je mogoce z modernimi tehnologijami dez-
integracije in reintegracije lesa izloCiti naravne ,napake’ in tako optimirati lesne
lastnosti v obliki lesnih tvoriv (Torelli 2009, 69), je danes navzoca prakti¢no na vseh
podrogjih arhitekture. Zal pa lahko trdimo, da se v Evropi les kot osnovni gradbe-
ni material (za stene, stropne konstrukcije ...) sodobnih sakralnih stavb uporablja
bistveno redkeje kakor za preostale vrste stavb. Izjema so morda le manjse sakral-
ne stavbe (kapele), pri katerih je uporaba lesa prevladujoca. Nekaj teh stavb iz
tujine, ki so bile prepoznane kot odli¢na arhitektura, je opisanih v nadaljevanju.

Drugacen razvoj in uporabo lesa ima notranja oprema sakralnih prostorov. Najbolj
sveta oprema je v sakralnem prostoru oltar. Ne glede na to, da je po zgodovinskih,
predkrscanskih vzorih oltar Zrtvenik v bistvu kamnit, saj se je uporabljal za Zgalno
daritev in je torej moral biti iz negorljivega materiala, so bili v preteklosti glede na
liturgi¢ne zahteve in glede na dostopni material pogosti leseni oltarji. To posebej
velja za podrocja brez moéne kamnoseske tradicije. Les je bil cenejsi in ga je bilo laze
obdelovati. Kljub temu so se izdelovalci zavedali (simbolne) pomanjkljivosti v pri-
merjavi s kamnitim oltarjem; to so veckrat nadomestili s povrsinsko obdelavo — z
dekoracijo z barvanjem oziroma ,marmoriranjem’ oltarjev. Tako so dali celotni ol-
tarni kompoziciji ,kamnit’ videz. Drugi vatikanski koncil je na podrocju uporabe ma-
terialov prinesel spremembe. Za gradnjo oltarjev je dovoljeval tudi uporabo druge
snovi, ki je dostojna, trdna in umetnisko obdelana. Sodbo o uporabi drugih materi-
alov je morala dati lokalna skofovska konferenca (Nacrtovanje novih cerkva 1999).
Tudi pri obredni opremi in predmetih so nastopile spremembe in tako se danes
lahko uporablja tudi les. Splosna ureditev rimskega misala (2002) namrec dovoljuje
izdelavo obrednega posodja tudi iz drugih primernih materialov oziroma materialov,
ki so v lokalnem okolju priznani kot plemeniti. Po besedah Torellija (2008, 22) noben
material ni dosegel vrednosti lesa v pokrovu Stradivarijeve violine. Podobno lahko
trdimo tudi za cerkev sv. Mihaela na Barju, pri kateri je arhitekt Ple¢nik v bistvu ce-
neni material oblikovno povzdignil na raven plemenitega (Kusar 2019, 236). Pri obre-
dnih predmetih je zelo pomembna tudi simbolika, zato ne preseneca, na primer,
uporaba lesa oljke. Pri drugi notranji opremi, kakor so: stoli, priznica, klopi, spove-
dnice in podobno, je les zaradi svojih lastnosti Se danes prakticno nenadomestljiv.

Sakralna arhitektura se od druge razlikuje po tem, da izraZza tudi nekaj metafi-
zi¢nega; v tem pa je bil mojstrski predvsem Plecnik (Debevec 2008, 213-229).
Zaradi svojega edinstvenega smotra je bila sakralna arhitektura vedno predmet
skrbnega snovanja ne samo med ustvarjalci, temvec zlasti pri institucionalnem
vodstvu posamezne religije, odgovornem za kolikor mogoce neokrnjeno posredo-
vanje ,zaklada vere’ ¢loveku (2015, 741-750). Les je bistveni element sodobnega
prepoznavnega krs¢anskega bogosluZznega prostora — duhovnega zatocisca, ki v
¢asu in prostoru ustvarja zasebni dialog med stavbo in uporabnikom. Zaznamuje
ga svezina umetnisSkega oblikovanja, kinesteti¢na in teksturna arhitektura s pre-
bujenim spominom na vecni ¢as in z upoStevanjem vedno hitreje spreminjajocih
se trendov, ki vklju€ujejo nove tehnologije in prakse v profani arhitekturi.

V sodobnem nacinu gledanja na preseznost naj bi bogosluzni prostor sedanjo-
sti in prihodnosti postal topel, ,domac’. Verniku naj bi omogodil laZjo izkusnjo boz-
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Slika 1: Ekumenska kapela sv. Henrika v Turkuju na Finskem (2005), arhitektura: Matti Sana-
ksenaho in Pirjo Sanaksenah (vir: https.//www.dezeen.com/2015/01/26/best-cha-
pels-architecture-wedding-worship-prayer).

je ljubezni, po drugi strani pa tudi obéestvenost. Po besedah PapeZa Janeza Pavla
II. (1981) mora moderno cerkveno stavbarstvo v duhu in stilnem obcutju nasega
¢asa z vsemi moznimi sredstvi dati podobo in izraz verovanja nasega ¢asa in mu
pripraviti prostor za udomacenje. Les kot topel, prijeten material z znacilnim vo-
njem ima lastnosti, ki to omogocajo. Prednost lesa pred preostalimi materiali je
ustvarjanje zdravega bivalnega okolja, ki ga dosezemo z uporabo masivnega lesa
in lesnih materialov (tvoriv). Namen sodobne sakralne stavbe je uravnavanje ¢lo-
vekovega odnosa do Boga ter s tem tudi zdravljenja ¢lovekovih duhovnih in du-
$evnih ran. Ce ta proces poteka v zdravem in spodbujajo¢em okolju tudi za telo,
je bolj ucinkovit. Rek, da je za Boga dobro le najboljse velja tudi za les. Gledanje
na les, ki je pred desetletji veljal za material reveZev (baraka je sinonim za slabo
leseno hiso), je danes drugacno. Les danes velja za plemenit, lahko tudi drag ma-
terial. Hlodi dreves, ki jih prodajajo na drazbi na KoroSkem, lahko dosegajo tudi
nekaj 10 000 evrov za hlod.

V nadaljevanju Zelimo te misli potrditi z zgledi inovativne uporabe lesa v sakral-
nih stavbah, ki omogocajo duhovno izkustvo svetega in jih hkrati arhitekturna
stroka priznava kot presezno arhitekturo. Tako Zelimo pokazati vrednost lesa v
sakralnih stavbah in s tem Se bolj spodbuditi njegovo vsestransko uporabo.
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4. lzbranizgledi sodobnih sakralnih stavb

Narediti izbor reprezentativnih stavb v katerikoli kategoriji arhitekture je zahtevna
in nehvaleZna naloga. Kvalitetna arhitektura mora zadostiti trem osnovnim krite-
rijem: trdnost, uporabnost in lepota (Vitruvij 2009, 28); ¢e je prva dva Se mozno
nekako objektivno dolotiti, je ocena lepote navadno subjektivna. Se toliko bolj
pa to velja za oceno dojemanja samega prostora in doseganja povezave s samim
seboj in z Bogom znotraj prostora. Podobno velja tudi za opredelitev pojma ,lesena
stavba’. Ali to pomeni samo nosilno konstrukcijo ali tudi obloge in notranjo opre-
mo? Ne glede na to, da nekateri predpisi opredeljujejo ,lesenost’ stavbe po delezu
lesa v nosilni konstrukciji, menimo, da je pri sakralnih stavbah klju¢na vloga, ki jo
ima uporaba lesa v prostoru. Zato so prikazane tako stavbe, ki so prakti¢no v ce-
loti izdelane iz lesa, kakor tudi stavbe, kjer je lesa resda manj, a bistveno opredeli
prostor. Priizboru zgledov smo upostevali leto dokoncane gradnje stavbe. Najsta-
rejSa predstavljena stavba je iz leta 2005, najmlajsi iz leta 2018, preostale tri pa so
bile postavljene leta 2014. Zelo pomemben kriterij je bil prepoznavnost stavb v
stroki; kaze se v Stevilu nagrad in priznanij, ki jih posamezna stavba oziroma njeni
avtorji prejmejo, in vomembah v arhitekturnih ter drugih revijah in medijih; temu
ustrezajo vsi nasteti zgledi.

4.1 Ekumenska umetniska kapela sv. Henrika (Turku, Finska)

Kapelo so postavili v letih 2004—-2005 po nacrtih arhitektov Mattija Sanaksenahoja
in Pirja Sanaksenaha (Sanaksenaho Architects Itd) (DeZeen 2021). Odlikuje jo pre-
prostost in domacnost. Notranjost je narejena iz vidnih reber ukrivljenega leplje-
nega lameliranega lesa. Poudarja monumentalnost interiera sakralnega prostora,
ki ga obCutimo s svojim telesom, s svojimi Cutili. Njegova pripoved se razteza on-
kraj njegove fizi¢ne navzo¢nosti, ima tudi svojo mejo, svojo povrsino, ki jo pomeni
obloga lesenega horizontalno poloZenega opaza. Izbira lokalnega borovega lesa
za konstrukcijo, za notranjo opremo in za obloge sledi trajnostnemu modelu fin-
skega nacrtovanja z lokalnimi gradivi. Zunanjost je krita z bakreno plocevino. Stoji
na vrhu gri¢a v sklopu centra, namenjenega bolnikom z rakom. Bakrena povrsina
kapelice bo s€asoma postala zelena in tako bo stavba usklajena z barvo okoliskih
dreves. Oblika ribe posnema prasimbol kr§¢anstva in poudarja ekumenski namen
stavbe. Notranjost je namenjena meditaciji, osebni molitvi, opravljanju verskih
obredov in tudi kulturnim dogodkom (razstave). Ta simbioza vere in umetnosti je
dobro poznana Ze iz renesancnih cerkva in je navzoca tudi danes.

4.2 Kapela (Unterliezheim, Nemcija)

To je preprosta kapela na prehodu med gozdom in travniki. Narejena je iz ma-
sivnih hlodov, ki je od dale€ videti kot skladovnica posekanih hlodov ob gozdu in
spominja na kladno steno brunarice. Cloveka doZivljajsko usmeri k naravi. K temu
pripomore tudi oblika, saj ozki vhod daje vtis gibanja skozi gozd (Pawson 2021).
Morda je prav na ta nacin presezeno primerjanje sakralne arhitekture z medijsko
odmevno arhitekturo (neboticniki, zabavisca), ki je posledica poglabljanja krize
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Slika 2: Kapela v Unterliezheimu, Nemcija (2017-2018), arhitektura John Pawson (vir:
http://www.johnpawson.com/works/wooden-chapel).

krs¢anske umetnosti po drugem vatikanskem koncilu (Debevec 2011, 82). Skro-
mnost, prvinskost in likovna popolnost z uporabo prvinskega, masivnega, grobo
obtesanega lesa te kapele namrec negira cilje sodobne profane druzbe po bliscu,
bahastvu in modi in se obraca k izviru vsega.

4.3 Gorska kapela (Andelsbuch, Avstrija)

Kapela leZi na oblem travnatem vrhu in ob robu alpske planine na visini 1600 m.
Vizualno je kapela izpostavljena. Nastala je kot zaobljuba lastnikov, ki sta v ta na-
men organizirala arhitekturni natecaj (Bergkapelle 2021). Kapela stoji na kamni-
tem podstavku, ki logi¢no $¢iti leseno stavbo pred talno vlago. Po drugi strani pa
vstop v svetis€e pomeni zapuséanje trdnih tal in vzpon v ,leseno posodo’. Prostor
je topel in tih, sestavljen iz enega samega materiala — iz masivnega, lokalno po-
sekanega lesa. Svetloba, ki vstopa skozi reZe, trajno povezuje notranjost kapele z
dnevno svetlobo letnih ¢asov, vremena in ure dneva. Steno za oltarjem krona okno
v obliki kriza. Smrekov les tvori tako stene kakor tudi strop in tla in s svojo prefi-
njeno arhitekturno zasnovo dokazuje kvalitete arhitekture Vorarlberga. Kapela je
bila nagrajena z nagrado Holzbaupreis leta 2011 v kategoriji inovativne uporabe
lesa (Vorarlberger Holzbaukunst 2021).
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Slika 3: Kapela v Andelsbuchu v Avstriji (2014), arhitektura: Andreas Cukrowicz, Anton Na-
chbaur - Sturm, Emanuel Gugele, Christian Schmoelz, Gordian Kley (vir: https://
www.holzbaukunst.at/holzbau/objekt/166.html).

4.4 Kapela v Osnovni $oli Alojzija Sustarja, Ljubljana

Postavitev kapele v Osnovni $oli Alojzija Sustarja se navezuje na arhitekturno ti-
pologijo drugega vatikanskega koncila, ki cerkev opredeli kot hiSo med hiSami
(Kropej 1999). Tu gre arhitekt Se dlje, saj je to hisa v hisi. Skrajno introvertiran
bel kubus, postavljen nad vhod izrazito odprte stavbe, daje vtis resne in vase za-
topljene hise. Ne glede na relativno majhno uporabo lesa lahko trdimo, da bi bil
prostor brez njega hladen, podoben sterilnemu laboratoriju. Les izpostavlja in
utemeljuje simbolnost kriza: s svojo pretirano Sirino simbolizira roke Odresenika,
ki ljubece sprejema vse ljudi. Posebnost te kapele je v minimalizmu, ki na primer
zajema prve soncne Zarke z vzhoda. Po besedah avtorja, arhitekta in teologa Ro-
berta Dolinarja (Brodar 2014), se tabernakelj napolni s svetlobo edinega okenca
na fasadi in jo nato oddaja vso noc. Izbiro smrekovega lesa namesto vrednejsega
materiala opredeljuje misel Ignacija Loyolskega, ki pravi, naj Boga iS¢emo v vseh
stvareh in ga je moc tam tudi najti. Vonji enajstih lokalnih vrst lesa in taktilnost
rocno obdelanih povrsin vabijo k uporabi vseh cutov. S tem pa obiskovalce vracajo
k naravi in k samim sebi.

Projekt raziskuje nove moznosti uporabe materialov, njihove obdelave, merila
in odnosa med arhitekturo in kiparstvom. Pomeni materializacijo razmisljanja o
naravi in snovi, o moznostih in mejah ¢loveskih posegov vanju in o njunem odno-
su do arhitekture. Kapela je bila nominirana za nagrado Piranesi 2016.



756 | Bogoslovni vestnik 81 (2021) - 3

slika 4:  Kapela v Osnovni Soli Alojzija Sustarja v Ljubljani (2014), arhitektura: Robert Dolinar
(vir: http://www.drustvo-dal.si/2016/piranesi_2016).

4.5 Trgin oltar na Brezjah, Brezje na Gorenjskem

Pri trgu in zunanjem oltarju pred romarsko cerkvijo na Brezjah govorimo o nadalje-
vanju najboljse tradicije Plecnikovega izrocila in njegovega razumevanja arhitektu-
re. Usmeritev trga je v novem projektu zasukana vzdolZno, tako da so verniki blizu
dogajanja. Ko je oltar zaprt, cerkveno procelje z Vurnikovimi mozaiki obvladuje trg
(Slovenska arhitektura 2021). Ob vecjih dogodkih se odprejo velika temna vrata
in novi oltar zasije v popolnoma sodobni interpretaciji, obleceni v brezov les. Les
s svojo obrtnisko izdelano teksturo poudarja obod objekta. 1zza stropa se prebija
naravna svetloba, ki s svojo igro na lesenih povrsinah ustvarja Cisto in spokojno
vzdusje. Razporeditev in izbrani materiali v kombinaciji s preprosto Skatlasto obliko
prostoru dajejo pridih finskega oblikovanja in ustvarjajo odli¢no ozadje za boga-
to okrasene verske predmete, ki krasijo stene in oltarno mizo. Obenem pa je to
tudi simbioza umetnine ¢loveskih rok v prvem planu v podobi oltarja in umetni-
ne Stvarnika v podobi slikovitih gorskih vrhov bliznjih Karavank v drugem planu.
Kvalitetna ureditev trga in oltarja je bila nagrajena s Plecnikovo nagrado 2009 in
s priznanjem Piranesi 2008.

4.6 Poslovilni objekt

To je stavba, ki resda ni strogo sakralna stavba, a ima velik pomen pri dojemanju
posmrtnega Zivljenja oziroma vecnosti. Vas Zgornji Tuhinj leZi v osréju Tuhinjske
doline ob vznoZju Kamnisko-Savinjskih Alp. Staro, v dva nivoja razdeljeno pokopa-
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Slika5: Trg in oltar na Brezjah, Brezje na Gorenjskem (2008), arhitektura: Marusa Zorec,
Martina Tepina (vir: https://www.arrea.si/projekt/trg-in-zunanji-oltar/51).

lis¢e je na obrobju vasi in je dostopno prek razgledne poti, ki poteka po pobodju
hriba s koncem na grebenu. Tesarstvo in mizarstvo sta v Tuhinju lokalna tradicija,
zato je osnovna konstrukcija izdelana iz krizno lepljenega masivnega lesa. Ker so
veZice po osnovnem namenu hladne ,Zalostne’ stavbe, so arhitekti Zeleli to pre-
seCi in so vse notranje stenske in stropne povrsine naredili iz oljenega masivnega
smrekovega lesa iz domacega okolja (Vosnjak 2015). Zascito lesene konstrukcije
zunaj omogoca tanek sloj ometa, to pa je v skladu z lokalno tradicijo. Kapela leZi
na vzpetini, zato vpliv moc¢nega vzhodnega vetra zmanjsujejo navpiéne lesene le-
tve. Po eni strani ustvarjajo igro svetlobe in sence, po drugi strani pa zagotavljajo,
da skoznje prehaja le nezen vetric.

Kompozicija arhitekturnih elementov kapele omogoca vsakomur razumljivo do-
jemanje simbolne oblike, ki se navzven zapira pred svetom, navznoter pa odpira
proti ¢loveku; to prav posebej omogoca les kot topli in ¢loveku prijazni material.

5. Sklep

Sakralni prostor je prostor, v katerem laZe vzpostavimo stik z Bogom. Prostor in
oprema prostora naj bi bila izvzeta iz vsakdanjika in naravnana na Boga, da sluZita
njemu, ki je vir vse svetosti (Einspieler 1999, 63). Les se zato v sodobni sakralni
arhitekturi umika manifestivnosti in dominantnosti zunanjih lupin sakralnih stavb,
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Slika 6:  Poslovilni objekt, Zg. Tuhinj (2014), arhitektura: Jernej Hocevar, MatevZ Vrhovnik,
Martin Lovreéié, BlaZ Ceska, Tjasa Justin (vir: https://outsider.si/poslovilni-objekt-v-
-zg-tuhinjuy/).

ki ju zaradi svojih omejitev tezko doseze. Dobiva pa vecji pomen kot gradbeni ma-
terial manjsih stavb, denimo kapel, in zlasti kot del notranjosti sakralnih stavb. Les
v sodobni sakralni arhitekturi v ¢loveku zagotovo vzbudi ob¢utek topline, miru in
tiSine, morda tudi obcutek varnosti in domacnosti. V prostorih, kjer se po¢utimo
kakor doma, se radi zadrZujemo, saj v njih laZze dosezemo notranji mir. V dana-
Snjem ¢asu nestetih informacij in stresnih situacij, skrbi in razburjenja lahko prav
v sodobno oblikovanih sakralnih prostorih, v katerih kot material prevladuje les,
najdemo primeren prostor za dialog z Bogom. To je Se posebno pomembno v se-
danjem casu, ko smo prica velikim spremembam na podrocju druzbe, kulture in
religije (Bahovec 2020, 888)

Les bo ostal zaradi svojih estetskih, strukturnih in okoljskih znacilnosti eden
najpomembnejsih gradbenih materialov tudi v prihodnosti (Kitek Kuzman 2015,
9). »Veliko nasih najglobljih dojemanj sveta in arhitekture izhaja prav iz uporabe
lesa. Po tolmacenju nekaterih zgodovinarjev temeljijo proporci grskega dorskega
sloga, ki je utiril estetske kanone zahodne civilizacije, prav na razmerjih drevesa.
Vendar sega odnos do lesa in do dreves Se globlje v ozadje nase kulturne podza-
vesti.« (Gabrijelci¢ 2010, 14-15). Drevo je eden najsplosnejsih in najbolj pomen-
ljivih ¢loveskih simbolov (Pallasmaa 2009, 108—111). Govorimo o drevesu Zivljenja,
o svetem drevesu, o drevesu plodnosti, o drevesu modrosti, o Zrtvenem drevesu
in podobno. V obliki in v pomenu drevesa so skrite razli¢ne asociacije, ki se Se da-
nes prenasajo na nas odnos do lesa.



Domen Kusar idr. - Lesena sakralna arhitektura ... 759

Nacdrtovanje bogosluznih prostorov je bila vedno zapletena arhitekturna praksa;
sodobne sakralne stavbe skusajo najti nacin, kako se prilagoditi evoluciji arhitek-
ture. Nasi izbrani zgledi imajo, kljub svoji relativni majhnosti, podobne znacilnosti:
grandioznost, monolitni material, naravni elementi in nacrt, kako ta ekskluzivni,
religiji posveceni kraj spremeniti v strukture duhovnosti, manifestacije in fascina-
cije.

Sodobna slovenska sakralna arhitektura je subtilno umeséena med koordinati
¢asa in prostora; ¢lovek ji daje prepoznavni ¢utno zaznavni izraz, implementacijo
vizije in razumevanja nacrtovanja svobodnejse oblikovanih bogosluznih prostorov.
Sakralna arhitektura kot interpretacija ¢lovekovega najbolj intimnega samogovo-
ra o smislu njegovega neminljivega bivanja — uteleSenega brez¢asja — ohranja po-
teze ¢lovekovega poseganja onkraj meja in ustvarjanje simbolnih bogosluznih pro-
storov, ki se dotikajo univerzalne duhovne zgodovine ¢lovestva.

Rabo lesa v sakralnih stavbah spodbuja tudi papezeva okroznica Laudato si
(2015), saj je les trajnostni in ekolosko sprejemljivi material. V Sloveniji je les tudi
lokalni material, katerega predelava in obdelava omogoca delo velikemu Stevilu
ljudi in pomeni tudi izpolnjevanje socialnega vidika te okroZnice, saj moramo po
besedah kardinala Kasperja kristjani zastopati kulturo delitve dobrin, solidarnosti,
spostovanja ¢lovekovega naravnega in Zivljenjskega okolja (Segula 2018, 457). Pri
lesu govorimo o konceptu stopenjske oziroma kaskadne (lat. cadere = pasti) rabe,
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imenovane tudi spiralna raba lesa, ki oznacuje rabo lesa kot materiala z vsaj dve-
ma ali tremi uporabnostnimi cikli (stopnjami, zavoji); najprej je uporabljen kot
izdelek, drugi¢ kot material v procesu ponovne rabe in nazadnje za pridobivanje

energije.

Les se kot glavni (konstrukcijski) material pri vecjih sakralnih objektih v tem
trenutku ne uporablja v takSni meri kakor pri drugih stavbah oziroma kakor bi se
lahko, a predvidevamo, da bo v prihodnosti drugace. Seveda je sprejemanje vecje
uporabe lesa dolgotrajen proces. S ¢lankom smo skusali utemeljiti in kot posledi-
co tega spodbuditi vecjo rabo lesa v sakralnih stavbah, saj za to danes ni nobenih
teoloskih ali drugih omejitev, prej nasprotno.!
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Kronicna bolezen v druzini

Kroni¢na bolezen pomembno poseZe v vsakodnevno Zivljenje posameznika in nje-
gove druZine. Bolezen se nepovabljeno vrine pred osnovno nalogo starsev, par-
tnerjev, sorojencev. Celotna druZina se mora soociti z izgubo moznosti, ki bi jih
Zivljenje predpostavljalo, spremeniti Ze vzpostavljene ¢ustvene, miselne in ve-
denjske vzorce ter razviti nove, ki bodo omogocali prilagoditev na novo situacijo,
nadaljnji razvoj in funkcionalnost.

Ljubljana: Teoloska fakulteta, 2019. 112 str. ISBN 978-961-6844-72-7, 11€.

Knjigo lahko narocite na naslovu: TEOF-ZALOZBA, Poljanska 4, 1000 Ljubljana;
e-naslov: zalozba@teof.uni-lj.si



Von Canisius zum Canisianum: Welt-
kirche in Innsbruck; Ein Kolleg im Wan-
del der Zeit. Peter Ubelbacher, Andreas
Schermann in Josef Thorer, ur. Linz:
Wagner Verlag 2021. 192 str. ISBN 978-
3-903040-55-7.

Cerkev na Tirolskem letos zelo slove-
sno obhaja 500-letnico rojstva sv. Petra
Kanizija (1521-1597), nizozemskega je-
zuita, pomembne osebnosti prenovi-
tvenega dogajanja v katoliski Cerkvi po
tridentinskem cerkvenem zboru. Sesta-
vljen je bil celoletni program prazno-
vanj, ki so ga sprejele skofija Innsbruck
— Kanizija ima namrec za svojega Skofij-
skega zavetnika —, in jezuitske ustanove
v Avstriji. Kot uvod v praznovanja so pri-
pravili publikacijo Danes Ziveti in vero-
vati s srcem in razumom po navdihih
Petra Kanizija (Heute. Leben und glau-
ben mit Herz und Verstand inspiriert
von Petrus Canisius). Na publikacijo Von
Canisius zum Canisianum lahko gleda-
mo kot na dopolnitev dveh poprejsnjih
jubilejnih zgodovinskih izdaj (Das theo-
logischen Konvikt zu Innsbruck einst und
jetzt, leta 1908; Festschrift zur Hunder-
tiahrfeier des Theologischen Konvikts
Innsbruck 1858—1958, leta 1958). Zavod
Canisianum ima zgodovinski pomen
tudi za Cerkev na Slovenskem, podobno
kakor univerza v Innsbrucku nasploh.

Kaniziju pripada naslov prvega jezu-
ita iz nemskega prostora. Na svojih pa-
storalnih poteh se je veckrat ustavil na
Tirolskem in s to deZelo imel tesne stike.
Poleg skrbi za pripravo katekizmov in za
izvajanje duhovnih vaj je veliko pozor-

763

nost namenjal Sirjenju poboznosti do
Jezusovega srca kot mocne oblike pre-
navljanja verskega Zivljenja. Zato je do-
bil zavod, ki je imel nalogo, izobrazeva-
ti duhovséino za prenovitveno delo, ime
po njem. Zavod Canisianum je imel ve¢
stoletij poseben pomen za skofije iz ce-
lotne habsburske monarhije in v prvi vr-
sti za Skofijo Brixen, katere sestavni del
je bila Tirolska vse do sredine 20. stole-
tja. V zavod so svoje bogoslovce posilja-
li tudi Skofje, ki so izhajali iz nemsko go-
vorecega prostora (npr. v Zdruzenih dr-
Zavah Amerike). Obhajanje 500-letnice
Kanizijevega rojstva je bila priloZnost,
da so pripravili publikacijo, hkrati name-
njeno proslavljanju jubileja in ovredno-
tenju poslanstva, ki ga je zavod Canisi-
anum opravljal do leta 2013, ko je dobil
drugacen namen.

Svoj pogled na jubilejno leto, na me-
sto sv. Petra Kanizija v zgodovini Tirolske
in na vlogo zavoda Canisianum predsta-
vljajo deZelni glavar, voditelj skofije in
innsbruski Zupan. Zavod je mestu dajal
mednarodno razseznost in v malem
predstavljal svetovno Cerkev, kajti v za-
dnjem stoletju so v njem Studentje iz
vseh petih kontinentov. Da je zavod
imel svoje domovanje na vec krajih, po
letu 1911 v veliki namensko zgrajeni
stavbi in od leta 2013 dalje v jezuitskem
kolegiju, a je hkrati ohranjal svoje izvir-
no poslanstvo, to je: skrbel za dobre
Studijske moznosti bogoslovcev in mla-
dih duhovnikov, v svoji spremni besedi
poudarita voditelj jezuitske srednjee-
vropske province in sedanji rektor zavo-
da.
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Prvi sklop prispevkov poseze v zgo-
dovino. Predstavljena sta sv. Peter Ka-
nizij in zavod Canisianum od zacetka do
preureditve njegovega delovanja po
letu 2000. Izvemo, zakaj je dobil Inns-
bruck ime ,mesto Petra Kanizija‘ in zakaj
se teoloski konvikt imenuje po njem.
Poglobljeno so orisani zaCetek teoloske-
ga kolegija, vkljuéno z obdobjem iz-
gnanstva v Svici v €asu nacionalsocializ-
ma, in temeljne poteze njegovega delo-
vanja v desetletjih po drugi svetovni
vojni. Na utrip Zivljenja v ustanovi so
mocno vplivali razli¢ni teoloski tokovi,
ki so se uveljavljali v Cerkvi v vseh ob-
dobjih, in posebej dogajanje, ki ga je
prinesel drugi vatikanski cerkveni zbor.
Ze med koncilom in $e bolj po njem so
imeli vedno mocnejsi delez Studentje iz
Afrike in Azije, s tem pa je Cerkev v Av-
striji zacela Se bolj izvirno podpirati na-
stajanje krajevnih Cerkva v teh delih
sveta, tudi tako, da je zbirala sredstva
za Studij in vzdrZevanje studentov. Po-
dobno vlogo je imela za krajevne Cer-
kve, ki so se znasle v objemu komuni-
sti¢nih ureditev vzhodne Evrope.

Vsebinsko obogatitev pomenijo pri-
Cevanje Studentov, ki so bivali v kolegiju
Canisianum v letih po drugi svetovni
vojni. Iz njihovih vrst je izSlo vec vodite-
ljev Skofij in samostanskih skupnosti,
tako v Evropi kakor drugod. V prispevkih
so zapisali vrsto informacij, ki pomenijo
izvirno obogatitev zgodovinskega spo-
mina na ustanovo, na razmere v Cerkvi
in v tirolski druzbi ter na razgibano do-
gajanje na teoloSkem podro¢ju. Med
prispevki izstopa prievanje nekdanjega
innsbruskega skofa R. Stecherija, ki je iz
prve roke prispeval dragoceno stran
zgodovine zavoda in dela mesta Inns-
bruck Sagen, v katerem stoji zavod. Zgo-
dovinsko pricevalnost imajo pogovori z

jezuiti, ki so bili med voditelji ustanove,
in ucitelji na Teoloski fakulteti innsbru-
Ske univerze. Podoben izviren prispevek
so pogledi studentov iz cerkvenih sku-
pnosti, v katerih uporabljajo bizantinski
obred.

Kot vrsta drugih cerkvenih ustanov
se je po letu 2000 moral z vprasanjem
prihodnosti in svoje vloge v okviru cer-
kvenih izobraZzevalnih ustanov srecati
tudi Canisianum. Poglobljeni razmislek
o nadaljnjem delu in mestu v Cerkvi so
narekovala tako manjse stevilo Studen-
tov kakor vprasanje gospodarskega
vzdrZevanja velike ustanove in pricako-
vanja cerkvenih voditeljev, ki so do te-
daj posiljali svoje Studente v Innsbruck.
Tako je dozorela ideja o preoblikovanju
semeni$¢a v Mednarodni teoloski kole-
gij, v katerem bi dobili moZnost nadalj-
njega teoloskega izobraZevanja oziroma
specialisti¢nega Studija duhovniki in
drugi Studentje iz skofij, redov in apo-
stolskih skupnosti s celega sveta. Usta-
nova je dobila novo podobo s Studij-
skim letom 2007/2008. Skupaj s Teolo-
Sko fakulteto pa so pripravili programe,
ki so bolj ustrezali potrebam Cerkva v
misijonskih deZelah, od koder je zacelo
prihajati vedno vec Studentov. Nazadnje
je bila leta 2013 sprejeta Se odlocitev,
da se skupnost teoloskih studentov pre-
seli iz starega poslopja Canisianuma v
prostore jezuitskega kolegija ob Teolo-
Ski fakulteti. V istem letu je staro poslo-
pje Canisianuma postalo studentski
dom, v katerem ima moZnost bivanja in
Studija 160 Studentov in Studentk.

V zadnjem delu knjige so orisane ne-
katere izvirne znacilnosti teoloskega
Studija v Innsbrucku in skupnosti Stu-
dentov, ki tam opravljajo svoj podiplom-
ski Studij. V besedi in sliki se pokaze bo-
gata mednarodna narava skupnosti,



Studijskih tem in povezanosti z vesoljno
Cerkvijo. Predstavljena je zgodovina po-
boznosti do Srca Jezusovega kot izvirne
znadilnosti Cerkve, dezele Tirolske in za-
voda Canisianum. Dodane so Se pregle-
dnice vodstva zavoda, skofov, ki so Stu-
dirali na njem, in nekdanjih Studentoy,
ki so dobili naslov blazenih.

Predstavljena knjiga ni monografija
o zgodovini innsbruskega zavoda Cani-
sianum, v kateri bi bili podrobno obrav-
navani vsi vidiki delovanja ustanove.

Stanislav Slatinek. Temelji kazenskega
kanonskega prava. Ljubljana: Teoloska
fakulteta, 2021. 152 str. ISBN
9789612651985.

Izr. prof. dr. Stanislav Slatinek, pred-
stojnik Katedre za cerkveno pravo Teo-
loske fakultete Univerze v Ljubljani
(TEOF) in vodja Instituta za kanonsko-
pravne vede, je pri TEOF (Znanstvena
knjiZnica 78) izdal izredno dragoceno in
aktualno monografijo z naslovom Teme-
lji kazenskega kanonskega prava.

Ena najtezjih sodnikovih nalog, ki
sodi v kazenskih in drugih postopkih, je
dokazovanje krivde, saj se Ze ob naj-
manjsi nepazljivosti in nenatancnosti
lahko zgodi, da bi se krivda pripisala ne-
dolznemu ali pa bi bil krivi opros¢en. Ob
sklepu dokaznega postopka, ki privede
do obsodbe, sledi naloZitev kazni, ki pa
naj ne bo maior quam culpa sit. Pa tudi
manjsa naj ne bo, da se zagotovi pravic-
nost. Pravo ne more predvideti vseh
okolis¢in posameznih primerov kaznivih
dejanj, so pa okoliscine tiste, ki reguli-
rajo nalozitev kazni.
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Zbrana besedila in ilustrativno gradivo
pa vendarle jo razsirjen in poglobljen
pogled na poslanstvo, ki ga je zavod
imel in ga ima v prenovljeni obliki Se na-
prej. Tudi iz slovenskega prostora je v
tem zavodu imela moZnost pridobivanja
akademskih nazivov vrsta uglednih kle-
rikov, zato jo lahko obravnavamo kot
eno od izobrazevalnih ustanov, ki so
vplivale na cerkveno Zivljenje na Slo-
venskem.

Bogdan Kolar

Prvi del Slatinkove monografije je
normativni prikaz temeljnih pojmov ka-
zenskega kanonskega prava, v drugem
delu se avtor osredotoca na sam potek
kazenskega postopka, v tretjem delu pa
opozori na pravico do postenega soje-
nja pri spolnih zlorabah mladoletnih
oseb. Prav to zadnje — spolne zlorabe
— povzroca Cerkvi in vsej druzbi hude
rane, posebno pa Se Zrtvam tovrstnih
dejanj. Papez Francisek govori o tem, da
povzrocajo zlocini spolnih zlorab tele-
sno, psihi¢no in duhovno skodo Zrtvam
in da prizadenejo skupnost verujocih.
Da se te reci v najrazlicnejsih oblikah ne
bi vec ponovile, je po njegovem mnenju
potrebno nenehno in globoko spreobr-
njenje src, potrjeno s konkretnimi in
ucinkovitimi dejaniji, ki vklju€ujejo vse v
Cerkvi, zato da bi bilo prek osebne sve-
tosti in moralne obveze mogoce prispe-
vati k pospesevanju polne verodostoj-
nosti evangeljskega oznanila in k uéin-
kovitosti poslanstva Cerkve. Ceprav je
bilo na podrocju preprecevanja spolnih
zlorab v katoliski Cerkvi Ze veliko storje-
nega, se moramo iz grenkih izkusenj
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preteklosti Se dalje uditi, da bi mogli z
upanjem gledati v prihodnost.

Prenova Seste knjige Zakonika cer-
kvenega prava (ZCP) — sankcije v Cerkvi
— se je v vatikanskih krogih Ze lep ¢as
napovedovala. Z velikim veseljem smo
junija letos docakali trenutek, ko se je
zares zgodila. Medtem je papeZ Frandi-
Sek posodobil kazenskopravno zakono-
dajo Drzave vatikansko mesto: motu
proprij o spremembah vatikanskega
pravosodnega sistema (8. februar
2021), motu proprij o zasciti
mladoletnih in ranljivih oseb s
pristojnostjo nad rimsko kurijo in
DrZavo vatikansko mesto (26. marec
2019), Zakon st. CCXCVII o zasciti mla-
doletnih in ranljivih oseb (26. marec
2019) in smernice za zas¢ito mladole-
tnih in ranljivih oseb za Vikariat Drzave
vatikansko mesto (26. marec 2019). V
zadnjem casu so se zgodile posamezne
posodobitve tudi na podroc¢ju kazenske-
ga kanonskega prava za vesoljno Cerkev.
Vzrok za to so predvsem spolne zlorabe
mladoletnih in ranljivih oseb. Papei
FranciSek je tako v letu 2019 izdal tri po-
membne dokumente. Apostolsko pismo
v obliki motu proprija Vi ste luc sveta
(Vos estis lux mundi) so posebne nor-
me, ki se uporabljajo ob prijavah kleri-
kov oziroma ¢lanov ustanov posvecene-
ga Zivljenja ali druzb apostolskega Zivlje-
nja glede kaznivih dejanj zoper Sesto
boZjo zapoved in za ravnanja kardinalov,
patriarhov in skofov glede dejanj ali
opustitev, katerih cilj je vmeSavanje v
postopke ali izogibanje civilnim ali ka-
noni¢nim preiskavam, upravnim ali so-
dnim, v odnosu do nekega dolocenega
klerika ali redovnika v zvezi s kaznivimi
dejanji. Papez je narodil tudi izdajo na-
vodila Glede zaupnosti pravd, ki iz po-
sameznih ovadb, postopkov in odlocitev

glede kaznivih dejanj umika papesko
tajnost. Navodilo posebej izpostavlja,
da se tistemu, ki je predlozil prijavo,
osebi, ki trdi, da je bila prizadeta, in pri-
¢am ne more naloZiti nikakrSna obveza
molcecnosti glede dejstev iz pravde.
Nazadnje je papeZ dolocil, da se vnese-
jo spremembe v Dolocila glede hujsih
kaznivih dejanj, pridrZanih sodbi Kon-
gregacije za nauk vere, kakor izhajajo iz
motu proprija Varovanje svetosti zakra-
mentov sv. Janeza Pavla Il., iz leta 2001
in nato dopolnjena leta 2010.

Vse omenjeno in Se ved je v svoji mo-
nografiji uposteval pisec. Izredno dra-
gocen za slovensko pravno stroko, tako
za tisto, ki se posveca drzavnemu, kakor
tudi za ono, ki zadeva cerkveno pravo,
je Slatinkov prikaz poteka kazenskega
sodnega in upravnega postopka, vkljuc-
no s poprejsnjo preiskavo, ki lahko sum
storitve kaznivega dejanja spolne zlora-
be potrdi ali ovrZe. Ker katoliska Cerkev
v Republiki Sloveniji pri obravnavi tovr-
stnih ravnanj sodeluje s policijo in dr-
Zavnim toZilstvom ter z drugimi relevan-
tnimi organi in se oni nanjo v tak3nih
primerih tudi obracajo, bo monografija
lahko v pomo¢ prav njim, nedvomno pa
tudi odvetnikom, zagovornikom, sodni-
kom in drugim deleznikom iz pravosod-
ja, tako civilnega kakor cerkvenega. Prav
tako bo lahko kot u¢benik uporabna za
Studente in ljubitelje prava.

Verjamemo, da bo s to monografijo
laZze razumeti, zakaj kazenski sodni in
upravni postopki znotraj kanonskoprav-
nega sistema zahtevajo svoj ¢as. Za ,me-
dijsko sojenje’ v njih ni prostora, kakor
ga ni tudi v nobenem drugem resnem
pravnem sistemu. Vodilo vsega je in
mora biti pravi¢nost, dati vsakomur svo-
je, kakor pravi Ulpijan, oziroma kar mu
gre. Zelo podobno pravi zasluzni papez



Benedikt XVI. v okroZnici Ljubezen v re-
snici (Caritas in veritate): da si namrec
vsaka druzba izdela svoj lastni sistem
pravi¢nosti in da boZja ljubezen pravic-
nost presega, ker ljubi in daje, daruje
drugemu od ,svojega‘’ — vendar nikoli ni
brez pravi¢nosti, ki nas sili, da dajemo
drugemu, kar je ,njegovega’, se pravi,
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to, kar mu pripada zaradi njega samega
in zaradi njegovega dela. Ne morem
drugemu ,darovati‘ od svojega, ne da bi
mu prej dal to, kar mu pripada iz pravic-
nosti. Kdor ljubi druge z boZjo ljubezni-
jo, je do njih predvsem pravicen.

Sebastijan Valentan
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Teologija odnosa
In beseda je ¢lovek postala
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Ljubljana: Brat Francisek in Teoloska fakulteta, 2016. 148 str. ISBN 978-961-6844-50-5. 12€.

Knjigo lahko narocite na naslovu: TEOF-ZALOZBA, Poljanska 4, 1000 Ljubljana;
e-naslov: zalozba@teof.uni-lj.si
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Navodila sodelavcem

Rokopis znanstvenega ali strokovnega ¢lanka, ki ga avtor/ica poslje na naslov Bo-
goslovnega vestnika, je besedilo, ki Se ni bilo objavljeno drugod niti ni drugod v
recenzijskem postopku. Rokopis je treba poslati v pisni in v elektronski obliki. Ele-
ktronska oblika naj obsega le osnovne programske definicije (urejevalnik besedila
Word s standardno obliko pisave brez dodatnih slogovnih dolocil). Pisna oblika ro-
kopisa naj ima velikost ¢rk 12 pt (Times), razmik med vrsticami 1,5, opombe 10 pt.

Zaradi anonimnega recenzijskega postopka mora imeti vsak rokopis prijavo ozi-
roma spremni list, na katerem avtor/ica navede svoje ime in priimek, naslov ¢lanka,
svoje kljuéne biografske podatke (akademski naziv, podrocje dela, poslovni naslov
in/oziroma naslov, na katerem prejema posto, elektronski naslov itd.) in izjavo, da
besedilo $e ni bilo objavljeno in da Se ni v recenzijskem postopku. Obrazec prijave
je na spletni strani revije (http://www.teof.uni-lj.si/bv.html). Na drugi strani, ki je
prva stran besedila, pa naj navede samo naslov ¢lanka brez imena avtorja.

Rokopis znanstvenega clanka ima povzetek in klju¢ne besede, in sicer na poseb-
ni strani (listu). Povzetek naj obsega do 160 besed oziroma do 800 znakov. Povzetek
obsega natancno opredelitev teme ¢lanka, metodologijo in zakljucke.

Obseg rokopisa izvirnega znanstvenega ¢lanka naj praviloma ne presega dolZine ene
avtorske pole (30.000 znakov); pregledni ¢lanki in predhodne objave naj ne obsegajo
vec kot 20.000 znakov, porocila ne vec kot 10.000 znakov, ocene knjig ne vec kot 8.000
znakov. Za obseZnejsa besedila naj se avtor dogovori z urednikom. Besedila daljsa od
8.000 znakov morajo vsebovati podnaslove. Tabele in slike morajo biti izpisane na po-
sebnem listu papirja, v besedilu ¢lanka mora biti oznaceno mesto, kam sodijo.

Naslov ¢lanka mora biti jasen, poveden in ne daljsSi od 100 znakov.

Na koncu ¢lanka pripravimo seznam referenc oz. literature. Knjizna dela nava-
jamo v obliki: Priimek, Ime. Letnica. Naslov. Kraj: Zalozba. Npr.: JanZekovic, Janez.
1976. Krs¢anstvo in marksizem: od polemike do razgovora. Celje: Mohorjeva druz-
ba. Clanke iz revij navajamo v obliki: Priimek, Ime. Letnica. Naslov ¢lanka. Ime
publikacije letnik:prva-zadnja stran. Npr.: Krasovec, JoZe. 1991. Filozofsko-teoloski
razlogi za odpuscanje. Bogoslovni vestnik 51:270-285. Pri referencah z interneta
navedemo spletni naslov z datumom pridobitve dokumenta. Ce je bil dokument
objavljen v periodi¢ni publikaciji, to ozna¢imo za naslovom dokumenta. Priimek,
Ime. Letnica. Naslov. Ime publikacije, dan. mesec. URL (pridobljeno datum. mesec
leto). Npr.: Rebula, Alojz. 2006. Rekatolizacija ali recivilizacija? DruZina, 7. aprila.
Http://www.druzina.si/ICD/spletnastran.nsf/ (pridobljeno 16. oktobra 2006).

V besedilu navajamo citate po sistemu avtor-letnica. Priimek avtorja, letnico
izida citiranega dela in stran zapiSemo za citatom v obliki (priimek letnica, stran).
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Npr. (Janzekovi¢ 1976, 12). Na isti nacin navajamo tudi citate iz periodi¢nih publi-
kacij in s spletnih strani. Ce sta avtorja dva, navedek zapis§emo v obliki (Priimek in
Priimek letnica, stran). Npr. (Rode in Stres 1977, 33). Pri vec kot treh avtorjih upo-
rabimo obliko (Priimek idr. letnica, stran) ali (Priimek et al. letnica, stran). Npr.
(Lenzenweger et al. 1999, 51). Ce avtor dela ni naveden, namesto priimka upora-
bimo naslov, lahko tudi skrajsanega, npr. (Devetdnevnica k ¢asti milostne Matere
Bozje 1916, 5). Ce priimek navedemo Ze v citatu, ga v navedku izpustimo in nave-
demo samo letnico in stran.

Npr.: »Kakor je zapisal Anton Strle (1988, 67) [...]. Ce v istem oklepaju navajamo
vec del, lo¢ujemo eno od drugega s podpicji. Npr. (Pascal 1986, 16; Frankl 1993,
73). Ce citiramo v istem odstavku isto delo, navedemo referenco v celoti samo pr-
vi¢, v nadaljevanju v oklepajih navedemo samo Stevilko strani. OkrajSave »Prim.«
ne uporabljamo. Po ustaljeni navadi v besedilu navajamo Sveto pismo, anti¢ne in
srednjeveske avtorje, koncilske in druge cerkvene dokumente, Zakonik cerkvene-
ga prava (ZCP), Katekizem katoliske Cerkve (KKC) in druge dokumente, ki jih obrav-
navamo kot vire. Natan¢nejsa navodila za citiranje so na spletnem naslovu http://
www.teof.uni-lj.si/obrazci/citiranje.doc.

Uporaba kratic znanih ¢asopisov, periodi¢nih publikacij, najbolj citiranih del,
leksikonov in zbirk mora ustrezati mednarodnemu seznamu (splosni seznam: List
of serial title word abbreviations, COBISS.SI-ID: 61626368, dostopen v NUK-u; za
teologijo: Internationales Abkiirzungsverzeichnis fiir Theologie und Grenzgebiete,
W. de Gruyter, Berlin 1992); kratice domacih del, zbirk in leksikonov se uporablja-
jo, ¢e so splosno znane in priznane, na primer »BV« za Bogoslovni vestnik. Kratice
revij/Casopisov so v leZeci pisavi (kurzivi), kratice zbornikov, leksikonov ali mono-
grafij so v pokoncni pisavi. Pravila glede precrkovanja (transliteracije) iz gr$¢ine in
hebrejsc¢ine so dostopna v urednistvu.

Objave v Bogoslovnem vestniku se ne honorirajo. Urednistvo zavrnjenih roko-
pisov ne vraca.



lzdajatelj in zaloZnik / Edited and published by
Naslov / Address
ISSN

Spletni naslov / E-address

Glavni in odgovorni urednik / Editor in chief
E-posta / E-mail

Namestnik gl. urednika / Associate Editor
Uredniski svet / Editorial Council

Pomoc¢niki gl. urednika (uredniski odbor) /
Editorial Board

Tehniéni pomocniki gl. ur. / Tech. Assistant Editors
Lektoriranje / Language-editing

Prevodi / Translations

Oblikovanje / Cover design

Prelom / Computer typesetting

Tisk / Printed by

Za zalozbo / Chief publisher

lzvle€ke prispevkov v tej reviji objavljajo /
Abstracts of this review are included in

Letna naroénina / Annual subscription

Transakcijski ra¢un / Bank account

Theological Quarterly
EPHEMERIDES THEOLOGICAE

Teoloska fakulteta Univerze v Ljubljani

Bogoslovni vestnik, Poljanska 4, 1000 Ljubljana

0006-5722

1581-2987 (e-oblika)

http://www.teof.uni-lj.si/bv.html

Robert Petkovsek

bogoslovni.vestnik@teof.uni-lj.si

Vojko Strahovnik

Metod Benedik, Erwin Dirscherl (Regensburg), Emmanuel Falque (Pa-
riz), Vincent Holzer (Pariz), Janez Juhant, JoZe KraSovec, Nenad Malovi¢
(Zagreb), Zorica Maros (Sarajevo), Mladen Parlov (Split), Vladislav
Puzovi¢ (Beograd), Miran Sajovic (Rim), Walter Schaup (Gradec), Jozef
Stala (erakov), Grzegorz Szamocki (Gdansk), Ed Udovic (Chicago), Michal
Valco (Zilina), Vladimir Vukasinovi¢ (Beograd), Karel Woschitz (Gradec)
Irena Avsenik Nabergoj, Igor Bahovec, Roman Globokar, Slavko
Krajnc, Maksimilijan Matjaz, Jozef Muhovic, Mari Joze psredkar,
endrej Saje, Barbara Simoni¢, Vojko Strahovnik, Miha Simac, Miran
Speli¢, Marjan Turnsek, Janez Vodicar

Liza Primc, Aljaz Krajnc, Jonas Miklav¢ic in Rok Gregor¢i¢

Rosana Cop in Domen Krvina
Simon Malmenvall in Janez ArneZ
Lucijan Bratus

Jernej Dolsak

KOTIS d. 0. 0., Grobelno

Janez Vodicar

Bayerische Staatsbibliothek, Digitale Bibliothek; Canon Law Ab-
stracts; Elenchus Bibliographicus Biblicus; Web of Science (Wos): Core
colection: the Emerging Sources Citation Index (ESCI); ERIH PLUS;

dLib; IBZ Online; MIAR; MLA International Bibliography;

Periodica de re Canonica; Religious & Theological Abstracts; Scopus (h)
za Slovenijo: 28 EUR

za tujino: Evropa 40 EUR,; ostalo 57 USD (navadno), 66 USD (prednostno);
naslov: Univerza v Ljubljani, Teoloska fakulteta, Poljanska c. 4, 1000
Ljubljana

IBAN SI56 0110 0603 0707 798

Swift Code: BSLISI2X

Revijo sofinancira Javna agencija za raziskovalno dejavnost Republi-
ke Slovenije.

Clanki v reviji Bogoslovni vestnik, razen &e ni drugace navedeno,
so objavljeni pod pogoji licence Creative Commons Attribution 4.0
International (CC BY 4.0 International).

Impressum

Bogoslovni vestnik (Theological Quarterly, Ephemerides Theologicae) je znanstvena revija z recenzijo. V razvid medijev,
ki ga vodi Ministrstvo za kulturo RS, je vpisana pod zaporedno stevilko 565. Izhaja stirikrat na leto. Bogoslovni vestnik je
glasilo Teoloske fakultete Univerze v Ljubljani. Vsebuje izvirne in pregledne znanstvene clanke in prispevke s podrocja
teologije in drugih ved, ki so sorodne teologiji. Objavlja v latinskem, angleskem, francoskem, nemskem in v italijanskem
jeziku. Rokopis, ki ga sodelavec poslje na naslov Bogoslovnega vestnika, je besedilo, ki isto¢asno ali prej ni bilo poslano
na noben drug naslov in bo v v Bogoslovnem vestniku objavljeno prvic. Podrobnejsa navodila so v prvi stevilki vsakega
letnika. Prispevki v Bogoslovnem vestniku se ne honorirajo. Clanki so objavljeni na spletni strani s &asovnim presledkom
enega leta. Rokopise je treba poslati na naslov: Bogoslovni vestnik, Poljanska 4, 1000 Ljubljana (elektronski naslov: bo-
goslovni.vestnik@teof.uni-lj.si).



MAGNA CHARTA
FACULTATIS THEOLOGICAE LABACENSIS

Teoloska fakulteta, ki ima korenine v srednjeveskih samostanskih in katedralnih
sholah in najodli¢nejSe mesto na prvih univerzah, je tudi ena od petih
ustanovnih fakultet Univerze v Ljubljani. Njeni predhodniki so bili jezuitski
kolegij, ki je deloval v Ljubljani v letih od 1601 do 1773, vrsta drugih redovnih
visokih $ol in $kofijske teoloske $ole. Kakor ob svojih zacetkih Zeli Teoloska
fakulteta tudi na pragu 3. tisocletja ob nenehni skrbi za prvovrstno kvaliteto
pedagoskega in raziskovalnega dela razvijati svoj govor o Bogu in o ¢loveku,
o bozjem uclovecenju in o ¢lovekovem pobozanstvenju, o stvarstvu in o
¢lovekovem poseganju vanj, o zacetkih vsega in o kon¢nem smislu, o Cerkvi
in o zZivljenju v njej.

Opirajo¢ se na Sveto pismo in na izrocilo in ob upostevanju dometa ¢lovekove
misli, usposablja svoje Studente za jasen premislek o témah preseznosti in
tukajs$njosti, vere in razodetja, kanonskega prava, morale in vzgoje. Kot
katoliska fakulteta v zvestobi kulturnemu krogu, iz katerega je izsla, sledi
avtoriteti cerkvenega uciteljstva in skrbi za intelektualno pripravo kandidatov
na duhovnistvo in za duhovno rast laiskih sodelavcev v Cerkvi in v $ir$i druzbi.




