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table. Her sisters consider her as a fool, a “sale.” A topic of the fool is that the
community has forgotten about him or her: “there is one lacking.” On the revelation
of an angel, the hermit Piteroum went to search and ask for her and immediately
recognized her grace. He told the sisters that not Isidora was the fool, but they. The
sisters confessed before Piteroum their bad behavior towards her. Not before
Isidora: it is not about reconciliation with her, but with the forgotten One she is
presenting. This is another topic of the fool, that he or she avoid any attention
towards his or her person, for they are a servant of the Lord. Isidora could not stand
the attention about her person, and secretly left the monastery. How she lived and
died after she left is unknown.

We recognize the motif of the mirror in the harsh judgement from Piteroum towards
the sisters, who had considered Isidora a fool but were fools themselves. From
Anthony the Great is the quote: “Here comes the time, when people will behave like
madmen, and if they see anybody who does not behave like that, they will rebel
against him and say: ‘You are mad’, — because he is not like them.”

Palladius calls her “the nun who feigned madness,” but Isidora did not feign
anything. She identified with the homo sacer, the excluded human. And she took this
position voluntarily in order to keep close to the Lord. She did so in silence, leaving
no traces of her presence. And yet, her traceless path was followed in her story.

cities." And he who had never gone out went off to that monastery and besought the masters to let
him go to the monastery of the women. They were emboldened to let him in, since he was famous
and advanced in years. And having gone in he demanded to see them all. But she did not appear. At
last he said to them: "Bring me all, for there is one lacking." They said to him: "We have one within in
the kitchen, a sale."” For thus they style the mentally afflicted. He said to them: "Bring her also to me.
Let me see her." They went off to call her. She did not answer, perhaps perceiving what was the
matter, or even having had a revelation. They drag her forcibly and say to her: "The holy Piteroum
wants to see you"; for he was famous. When she came, he perceived the rag on her forehead and fell
at her feet and said to her: "Bless me." She also fell at his feet in like manner, saying: "Do you bless
me, Master." They were all amazed and said to him: "Father, do not let her insult you, she is sale."
Said Piteroum to them all: "You are sale. For she is mother both of me and you"----for thus they call
the spiritual women----"and | pray to be found worthy of her in the day of judgment."” Having heard
these words they fell at his feet, all confessing in different ways: one that she had poured the rinsings
of the plate over her; another that she had beaten her with her fist; another that she had applied a
mustard-plaster to her nose. And, in a word, all confessed outrages of one kind or another. So after
praying for them he went away. And after a few days, unable to bear her glory and the honour
bestowed by the sisters, and burdened by their apologies, she left the monastery. And where she
went, or where she disappeared to, or how she died, no one knows.”
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Again, we need the order of the story, to see the empty space it is creating. The
extremely humble position that Isidora held - clothing in rags, eating crumbles,
working in the kitchen, cleaning pots, dedicated to God in constant prayer and self-
renunciation, accepting insults in silence - can be recognized in later fools for Christ.
Perhaps we should be careful of interpreting them as her followers, for it is
conceivable that anyone radically following the Lord in His footsteps will naturally
be ‘clothed’ with the same characteristics. There is a motif of recognition in the holy
fool, for we are all not even that different from Isidora.

d. A saint*®

Francis of Assisi shows many aspects of the fool for Christ. Although he may never
have heard about Isidora, he too has worked in the kitchen of a monastery, and
left,”” he was constantly praying,®® he had the habit of acting foolish,* or of sneaking
away when people might praise him,* he called himself dead for the order,** and
when his brotherhood planned to become a steadily organized order, he declared
that God had sent him in humility and simplicity as “a new fool”.®?

56 The difference between saint, sanctus, and sacred, sacer, has been described by Emile
BENVENISTE, Dictionary of Indo-European Concepts and Society, 462-463: “There is not only the
difference between sacer as a natural state and sanctus as the result of some operation. One said:
via sacra, mons sacer, dies sacra, but always murus sanctus, lex sancta. What is sanctus is the wall
and not the domain enclosed by it, which is said to be sacer. What is sanctus is what is defended by
certain sanctions. But the fact of making contact with the “sacred” does not bring about the state of
being sanctus. There is no sanction for the man who by touching the sacer himself becomes sacer.
He is banished from the community, but he is not punished any more than the man who kills him is.
One might say of the sanctum that it is what is found on the periphery of the sacrum, what serves to
isolate it from all contact.”

57 The Life of Saint Francis by Thomas of Celano, 16 [Future reference: 1Cel 16], in: ARMSTRONG/
WAYNE HELLMANN/SHORT (ed.), Francis of Assisi: Early Documents, vol. 1, The Saint, 195. [Future
reference: FAED I].

58 1 Cel 24, in FAED I, 203.
59 Assisi Compilation, 80 [Future reference: AC 80], in: ARMSTRONG/ WAYNE HELLMANN/SHORT (ed.),
Francis of Assisi: Early Documents, vol. 2, The Founder), 181-182. [Future reference: FAED Il].

60 Fioretti, 21 [Future reference: Fior 21], in Francis of Assisi: Early Documents, vol. 3, ARMSTRONG /
WAYNE HELLMANN/SHORT (ed.), The Prophet, 601-604 [Future reference: FAED Ill].

87 The Remembrance of the Desire of a Soul by Thomas of Celano, 143 [Future reference: 2Cel 143],
in FAED II, 340.

62 Francis calls himself unus novellus pazzus in mundo before his brothers, in AC 18.
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Francis had left the world and identified with people who were banned from the
world:®® the poor, who did not take part in the economy, the bandits, who could not
have a social life, the lepers, who were expelled from the city. He had chosen to
follow the Lord in His footsteps (1 Petrus 2:21),% and became a homo sacer, full of
foolish gestures.

Francis went so far as to associate himself with animals. As they were God’s
creatures too, he called them his brothers and sisters. Although the association of
the homo sacer with animals is not explicitly discussed by Agamben, he mentions
this association several times.®® An interesting example in this respect is the story of
the wolf of Gubbio in Fioretti 21. This wolf did not only attack sheep, but also people,
and the city of Gubbio lived in fear of this disordered creature. Francis went out of
town to meet the wolf, “brother wolf,” tamed him, brought him into the city and
reconciled the people with the wolf. The story can be read as if it concerns a ‘wolf-
man’ or wargus, a Germanic figure of the homo sacer. A sacred man associates with
the wargus - homo sacer meets homo sacer - to establish a state of exception in
which the law and order of the city can be revived. In the same way, Francis
reconciled the other outcasts with the city and the church, not least Christ in his
famous Christmas celebration above a manger in Greccio (1Cel 84-87).%¢

In Francis of Assisi, we recognize the prophetic motif of reconciling the people, who
have forgotten the life which bears and sustains their world, and God, who gave and
gives that life. And here we may add a third reconciliation, namely that in calling
them brothers and sisters, Francis reconciles the forgotten people and creatures
with themselves: you are loved, you are good. In the case of the wolf and the people
of Gubbio (and also his own brothers), he sometimes does so by confronting them
with their bad behavior. This confrontational motif, the mirror, can be recognized in

63 Testament, 1-3 [Future reference Test 1-3], in FAED I, 124.

64 This is one of the motifs of the life of Francis. It can, for example, be found in his Earlier Rule
(Regula Non Bullata I:1), in FAED I, 63-64.

65 AGAMBEN, Homo Sacer, 89: “The life of the bandit, like that of the sacred man, is ... a threshold of
indistinction and of passage between animal and man, physis and nomos, exclusion and inclusion.
86 The story is about the revivification of the forgotten child of Bethlehem, “wakening Him from a
deep sleep.”

2
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all the exemplary holy fools mentioned here. But, again, the intention of all
confrontations is a reconciliation.

e. A pope

Pope Francis is certainly not a fool, but his gestures catch the eye, arouse surprise
and, among some traditional Catholics, annoyance. Indeed, compared to the other
popes, Francis’ behavior is deviant. As a sovereign without violence - the Vatican
State has no military power - pope Francis criticizes the powerful in the church and
in the world. In his second encyclical Laudato Si’ he writes: “What would induce
anyone, at this stage, to hold on to power, only to be remembered for their inability
to take action when it was urgent and necessary to do so?”¢” Meanwhile, Francis has
surprisingly personal encounters with the homeless, poor, and also with the press.®®
He sees the sacred side of the poor, the fugitives, and the secluded people; calls
them the treasure of the Church.®

By taking intermediary positions in the world and in the church as inside & outside
and in-between the powerful and the powerless, pope Francis acts like a foolish
sovereign. He does not have the power, nor the strategy to solve the problems of the
world and the church, but he calls a state of exception in which the world and the
church can be revived. This call is a gesture, but not an ineffective one. Speaking and
acting in the name of Christ, he takes up the position of the prophet. As a fool, a
sovereign, a prophet, a homo sacer Francis presents the mystery of bare life in our
world and in our church, and revives it from a deep sleep.

4. THE GESTURE AS A VICARIOUS ACT

Discussing the foolish conduct of a prophet, an apostle, a nun, a saint and a pope,
we were confronted with the deviance of the prophetic act itself: he or she does not
do something (agere) nor did he or she make something (facere), but he or she was

87 | audato Si’, 57. In his Apostolic Exhortation Laudate Deum 60, Francis quotes these words.

68 Just as an example of the surprising gestures of Pope Francis: in November 2015 he received Marc,
a homeless man, vendor of the ‘homeless-newspaper’ Straatnieuws (Streetnews) for an interview.
Cf. Nos NIEuws, Straatnieuws spreekt paus: deze zomer was er dan die witte rook.
69 Cf. VATICAN NEWS, Pope on World Day of Poor.
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as it were the carrier of an act not of his or her own (but for example carried out in
the name of God). The Latin verb gerere - from which the English lent the words
‘gesture’ and ‘gestation’ - expresses this “third type of action,” which means to bear
or to carry out.” Agamben interprets the gesture as “an activity or a potential that
consists in deactivating human works and rendering them inoperative, and in this
way, [opening] them to a new, possible use.””* The focus of attention in a gesture is
on the act itself, for it has a meaning that it will reveal itself: the gesture is a mystery
driven type of action. Perhaps the ‘gestation’ of a mother bearing a child can help
understand the mysterious nature of the gesture, for the activity of the mother is to
create an environment where the unknown fruit can grow until it is born and reveals
itself. Likewise, the prophetic gesture may be interpreted as an activity in which the
word of God, carried out by the prophet who gives it a human voice and a human
body, is born into the world to “achieve the purpose for which God sent it” (Isa
55:11).

On the conceptual plan, the gesture is a carrying out of a word from the Sovereign,
so that for example Jesus does what was prophesied by Zechariah. Intellectuals will
discuss the deviant behavior of the holy fool, and explain its message as if it were a
problem to be solved. But the true meaning of a gesture is not discussed and
explained, for it reveals itself. The foolish gesture is not defined by the human logic,
butitis a voice and a movement which communicates “from body to body and from
culture to culture”.” Children may understand it, whereas the intelligentsia will be
puzzled (Mt 11:25 - “you have hidden these things from the wise and learned, and
revealed them to little children”).

70« Varro, taking up the Aristotelian distinction between poiesis and praxis, doing and acting,

introduces among them a third type of action (tertium genus agendi), which he expresses by means
of the verb gerere.” And quoting Varro: “... the imperator (...), in respect to whom one uses the
expression res gerere, in this neither makes nor acts but gerit, that is, assumes and supports
[sustinet], a meaning transferred from those who hold office [or, according to some manuscripts,
‘bear a weight’], because they assume and support it.” AGAMBEN, Karman, 83. | discussed the
gestures of Francis of Assisi and Pope Francis in SPEELMAN, Pope Francis and Francis of Assisi, 275-
288.

7! AGAMBEN, Karman, 84.
72 STERN, Ghosting, 185-215.
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The little children, the ‘poor in spirit,” do not stumble over foolish gestures because
they do not differentiate them in either foolish or normal: they just follow them. It is
not the analyzing and logical mind, but the flexible body and sensitive ear which
follow the prophet’s moves. Perhaps the children do not understand the gestures,
notin anintellectual way, but they get it, for it gets to them.™ Gestures communicate
from body to body. Suppose you would meet Isidora in her silence. How would your
body react? A natural reaction, as of a little child, would be that you imitate her
silence. The communication from body to body is first of all an imitation, in this case
following the silence of the other. This silence, generated by your imitating body, is
in immediate message to yourself: you feel your own silence. This is not
understanding in an intellectual way, but it is an understanding, a direct message
moving your flesh. The way a homo sacer communicates is not by talking about the
reality, but by sharing the pure being of that reality.™

The communication of the gesture, then, is like a mirror: it is a reflection of an
activity on the body itself performing that activity. The prophetic gesture of the fool
shows the people what they are doing without knowing it, or what they know
without acting accordingly. The performance of that gesture reconciles the people’s
reality with reality itself. It will not improve the world, but bring the people back to
the real world, and to the world of which God saw that it was good. The people see
and hear a fool, foul, homeless, unpredictable, humble, breaking the rules and
talking in riddles. But some also recognize their own situation and their own self in
these foolish gestures.

Ultimately, the state - city and church - will put the homo sacer in a state of
exception: either as a king, a saint, a bandit or a fool. The one in a palace, the second
in a cloister, the third in prison and the fourth in an asylum.™ In this way, the
problematic is separated from the regular and put ‘forward’ in an enclosed space:

73 In the words of Charles Taylor, their selves are not buffered yet, so that the world can get to them.

TAYLOR, A Secular Age, 38.

74 AGAMBEN, Homo Sacer, 149: “For bare life is certainly as indeterminate and impenetrable as

haplos Being, and one could say that reason cannot think bare life except as it thinks pure Being, in

stupor and in astonishment.”

75 Svetlana Koblets writes: “In the eighteenth century there appeared the first lunatic asylums where

holy fools could be detained along with conventional madmen.” Quoted in GORSKI, Godseekers, 193.
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excluded by inclusion. But even then, taken apart, the sacred human will function
as a spiritual resource for the state by creating moments in which the mystery may
come forth.
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LA SPIRITUALITE DU COUPLE ELECTIF, UNE
RESSOURCE D’AVENIR POUR L’EUROPE DU
XXIE SIECLE

Sylvie BARTH,
Université de Strasbourg, Faculté de théologie catholique

Keywords: conjugal spirituality, marriage, couple life, postmodernity

INTRODUCTION

La famille aurait-elle vécu son age d’or, défait par Uindividualisme ? Le pape
Francois reste prudent, tant le rigorisme anhistorique perd de vue la « Joie de
amour », méme fragilisée.

Amoris laetitia (AL) salue ceuvre de I’Esprit dans les créatures avancant hic et nunc,
en vertu de la promesse universelle du salut et de la fidélité du Dieu de [’Alliance...
et cela, sous le prisme d'une justice céleste™ qui, dans les temps « avant-derniers »,
appelle a Pespérance™.

De fait, « en théologie, la foi sans ’espérance n’est rien, car, dans le malheur, c’est
Pespérance qui supporte et persévere, et qui remporte la victoire »™. En outre,
Pceuvre du Dieu trine dépasse l'entendement, I’Esprit défendant, relevant et
équipant dans ladversité.

L’Evangile empéche de voir une personne peinant dans une histoire singuliére, en
des temps et lieu particuliers, comme un étre privé d’inspiration. Le regard de Jésus
sur deux femmes, adultére ou moult fois remariée, le confirme.

76 CHALAMET, Une voie infiniment supérieure, 136.

77 Cf. GARRIGUES, « L’inachévement du salut, composante essentielle du temps de UEglise ».
78 Pape FRANGOIS, Fratelli Tutti (FT), 196.

7% CHALAMET, Une voie, 24-25.
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Dénoncer la «crise » familiale sans recul revient a oublier d’y lire un Signe des
temps, non sans occulter bien des usages délétéres du passé. Accompagner tout un
chacun, c’est ainsi se faire « présence d’Esprit »* colorée de confiance, accueillant
la vie telle un cadeau divin. C’est déborder d’agapé pour d’autres, voulant leur bien
gratuitement®, tout en les aidant en conscience.

Ceci conduit a s’intéresser, successivement : a la spiritualité du couple dit « électif »
comme promesse ; a ses enjeux, mesurés avec le pape Francois; aux modalités
d’une pastorale familiale ancrée dans le présent et porteuse d’avenir.

1. LA SPIRITUALITE DU COUPLE ELECTIF COMME PROMESSE
Un couple agé tendre et complice est touchant. Tous, jeunes inclus, révent de cela,
méme en doutant d’y arriver : trace d’un vrai accord sur la vie affective adulte. Or,
un nouveau style de couple investit désormais la vie a deux et en famille de fagon
constamment amoureuse. Disruptif dans ses vues et pratiques, il suscite une vraie
bascule dans l’histoire humaine.

De fait, mariés et chrétiens ou non, nombre de nos contemporains voient le couple
comme un lieu ol vivre des attentes si fortes qu’ils sont préts a tout perdre pour
elles... C’est le coeur battant de ma recherche.

1.1 Définir le paradigme du couple électif

J’ai dégagé en 2017 le paradigme du « couple électif » (du latin eligere, choisir).
Emergé en Occident, ce schéma se propage. A ’dge de fonder une famille, il nait de
I’élection amoureuse de deux personnes, trés souvent un homme et une femme %,
voulant vivre a deux, avec un projet d’enfant le moment venu®.

80 BARTH, Le développement durable du couple.

81 MANGENOT, Dictionnaire de théologie catholique, 613-614.

82 C’est parfois un couple homosexuel : cf. « le mariage pour tous » en France.

83 En Europe les couples sans projet d’enfant étaient moins de 3 % en 2014 ; cela croit avec la crise
climatique.
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7 traits s’y associent, auxquels les couples peuvent intégrer ou non des normes
religieuses :

1. «Le couple électif » se choisit librement par amour et pour lamour mutuel.

2. Il engage a son rythme une communauté de toit, de table et de lit®.

3. Il décide ou non une officialisation civile, sinon chrétienne.

4. 1l mene son projet d’enfant en coopération libre (moment, nombre) sans
confier la charge éducative a un seul conjoint.

5. Il revalide son choix ; il faut s’y impliquer pour durer.

6. lladmet de stopper si l'un se dédit, ou les deux.

7. S’il se sépare, il peut se recomposer ou non, avec ou sans enfant(s).

En Occident, cultures, sociétés et Eglise ’élaborent, sans toujours s’en aviser, intra
et extra matrimonium, guidées notamment par ’Amour courtois issu d’une veine
mystique orientale chrétienne reprise en islam®,

On s’y lance, mais s’y perpétue aussi, sur la base d’une alliance intime et d’une
promesse de bonheur vraiment partagé. S’y tissent désir amoureux (eros), relation
partenariale bienveillante (philia) acceptation bilatérale a mettre le projet de
couple, sinon le bien du conjoint, en priorité (agapé) quand cela s’impose, mais sans
altération des intégrités ni dissymétrie persistante. L’éducation est non-violente.

En somme, au gré de valeurs choisies hors cadre patriarcal, un tel modele mobilise
des sujets en vis-a-vis, alors méme que les société et Eglise contrdlent moins la vie
privée.

Miser sur la relation ajustée et la gestion commune d’un projet co-élaboré révéle en
creux les dérives de systémes sociaux fondés sur la soumission. Niant la souffrance
des dominés, femmes et enfants d’abord, ils les font taire : en famille, en société,
voire en Eglise.

84 peu de liaisons en résidence séparée incluent un projet d’enfant commun.
85 BROGNIET « L’influence des poétes arabes préislamiques sur la naissance de [’'amour courtois chez
les troubadours de langue d’oc », 2011, site www.arllfb.be. Pour les références appuyant la partie |
de l’article, voir S. BARTH, « La voie de ’'amour électif », in Marriage, families & Spirituality; La voie de
l’amour électif : Une interpellation spirituelle; Le développement durable du couple, op. cit.
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Au vrai, on détecte aussi des problémes qu’on ne saurait pourtant imputer qu’aux
conjoint(e)s : j’y reviendrai.

Quoique, donc, cette innovation balbutie encore, la voie de I"amour électif® est
un synodos, en écho, prometteur en soi, aux enjeux ecclésiaux et mondiaux actuels.

1.2 Concevoir la spiritualité « coélective »
A quel titre parler d’une spiritualité du couple électif, ou «spiritualité
coélective »*7, comme ressource d’avenir ?

Il se trouve que les attentes nommées « spirituelles » par les experts en Europe se
projettent dans le couple : a savoir la cohérence du faire, du sentir et du penser
(« orthopraxie, orthopathie, orthodoxie »). On espere y devenir pleinement soi-
méme, vivre une vérité de soi et de l'autre, atteindre un équilibre de vie non
productiviste en une intimité joyeuse. On doit s’y dépasser et décentrer pour le bien
des deux conjoints, et des enfants, en mode de co-conception et copilotage.

On exerce l'art de s’aimer et construire pas a pas son couple, corps, ame et esprit
mélés, en vivant un amour mature inscrit dans la durée, rejoignant le « sentiment
volontaire » évoqué dans Gaudium et Spes, explicité en 2005 dans le Lexique du
vocabulaire ambigu et controversé sur la famille, la vie et les questions éthiques,
comme je le montre ailleurs®.

Théologienne mariée, accompagnant des couples, j’en suis témoin : de 'élection
mutuelle aux étapes majeures et temps d’ajustements, les processus liés a la voie
élective sont constamment instituants, et réclament ’engagement.

Si se marier, y compris religieusement, fait sens, cela ne fait pas « tout », sauf a nier
la densité d’une relation et d’un projet de couple de qualité qui mette en route,
requiére le meilleur de soi, non sans s’affronter aux limites humaines. Le couple

86 Coest le titre de ma thése publiée, cf. note 85.
% la spiritualité « conjugale » est proprement celle du mariage. Ce terme renvoie aussi a ’idée de
collaboration.
88 S. BARTH, Le développement durable du couple, 107-109.
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durable fait tomber les illusions au moment ou il fait grandir. La spiritualité
coélective y est quéte concréte de sens et de souffle, une inspiration apres l'autre.

Ressaisir en chrétien ce qui sort des cadres recus importe. Mon livre récent y
ceuvre... Taxer le neuf de ridicule, nocif ou « évident » nie en tout cas son potentiel
novateur. D’ailleurs, Vatican Il tient que I’Esprit ceuvre en toute personne « de bonne
volonté ». Théologie de la grace et pneumatologie allant de pair, AL ose dire de
conjoints aimants, méme « limités »* ou hors-cadre, que la grace agit aussi en eux®.

1.3 Systématiser le concept de « spiritualité coélective »

Jaitrouvé un  appui précieux dans la pensée de J-C Sagne, psychosociologue
reconnu, et dominicain. Pour lui, ’élan d’alliance faisant croitre un petit d’homme
nait d’un don et lien nourriciers®. Sécurisé par des mots et des gestes pour patienter
entre les tétées, le bébé s’inscrit dans des interactions repérables, le rendant
capable un jour d’un donner-recevoir adulte.

De fait, la voie coélective integre I’altérité comme un cadeau, tel que le veut I’Esprit-
Saint®. Sortir de soi (’ek-stase), saisir le kairos de ’échange empreint de désir,
mener le combat contre les tics, peurs, fausses croyances, en somme, lacher la lutte
pour le pouvoir, transforme jour apres jour.

Loin du « tout a I’égo », si donateur, donataire et mouvement de don sont actifs de
conserve (d’ailleurs identifiables de facon trinitaire !), la quéte coélective sollicite
les vertus cardinales. A certaines conditions, elle devient théologale, assume la
dynamique sacramentelle et approfondit la pensée du mariage.

C’est qu’humainement, la promesse de bonheur partagé, alliance privilégiée a
horizon humain culminent dans l’intimité féconde entre des adultes qui édifient en
altérité une communauté sociale amoureuse de sujets solides et vulnérables,

89 \/oir AL, 301.
90 AL, 291.
1 Cf. SAGNE, La loi du don, partie 1.
92 THEOBALD, « L’Esprit Mystagogue, 85-98.
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ceuvrant ensemble a des communs solidaires. Quatre éléments de systématisation
bien liés !

En vision chrétienne, la lumiere des Promesse et Alliance d’Amour bibliques
éclairent ce projet incarné, au gré des desseins divins de salut et
d’accomplissement. Placée dans la perspective de la suite du Christ, la communio
personarum catholique cimente, elle, une petite "communauté de disciples et
d’apétres égaux et partenaires placés sous l'impulsion .... de Esprit"®. Dotée de
charismes singuliers, la communauté conjugale «sacramentelle» et la
communauté familiale vivent la finitude comme un appel a la conversion.

Ici, les couples dits « réguliers » n’ont plus de monopole !** Selon la parabole des
vignerons appelés a la vigne®®, un « non » finalement suivi d’engagement sauve. Ceci
posé, a quels enjeux se confronte la spiritualité coélective comme ressource
d’avenir?

2. LA SPIRITUALITE COELECTIVE ET SES ENJEUX AU REGARD
DE LA PENSEE DU PAPE FRANCOIS

Je suivrai ici la méthode du Pape Francois: mesurer une situation, poser les
questions ad hoc, les éclairer des Ecritures pour agir.

2.1 Mesurer la situation
La crise conjugale actuelle appelle a aiguiser notre regard. L’instabilité familiale a
des causes multiples !

Y conduisent déja les maux globaux nommés dans Fratelli Tutti (FT) ... Soit la
délinquance structurée, via le crime organisé et/ou le terrorisme (y compris
étatique) : traite humaine, esclavage, trafic d’organes, tissus, stupéfiants, et
réglements de compte. La famille en est détruite. Mais celle plus larvée des

93 BORDEYNE, Ethique du mariage, 128.
94 C’est l’'objet du chapitre 8 d’AL.

95 Mt 21, 28-32.
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« quartiers - ghettos » voire des milieux aisés, mélant addictions, deal et violence
sexuelle, est délétére aussi.

D’autres facteurs agissent, anciens comme actuels. Les illusions de la romance,
déifiant I'amour-fusion, amollissent. Pour l'idéalisme catholique, la foi, voire la
piété, font tout: haro sur les faibles*®®. La pornographie, elle, scénarise des
performances sexistes, aux dépens de personnes fragiles. La stratégie de vente,
aguicheuse, capte le flux cérébral quand a pression pour produire éreinte. Comment
se « retrouver », discerner des choix, les concrétiser et les affiner, aborder un conflit
si I'on est harassé, harcelé et privé de formation, concertation, vision, et sans
objectifs a réévaluer, méme si 'on a des valeurs ?

D’autant que le couple s’épuise a fournir le matin des apprenants et des actifs en
bonne santé, propres sur eux, bien nourris et reposés, aux lieux d’enseignement et
de travail qui souvent les mettent a mal. L’individualisme a bon dos, quand le
systéeme exploite la famille !

Et puis la « modernité liquide » et la loi du marché sévissent, comme le montre Eva
Illouz®”. Aux yeux des hommes menant carriére - encore fertiles a 70 ans - toutes les
femmes sont convoitables. Pour elles, instruites et compétentes, avoir au moins un
enfant avant 40 ans puis [’élever, est prenant (c’est pire en « solo »). Elles restent
cibles de violences et d’iniquités au foyer, en société, en Eglise, face a 'accés aux
biens essentiels, au « coit» de la vie familiale et aux décisions les concernant.
Fonder un foyer est donc plus difficile pour elles.

Mais les hommes vivent mal les séparations subies. C’est que la vie change®, que la
dynamique coélective éprouve®, quand les heurts réactivent des défenses

% Dumas, Il était une fois, 412-430.
%7 cf. ILLouz, Pourquoi ’amour fait mal.
98 | es contraintes économiques et la pression sociale étaient dissuasives pour les femmes.
99 Cf. GoTTMAN, Why Marriages Succeed or Fail.
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archaiques'®, Si la violence menace, il faut y mettre fin'®, non sans risque!®. Or, si
un duo ne peut « rester colite que colite », un « solo malgré lui » doit-il « s’isoler a
vie », avec ou sans enfant(s) ?

Au vrai, la crise ordinaire met en danger quand on la nie, la reporte sur 'autre, fuit
ou se raidit, mais elle fait mrir si on la traite. Le défi, c’est de s’assouplir sans juste
se soumettre ; alors la vie peut rejaillir. Un couple assaini peut relever ses membres
une vie durant,

Au fond, ce qui étonne, telle la « petite fille espérance »'*, est le succés du
paradigme coélectif, comme « art vivant » de la relation en contexte complexe.

2.2 Poser des questions

Quelque chose choque, toutefois. Pourquoi le potentiel de changement du couple
électif passe-t-il autant inapercu... alors que viser, sans juste « se caser », une
relation adulte, unifiée, ou chacun(e) ait place et dignité égales - intégrant les
différences!®, articulant les besoins personnels et collectifs, ménageant linterface
entre intime et social - est aussi porteur ?

Depuis la Covid, de fait, les échelons familial et socio-politique sont mieux reliés. On
voit que l’'amour vrai aide a endurer le manque, linconnu, il ouvre au don,
dynamique que le pouvoir, le sexe et 'argent idolatrés ruinent. Des choix vertueux
démultipliés créent des tendances globales, c’est la «vocation sociale de
Pamour »1%, Des foyers « écoresponsables » changent ainsi de vie, des ménages
généreux hébergent, soutiennent, se mobilisent, s’allient pour agir.

190 HAHUSSEAU, Petit guide de "'amour heureux, 68-70, 132-143; MILJOKOVITCH, Les fondations du lien
amoureux, 211.; CYRULNIK, Parler d’amour au bord du gouffre, 141-150.
101 | *Eglise, qui "admet comme tel, n’accorde de nullité que si ’on prouve des obstacles clairs au
début. Mais un appariement impossible ne se voit pas toujours d’emblée.
92 0n s’expose a la solitude, au désespoir voire a la mort (suicide ; féminicide).
95 On peut parler (3 de résilience (ANAUT, Le concept de résilience, 4-11.). Des couples trouvent
comme «bien aller » durablement (voir les études de psychologie positive d’Y. DALLAIRE). NB :.
194 Cf. PEGUY, Le Porche du mysteére.
195 Sj I’un « n’est » jamais [’autre, ne serait-ce qu’en comparant don de sperme et GPA, on ne peut
pas non plus occulter la réalité de couples homosexuels pérennes.
796 BoRDEYNE, Ethique du mariage, 128.
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Précisément, le pape Francois désire que chacun/(e) concoure au bien commun?’,
Cela repose pour part sur des couples « adultes » ayant le sens « de la solidarité et
de la fraternité »1. Mais C’est aussi collectif: « lamour fait de petits gestes
d’attention mutuelle est aussi civil et politique, et il se manifeste dans toutes les
actions qui essaient de construire un monde meilleur »**, aussi vrai que « la stature
spirituelle est définie par ’'amour qui nous améne a chercher le meilleur pour la vie de
lautre ». Quel éclairage offre alors la Parole de Dieu sur la correspondance entre
relation de couple, dessein créateur et salut du monde ?

2.3 Apprécier la spiritualité coélective au regard des Ecritures et de la
Tradition Une intuition biblique retient l’attention.

La métaphore du jeune époux, épris mais respectant I’épouse « séduite au désert »,
croise deux utopies: une alliance d’amour avec Dieu et un mariage humain, tous
deux «amoureusement réciproques ». La teneur du Cantique des Cantiques y
renvoie, en écho a la une mystique orientale qui donnera le Fin’amor.

Pour autant, presque tous les couples bibliques s’égarent. Mais Dieu les appelle sans
se lasser ! Et la thématique amoureuse inspire, en filigrane. Augustin, dans son De
bono conjugali, évoquant la mere de son fils mort jeune, n’ose-t-il pas nommer
« mariage » une union de fait électivement fidele® ? Il y a peu, GS associe, dans une
veine patristique, la vision d’un Dieu Trine bénissant la création et les créatures, et
une vue personnaliste du mariage.

On 'admet davantage depuis peu : les couples, y compris les plus « saints », restent
«imparfaits ». Des époux, on le sait, perdent la foi; des lapsi, réintégrés avec
discernement, reviennent aux sacrements avec joie!'!; d’autres désertent le culte,
qui s’aiment et croient!*2,

97 FT, 162.
% Comme le résume le service du Vatican synthétisant Fratelli Tutti.

199 FT, 181.
110 AUGUSTIN, De Bono Conjugali, chapitre V, 401, voir Le développement durable du couple, 59.

"1 En France sont organisés des parcours Amoris laetitia, voir le site www. http://sedirelyon.fr.
"2 AL, 304. Le pape renvoie au vécu, et non a l’abstrait.
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AL tient que I’Esprit ceuvre au coceur des limitations publiques et privée. Quel Bon
Pasteur, a ce compte, jugerait, sans état d’ame, des liens de couple soignant des
gens meurtris, dés lors le Bon Samaritain symbolise 'amour divin, que Yahvé
épargne David, et Jésus, la Samaritaine ?

Et comment procéde le Semeur divin ? La Bible le rappelle : la pluie du Ciel ne touche
pas le sol sans effet. Ce champ du couple plein de ronces et de pierres, ou aride, on
peut, misant sur des forces cachées aux superbes, le fertiliser, le mettre en
« permaculture », pourquoi pas. Si, héritier du personnalisme conciliaire, Wojtyla a
réhabilité le corps!*, ne faudrait-il pas voir la fragilité du « coeur humain » comme
un don plutét qu’une menace ? Pousser a une ascése janséniste frise le
pélagianisme, sinon la gnose.

ILn’y a d’amour électif que perfectible, tant se chérir en couple toute une vie et faire
famille dans agapé est fou ! D’autant que prioriser les normes, selon une pensée
faussée de la grace!*, c’est biffer la limite, enclore Uinspiration, sinon ruiner le plan
divin du salut. Le lien coélectif assumé du mieux « possible » tend ainsi a sanctifier
parce qu’il les humanise ceux qui, sans vocation au célibat pour Dieu, osent l'intime
altérité. Une exégese attentive montre que le projet créateur inclut le vis-a-vis
amoureux.''>, On saisit mieux que violenter ou asservir est nocif, désirer une femme
ou un homme avec respect, non. Ceci dit, il faut ajuster les rapports entre les sexes
- et ce n’est pas acquis™®, la réalité des abus le prouve.

3. PASTORALE FAMILIALE D'AVENIR ET DEVELOPPEMENT

DURABLE DU COUPLE

La pastorale ne peut plus ignorer la réalité coélective : il lui faut éclairer et soutenir
les processus instituants, donner acces et golit a des outils inspirés et efficients, et
annoncer la Bonne Nouvelle du salut dés que c’est possible.

13 Une lecture anhistorique de la théologie du corps ferait du « coeur » un objet substitutif de
soupgon.
"4 Exhortation apostolique Gaudete et exsultate, n° 50.
"5 Entre autres, MARCHADOUR, Genése, 13-33 ; AUBERT, L’Exil féminin, 102-123.
18 Cf. DERMIENCE, La question féminine et ’Eglise catholique.
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Une pastorale qui fait fond sur la miséricorde divine, avec 'appel au dépassement,
a audace du pas possible hic et nunc, contemple au final le Christ « qui vient a
nous », faisant refluer ici-bas la promesse du salut.

3.1 Initier des processus

La sagesse du pape Francois sera précieuse, ici. « Il y a une grande noblesse dans le
fait d’étre capable d’initier des processus dont les fruits seront recueillis par
d’autres, en mettant son espérance dans les forces secrétes du bien qui est
semé »'Y", Une pastorale ouverte a un large public de couples en «formation
continue » (en sus de la préparation au mariage) incitera tous les couples a relire les
premiers « moments » de leur vie a deux : le processus de fondation - élection, mythe
amoureux, premiers dialogues.

Comment se dessine 'intra et 'extra du couple (ex. qui est le « ministre des affaires
extérieures » ?), ses relations aux proches et leur regard sur lui. Quelles sont les
seuils et freins pour mettre en route et en ceuvre un projet commun, un style de vie
autour de valeurs-phares ; de quelle fagon on a choisi, on investit et entretient
le « nid » conjugal. La vie coélective a ses scansions, dans le long terme ; il est utile
de donner des apergus sur les phases et étapes de la vie du couple, et de existence
tout court.

Ménager la création d’espaces pour communiquer est aussi capital : il est si tentant
d’éluder ’échange en profondeur. Laisser entrevoir la beauté et le précieux d’une
aventure inconfortable par nature compte, enfin. Tant de doutes incongrus naissent
de fausses croyances : les tensions sont normales et salubres !

Il faut changer de culture face au couple et a la famille : en prendre soin comme d’un
jardin, y voir une réalité vivante ; se faire aider, anticiper, et lire les « crises » comme
une chance de croissance... Autant de bons réflexes face a la peur du conflit, dont
seule la gestion en casus belli détruit!®,

"7 FT, 196.
T8 FT, 244.
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L’issue en est capitale, car le couple électif réussi réduit les carences affectives
poussant a la rivalité mimétique, donc a l’agressivité et a la prédation censément
compensatrice.

3.2 Croiser les inspirations
J’ai exposé (cf note 10) des ressources utiles, nées en Eglise et dans la société civile.

L'une d’elle, le conseil conjugal, s’enracine dans les traditions catholique et
protestante..En catholicisme, des anthropologies moins pessimistes (salésienne,
jésuite, franciscaine) ont permis, en théorie puis en pratique, de soutenir des
couples en attente de sens et de souffle.

Mais des courants psychologiques américains, notamment rogériens, centrés sur la
croissance des personnes l'ont aussi soutenu. Dans la société civile, en 1990, des
praticiens européens se mettent a corréler capacité de résilience conjugale et
valeurs spirituelles. C’est décisif notamment dans les épreuves graves. L'INTAMS
confronte des pratiques civiles et ecclésiales pour le suivi des couples, et met en
valeur leur enrichissement respectif, sans confondre les épistémologies'.

Il s’agit la de penser larticulation entre I’inspiration a 'ceuvre dans le monde, et
dans I’Eglise, postulant qu’il s’agit du fruit du méme Esprit’?’, La mutation
«interdisciplinaire » de U'Institut pontifical Jean-Paul Il pour les Sciences du Mariage
et de la Famille, conviant les Sciences Humaines et Sociales, marque ici une étape.

3.3 Servir ’espérance

Nos contemporains n’ont attendu personne pour faire du neuf. Ni dominer, ni
manipuler : le credo coélectif rappelle comme tel la relation offerte par Dieu a ses
créatures. Il est un peu court de s’en gausser, au motif de ses difficultés. Violenter et
controler, n’est-ce pas, n’honore pas ’'amour vrai.

719 L’International Academy of Marital Spirituality a édité un précieux Companion to marital

spirituality en 2008.
20 Syr l’instrumentalisation abusive de UEsprit au sein de Uinstitution ecclésiale, voir KASPER / SAUTER,
Kirche-Ort des Geistes, 7-55.
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Le tissage nouveau de l'eros, de la philia et de 'agapé, quand on prend les moyens
d’inscrire le projet dans la durée, avec une sécurité suffisante des échanges (méme
vifs), épure la relation adulte, les enfants en étant les premiers bénéficiaires. Pour
autant, quid du juste accueil de la vie, face aux paradoxes du désir et du « projet
d’enfant »'2!, aux manipulations du vivant, aux blessures dues aux aléas amoureux ?

La voie coélective se situe en somme dans une perspective qui invite a l’espérance
sans complaisance. J. Ratzinger soulignait déja la cohérence du projet divin
d’Alliance, ol Création, Révélation et Rédemption'?? sont des « relations » initiées
par Dieu. Inscrites dans le cadre trinitaire ou s’enracine la notion théologique de
personne sur laquelle repose I’analogie entre Dieu et ’homme, adressées a une
créature libre, elles attendent un retour spontané sans 'imposer de force.

Dieu, ici, veut se fier aux créatures humaines frappées d’une limite ontologique®.
L’Etat, lui, par respect de la vie privée, se borne a préserver les liens filiaux, et a
compenser le colt des ruptures. Proposer le conseil conjugal, initier les jeunes a la
dynamique relationnelle en parlant du « développement durable du couple », et de
ses bienfaits: prévenir plutét que guérir, n’est pas son choix. Encourager au
contraire lavariété des propositions dans des modalités variées reléverait du service
public, dans ces temps d’effondrement du lien**.

Croiser les inspirations, valoriser des pratiques efficientes et les promouvoir, dans
la conscience du « possible », se révele ainsi porteur. Il s’agit de viser un couple
« suffisamment bon » pour faire grandir sans altérer les intégrités, mais assumant de
ne pas effacer le manque, d’inciter a l'ajustement, quitte a égratigner I’égo.
Favoriser des pédagogies conjuguant humour, apports, créativité partagée,
échanges de paroles non descendantes, ouverture au spirituel sans prosélytisme,

21 On s’en garde quitte a avorter - [’écologie y questionnant aussi l’'usage de la chimie et du latex,
polluant - mais on souffre s’il éEchoue quand on le souhaite. L’éco-anxiété actuelle en dissuade.

22|  métaphore sotériologique du rachat en cétoie d’autres dans la Bible, ce qui élargit le regard,
voir LOSsKy, A ’image et a la ressemblance de Dieu, 95-108. ; BORDEYNE, Ethique du mariage, 128.

23 « Dieu voit la réalité ambivalente qui caractérise tout étre humain... Il les porte tous dans son
amour et tous, dans le secret, lui rendent hommage. Car tous en fin de compte sont par lui identifiés
a son Fils Bien-aimé », in FINO, « Un déplacement du regard, 79-80.

24 yn plaidoyer est mené en ce sens par les maisons Familya en France.
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art et instants festifs dans le respect de chacun, la ou il en est, porte de bons fruits,
comme je le constate!®.

Au fond, ce dont ont besoin les couples d’aujourd’hui n’est pas qu’on leur vende un
vécu aisé: ils n’y croiraient pas. Il sera plus efficient de leur montrer innovation
coélective comme une opportunité rare, un levier magnifique de maturation
personnelle et collectif pour le bien de tous comme de la terre. Et les initier a ce qui
est aidant. S’ouvrir a son potentiel exige la d’accueillir le manque avec paix, en
renongant au confort et a I'image idéale de soi autant qu’a l'obsession toute-
puissante de la performance.

CONCLUSION

La voie de 'amour électif, dans son potentiel de résilience souvent méconnu, est une
provocation a nouer des alliances plus constructives, saines, donc sanctifiantes...
D’abord entre partenaires amoureux, puis entre parents et enfants, mais aussi entre
acteurs de la réalité du couple et de la famille, dirigeants politiques / ecclésiaux et
citoyens / fideles, entre confessions, entre religions, entre groupes sociaux et
culturels, en vue du bien de tous. Ceci implique la prise en compte de la
vulnérabilité, c’est-a-dire ’'abandon d’un idéalisme excessif, puisque les personnes
concernées ne sont pas toujours « en pleine possession de leurs moyens ». Elles ne
sauraient étre tenues au prodige, donc au silence et a la résignation quant a leur
souffrance, pour ne pas déranger les ordres et/ou les théories établis. Cela suppose
aussi de sortir d’un lache fatalisme, faisant silence sur les divers moyens propres a
permettre la maturation bienfaisante qu’autorise le modele coélectif bien vécu.
L’on peut véritablement parler ici de conversion, au sens sportif et spirituel du
terme.

De fait, agir pour le « développement durable de ’'amour » dans la diversité des
familles d’aujourd’hui, n’est-ce pas une mission d’avenir qui prend particulierement
saveur d’Evangile pour 'Eglise du XXI° millénaire ?

125 Depuis prés de 25 ans, le mouvement Fondacio propose des sessions de ce type a un public
large de couples.
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RENOVATION THROUGH
REINTERPRETATION



EUROPE: A CHRISTIAN AND PLURAL
IDENTITY - KEYS FROM THE BOOK OF RUTH
TO RESPOND TO TODAY'S REALITY AND TO

OPEN UP FUTURE HORIZONS

lanire Angulo Ordorika
Loyola Andalucia University, Faculty of Theology Granada (Spain)

Keywords: Book of Ruth, Identity, Pluriculturality, Secularisation, Inclusion,

The latest Eurobarometer surveys?, carried out between January and February 2023,
show that 72% of the Spanish population feels linked to Europe, a higher percentage
than the 68% who answered the same in the European Union as a whole. Even so, it
would be naive to identify this perception of union with a feeling of belonging
capable of shaping one's own identity. If we look up the term in a dictionary, it will
tell us that identity is “the set of traits of an individual or a group that characterises
them in relation to others”. We might ask ourselves if being European is only about
being born in a specific geographical area, or if we could speak about a deeper,
shared identity.

These questions are not as simple as they might seem, and even less so in the
current circumstances, which are improving the development of extremism of all
kinds across the continent. This positioning tries to protect what they consider to be
threatened and, at the same time, an inalienable European right. This is not the
place for an exhaustive review of the critical situations we are experiencing in
Europe, but we can safely say that we are being permanently challenged. The
migration issue, cultural and religious plurality or the approach to sexual diversity
are challenges that question, directly or indirectly, what Europeans mean to be.

T EUROPEAN COMMISSION, Opinién publica en la Unidn Europea.
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We cannot deny Europe Christian roots, so returning to biblical traditions also
means returning to the spiritual sources on which our identity is rooted. The Bible,
which has helped to shape who we Europeans are, is also capable of offering us
alternative models for, on the one hand, building a new identity that integrates
some of today's challenges and, on the other hand, encouraging a spirituality
capable of generating inclusive spaces for all. Specifically, on the next few pages I’'m
intending to show you some of the keys that the book of Ruth offers us as it is read
from the perspective of the problems of its time.

THE CONTEXT OF THE BOOK OF RUTH

We are witnessing the revival of political and social positioning that seemed to have
been banished from modern society. Behind these less moderate positions, which
are determining both coexistence and the state decisions of the various national
governments, it lies a question about the identity of Europe's inhabitants that is not
always directly or clearly addressed. This situation is not very different from that in
which the biblical book of Ruth arose. Although its beginning places it at the Judges’
time (Ruth 1:1), there is some unanimity among scholars to consider that it was
written during the complex process of the restoration of the Jewish community after
its return to the land following the Babylonian exile®

When the Babylonian emperor Nebuchadnezzar destroyed the Temple and the city
of Jerusalem in 586 BC, he deported to Babylon those Jews who could lead a revolt
against them. Only after almost fifty years did the edict of Cyrus (538 B.C.) permit the
return from exile of those who wished to do so. The version of events always remains
in the hands of those who have the power and the possibility to tell the story. This is
also the case in the biblical tradition. Although the Bible does not give much
evidence of this, the encounter between those who had remained in their own
country and those returning from Babylon was problematic.

2 About the dating of this book, ViLCHEZ LINDEZ, Rut y Ester, 35-37; NAVARRO PUERTO, Narraciones
Biblicas, 543-545.
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Those who suffered exile protected their Jewishness from an environment they
considered as threatening for four decades. They did this by reinforcing the tie with
their own group, as well as by emphasizing and enhancing any custom or religious
practice that set them apart from the foreigners they lived with in Babylon. Those
who had been forced to build an identity in contrast and opposition to those who
were different, when returning to their own land found other Jews who did not have
the same problems and identity concerns. Not only did this generate an inevitable
conflict between the Jews who had remained in the country and those who had
returned from exile, but the latter also took over the leadership and imposed it as
the only valid way of understanding Jewish identity.

On the other hand, the book of Ruth is presented as a work of resistance that offers
an alternative way to deal with the problems of that time. This biblical passage
suggests the creation of a strong, not rigid, Jewish identity in a different manner
from that intended by the official Judaism. Against the legal decisions that wanted
to separate and protect Israel from foreign people and their influence, the story of
Ruth raises the possibility that one's identity should not be reduced to racial
belonging. Thus, identity is proposed as a relationalissue that needs to build bridges
to others rather than walls of separation. So as not to go into too much detail, | will
focus on outlining how this biblical book addresses some of the challenges we also
face today.

THE CHALLENGE OF MULTICULTURALISM

Following in the footsteps how the exiles had survived during their stay in Babylonia,
in the time of the leaders Ezra and Nehemiah, in the mid-5th century BC, a rule was
imposed with retroactive effect in order to prohibit intermarriage, annulling those
that had already taken place®.

Ezra the priest stood up and said to them, “You have broken faith and married
foreign women, and so increased the guilt of Israel. Now then make confession to

3To explore this issue further, ALBERTZ, Historia de La Religién de Israel, 587-588; LIVERANI, Mas Alla
de La Biblia, 422-425.
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YHWH, the God of your fathers and so his will. Separate yourselves from the peoples
of the land and from the foreign wives” (Ezra 10:10-11).

This was intended to reinforce Jewish identity among the inhabitants of Jerusalem,
ensuring that the Hebrew language and religious traditions were passed on to
children through their mother, who could no longer be a foreigner. In this context
the plot of the book of Ruth is deeply subversive, as it presents the paradigmatic
King David as the descendants of an intermarriage:

The neighbor women joined the celebration: “A son has been born to Naomi!” They
named him Obed. He was the father of Jesse, the father of David (Ruth 4:17).

The scandalous tone of the biblical passage is not limited to this fact, as there is also
a certain hierarchy among the neighbouring villages of Israel. For biblical Israel, the
Transjordanian regions of Moab and Ammon are the most despicable nations of all,
to the extent that the Law forbids them to be part of God assembly:

No Ammonite or Moabite may ever come into the assembly of YHWH, nor may any
of their descendants even to the tenth generation come into the assembly of YHWH
(Dt 23:4)*.

Ruth is not only a stranger, but she also happens to be from Moab. Throughout the
four chapters of the biblical book, she is called Moabite seven times (Ruth 1:4,22;
2:2,6,21; 4:5,10)°. This is a very striking insistence, intended by the author, which

4 tis not aseptic that the book of Nehemiah recalls this same rule (Neh 13:1).

5in fact, later Jewish tradition had to make real trade-offs in order to harmonise the positive
assessment of Ruth with her Moabite origin. Thus, the Targum of Ruth states that the premature
death of Naomi's children is due to her marriage with Moabites and explains Ruth's belonging to
God’s people by saying that the legislation of Deuteronomy affects only males and not females.
“They transgressed against the decree of the Memra of the Lord and they took for themselves foreign
wives from the daughters of Moab [...] And because they transgressed against the decree of the
Memra of the Lord and intermarried with foreign peoples, their days were cut short” (TgRut 1,4a.5a).
“She fell on her face and bowed to the ground and said to him, «Why have | found favor in your eyes,
that you should befriend me, when | am from a foreign people, from the daughters of Moab, and from
a people who are not permitted to enter the congregation of the Lord?» Boaz replied and said to her,
«It has surely been told to me about the word of the sages that, when the Lord made the decree about
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focuses attention on the fact that the protagonist does not belong by birth to the
Jewish people.

The face of Europe has markedly and rapidly changed in recent decades. Caucasian
features, once considered characteristic of the European population, have been
mixed and intermingled with other features, tones and, above all, with different
languages and customs. Cultural diversity and migratory movements place us at the
crossroads of opting for defensive measures, as it was for Israel the ban on mixed
marriages. Also the understanding of identity as not a fixed, stable and given
element to be preserved, but a reality that is being constructed in interaction with
the diverse, including those who, as “new Moabites”, we have been able to imagine
as the most opposite to our European condition.

The insistence of the biblical book on calling Ruth Moabite, encourages us to build
this new European identity without blurring the differences. It is a matter of refusing
to allow other cultures to integrate, that is, to allow others to accommodate and
assume our customs and habits as their own, to launch ourselves into the challenge
of including, that is, welcoming diversity while respecting its autonomy®. This
requires a major dialogue effort, listening and the joint construction, which we often
do not find space for in our current social structure.

FRAGILITY AS AN OPPORTUNITY FOR ENCOUNTER

The driving force behind the plot of Ruth's story is precariousness. As it is often the
case, this is the starting point for migratory movements, including those described
in the biblical book. It was the famine that drove Naomi's family to leave their land
and settle in Moab.

Once back in the time of the judges there was a famine in the land; so a man from
Bethlehem of Judah left home with his wife and two sons to reside on the plateau

you, he did not make it with reference to females, he made it only with reference to men»” (TgRut
2,10-11a). For a comprehensive study on the evolution of the character of Ruth,cf. BRADY, The
Proselyte and the Prophet.
6 On the nuances of this differentiation in relation to synodality cf. MARTINEZ-GAYOL FERNANDEZ, El
principio "inclusion" en la sinodalidad.
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of Moab. The man was named Elimelech, his wife Naomi, and his sons Mahlon and
Chilion; they were Ephrathites from Bethlehem of Judah (Ruth 1:1-2a)

Similarly, the return to Bethlehem is driven by the fragility of widowhood (Ruth 1:5-
7). The bonds between Naomi and Ruth, being both from two different nations and
cultures, grow closer until they share a destiny based on the shared fragility of
widowhood and an uncertain future they are forced to face.

The story of Ruth exemplifies how fragility connects us and common care can
minimize differences and set up links. We tend to focus more on the needs that make
people from other geographical latitudes arrive in Europe. Paying attention to our
own precariousness would make it easier to place ourselves on an equal footing
with those who come to us. This way, we would be able to recognise them as fellow
travellers in need, even though it is different. We are not just referring to the
essential vulnerability that all human beings share as human beings, but also to
difficulties such as the ageing of the population, the depopulation of large areas, the
lack of birth rates or the difficulties in attending to certain sectors of the labour
market. Recognising that we are in need would make it easier to seek solutions
together, as Ruth and Naomi did.

RELIGIOUS DIVERSITY AND SECULARISATION

Even though the later Christian or rabbinical tradition tried to discover Ruth as a
convert, the biblical text does not allow us such a consideration. The Moabite will
not become an essential part of Israel because she has converted to the God in
whom her mother-in-law believes. She will not be equal to the biblical matriarchs
because of her faith (Ruth 4:11). What earns her the praise of the people of
Bethlehem is her commitment to her mother-in-law:

Then the women said to Naomi: “Blessed be YHWH, who has not left you this day
without a redeemer, and may his name be renowned in Israel. He shall be to you a
restorer of life and a nourisher of your old age, for your daughter-in-law who loves
you, who is more to you than seven sons, has given birth to him” (Ruth 4:14-15).
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Although the Hebrew word hesed is used only three times in the four chapters of the
book, the whole story of Ruth is about it”. This word can be translated as mercy,
kindness, love, affection, solidarity, loyalty, help or commitment. We could say that
what brings together the different meanings of this word is how it emphasizes the
loyalty and commitment of love towards the others. The hesed, as a divine attribute,
is recognised as that which characterises Ruth's actions by both Naomi (Ruth 1:8)
and Boaz (Ruth 3:10).

The Moabite's emphatic affirmation, “your God will be my God” (Ruth 1:16b), seems
to respond more to a commitment to Naomi than to a true religious conversion, at
least as we understand it. If Jewish and Christian tradition has regarded Ruth as a
convert, it is not because she makes an explicit confession of faith. It is the hesed
that opens her up and incorporates her into the community, covering her under
divine protection, as expressed in Boaz's blessing:

YHWH repay you for what you have done, and a full reward be given you by YHWH,
the God of Israel, under whose wings you have come to take refuge (Ruth 2:12).

Religious plurality and the process of de-Christianisation is, for many, a threat to
Europe's religious identity. On the other hand, the Judeo-Christian tradition
expressed in the story of Ruth encourages us to find in the kindness and mutual
commitment expressed by the term hesed. A meeting point not only between
different religions, but also between those who do not define themselves as
believers. The search for a shared identity in kindness and mutual care is at the heart
of Europe's Christian roots.

Under the plurality of external expressions and the variety of beliefs and ideologies
liesa common ground, that makes unity in diversity possible. Practice is showing us
how initiatives that seek the common good and concrete commitment for each
person can bring the different together. The biblical story of Ruth reminds us of the
religious character of a behaviour that might be considered exclusively ethical. It is,
in fact, a model for Matthew's parable, where the final evaluation of our existence

7 Cf. CAMBELL, Naomi, Boaz and Ruth: Hesed and Change; KUGLER/ MAGORI, Hesed in Ruth
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does not depend on the religion we profess, but on the extent to which we have
cared for our least brothers and sisters (cf. Mt 25:31-46).

IN CONCLUSION

What we are unfamiliar with arouses distrust almost immediately. The most
common and spontaneous reaction is to see it as a potential risk and to look for ways
to protect ourselves. In addition to this tendency, we have to take into account the
force of inertia and the difficulty of anything that implies a change in the way we live,
relate to or perceive the reality around us. All this allows us to understand that, when
we find ourselves surrounded by situations and people who are different from those
we are used to, we tend to reject them and isolate ourselves in those who think and
are like us. Experiencing diversity as a danger generates defence mechanisms and
polarised positions that lead to concrete decisions, both politically and socially.

In asituation as plural and diverse as the one we have in Europe, one can try to build
one's own identity by reinforcing what separates and distinguishes us from others.
This is an option that, by playing on the fear of what is different, many political and
social movements promote. It is the same as what happened among biblical Israel
at the time when the book of Ruth was written. This story, on the other hand, shows
the possibility of building a group identity by building bridges that unite rather than
walls that separate. We can reinforce who we are by establishing links with those we
consider to be outside our group. Similarly, European identity, so much in question
today, can also be built by uniting rather than separating.

The biblical tradition, which is at the basis and cultural foundation of Europe,
reminds us that there are alternative ways of perceiving what is different and that
identity can be built in relation and not necessarily in opposition. The examples
presented allow us to recognise how the book of Ruth makes diversity instead of a
threat to Israel, an opportunity to build its identity. Thus, by framing the biblical
texts in their historical and social context, we can also discover the points of
convergence between our circumstances and those in which they were written. In
this way we can continue to draw on them to provide valid answers to current
problems.
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Archibald L.H.M. van Wieringen
Tilburg University, Tilburg School of Catholic Theology

Keywords: Intertextuality - Communication - Reception History - Biblical History

INTRODUCTION

Biblical texts have been read over and over again. Their rereading has shed new light
onto new situations. In this way, biblical texts have always been “Spiritual Resources
for the Future,” the title of our conference.

Biblical texts belong to the most read and reread texts of the Western world, shaping
our cultural domain, our self-identification, and our artistic imagination as no other
collection of sources ever have. Prophetic texts, being a specific kind of biblical text,
have a special place both in the Bible and in our collective history: they criticise what
is, and they direct us, readers, to what could and should be. If we, Catholic
theologians, wish to reflect upon the “spiritual resources for the future,” it is fitting
to ask the prophets of old for guidance and understanding.

Rereading texts implies intertextuality. Intertextual research studies relationships
between texts.! Because texts are communication, these relationships, too, must
contain communication.?

T KRiSTEVA, Desire in Language. VAN WIERINGEN, Methodological Developments in Biblical Exegesis,
34-36.
2 For a detailed description of the communication-oriented analysis see BOSMAN / VAN WIERINGEN,
Video Games as Art. For an example of communicative intertextuality see VAN WIERINGEN /
BOSMAN, Reading Melchizedek.
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It is now generally understood that a text is communication. A sender
communicates with a receiver through the text. To be more precise: besides this
level, there are two levels of communication within the text, as can be seen in the
diagram below:

real world
textual world
textual stage
Text-lmmanent Characters Text-lmmanent
Real Author Siithae Props RS — Real Reader

The first level concerns that of the characters, who appear on the textual stage. The
second level concerns that of the text-immanent author, who acts as the director of
the textual stage, and the text-immanent reader, the textual reading entity that
optimally knows how to follow the textual signs of the text-immanent author.

In an intertextual relationship between two texts, in which the pheno-text rereads
the arche-text, complex communicative connections arise, as shown in the diagram

below:
Arche-Text
real world
textual world
textual stage
Text-lImmanent Characters Text-Immanent
Real Author —{» AUthor Props Render —{—+ Real Reader
Implied Author s Implied Reader
Pheno-Text ; i
real world -
textual world 3 S
textual stage e
Text-Immanent Characters Text-Immanent
Real Author —f+ IAUthar P Reader —|— Real Reader
Implied Author Implied Reader

The text-immanent author of the pheno-text relates to the text-immanent reader of
the arche-text. It is the text-immanent reader of the pheno-text that perceives this
relationship and is directed by it.

In this paper, | wish to examine Isaiah 8:23c-9:1 and its intertextual impact, first in

Matthew 4:15-16 and then, briefly, in Tertulian’s Adversus Marcionem iv.7,3b-4a.
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Matthew 4:15-16 and Adversus Marcionem iv.7,3b-4a, namely, both quote Isaiah
8:23c-9:1. | will focus first on the position of the text-immanent reader in the Isaianic
text. Then | will pay attention to how the text-immanent author of the Matthean text
relates to the Isaianic text-immanent reader, in view of his own text-immanent
reader. Finally, | will briefly discuss Adversus Marcionem iv.7,3b-4a in the same way.

THE TEXT-IMMANENT AUTHOR AND THE TEXT-IMMANENT
READER IN ISAIAH 8:23C—9:1 AS SEEN FROM CHAPTERS 6-12

Verses 8:23c-9:1 read as follows:?

8:23c | Asinthe formertime, he 7YX DRI NWRIT N 8:23c
disdained the land of Zebulon 2091 TN 123
and the land of Naphtali,

8:23d | so he honoured in the latter 27 977 77220 MR 8:23d
[time] the Way of the Sea, the DT PP 17T Y

opposite side of the Jordan, the
region of the nations.

9:1a The people, oyo 9:1a

9:1b | that was going in the dark, W2 o°%na 9:1b

9:1c has seen a great light; 2173 MR WY 9:1c

9:1d | they who were sitting in the land hahiaifgn o lnliry 9:1d
of the shadow of death,

9:1e a light has shined on them. D2y A3 IR 9:1e

These verses are part of the pericope 8:23c-9:6.* This pericope, in its turn, is part of
the so-called Immanu-El-prophecies in chapters 6-12 of the Book of Isaiah.

Making use of the communication-oriented analysis briefly explained above, | wish
to answer the question as to what the position of the text-immanent reader is, and |

3 For the Hebrew texts, see Biblia Hebraica Stuttgartensia. For the Greek translation of this Hebrew
text see especially COLLINS, Isaiah 8:23-9:6.
4 Because verses 11-23b form one continuous direct speech, verse 23c must be the beginning of a
new pericope; see VAN WIERINGEN, The Implied Reader in Isaiah 6-12, especially 128.
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will do so in two rounds. First, | will look at the position of the text-immanent reader
in the pericope of Isaiah 8:23c-9:6 as part of chapters 6-12, then as part of the entire
Book of Isaiah.

Verses 8:23c-9:1 explicitly position the text-immanent reader with respect to ‘place’
and ‘time.” As far as ‘place’ is concerned, different topographical names are used.
The tribal areas of Zebulun and Naphtali are located in the northern part of the
Northern Kingdom (the Kingdom of Israel). The 021 777 Via Maris also points in the
direction of these tribal areas.® The designation 2°%3 region is used only six times in
the Hebrew Bible. In Joshua 20:7; 21:32; 2 Kings 15:32 this designation is connected
to the tribal name of Naphtali.

The focus on the north is not surprising, the north being from where the Assyrian
threatis always looming (as in Isaiah 7:17 and, indirectly, in 10:28-34°). The Assyrian
armies from Mesopotamia entered the biblical land from the north.

Two other elements in Isaiah 8:23c-9:6 also play a role in the text’s connection with
the Assyrian threat:”

1. Two akkadisms are used: the Hebrew word 3iR® boot (verse 4) is derived
from the Akkadian word Sénum and the Hebrew word =t ruler (verse 6)
from the Akkadian word sarrum.®

2. Moreover, the first throne-name of the new-born, yi» 893 Deviser of
wonderfulness (verse 6), forms a word play with the name of the Assyrian
King Tiglat-8%s-ser, the first to follow a policy of deporting populations.®

However, the text-immanent author does not position his text-immanent reader in
the north. Because verse 6 explicitly states that the new-born is a Davidide, who sits

5 MESHEL, Was There a ‘Via Maris’?.

8 van WIERINGEN, The Implied Reader in Isaiah 6-12, 205-206.

7 VAN WIERINGEN, The Implied Reader in Isaiah 6-12, 144-145.

8 von SODEN, Akkadisches Handwérterbuch, respectively 1213-1214 and 1188-1190.

® The Akkadian name of Tiglatpileser is Tukulti-apil-ESarra, which means my trust belongs to the son
of ESarra.
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on the throne of David and to whom David’s kingdom belongs, the text-immanent
reader views the locations from Jerusalem.

The positioning of the text-immanent reader in time is also important. Because the
text-immanent author uses verbal forms in verses 8:23c-9:1 with a past perspective,
the text-immanent reader, too, looks back in time at the event. Because of this
positioning, the text-immanent reader is actually situated beyond the crisis of the
Assyrian threat. However, the direct speech in 9:2-6, which also has a past
perspective, concludes with a remark without a past perspective: mR2¥ 717 DRIP
nRy-nyn the zeal of the Lord of hosts does this. In this way the past is actualized, first
of all for the one who speaks the direct speech, but indirectly for the text-immanent
reader as well.*

Itis true that the text-immanent reader is distanced from the event by both aspects
of ‘place’ and ‘time’, but the communication at the level of the characters draws the
text-immanent reader into the event. The minimal information provided by the text-
immanent author is instrumental in this. This minimal information consists of the
following two elements:

1. The character ay3 the people in 9:1 remains anonymous. Who this
character is, must therefore be constructed by the text-immanent reader.

2. Thedirect speech in 9:2-6 does not have a formula introducing the direct
speech. The text-immanent reader, therefore, has to construct who is
speaking to whom.

Because in verse 2, at the beginning of the direct speech, X5 a1 the non-nation is
mentioned,’ an identification with the people that goes from dark to light is
obvious. This implies that the character oy: the people cannot simply be seen as the
speaker of the direct speech. Verses 9:5-6 of the direct speech are characterized by
a first person plural. This means that the direct speech is spoken by a ‘we’-group.
Combined, these two elements imply that the ‘we’-group speaks in the transition

"0 VAN WIERINGEN, The Implied Reader in Isaiah 6-12, 144.
" For the interpretation of x5 "7 see VAN WIERINGEN, The Implied Reader in Isaiah 6-12, 129-130.
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from non-nation to nation,*? with 9:2-4 directed to God who has made the former
non-nation now stand as a ‘we’-group before God, and with 9:5-6 the ‘we’-group
confirming to itself what God has done.

This also makes it possible to interpret the light. The light that dispels the dark turns
out to be materialized in the new-born who acts as the ideal leader of the ‘we’-group.

THE TEXT-IMMANENT AUTHOR AND TEXT-IMMANENT
READER IN ISAIAH 8:23C-9:6 AS SEEN FROM THE BOOK OF

ISAIAH

However, when the pericope Isaiah 8:23c-9:6 is read in the context of the entirety of
the Book of Isaiah, the position of the text-immanent reader shifts slightly. In this
case, the threat has to be understood, not as the Assyrian threat, but rather as the
Babylonian threat, with the Babylonian captivity as the result.

Three elements play a role here:

1. Due to the mentioning of David and his kingdom, the text-immanent
reader is situated in Jerusalem. The fact that Jerusalem, capital of the
Southern Kingdom (the Kingdom of Judah), can be labelled a non-nation
points at this being during the Babylonian captivity, not at the time of the
Assyrian threat.

2. Theterm %¥ yoke in 9:4 is often used in reference to the Babylonian
threat, especially in Jeremiah 26-29.%

3. Moreover, the terminology of JiwiRa former and Y198 later is characteristic
for the second part of the Book of Isaiah, the chapters 40-66.1 Against

"2 Within the unit Isaiah 6-12, this pericope belongs to the triptych 7:1-17, 8:23b-9:6, and 10:28-
11:16. In all these three text-passages, an ideal leader performs. This leader is announced in 7:14-15
using the name 5& Y Immanu-EL, which means with us: God, born and given HJL? to us in 9:5, using
the indications 75’ Child and 72 Son. Within the entire Book of Isaiah, these prophecies on the ideal
leader are related to the prophecies of the ideal Servant of the Lord in chapters 40-66.

13 ScHmoLpT, 9Y “ol.

4 Especially Isaiah 41:22; 42:9; 43:9, 18; 46:9; 48:3. See further in particular LEENE, De vroegere en
de nieuwe dingen.
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this background, the expression ami 2K a light of the Goyim (42:6; 49:6)
could be seen as the counterpart of the expression anaz %3 the region of
the Goyim (8:23d).

The diachronic development of Isaiah 8:23b-9:6 is impossible to reconstruct,®® but
we do see traces of an editing of the Book of Isaiah, creating a coherence for the
entire book. The fact that the text-immanent reader shifts along in the development
of the text towards the final version of the Book of Isaiah, in comparison to the text-
immanent reader of a pericope, means that a rereading of the prophecy, with a view
to the new future, already occurs in the Hebrew Bible itself. In other words, the Book
of Isaiah itself already bears witness to the process of rereading - an activity that
leads to a new positioning of the text-immanent reader.*® We will see now that this
activity of rereading is also continued in New Testament texts.

THE TEXT-IMMANENT AUTHOR AND TEXT-IMMANENT
READER IN MATTHEW 4:15-16 AS SEEN FROM ISAIAH
Matthew 4:12-16 forms the immediate context of a lengthy quotation from Isaiah:*’

12a | Akovoag 8¢ 6’Incoic When Jesus had heard 12a
12b | OtUlwdvvng Ttapeddon that John had been put in | 12b
prison,
12c¢ | dvexwpnoev el¢ Vv | he withdrew to Galilee 12¢
FraAAaiav
13a | kai kataMmwy v Nalapet Leaving Nazareth, 13a
13b | éNBwv going, 13b

'S For a diachronic reconstruction see especially BECKER, Jesaja, 123, 213-214.

76 A shift in the positioning of the text-immanent reader occurs in Psalm 120-124 in comparison to
the individual psalms 120, 121, 122, 123, and 124; see VAN DE WIEL, Psalmlezer in verandering.

"7 For the Greek text see Nestle-Aland Novum Testamentum Graece.
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13c | katwknoeyv €ig KamepvaoLp he dwelt in Capernaum, 13c
13d | v apabaracoiav which is upon the seacoast 13d
13e | é&v Oploig ZaPBouhwv kal | in the region of Zebulun and | 13e
NepBaheip Naphtali,
14a | va mAnpwOij 10 pnbev dia | sothatwould be fulfilled what | 14a
"Hodiou To0 podritou was said through the prophet
Isaiah
14b | Aéyovtog ;18 14b
15 |  ZaBouAwv kai T | Land of Zebulun and Land of | 15
NedpBareiy, 650v BaAdoong | Naphtali, the Way of the Sea,
Tépav ToU lopSavou | beyond the Jordan, Galilee of
FaAthaia v EBviv the nations —
16a | 0 Aaog the people 16a
16b | 0 kaBrjpevoc év okdTel sitting in darkness 16b
16¢c | €ide dRG péya have seen a great light, 16¢
16d | kalToic on those 16d
16e | kabnuévolg év xwpa kai okld | sitting in the land of the | 16e
BavdTou shadow of death,
16f | dOC avételhev avTolig a light has dawned on them. 16f

8 The Greek expression Aéyovtog is to be considered as a Hebraism for W'DN?, which can be best

translated with a colon. CONYBEARE / STOCK, Grammar of Septuagint Greek, 96-97; MEIER, Speaking of

Speaking, 94-140.
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The quotation is part of pericope 4:12-25, which narrates the beginning of Jesus’s
ministry. This pericope in its turn is part of chapters 3-4, which narrate the events
leading up to the Sermon on the Mount.

The Matthean text-immanent author reads the Isaianic text and thus enters into a
relationship with the text-immanent reader of this text. Using the result of his
reading activity, the text-immanent author creates his own text. This text contains
its own text-immanent reader, which is directed by the result of the text-immanent
author’s reading activity. Schematically, this can be rendered as follows:

Arche-Text
real world
textual world
textual stage
: ‘we’-group + ideal leader Text-Immanent
h 1+ Isaiah - fo i
Real Author region = north. biblical land Reader el
Implied Author sea = Mediterranean Sea Implied Reader
Pheno-Text
real world
textual world
textual stage
‘we’-group + Jesus Text-lmmanent
Real Author »  Matthew s z ~ Real Reader
region = Galilee Reader
Implied Author sea = Sea of Galilee Implied Reader

The Matthean text-immanent author mainly reuses the aspect ‘place’ from his
reading activity. However, also regarding the aspect ‘time,” the text-immanent
author reuses the temporal positioning of the Isaianic text-immanent reader. The
text-immanent reader of the lIsaianic text is situated in a position looking
backwards. The same happens regarding the text-immanent reader of the Matthean
text, which is of course also due to the transition of the Isaianic discursive world to
the Matthean discursive world. The actualization of the aspect ‘place’ is the result of
the fact that the text-immanent author not only uses the location of Galilee in
chapter 4, but also at the end of his Gospel. | will come back to this later.

But there is more going on here. The Matthean text-immanent author narrates about
Jesus with a reference to Isaiah. The quoted text of Isaiah, like the text of Isaiah itself,
has a past perspective and is placed in a narrative with a past perspective. The text-
immanent author explicitly introduces this reference, which affects the text-
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immanent reader. On the one hand, the text-immanent author places his text-
immanent reader in a past perspective that precedes his Gospel narrative; on the
other hand, he transposes the past perspective that precedes his narrative, to the
time of his own narrative, by interpreting his main character Jesus with it.

In addition to this complexity in ‘time,” the explicit introduction to the quotation
from Isaiah also brings about a meta-communication between the Matthean text-
immanent author and his text-immanent reader.’ This meta-communication is
about prophecy in the Scriptures. The lIsaianic prophecy has been brought to
completion in its relation to the Gospel’s main character, Jesus.

By omitting the aspects ‘earlier’ and ‘later’ in the quotation, there is a greater focus
on the application of the aspect ‘time’ to the main character Jesus. However, the
earlier-later scheme is still recognizable in the temporal transition that the text-
immanent author narrates outside the quotation. Jesus’s ministry begins after John
is imprisoned (verse 12). In verse 17 this new time is made explicit with the
expression amod tote from then on.?° Thus, for the Matthean text-immanent reader,
the darkness is made concrete in John’s arrest, namely by the unmentioned
kingdom of Herod, and the light in Jesus’s proclamation of the Kingdom of Heaven.

The text-immanent author of the Matthean text makes explicit use of the
topographical indications that occur in his relationship with the text-immanent
reader of the Isaianic text. The Hebrew word %°%3 region indeed sounds like the
topographical proper name FaAidaia Galilee, and the Matthean text-immanent
author uses the name MaAiAaia. Already the Septuagint reads 2793 region as FaAiAaia

9 The quotation formulae as such have been studied for decades, see e.g., METZGER, The Formulas
Introducing Quotations. Recently, communicative aspects have been included as well, see e.g., LUz,
Intertexts in the Gospel. For interpreting quotations as markers of intertext see PLETT,
Intertextualities.
20 The connection between this expression of time and the aspect of ‘time’ in the quotation from
Isaiah has always been neglected; e.g., LUz, Matthédus, 173.
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Galilee.? Due to this, the Isaianic sea, which is the Mediterranean Sea, shifts to the
Sea of Galilee.??

The explicit attention given to Galilee, mentioned no fewer than five times in the
pericope 4:12-25 (including the quotation from Isaiah), remains present in the
Gospel of Matthew. It is the place where the disciples see and meet Jesus as the
Risen Lord after his resurrection (Matthew 28:7, 10, 16).2 If someone wishes to
accompany Jesus, like the first two couples in 4:18-22, they have to start in Galilee.
While the Matthean text-immanent author has read the place Galilee only once in
the Greek text of the quotation from Isaiah found in the Septuagint, he makes this
location extremely important for his own text-immanent reader. With his emphasis
on Galilee in 4:12-25, he prepares the text-immanent reader for the importance of
Galilee in the concluding chapter of his Gospel. In this way, the aspects of ‘place’ and
‘time’ merge. Just as Jesus once continued John’s message about the Kingdom, so
must the disciples now also do. It is through these disciples that the text-immanent
reader isinvolved in this: he, too, will have to start again and again in Galilee in order
to see and meet the risen Lord.

We have seen that, due to the limited information offered in the Isaianic text, there
is a lot of reading-work to be done by the Isaianic text-immanent reader in order to
determine the identity of the people, the one speaking the direct speech, the ‘we’-
group, and the light. With regard to the light, the Matthean text-immanent author
likewise offers limited information to his text-immanent reader.

21 The Septuagint contains textual differences with the Masoretic text. E.g., Isaiah 9:2 LXX reads
verbal forms in the second person plural, whereas 9:1 MT reads verbal forms third person plural. Due
to this, 9:1 MT QY7 the people becomes the vocative 9:2 LXX 0 Aa0¢ O mopeuduevoc év okOtel. This
implies that the position of the text-immanent reader in 9:2 LXX is different from 9:1 MT. Because
Matthew 4:15-16 does not quote the Septuagint, | do not go into the details of these differences.
Differently: MENKEN, The Textual Form.

22 Cf. the misunderstanding of this transition in Luz, Matthdus, 169. In a couple of European
languages, the Sea of Galilee is called the Lake of Galilee, e.g., der See von Galilda in German and
het Meer van Galilea in Dutch, due to which the relationship between the Isaiah-text and the
Matthew-text has unfortunately become invisible.

28 WEREN, The Macrostructure.
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The Matthean text-immanent author stops the quotation from Isaiah at the moment
the direct speech in the Isaianic text begins. By doing so, he makes his text-
immanent reader view the direct speech of Jesus that follows upon the quotation
from Isaiah as the replacement of the direct speech in the Isaianic text. Both direct
speeches explain the transition from dark to light. The Matthean text-immanent
author thus highlights Jesus for his text-immanent reader.

A direct indication of who the light is, is not given by the Matthean text-immanent
author. It is the text-immanent reader that has to link the light to the main character
Jesus. Just as the new-born ideal leader is referred to as a Davidide in the Isaianic text,
Jesus is also referred to as a Davidide in the Matthean text. This interpretation is
prepared in the narrative about the origin of Jesus, especially in Matthew 1:20, where
a quotation from Isaiah is also used.? The direct speech in the Isaianic text reveals the
‘we’-group. Where is this ‘we’-group present in the Matthean text? | believe this ‘we’-
group takes shape in the first two pairs of Jesus-followers in 4:18-22. By following
Jesus, they become fishers of men. That means they can make the group of Jesus-
followers grow. The position of Galilee at the end of the Gospel of Matthew also implies
this men-fishing and thus also links the text-immanent reader to it.

THE TEXT-IMMANENT AUTHOR AND TEXT-IMMANENT
READER IN ADVERSUS MARCIONEM 1V .7,3B—4A AS SEEN
FROM ISAIAH/MATTHEW

The intertextual rereading of texts as spiritual resources does not stop with the
Bible. It is an ongoing process that underpins the whole of Catholic tradition. To
conclude my paper, | would like to briefly give one example: Tertulian’s Adversus
Marcionem iv.7 quoting our lsaianic/Matthean text.*® In presumably 202 CE,
Tertullian (c. 160 - c. 230 CE) wrote his work Adversus Marcionem, Against Marcion.
Marcion (c. 85 - c. 160 CE) argued that the God of the Old Testament could not be
the Father of Jesus Christ. Marcion propagated a gospel that was therefore stripped
of all references to the Old Testament. His Bible canon only consisted of a gospel

24 See also VAN WIERINGEN, The Immanu-Elin Isaiah and Matthew.
25 HAMELL, Tertullian.
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‘purified’ by him, together with ten letters from Paul (without the pastoral letters).
Tertullian rejects this view. He expresses this in Adversus Marcionem iv.7,3b-4a as
follows:

Quid autemiilli cum Galilaea, si non
erat creatoris, cui ista regio
destinabatur ingressuro
praedicationem?

Then, what had he to do with
Galilee, if he did not belong to the
Creator by whom that region was
destined when about to enter on His
ministry?

dicente Esaia, Hoc primum bibito, cito
facito, regio Zabulon et terra
Nephthalim, et ceteri qui maritimam et
lordanis, Galilaea nationum, populus

qui sedetis in tenebris, videte lumen
magnum: qui habitatis terram,
sedentes in umbra mortis, lumen
ortum est super vos.

“As Isaiah says: Drink in this first,
and be prompt, O region of Zabulon
and land of Nephthalim, and ye
others who inhabit the sea-coast,
and that of Jordan, Galilee of the
nations, ye people who sitin
darkness, behold a great light; upon
you, who inhabit that land, sitting in
the shadow of death, the light hath
arisen.”

Bene autem quod et deus Marcionis

magis debuerit vel de caelo
descendere, et, si utique, in Pontum

illuminator vindicatur nationum, quo

potius descendere quam in Galilaeam.

Itis, however, well that Marcion’s
god does claim to be the enlightener
of the nations, that so he might have
the better reason for coming down
from heaven; only, if it must needs
be, he should rather have made
Pontus his place of descent than
Galilee.”

26 MAy, Marcion. From a Jewish perspective see ENSLIN, Bible, 665. Unfortunately, modern forms of
Marcionism can be found anywhere in theology; e.g., the pastoral theological vision of the rector of
one of the Great Seminaries in the Netherlands: DE WIT, Wat is pastorale theologie?, 415: “...[het] is
helder dat we geen PT moeten gaan zoeken in het Oude Testament, toen de Kerk nog niet gesticht
was’ (..[it] is clear that we should not look for PT in the Old Testament, when the Church was not yet

established’).
27 HOLMES, Tertullianus Against Marcion, 216.




The text-immanent author of Adversus Marcionem only focuses on the topographical
places he has read in the texts of Isaiah and Matthew. In doing so, he does not adopt
the complete positions of the Isaianic and the Matthean text-immanent readers, but
chooses his own rereading to direct his own text-immanent reader.

For his own text-immanent reader, the Tertullian text-immanent author wishes to
place Galilee and Pontus in contrast to each other (Marcion’s birthplace is Sinope in
the Roman region of Pontus). The text-immanent author of Adversus Marcionem
situates this contrast also in the meta-communication about prophecy, just as the
Matthean text-immanent author creates this meta-communication for the Matthean
text-immanent reader. Isaiah must therefore be explicitly indicated as the source of
the quotation, although, given the context about Jesus, it is quoted via Matthew. In
this way, the text-immanent author makes clear that, if this source were to
disappear, Galilee as a location would become meaningless, and that, in that case,
the region of Galilee could just as well have been replaced by the region of Pontus.
This meta-communication makes clear to the text-immanent reader of Adversus
Marcionem that the Isaianic prophecy is not abolished in Jesus Christ, but rather
finds its fulfilment in him.

There is, however, a semantic shift. Adversus Marcionem contains the verb
descendere, to descend. In Latin, this can be used to indicate a movement between
two places when the final destination is lower than the point of departure; this also
goes for Greek where, for example, the verb kataBaivw means to descend. Matthew
4:12-25, however, lacks these kinds of verbs, however appropriate they would have
been in the movement down towards the Sea of Galilee.”® At most the verb
amépyopal in verse 24 can be understood in this way, but the Vulgate uses the verb
abire there. Be that as it may, the text-immanent author of Adversus Marcionem
reads the movement of Jesus as a descent to Galilee, namely from heaven, thus
interpreting the Isaianic and Matthean texts as a testimony to the incarnation. This
reinterpretation allows him to again emphasize the contrast between his view and
that of his opponent Marcion.

28 The verbs Gvaywpéw (verse 12), kataeinw (verse 13), épxopat (verse 13) en meputatéw (verse 18),
and poBaivw (verse 21).
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The direct speech in Isaiah 8:23c-9:6 is not quoted in Matthew 4:12-25. This gives
the Matthean text-immanent author the opportunity to build up the ‘we’-group from
the followers of Jesus, and to connect his text-immanent reader indirectly with
these Jesus-followers. This direct speech is not mentioned in Adversus Marcionem
iv.7,3b-4a either. Therefore, the text-immanent author of Adversus Marcionem has
the opportunity of not only building up the ‘we’-group from the followers of Jesus,
butalso of including itin the contrast he makes between Galilee and Pontus, in other
words between the true Church, that is the group around the text-immanent author
of Adversus Marcionem, to which he invites his text-immanent reader, and the group
around Marcion.

CONCLUDING REMARKS

In my paper, | have demonstrated that intertextuality, studied by using the
communication-oriented analysis, reveals how new meanings are created for the
new text-immanent reader due to the reading activity of the text-immanent author.

Thisis not just about semantics, but primarily concerns the communicative position
of the text-immanent reader. Striking in the example | discuss in my paper, is how
the communicative setting largely remains the same, even with the new semantics.
The strength of the intertextual relationship is, therefore, primarily the
communicative aspect.

This phenomenon of communicative intertextuality already occurs in the Bible
itself. It is visible both in the editing process that the biblical books have themselves
undergone, as well as in the references in biblical texts to other biblical texts. This
phenomenon is continued in post-biblical texts. It is my conviction, that this is the
characteristic par excellence of the Catholic tradition in its ongoing rereading of
spiritual resources for the future.?

2% 1am greatly indebted to Drs. Maurits J. Sinninghe Damsté STL (Brefia Baja, Santa Cruz de Tenerife,
Spain) for his correction of the English of this article.
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GRORERE TIEFE, DIE IN GRORERE WEITE
FUHRT BIBLISCHE GRUNDLAGEN FUR EINE
CHRISTLICHE SAMENKORN-SPIRITUALITAT

Willibald Sandler
University of Innsbruck, Department of Systematic Theology

Keywords: Spirituality; seed spirituality; mystagogy; evangelization;
experience of grace

Was fiir eine Spiritualitat brauchen wir fiir das 21. Jahrhundert mit seinen
gewaltigen Herausforderungen von Klima, Krieg und Krankheit, in denen wir mitten
drin stecken? Dass es sich hier auch um eine Frage der Spiritualitat handelt, ist
sakularen Menschen oft stdrker bewusst als verunsicherten Christen und
skeptischen Theolog:innen. Aber eine Spiritualitdt wird es gewiss nicht sein;
vielmehr braucht es einigende Spiritualitaten, die dialogfahig und voneinander
lernfahig sind, auch Giber den christlichen oder explizit religiosen Bereich hinaus.

Zugleich sollten diese Spiritualitaten tief aus ihren eigenen Quellen schopfen. Aber
wie ist das moglich, ohne dass die grofere Tiefe mit Enge, Intoleranz und Irrelevanz
fir Andersglaubige erkauft wird? Es scheint ein Dilemma zwischen Identitat und
Relevanz zu geben, das zu Polarisierungen zwischen konservativen (primar
quellenbezogenen) und liberalen Christen fiihrt. So stellt sich die Frage nach
einigenden Spiritualitdten fiir Christen nicht nur nach auf3en, sondern zugleich nach
innen.

Die Quelle, aus der Christen schopfen, ist personal und untrennbar mit Jesus
Christus verbunden. Aber macht das entschiedene Bekenntnis zu ihm nichtengund
intolerant? ,Es ist uns Menschen kein anderer Name unter dem Himmel gegeben,
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durch den wir gerettet werden sollen“ (Apg 4,12)'. Fir evangelikale und
charismatische Christen ist dieses urkirchliche Bekenntnis zentral. Es begriindet ihr
Vertrauen in Gottes Heilsmacht. Aber viele von ihnen kénnen sich aufgrund dieses
scheinbar exklusivistischen Bekenntnisses nur schwer vorstellen, dass Menschen,
die sich nicht ausdriicklich zu Jesus Christus bekennen, fiir die Ewigkeit gerettet
werden kdnnen. Das ist ihnen nicht gleichgiiltig. Es ist fiir sie ein starker Antrieb, sich
in Mission und Evangelisation zu engagieren, um ,Jesus zu den Menschen zu
bringen“2.

Sollen sie ihre evangelistische Leidenschaft bandigen, um die Menschen mit ihren
konkreten N6ten und ihren vorhandenen Qualitdaten besser wahrzunehmen, so dass
sie offen fiir einen echten Dialog werden, zu dem auch Horen und Empfangen
dazugehoren? Von aullerbiblischen Argumenten werden sie sich schwer dazu
Uberzeugen lassen.? Aber es ist das Evangelium selbst, das den Christusglauben in
eine grofere Tiefe flihrt und gerade so fiir eine groRere Weite 6ffnet.”

1. DIE PROVOKATION DER WELTGERICHTSREDE (MT 25):
IN DEN ENTSCHEIDENDEN MOMENTEN SIND WIR ALLE
ANONYME CHRISTEN

Fir eine solche vertiefende Weitung des Christusglaubens ist vor allem die letzte
groRe Rede Jesu im Matthdusevangelium Uber das Weltgericht im Mt 25,31-46
hilfreich. Thr zufolge entscheidet sich unser ewiges Heil an Begegnungen mit

" Wenn nicht anders angegeben, sind die Bibelstellen nach der Revidierten Einheitsiibersetzung von
2016 zitiert.
2 Cf. HARTL / WALLNER / MEUSER, Mission Manifest; dazu die Kritik in NOTHELLE-WILDFEUER / STRIET,
Einfach nur Jesus?, v.a. 44-47, 94, 98, 126, sowie SANDLER, Charismatisch, evangelikal und
katholisch, 226, 245f.
3 Starke Argumente liefert Karl Rahners Theologoumenon vom anonymen Christen; vgl.
SCHWERDTFEGER, Gnade und Welt. Dass Rahner dabei selber stark von Mt 25 inspiriert ist (vgl. ibid.
39-42; 288 Anm. 139), wird nicht nur von evangelikalen Kritikern (ibersehen.
4 Dieser Grundannahme folgt meine biblisch-kairologisch ansetzende ,theologische Unterscheidung
der Geister”“in Bezug auf das ,,Mission Manifest“ und charismatisch-evangelikal-katholische
Bewegungen: SANDLER, Charismatisch, evangelikal und katholisch.
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notleidenden Menschen, in denen wir Christus selbst annehmen oder abweisen,
ohne in ihnen Christus zu identifizieren.

Zwei Dinge scharft uns diese Gleichnisrede ein: Erstens entscheidet sich unser
ewiges Leben in Ereignissen der Begegnung mit Christus, die jederzeit mitten in
unserem gegenwartigen Leben erfolgen konnen. Zweitens begegnen in diesen
Ereignissen ausnahmslos alle Menschen - und damit auch die Christen - Christus,
ohne ihn als Christus zu erkennen. In diesem Sinn sind wir in den
heilsentscheidenden Momenten unseres Lebens alle anonyme Christen.’

Damit stellt die Weltgerichtsrede die verbreitete evangelikale Perspektive von
Evangelisation auf den Kopf - und zwar nicht, um sie zu widerlegen, sondern um sie
radikal zu vertiefen, indem sie Christen davor bewahrt, von Christus zu klein zu
denken: Keiner von uns hat Christus, so dass wir ihn den Nichtchristen ,bringen®
und so verhindern kénnten, dass sie an ihm achtlos vorbeilaufen.® Um eine solche
Achtlosigkeit zu verhindern, genuigt es nicht, seinen Namen zu kennen und zu
bekennen. Insofern zielt die Warnung der Weltgerichtsrede in erster Linie auf die
Christen. Sie warnt uns, dass wir selbst mit dem entschiedenen Vorsatz, Jesus zu
dienen, an ihm vorbeilaufen konnen.”

Die Weltgerichtsrede verscharft Jesu kurz zuvor wiedergegebene Warnung, dass wir
jederzeit wachsam sein missen, weil der Herr wie der Dieb in der Nacht kommt (Mt
24,43). Nun macht Jesus klar, dass das hier gemeinte Kommen sich nicht erst auf die
Wiederkunft Christi und sein Weltgericht am Jiingsten Tag bezieht. Denn wie Jesus
verdeutlicht, wird sich dort offenbaren, dass alles langst entschieden ist: namlich in
Momenten seines Kommens - immer wieder mitten in unserem Leben und in
Gestalten, die wir nicht kennen.

Von daher wird die Frage dringlich: Was sind das fiir Ereignisse, in denen Christus
uns jederzeit begegnen kann? Die einfache Antwort, die die Weltgerichtsrede darauf

5 Cf. Anm. 3.

8 Vgl. SANDLER, Charismatisch, evangelikal und katholisch, 226, 245f.

7 Was zum Beispiel, wenn mir Jesus in einem bestimmten Menschen begegnen will, und ich fiir
dessen eigentliche Bedlirftigkeit taub bin, weil ich zu beschéftigt damit bin, ihm ,meinen‘ Christus zu
bringen?
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gibt (die Hungernden, Kranken usw.) ist offensichtlich exemplarisch und in eine
bildhafte Darstellung eingebunden.® Entsprechend einem buchstablichen
Verstandnis musste ich nur jedem Hungernden zu essen geben, jede Fremde
aufnehmen und jeden Kranken oder Inhaftierten besuchen, damit ich Jesus nicht
verfehle. Aber wie ist das moglich, wo es so viele sind? Und selbst, wenn es mir mit
aullerstem Einsatz geléange, wiirde es nicht reichen. Denn es genligt nicht, wenn ich
Menschen um Christi willen (als eines Anderen!) diene. Ich muss sie um ihrer selbst
willen annehmen und mich ihnen aus Liebe zuwenden (vgl. 1 Kor 13,3). Eine solche
reine Gabe und reine Liebe konnen wir nicht leisten, ohne sie von Gott als Gnade
geschenkt zu bekommen.® In der Metaphorik der Weltgerichtsrede: Wo immer uns
Christus inkognito in der Gestalt eines Bedrftigen begegnet, miissen wir uns in die
Motivation und in die Kraft zu unserem liebenden Dienst von ihm hineinfiihren
lassen. Und da wir ja nicht wissen, wann und wo er uns begegnet, miissen wir
moglichst liberall und jederzeit bereit sein, uns auf jede:n und alles, was uns
begegnet, in einer Haltung des Empfangens zu 6ffnen. Wir miissen lernen, ,,Gott in
allen Dingen zu finden“, wo immer er uns begegnen will.

2. DAS UBERNATURLICHE MITLEID DES BARMHERZIGEN
SAMARITERS: SCHLUSSEL FUR EINE NICHT-MORALISTISCHE
DEUTUNG DER WELTGERICHTSREDE

Aber wie kann das allein von uns her Unmégliche - als Gnade - Ereignis werden, dass

ich mich auf eine bediirftige Person so um ihrer selbst willen einlasse, dass ich in ihr
(und nicht hinter ihr) Christus um seiner selbst willen bejahe? Die Evangelien

8 Das ist exegetischer Konsens, auch wenn die Bezeichnung der ganzen Weltgerichtsrede als
Gleichnis umstritten ist. Vgl. Luz, Das Evangelium nach Matthéaus. 3. Teilband, 515-544, v.a. 517.
9 Dieses Unvermdégen (im Sinne einer Nicht-Leistbarkeit und Unverfiligbarkeit) einer reinen Liebe und
Gabe entsteht also nicht erst — paradoxerweise — fiir Christen dadurch, dass sie wissen, dass ihnen
Christus in den Bedlirftigen begegnet, sodass sie ,,die Erzahlung vom Weltgericht méglichst
schleunigst wieder [...] vergessen [missten], damit nur ja ihre lautere Motivation nicht korrumpiert
werde, indem sich doch eine Hoffnung auf den hier verheiBenen Lohn einschliche“ (HOFFMANN,
Skizzen zu einer Theologie der Gabe, 158; exegetisch vgl. zum Unwissenheitsmotiv in der
Weltgerichtsrede: Luz, Das Evangelium nach Matthéus. 3. Teilband, 536f.). Nach Jacques Derrida ist
eine ,,reine Gabe*, die frei von jedem 6konomischen Interesse ist, zwar nicht unméglich, aber doch
»das Unmdégliche*, im Sinn eines von Menschen nicht leistbaren Vollzugs, der sich aber doch immer
wieder ereignet (HOFFMANN. ibid. 77-91).
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beantworten diese Frage mit drei groRen Mitleid-Gleichnissen, von denen das
Gleichnis vom barmherzigen Samariter den Beispielen der Weltgerichtsrede am
nachsten kommt: Da liegt ein von Raubern Zusammengeschlagener halbtot im
Straflengraben, und drei Menschen kommen vorbei und ,,sehen*ihn. Zwei reagieren

darauf so, dass sie ,,auf der entgegengesetzten Seite vorbeigehen®; nur einer verhalt
sich anders, indem er mit dem Verwundeten ,Mitleid hat“ und zu ihm hingeht, um
ihm gezielt und effektiv zu helfen. Mit diesen drei Reaktionsverben erschlief3t uns

das Gleichnis, wie wir die Gnadenchance bzw. den Kairos™ der Begegnung mit einem

Bediirftigen wahrnehmen oder auch verpassen konnen:

1.

Jeder der drei Vorlibergehenden sieht den unter die Rauber Gefallenen.
»,Sehen“ bedeutet hier mehr als ein bloR zufalliges Wahrnehmen.
Vielmehr hat Gott jedem der drei - Priester, Levit und Samariter - die
Augen fiir diesen Notleidenden gedffnet. Damit verbunden ist eine innere
Bewegung der Empathie, die jeden der drei Personen zu diesem
Verletzten hinzieht.

Wem das aufgrund unvereinbarer Interessen nicht recht ist, der bzw. die
muss diese innere Bewegung durch eine gewaltsame Gegenbewegung
unterdriicken. Genau dies tun der Priester und der Levit, wie es das
bemerkenswert spezielle griechische Verb anti-parérchomai zum
Ausdruck bringt: Sie ,gehen auf der anderen Seite vorbei“ (Lk 10,31.32),
damit sie nicht sehen, was sie nicht sehen wollen und auf diese Weise
tiefer involviert werden.

Eben dieses Tiefer-Hineingezogenwerden widerfahrt dem Samariter: ,Er
sah ihn und hatte Mitleid (Lk 10,33). Diese verbreitete Ubersetzung ist
allerdings viel zu harmlos fiir das, was hier ausgesagt wird: Das
verwendete Verb ,esplanchnisthe“ kommt von ,splanchna“, was
~Eingeweide“ bedeutet. Wortlich ware zu Ubersetzten: Der Samariter
wurde vereingeweidet oder in seinen Eingeweiden erschiittert. Man kdnnte
auch sagen: Der Anblick des Zusammengeschlagenen ging ihm durch und
durch.

0 Cf. SANDLER, Kairous und Parusie.

224



Das Verb splanchnizomai gehort zu den erstaunlichsten in der ganzen griechischen
Bibel. Nur zwdlfmal kommt es vor, und zwar ausschliefllich in den Evangelien.
Achtmal beschreibt es ein inneres Ergriffenwerden Jesu, das jeweils einem
besonderen Heilshandeln vorausgeht, einmal erbittet es ein zweifelnder Fiirbitter
von Jesus (Mk 9,21) und je einmal kommt es in den drei groRen Mitleidsgleichnissen
vom barmherzigen Samariter (Lk 10,33), dem barmherzigen Vater (Lk 15,20) und
dem barmherzigen Glaubiger (Mt 18,27) vor. Das In-den-Eingeweiden-ergriffen-
Werden intensiviert im Menschen drei Beziehungen zugleich, namlich

mit bestimmten anderen Menschen in Not,

mit sich selber, und zwar auf eine ausgesprochenen korperliche Weise
3. und mit Gott, von dem diese Bewegung in der Weise einer aktuellen,

situationsgebundenen Gnade ausgeht.

Die dritte Beziehung ist in den splanchnizomai-Texten nicht explizit, ergibt sich aber
aus deren durchwegs auf Jesus Christus bezogener Verwendung, so dass diese Texte
besonders gut veranschaulichen, wie Jesus sich vom Heiligen Geist leiten lasst und
wie wir uns in seiner Nachfolge vom Heiligen Geist leiten lassen sollen und kénnen.
Auf Letzteres zielen ausdriicklich die drei splanchnizomai-Gleichnisse, die vorrangig
christologisch zu deuten sind und gerade so als Vorbild fiir die gelebte
Frommigkeit aller Menschen dienen.

Konkret am Gleichnis vom barmherzigen Samariter: Ungleich starker wie schon
zuvor das ,Sehen“ des unter die Rauber Gefallenen griindet das ,Zuinnerst-
Bewegtwerden® von ihm in einer lbernatirlichen Gnadenwirkung, die wir dem
Heiligen Geist zuschreiben kénnen.*? Die splanchnizomai-Texte verdeutlichen somit
exemplarisch, wie sich Jesus in allem, was er tut, vom Heiligen Geist flihren lasst.*®

" Es istin erster Linie Jesus, der wie der barmherzige Samariter (vgl. BOVON, Das Evangelium nach

Lukas. 2. Teilband, 82), der barmherzige Vater und der barmherzige Glaubiger handelt.

"2 Ein Beriihrtwerden von der Not in der Schépfung als Frucht des Heiligen Geistes erschlieBt Paulus

in Rom 8,18-27 mit einem dreifachen ,,Seufzen“ oder ,,Stohnen“ (in den Versen 22, 23 und 26 jeweils

mit der Wortwurzel stenézein). Dessen sozial-diakonisches Potenzial hat N.T. Wright im

Zusammenhang mit der Corona-Pandemie (berzeugend entfaltet: WRIGHT, God and the pandemic,

38-51.

'3 Auch die drei Mitleidsgleichnisse lassen sich in erster Linie christologisch deuten. Cf. Anm. 11.
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In seiner Nachfolge, erfiillt durch den von ihm ausgegossenen Heiligen Geist,
kdnnen und sollen auch wir in @hnlicher Weise handeln.

Von einer solchen Auslegung des Gleichnisses vom barmherzigen Samariter her
[asst sich die Weltgerichtsrede verstehen und fiir das konkrete Leben anwenden,
ohne dass sie moralisierend liberfordert. Weder um ein gewitztes Herausfiltern und
Berlicksichtigten einer begrenzten Zahlvon Ereignissen, in denen allein uns Christus
begegnet, noch um liickenlose moralische Leistungen gegenliber jedem
Bedirftigen geht es,'* sondern darum, dass wir jederzeit® bereit sind, der inneren
Bewegung zu entsprechen, die Gott durch seinen Heiligen Geist in uns zwar nicht
immer, aber doch immer wieder bewirkt, so wie es Jesus beispielgebend am
barmherzigen Samariter aufzeigt. Und Jesus warnt uns davor, diese
Gnadenbewegung zu underdriicken, indem wir — wie der Priester und der Levit im
Gleichnis - ,auf der anderen Seite vorbeigehen®. Deren Verhalten entspricht das
Urteil des Menschensohns in der Weltgerichtsrede: ,Ich war hungrig und ihr habt mir
nichts zu essen gegeben ...“ (Mt 25,42-43).

3. OFFENBARUNG EINES GEWALTLOSEN UND DOCH
HEILSMACHTIGEN HANDELNS GOTTES IM
CHRISTUSEREIGNIS

Das Gleichnis vom barmherzigen Samariter (wie auch die anderen splanchnizomai-
Texte) offenbart ein Handeln Gottes an den Menschen, das ihre Freiheit nicht
Uberwaltigt, sondern sie zu einem eigenstandigen guten Handeln Uber sich
hinausfiihrt. Gott handelt durch eine Offenbarung seiner selbst in einer behutsamen
Dosierung und Selbstzuriicknahme - ersichtlich an der Unterscheidung zwischen
niederschwelligem ,Sehen® und einem intensiven ,Innerlich-ergriffen-Werden“ als
Wirkungen dieses Handelns - so dass der Mensch im Angesicht Gottes dennoch die
Moglichkeit behalt, Gottes Heilsangebot und damit Gott selbst zuriickzuweisen. Das

* Um einen Mittelweg zwischen den Extremen einer ekklesiologisch limitierten und einer
universalistisch Uberfordernden Deutung bemUiht sich Luz in seiner Deutung der Weltgerichtsrede:
Cf. Luz, Das Evangelium nach Matthé&us. 3. Teilband, 542-544.
'8 \igl. dazu Jesu wiederholte Aufforderung zur Wachsamkeit im Umfeld der Weltgerichtsrede: Mt
24,32;25,13.
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von den Evangelien bezeugte Heilsdrama Jesu Christi fiihrt uns zur Einsicht, dass
Gottes Handeln grundsatzlich so verfasst ist.'®

Jesus begann sein offentliches Wirken in einer Zeit gesteigerter apokalyptischer
Naherwartung, die sich aktuell in der Verkiindigung von Johannes dem Taufer
widerspiegelte. Dieser erwartete eine Durchsetzung von Gottes Herrschaft durch ein
unmittelbar bevorstehendes richtendes gottliches Handeln, das nicht anders als
gewalttatig vorstellbar war: ,Schon ist die Axt an die Wurzel der Baume gelegt ...“
(Mt 3,10). Diese Vorstellungen bezogen sich auch auf den Messias, den der Taufer
ankiindigte und als den er Jesus identifizierte.

GemaR dem Matthdusevangelium griff Jesus zwar die Verkiindigung des Johannes
wortlich auf: ,Kehrt um, denn das Himmelreich ist nahe“ (Mt 4,17 = 3,2). Aber er gab
dieser Botschaft eine neue Ausrichtung, indem er (anfénglich) auf Gerichtsworte
verzichtete und seine Verklindigung mit anderen Handlungen als der Taufer
verband: Jesus heilte und befreite viele Menschen (Mt 4,23f.) und beanspruchte,
dass damit das sehnsiichtig erwartete Reich Gottes bereits angekommen ist (Mt
12,26 par Lk 11,20). So verwandelte Jesus die Drohbotschaft des Taufers in eine
Frohbotschaft (,Evangelium®: Mt 4,23).

Aber war das fiir die erwartete Konigsherrschaft Gottes und fiir das eschatologische
gottliche Handeln, das diese neue Weltordnung in Friede und Gerechtigkeit
heraufbringen sollte, nicht zu wenig - und zu individualistisch? Kann denn das
Gottesreich angekommen sein, solange noch gerechte Gottesdiener im Gefangnis
und ungerechte Herrscher auf dem Thron sitzen? Johannes, der im Gefangnis war,
wahrend Herodes immer noch unangefochten herrschte, war sich in Bezug auf Jesus
als Messias offenbar nicht mehr sicher. Er lieR ihn durch seine Jiinger fragen: ,,Bist
du der, der kommen soll, oder sollen wir auf einen anderen warten?“ (Mt 11,3). Jesu
Antwort mit einem erneuten Verweis auf seine Heilungstatigkeit und Verkiindigung
diirfte Johannes kaum zufriedengestellt haben. Aber sie miindet in einen dunklen
Schlusssatz: ,,Selig ist, wer an mir keinen AnstoR nimmt“ (Mt 11,6). Damit deutet
Jesus an, dass das ganz und gar gewaltlose durch ihn vermittelte Handeln Gottes

'6 Das ist ein zentrales Anliegen der Innsbrucker Dramatischen Theologie. Vgl. SANDLER, Divine Action
and Dramatic Christology, mit einer Relekttire von SCHWAGER, Jesus im Heilsdrama.
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eine Wirkung entfaltet, der sich kein Mensch entziehen kann. Das geschieht gerade
dadurch, dass Gottes Gabe in sich ganz und gar gut ist - reine Liebe ohne Zwang und
Gewalt - und als solches die tiefste menschliche Sehnsucht unfehlbar anspricht,
aber ohne sie restlos zu liberwaltigen. Wer diese Gabe nicht annehmen will, ist frei
sie abzuweisen, aber wie das ,,Auf-der-anderen-Seite-Vorbeigehen“ im Samariter-
Gleichnis ist das nur moglich als ein zweiter Vollzug, der eine urspriingliche
Zustimmung zurlicknimmt, aber nie ganz ausloschen kann.!” So entsteht im Falle
einer Zuruckweisung eines echten gottlichen Gnadenangebots ein Widerstreit im
Menschen und in der Folge auch zwischen annehmenden und ablehnenden
Menschen (vgl. Mt 10,34). Dieser Widerstreit wird von Jesus weiter angefacht, indem
er die sich verhdrtenden Menschen weder aggressiv bekampft noch resignativ sich
selber Uiberldsst, sondern sie in kritischer Solidaritédt begleitet.’® Sein fortgesetztes
Engagement kann Menschen zur Umkehr flihren, aber auch in eine eskalierende
Gewalttatigkeit treiben. Aber selbst durch die Tétung seiner Gesandten werden die
Menschen Gott nicht los, sondern verstricken sich noch tiefer in ihn. Dies bestatigt
sich durch die Auferstehung und von ihr her durch die Ausgiefung des Heiligen
Geistes, der die Menschen mit der verdrdngten Wahrheit ihrer Geschichte
konfrontiert und ihnen zugleich Christi Vergebung vermittelt und die Moglichkeit
eines Neuanfangs erdffnet.” Dies verdeutlicht paradigmatisch die Pfingstpredigt
des Petrus mit Freimut (Apg 2,29), kritischer Solidaritat,? erschiitternder Wirkung
(Apg 2,37) und Zusage eines Neubeginns in Umkehr, Taufe und erneuerter
Heilsverheiflung (Apg 2,38) fiir viele ehedem Verstockte.

7 Vgl. dazu die dramatische Auslegung von Lk 4,22a—c in SANDLER, Kairos und Parusie, 13-15.
'8 Vgl. SANDLER, Kreuz-Weg zwischen Aggression und Resignation.
9 Vgl. SANDLER, Die gesprengten Fesseln des Todes, 111-113. Das Eréffnen einen neuen Anfangs
kann als ein wesentliches Merkmal von Gottes ,,nicht invasiven®“ Handeln erschlossen werden. Dazu
ldsst sich Hanna Arendts Existenzial der Natalitat oder Gebdrtlichkeit mit den Hauptmomenten von
Vergebung und Zusage theologisch rezipieren. Cf. WENDEL, Vergebung und Zusage.
20 Kritisch konfrontiert Petrus die jiidischen Verantwortlichen damit, dass sie den von Gott
Gesandten dem Tod auslieferten; zugleich spricht er sie solidarisch als ,,Briider an (Apg 2,29), was
fur sie so glaubwiirdig ist, dass sie es in ihrer erschltterten Reaktion ibernehmen: ,,Was sollen wir
tun, Briider?“ (Apg 2,37).

228



4. WIE GOTT ERLOST UND ZUR VOLLENDUNG FUHRT: DURCH
»SAMENKORNER DES GOTTESREICHS* UND ALS ,LICHT DER
WELT*“

Diesem ,minimal invasiven®, freisetzenden und zugleich heilsmachtigen Handeln
Gott es durch Jesus Christus, das schuldverstrickten Menschen einen neuen Anfang
eroffnet,? entspricht Jesu Lehre iiber das kommende Gottesreich: Er erklart seine
hereinbrechende Gegenwart und seine noch ausstehende vollendete Ankunft vor
allem mit Wachstumsgleichnissen.

Gemal dem Gleichnis vom Senfkorn wird das Reich Gottes gegenwartig grundgelegt
in kleinen und kleinsten Ereignissen (des Wirkens Jesu)?, die aber ein
unvorstellbares Wachstumspotenzial haben (Mt 13,31f par), mit einem Wachstum,
das ganz in Gottes Macht griindet, ,,von selber (automaté: Mk 4,28) so dass der
Bauer ,,nicht weil, wie“ (Mk 4,27).

Das Gleichnis vom Sdmann (Mt 13,3-9.18-23 par) gibt eine Ahnung von der
Uberbordenden Fiille der Samenkorner - die flir Ereignisse von Gottes lebendigem
Wort stehen, das der himmlische Sdmann an alle moglichen und unméglichen Orte
verstreut. lhre Fruchtbarkeit hdngt von der Beschaffenheit des Bodens ab, die auf
unterschiedliche Dispositionen der Menschen verweist. Gemaly einer wortlichen
Ubersetzung des Samanngleichnisses sat der Sdmann nicht nur in den Menschen,
sondern den Mensch auf guten oder schlechten Grund (Mt 13,20.22.23 par). Das
bringt die seinsverandernde Tiefenwirkung von Gottes Handeln zum Ausdruck.

Wie aber geht Gottes Heilsmacht mit den unterschiedlichen Dispositionen der
Menschen und mit ihrer Freiheit und Verantwortung zusammen? Markus und Lukas
verdeutlichen den von den Menschen zu verantwortenden Anteil mit einem
Lichtgleichnis, das sie unmittelbar an das Gleichnis vom Samann anschlieRen:
,Zlindet man etwa eine Leuchte an und stellt sie unter den Scheffel oder unter das

21 vgl. Anm. 19.

22 Die Senfkérner beziehen sich auf einzelne Aktionen von Jesu Wirken (vgl. Luz, Das Evangelium
nach Matthéaus. 2. Teilband, 332). ,Klein und Kleinst“ sind sie im Vergleich zum ausgewachsenen
»Baum*“des Gottesreichs (Mt 13,32b), zu dem eine bei Jesus noch ausstehende vollstdndige
Uberwindung von politischen und kosmischen Machten und Gewalten gehért. Vgl. oben, Kap. 3 zu
den Zweifeln des Taufers an Jesus.
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Bett? Stellt man sie nicht auf den Leuchter?“ (Mk 4,21) Dabei ist es letztlich Gottes
Sache, ein Licht in uns zu entziinden und unsere Sache, es auf den Leuchter zu
stellen, damit es sich entfalten kann. Dieser Zusammenhang wird bei Matthdus noch
deutlicher:#

sIhr seid das Licht der Welt. Eine Stadt, die auf einem Berg liegt, kann nicht
verborgen bleiben. Man ziindet auch nicht eine Leuchte an und stellt sie unter den
Scheffel, sondern auf den Leuchter; dann leuchtet sie allen im Haus.“ (Mt 5,14f.)

Wie kann Jesus, den Matthaus kurz zuvor selbst als Licht flir das Volk vorstellte (Mt
4,16), den ersten Jiingern und den Volksmengen, die ihm auf den Berg gefolgt sind,
zusprechen, dass sie das Licht der Welt sind? Jesus kann das in dem Sinn, dass er
selbst als Licht auf sie ausstrahlt und sie sich als uneingeschrankt offen dafir
erwiesen haben. Dieser Widerschein ist ihnen nicht nur duRerlich; sie haben das
Licht Christi nicht nur, sondern sind es - in einer Resonanz, die aus dem innersten
Grund ihres Seins kommt. Aber das ist noch keine nachhaltige Transformation. Das
Licht wiirde verblassen, sobald sie Jesus aus den Augen verlieren. Damit das nicht
geschieht, miissen sie eigentatig aus ihrem verdankten Lichtsein heraus ihm
entsprechend wirken und auf diese Weise mit dem Wirken Gottes kooperieren. Und
sie missen gewohnte Verhaltensweisen und Reaktionen vermeiden, mit dem sie
dieses Licht verlieren wiirden.

Dieses Tun und Lassen wird von der Bergpredigt in verschiedenen Dimensionen und
Kontexten mit einer Reihe von Beispielen exemplarisch erschlossen. Die
Bergpredigt darf deshalb nicht als allgemeine christliche Ethik verstanden werden.
Als solche wiirde sie uns komplett tiberfordern. Vielmehr ist sie eine Mystagogie in
Samenkorn-Erfahrungen des anbrechenden Gottesreichs mit groRer ethischer
Tragweite.” In der Bildsprache der Evangelien kdnnen wir das so ausdriicken: Mit
der Bergpredigt lehrt uns Jesus, wie wir es konkret angehen miissen, dass wir unser
Licht auf den Leuchter stellen (Mt 5,15), vollkommen wie der himmlische Vater sind
(Mt 5,48), mit den Talenten, die er uns immer wieder gibt, wuchern (Mt 25,14-30)

2% Matthaus behandelt die beiden Gleichnisse ausfiihrlich an verschiedenen Orten. Das
Lichtgleichnis erhélt bei ihm eine Schlisselstellung im Anfangsteil der Bergpredigt. Vgl. DEINES, Die
Gerechtigkeit der Tora, 221.
24 Vigl. dazu SANDLER, Bergpredigt und Gnadenerfahrung.
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oder - in paulinischer Sprache - den jeweiligen Gnaden-Kairos auskaufen (Kol 4,5;
Eph5,16).%

5. INKARNATION ALS DYNAMISCHER PROZESS UND ,,GOTT

IN ALLEN DINGEN*

Wie konnen wir diese biblische Mystagogie fiir unser konkretes Leben im 21.
Jahrhundert mitten in einer grofiteils sakularisierten Welt fruchtbar machen? Dazu
missen wir zundchst die Kluft Uberwinden zwischen den Israeliten des ersten
Jahrhunderts, denen in der Begegnung mit dem vorosterlichen Jesus Gott und das
Himmelreich aufgingen, und den spateren Menschen, die Ahnliches allenfalls in weit
weniger greifbarer Gestalt erfuhren. Diese Kluft bestand bereits fiir die urkirchlichen
Erst-Adressaten der Evangelien und wird durch verschiedene Zeungisse und Lehren
des Neuen Testaments liberbriickt.?® Die Apostelgeschichte erschlieft das Wirken
des Heiligen Geistes und zeigt, wie diese den Begegnungen der Jinger mit dem
vorosterlichen Jesus in manchen Wirkungen Gberlegen ist.?” Andererseits wirkt der
Heilige Geist subtiler und kann leicht mit ,unreinen‘ Bewegungen des menschlichen
Geistes vermischt und verwechselt werden. Hier gibt das reine Wirken des Heiligen
Geistes in den Taten Jesu, wie es die Evangelien bezeugen, einen MaRstab fir eine
Unterscheidung der Geister.Aber wo und wie ist kdnnen wir tiberhaupt in unserem
Leben und in der Welt mit einem Wirken des Heiligen Geistes rechnen? Fiir eine
Antwort missen wir auf der Grundlage neutestamentlicher Zeugnisse die
AusgieBung des Heiligen Geistes durch den Auferstandenen als eine Frucht und
Wirkung des Lebens Jesu verstehen, der sich durch den Heiligen Geist in seinem
offentlichen Wirken von seiner Gottesreich-Verkiindigung Uber kritisch-solidarische

% Einer solchen kairologischen Deutung der Bergpredigt (vgl. SANDLER, Bergpredigt und
Gnadenerfahrung) entspricht ihre Positionierung im Matthdusevangelium zwischen einer
ausschlieBlich summarischen Darstellung von Jesu Heilungstétigkeit (Mt 4,23f) und einer Darstellung
von zehn exemplarischen Wundern, verbunden mit unterschiedlichen Reaktionen der Zeug:innen (Mt
8-9). Durch Jesu Anweisungen zur richtigen Rezeption solcher Gnadenereignisse, die Matthdus zur
Bergpredigt komponiert hat, werden die Hérer:innen und Leser:innen vorweg darauf sensiblisiert,
wodurch die Wahrnehmung dieser Kairoi gliickt oder scheitert.
26 Vigl. SANDLER, Divine Action and Dramatic Christology, 13-15.
27 paradigmatisch geschah das in der freimditigen Pfingstpredigt des Petrus, durch die er die
verantwortlichen Juden in den Spuren Jesu kritisch-solidarisch konfrontierte und ihnen so durch
Gericht hindurch einen neuen Weg der Erlésung erbffnete. Siehe dazu oben, Kap. 3.
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Konfrontationen bis ans Kreuz und in die Abgriinde des Todes und von daher in die
Auferstehung fiihren lieR. Wir konnen dieses Geistwirken als Weg einer dynamisch
sich durchsetzenden Inkarnation begreifen, die mit der Empfangnis und der Geburt
Jesu keineswegs abgeschlossen war, sondern vielmehr ihren Anfang nahm und sich
wahrend seines Lebens in seinem zunehmenden Sicheinlassen auf die Abgriinde der
Welt und des Menschlichen vertiefte. Durch seinen gewaltsamen Tod und seinen
»Abstiegin das Reich des Todes” ging Jesus in dieser Welt buchstablich ,,zu Grunde®
und dadurch erst vollendete sich seine Inkarnation.? Seine Position im Wurzelgrund
der Welt liely er durch seine Auferstehung und Himmelfahrt nicht hinter sich, so dass
er ,sitzend zur Rechten des Vaters“ zugleich seinen Ort ,im Herzen der Welt®
einnimmt.?® Was ich auf diese Weise metaphorisch ausmalte, haben verschiedene
Quellen des Neuen Testaments intuitiv erfasst, wenn sie den Auferstandenen als
sErstgeborenen der Toten“ (Kol 1,18), solcherart als Ursprung der neuen
Schopfung,® wie auch als Mittler der ganzen Schopfung (Hebr 1,2; Joh 1,2)
bekennen und auf diese Weise ein neues Verstandnis von Schopfung im Licht der
Auferstehung eroffnen.

Diese Bekenntnisse lassen sich theologisch mit der Uberlegung ausfalten, dass der
Glaube an die Auferstehung Jesu Christi, um konsistent zu sein, eine radikale
Transformation unseres Verstandnisses von Schopfung voraussetzt:* namlich in der
Weise, dass die eschatologisch erwartete neue Schopfung als Vollendungsgestalt
dieser dem Tod liberantworteten Schopfung (R6m 8,20) zu verstehen ist: und zwar so,
dass diese Vollendungsgestalt nicht ausschlieRlich zukiinftig und jenseitig zu denken
ist, da sie vom Auferstandenen her auf vielerlei Weise bereits in diese Schopfung
hineinwirkt: zuerst in den Erscheinungen des Auferstandenen (als des ,,Erstgeborenen
der neuen Schopfung), die die Auferstehungszeugen mit einer Zuversicht erfiillten,
ohnedie das die Weltgeschichte pragende Christentum nicht hatte entstehen kdnnen.
Aber nicht nur das: Die neue Schépfung wirkt auch in die alte als Grund einer
Wandlung im menschlichen Sein, die Paulus mit den Worten beschreibt: ,Wenn also

28 Vgl. das soteriologische Prinzip, dass nicht erl6st ist, was nicht angenommen ist.
2% Vgl. SANDLER, Doch einen Leib hast du mir geschaffen, 57f.
30 So dass von daher die paulinischen Aussagen, dass wir in Christus eine neue Schépfung sind (2
Kor 5,17; Gal 6,15), erst einen Sinn machen.
37 Vgl. SANDLER, Divine Action and Dramatic Christology, 10f.
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jemand in Christus ist, dann ist er eine neue Schopfung“ (2 Kor 5,17; vgl. Gal 6,15). Dies
ist der Mensch gewiss nicht immer (z.B. seit der Taufe), wohl aber immer wieder, wie
von einer dramatisch-theologischen Kairologie® der Samenkorn-Ereignisse her zu
prazisieren ware.

Auf diese Weise kann christliche Theologie und Spiritualitdt universalistische
Vorstellungen von ,,Gott in allen Dingen* auf eine differenzierte Weise tibernehmen
und vertiefen, wobei sie sich an den Malistaben einer eschatologisch und
schopfungstheologisch ausgefalteten dramatischen Christologie orientiert. Auf
diesem Weg wird ein christlicher Universalismus gerade nicht durch eine Abkehrvon
der inkarnatorischen Christozentrik gewonnen, sondern durch ihre radikale
Vertiefung. ,Gott in allen Dingen“ wird so nicht zu einem gottlichen Prinzip oder
einer gottlichen Energie oder Ressource, fiir die die verfiihrerische Annahme
naheliegt, man kdnne sie mit bestimmten Methoden verfiigbar machen. Vielmehr
wachst die Aufmerksamkeit fiir wesentlich personale Begegnungen mit dem ,Gott
tiber der Welt“, der sich uns als ,,Gott in der Welt“ greifbar macht: méglicherweise in
jedem Stiick Schopfung (gleich ob Person, Ding oder Ereignis), faktisch aber nicht
immer und Uberall, sondern wann, wo und wie Gott will - in grof3en, kleineren oder
kleinsten Ereignissen.

6. DER EINIGENDE CHARAKTER DER SAMENKORN-
SPIRITUALITAT IN DER VIELFALT CHRISTLICHER
SPIRITUALITATEN

Eine solche Samenkorn-Spiritualitat kann die Starken verschiedener christlicher
Spiritualitaten verbinden und Uberginge zwischen ihnen ermdglichen:*

32 Unter ,,dramatischer Kairologie“ verstehe ich eine theologische Analyse von Heilsereignissen, die
ich hier als ,,Samenkornereignisse des anbrechenden Gottesreichs“ beschrieben habe, und zwar vor
allem im Hinblick auf die dadurch freigesetzte und auch notwendige Entscheidung, den Kairos zu
nutzen oder zu verfehlen, sowie die aus beidem entstehenden Konsequenzen. Aufgrund des
begrenzten Umfangs dieses Aufsatzes konnte ich die damit verbundene Kairos-Theologie bzw.
Kairologie nur andeutungsweise behandeln. Vergleiche dazu v.a SANDLER, Kairos und Parusie, sowie
SANDLER, Divine Action and Dramatic Christology.

3% Im Folgenden greife ich auf die Typologie von sechs christlichen Spiritualitéten in FOSTER, Streams
of the Living Water zurtick.

233



e Sieist kontemplativ und libt sich in Achtsamkeit, um jederzeit und tiberall
offen zu sein nicht nur fiir auRerordentliche, sondern fiir kleine und kleinste
Samenkorn-Ereignisse, die geistliche Kraft und Orientierung geben.

e Sieist zugleich charismatisch, insofern sie die eigenen Kréfte vom erfahrenen
Wirken des Heiligen Geistes her leiten lasst, um nicht nur gutgemeinte Werke
fiir Gott, sondern mit ihm mitwirkend Werke Gottes zu vollbringen. Im Gebet
lassen sich kontemplative mit charismatischem Anteilen verbinden, indem
man aus einer achtsam-abwartenden Haltung des Nicht-Tuns in ein aktiv
betendes oder Charismen austibendes Mit-Tun ubergeht, wenn Gottes Gnade
entsprechend spurbar wird.

e Achtsamkeit und Kontemplation werden nicht um ihrer selbst willen
praktiziert (mit der Gefahr einer ,Wellness-Spiritualitdat“), sondern bereiten
den Grund fiir eine jederzeitige Wachsamkeit, um jeden Kairos unverziiglich
und entschieden zu nutzen. Wie am Beispiel des responsiv und fokussiert
helfenden barmherzigen Samariters hat diese Spiritualitat zugleich einen
ausgepragt sozial-diakonischen Charakter.** Dabei ldsst sie sich dank ihrer
kontemplativ-charismatischen Grundlage von Gottes Wirken leiten und
kooperiert mit ihr. So ist sie vor Aktivismus, Burnout und einem
Helfersyndrom® geschiitzt.

e Weiters kann die christliche Samenkorn-Spiritualitat eine hohe Resilienz
freisetzen. Dies hangt mit dem niichternen Realismus eines eschatologischen
Vorbehalts zusammen: Jesus hat nicht beansprucht, diese Welt in das
Gottesreich mit umfassendem Frieden, Leidfreiheit und einer Uberwindung der
Machte des Todes restlos zu verwandeln, sondern in ihr das Gottesreich
exemplarisch und realsymbolisch (in der Weise einer ,,RealverheiRung®)
verwirklicht. Auf diese Weise hat er Menschen nicht nur gestarkt und motiviert,
sondern ihnen eine seinsmaRige Grundlage dafiir gegeben, die empfangene
Vergegenwartigung des Ewigen im Zeitlichen eigentatig fortzufiihren, um so
nicht diese Welt zum Himmel, wohl aber die Menschen, die Welt und sich selbst
shimmelsfahig“ zu machen. Dies, aber auch nicht mehr, kann und soll von uns

34 Siehe auch oben, Anm. 12.
35 Vgl. den barmherzigen Samariter, der sich miihelos von der Person, der er so konzentriert geholfen
hat, wieder [6sen kann (vgl. Lk 10,35).
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in der Nachfolge Christi versucht werden. Hier zeigt sich auch der
inkarnatorische und im weiten Sinn sakramentale Charakter der christlichen
Samenkorn-Spiritualitat.

e Evangelikale Spiritualitdt ist auf das Wort Gottes in der Heiligen Schrift
fokussiert, was ihr entschiedenes Vertrauen in Gottes Heilsmacht gibt.3®
Allerdings wird Jesu Transformation gewaltbesetzter apokalyptischer
Vorstellungen von Gottes Handeln in ein gewaltloses, geduldiges und sich
selbst riskierendes Handeln ganz aus Liebe mit einer daraus resultierenden
universalen Heilsmacht von Evangelikalen meist nur eingeschrankt
nachvollzogen. DemgemaR neigen viele von ihnen auch dazu, eine
Heilsmoglichkeit auf Christus Kennende und Bekennende zu beschranken. Der
hier skizzierte systematisch-bibeltheologische Ansatz fiir eine christliche
Samenkorn-Spiritualitat teilt mit den Evangelikalen das Vertrauen auf Gottes
Wort und Wirken und kann dazu beitragen, deren Christusbekenntnis in einer
Weise zu vertiefen, dass diese groRere Tiefe eine grofRere Weite freigibt.®

7. AUSBLICK

Dieser Artikel entwickelte aus biblischer Christologie einen weiten Horizont fiir
Samenkorn-Erfahrungen des offenen Himmels mitten in unserem Leben. Das
verlangt nach einer Fortsetzung, die hier aus Platzgriinden nicht geleistet werden
kann. Zu entwickeln ware eine Phanomenologie und Typologie von Samenkorn-
Erfahrungen oder ,Epiphanien“®, die auch an kleinen und kleinsten
Alltagserfahrungen (,Mikro-Epiphanien“®) unter anderem zu zeigen hatten, dass
diese nicht nur als ,,gut in einem wohltuenden Sinn erfahren werden, sondern
gerade in ihrer Gutheit auch als storend und verstérend wahrgenommen werden.
Sie konnen auch Wert-Erfahrungen sein, die uns unter einen unbedingten Anspruch

38 Fir eine breitere Verankerung der evangelikalen Spiritualitét, die die Momente der Entscheidung,
sowie der gelebten Christusnachfolge in Heiligung und Mission betont, vgl. SANDLER, Charismatisch,
Evangelikal und Katholisch, 43-100.
37 Vgl. die Einleitung zu diesem Artikel.
38 \Vgl. CHAPPELL, Epiphanies.
39 Vgl. ibid. 5, 14.
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stellen und uns solcherart fordern und auch iiberfordern.*® Zu kldren wére in diesem
Zusammenhang, woran man solche Samenkorn-Erfahrungen erkennen und
unterscheiden kann: vor allem an ihrer Absolutheit, die sich daran zeigt, dass jede
komparative Bewertung ,besser als“ spontan als verfehlt empfunden wird.
Verbunden damit ist die Evidenz einer universal ausstrahlenden Inklusivitat: ,Ein
Blatt ist gut. Alles gut“**. Weiters ware ihr transformatives Potenzial zu entfalten, das
ihnen Relevanz fiir die eingangs erwahnten grofRen Herausforderungen unserer Zeit
gibt: etwa die Eigenart von Wert-Erfahrungen, die uns unerwartet in eine
Bereitschaft oder ein Tun versetzt, so dass der schwer liberwindbare Knowledge-
Action-Gap im Ansatz bereits liberwunden ist.*
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INTRODUCTION

The canons of Scripture of different faith communities - Samaritans, Jews, Catholics,
Orthodox and Protestants - are at times a point of contention. Since some
communities have shorter canons, they might be considered by others as being
disadvantaged in this regard. Conversely, communities that have longer canons could
be regarded as having embraced non-inspired, hence, apocryphal texts. The
formation of the canons of the various believing communities may have been the
result of a concoction of political struggles, hierarchical tensions, spiritual convictions,
and traditional legacies, yet these were the means by which their respective
collections of what they each consider to be God’s Word were formed. Hence, it is
imperative to assess the relevance of such canons in the light of each other and to
adopt a healthy inclusive stance vis-a-vis the canons of other communities.

THE VARIETIES OF TRADITIONS

Though different believing communities settled for diverse canonical collections, it is
also a fact that the various books found therein have numerous amounts of textual
witnesses in the form of mss. The canonicity of books does not depend as such on their
extant mss, though a numerous amount of witnesses of a book can be a sign of its
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canonical significance.1 Moreover, such mss are usually imbued with theologically-
laden content which may be conducive to their canonical appreciation.

On the level of textual evidence

Any critical edition of the OT or the NT shows the numerous alternative readings that
are found in a myriad of extant mss. The apparatus criticus indicates the most
significant of these different readings as found in the relatively most reliable mss
available to us, hence witnessing to the fact that there was not one single version of
any book of what is now the Bible.? The very phenomenon of Kethiv - Qere in
Masoretic mss shows that the Masoretes themselves allowed two traditions to stand
alongside each other without eliminating any of them.? Different Hebrew readings
are also evident between major authoritative mss such the Leningrad Codex and the
Aleppo Codex. In fact, James Barr suggests that, given the fact that there exist
inconsistencies between Hebrew mss - even though they are often not significant
ones - it is logical to question the notion of the Masoretic Text.*

The Samaritan Bible (Samaritan Pentateuch) only contains the first five books of the
OT, namely the Torah. Though Samaritans and Jews shared the same Torah, after
their definitive split which happened in the late 2™ cent. BCE, the texts of these five
books took a somewhat different shape on the lexical and redactional levels.® It was
believed that the Samaritans made textual changes to better fit their non-Jewish
religious milieu. One notable difference concerns the place where God was meant
to be worshipped. There are 21 instances of variants in Deuteronomy where the
place that God “will choose” is rendered as the place which he already “chose”, this
being Mount Gerizim and not Jerusalem.® However, it is now becoming clear that

! VANDERKAM, The Dead Sea Scrolls and the Bible, 3 gives a list of different copies of biblical books
found in Qumran, citing Gen, Exod, Lev, Deut, Isa, and Pss as the ones mostly represented.
2cf. MCDONALD, Before There Was a Bible, 128-29.
3 This argument has been made to critique the notion of an “Endtext,” that is a final form of the text,
suggesting that, over the centuries, there was always a development in the way the Scriptures were
presented. Cf. LOADER, The Finality, 743-52 where other such phenomena in the Jewish tradition are
mentioned.
4cf. BARR, The Variable Spellings, 5-7.
5 Cf. SCHORCH, The Samaritan Pentateuch, 53-54; cf. WiLLIAMS, Textual Criticism, 835-36.
6 Cf. Ibid., 836.
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the Samaritans’ version is at times more faithful to the original Hebrew text than the
one we have generally considered more authoritative.

If we follow the Masoretic Text, the Book of Daniel has a number of texts that are
missing, but one finds these in the Septuagint. At a seminario biblico held at the
Pontifical Biblical Institute in Rome in January 2023, Gianto stated that a Greek
translation of Daniel already existed at the beginning of the 1% century BCE, but that
other texts were added to it later - the prayer of Azariah and the hymn of praise of
the three youths - and that, subsequently, a version of the story of Susanna, the
story of Bel, and that of Daniel who kills the dragon were added to the Greek version.
Hence, we witness a longer Greek text. On the other hand, the Greek version of
Jeremiah is shorter than its Masoretic counterpart, LXX Jer being mostly
representative of an older Hebrew version of the book.” Moreover, Origen’s Hexapla
is evidence of the fact that there existed at least another three Greek versions of the
OT, namely Aquila, Symmachus and Theodotion (all 2" cent. CE).

The Septuagint’s importance as a text in its own right, and not merely a translation,
has been steadily increasing. Ska claims that the Pentateuchal minuses and pluses
in the Septuagint are not mere later changes made to the Hebrew Vorlage, but they
reflect a more ancient Vorlage with respect to that of the present Masoretic Text.
Hence, the Septuagint was being faithful to the Hebrew texts it translated, and was
not shortening or amplifying these texts.® Hence, Tov’s wise claim: “An analysis
solely of the central biblical text, the Masoretic Text (MT), does not suffice because
MT provides only one part of the textual evidence.”®

Apart from differences between texts of different languages, here we are concerned
primarily with how diverse language communities or distinct religious groups adopted
scriptures and adapted them, for whatever reason/s they did so. Tov continues:

“The reply to the core question: «Where is/are the text(s) of the Bible to be found?»
is thus that all these texts together and each one separately reflect «the text of the

7 Cf. BACKHAUS and MEYER, Il libro di Geremia, 686-89; see also LAW, When God Spoke Greek, 20.
8cr. SkA, ’Questa o quella’, n.d.
9 Tov, The Praxis of Textual Criticism, 21.
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Bible». «The text of the Bible» is no more than an abstract entity since the biblical
text is represented by all authoritative representatives of the Bible in Hebrew or
translation.”™®

In the light of the multiplicity of witnesses, one needs to affirm the concreteness of
the many texts of the Bible, these being its pluriform representations. Tov’s claims
can thus be taken as a warning to avoid an absolutist and exclusivist approach. It is
for this reason that “many textual critics had given up on arriving at the original text
of the biblical books and seek to find what the manuscripts reflect of the
sociohistorical context in which they were found and how the language is used in
the various manuscripts.”!!

On the level of canonical books

Both the Jewish and Christian worlds experienced a diversification in their respective
creeds and consequently in their Scriptures. Moreover, for the former group, a major
division which is still visible to this day is the distinction between the Samaritan canon
and the Jewish one. Though the Samaritans have held onto only the first five books of
the OT, Jews developed a much larger corpus of scriptures that added to its Torah both
the Prophets and the Writings. In his exposition of Sundberg Jr.’s theory on the
formation of the Greek Bible, Barton notes that the Jewish and Christian Scriptures (not
including the NT) developed in parallel processes, one becoming the Hebrew Bible and
the other becoming the Greek Bible.* Christians embraced all the books that are found
in the so-called Palestinian canon, that is the Hebrew Bible, but also included others
which the Jews eventually did not incorporate into their own canon. The process of
formation of these canons was a long one, even because the very concept of canon was
not as rigidly understood as it is today.**

The process of the canonisation of the NT itself took a number of centuries. When the
author of the last book of the Bible states “For | testify to everyone who hears the

10 Ibid, 24-25. Cf. RICHELLE, Critique Textuelle et ‘Forme Canonique’ du Texte, 71 who speaks about
two approaches, namely sticking to one form of the text or embracing a plurality of texts.
" McDONALD, Before There Was a Bible, 129.
2 ¢cf, BARTON, Canons of the Old Testament, 207.
'8 Cf. LIGHTSTONE, ‘The Rabbis’ Bible’, 176-77.
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words of the prophecy of this book: If anyone adds to these things, God will add to him
the plagues that are written in this book” (Rev 22,18), the text refers specifically to the
Book of Revelation. McDonald notes: “Presently, there is no clear evidence to
substantiate the claim that Jesus had a fixed biblical canon, that is, a fixed collection
of sacred scriptures that informed his teachings and beliefs.”** Centuries later, as a
reaction to the Reformation and its elimination of books not handed down in Hebrew
(based on the Hebraica veritas principle), the Council of Trent listed the biblical books
it held to be canonical, declaring anathema those who did not accept them all.®

The Church only mentions the books of the Bible that are inspired, not the mss. The
NT does not pose problems since all Christian Churches have the same canon.® The
OT (or Hebrew scripture) canons, however, exhibit numerous differences (cf. Table 1).

Table 1: Current Canons of Scripture

Samaritan Jewish Protestant Roman Orthodox
Catholic
Torah Torah Jewish Bible | Jewish Bible | Jewish Bible
Nevi’im (in a different | (in a different | (in a different
Ketuvim order) order) order even in
relation to
the Catholic
one)
7 7
Deuterocano | Deuterocano
nical books nical books
1 Esdras

3 Maccabees

4 McDonald, Before There Was a Bible, 71. For instance, in Mt 5,43 Jesus said: “You have heard that
it was said, ‘You shall love your neighbour and hate your enemy’,” but the second part of this
supposedly fixed commandment is not found anywhere in the OT.

S ¢f, Council of Trent, Fourth Session.
8 For the NT books, see MCDONALD, Appendix D, 591-97 who gives various NT canons showing which

books were at times omitted.
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In the Catholic and Orthodox versions, Daniel has some additions with respect to the
Jewish and Protestant one. The Epistle of Jeremiah appears on its own in the
Orthodox Bible, but forms part of Baruch in the Catholic tradition. The Orthodox
Book of Psalms also contains Ps 151.7 Harrington notes the way the apocrypha have
been handled in various Bibles (being either included in a section on their own, or
being completely omitted), and proposes a historically sensitive way of approaching
these texts since they point to the social context of Jesus and the early Christian
movement.®

ASSESSING THE QUESTION OF INSPIRATION

Given the variations in the numerous mss and in linguistic versions belonging more
generally to various religious communities (Masoretic, Samaritan, Essene, Christian,
some of which can be further subdivided), pertinent questions need to be asked. Is
it reasonable to hold that one community possesses more of God’s Word in textual
form than others? Can one hold that certain communities possess less of God’s Word
than others? Does God’s communication with a community depend on how many
mss/texts have been handed down to it? Does one version of Scripture exclude, by
default, any other similar but non-identical version from fully representing God’s
message to a community? An ecumenical hermeneutic could lead us out of this
impasse, one that allows us to truly value the Scriptures of each community. This is
the inclusive approach that is being proposed here.

Noting that Judaism itself had various canons before the destruction of the Temple,
and that large sections of the Church give value to the Septuagint, Richelle affirms:
“it would be necessary to explain why the TM constitutes the only telos targeted by
divine providence.”* Richelle’s statement has to do with the textual validity of mss,
but it bears directly upon the question of inspiration. One gets the impression that
one cannot decide on which text is inspired merely by resorting to internal

17 Cf. McDONALD, Appendix C, 589-90.
'8 Cf. HARRINGTON, The Old Testament Apocrypha, 196. An interesting aspect is that, though not
considered canonical by Jews, the Books of Maccabees are religiously important for Hanukkah.
'8 Ibid., 64 (my translation).
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considerations, though the Lutheran approach has been to accept books depending
on whether they announce Christ and prepare for the Gospel. Rather, one has to
respect the oftentimes complex history of how faith communities made such
choices, whilst admitting that we may never fully understand those processes. The
scribal deviations from earlier texts, as well as translators’ productions together
with redactional additions of canonical literature (even whole books) can be valued
as diverse ways in which God spoke to his peoples.?

The huge number of mss that emerged in the last centuries made it impossible to
uphold the notion of divine dictation as a means for the composition of the Scriptures.
In fact, in speaking of the canon of Scripture, the Catholic Church only mentions the
books of the Bible that are inspired and does not get entangled in the question of the
inspiration of the various at times somewhat conflicting mss. Indeed, before the
pluriformity of texts and the non-identical Scriptures held sacred by various believing
communities, when hearing the rallying cry sola scriptura, one is justified in asking: sed
quam scriptura? (But which Scripture?). Each community has its own reasoning behind
the selection of certain books as normative and canonical, but most denominations
would agree with the position of the First Vatican Council that “they have God for their
author, and have been delivered as such to the Church herself.”*

Each of those mss was “sacred scripture” for the various communities that
preserved them. It is necessary to see the Scriptures within the larger framework of
the dialogue between God and his people/s. It would seem that the correct question
to ask is not exactly whether a book is inspired or not, but to appreciate the
triangular dynamic between God, the community, and the latter’s canonical texts,
which dynamic is one wherein a unique conversation is stimulated and cultivated.

In view of the above, is it not more reasonable to claim that God speaks to different
communities in different ways and that the respective communities’ reception of
various groups of texts as canonical constitutes the personal and exclusive matrix of

20 KRAFT, The Codex and Canon Consciousness, 233 suggests that things were still fluid up till the
fourth century CE and that the idea of a canon became clearer with the emergence of the codices,
this being a technological development.
21 vartican |, Dei Filius, par. 1787.
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God’s communication with each of them? Rather than trying to ascertain which
Church possesses the fullest and most original versions of God’s Word, what matters
is understanding the personal dialogue of God with the respective communities
which do not really need to have an identical canon. Such an approach demands a
greater appreciation of the community’s role of being a protagonist in this dialogue
with the Lord. It also demands that categories such as deuterocanonical or
apocryphal be dispensed with, as these reflect a strong bias in favour of one’s own
canon and a lack of openness to the belief that God has spoken to other
communities in unique ways. Only within such a hermeneutic can we seriously
affirm the words of Scripture that “God’s Word is not chained” (2 Tim 2:9).

A HERMENEUTICAL READING OF DIFFERENT CANONS

At times, the evangelists give us the impression that Jesus made use of a number of
textual traditions, possibly moving from one to the other without hitches. It is
therefore difficult to know which textual traditions he was used. Evans claims:
“Jesus was not wedded to a particular text, but appealed to words, phrases, and
sometimes whole passages—whatever their textual origin—in an ad hoc,
experiential fashion.”? A rigid, exclusivist outlook does not represent his logic.

The fact that Scriptures were composed in particular languages meant that those
language groups were being addressed directly, but this is also true of texts that
were translated and handed down in a specific language. This is somewhat implied
by the title of a book on the Septuagint called When God Spoke Greek, which captures
the notion that God’s Word must not be limited to one language group or one
canonical collection.?

Due consideration must be given to the shape of canons as they now stand. What
follows is not an in-depth analysis of the hermeneutical relevance of each canon,

22 EVANS, The Scriptures of Jesus, 195.

23 cf. LAw, When God Spoke Greek, 124 on Origen’s favouring the acceptance of books that were not
in the Hebrew Bible. He points out that a number of books hardly ever featured in the writings of early
Christians either because they were not useful in the debates and polemics with Jews or else
because they did not contribute to Christological exegesis and messianic discourse (cf. ibid., 121-
22).
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but some basic notions of their meaning vis-a-vis other canons. In the Samaritan
Pentateuch, the absence of all the books from Joshua onwards brings their canon
to an abrupt end. The climax that is anticipated as early as in Genesis 15,7.16.18 is
never reached. This makes of their Pentateuch a canon of the divine promise that
did not need its fulfilment to be recorded. Thus, the Samaritan Pentateuch is very
much like the original version of the Gospel of Mark wherein the resurrection
accounts were missing.?* Recording the resurrection was not deemed necessary
probably because Jesus’ assurance given about his resurrection sufficed and
because the first Christians were experiencing his power anyway.

As for the Hebrew Bible, is there any value in the fact that it has hardly any reference
to the afterlife, but that this is then treated more clearly in texts such as 2 Maccabees
7 and, naturally, the NT? The absence of an afterlife theology in the Hebrew Bible
seems to have enriched the Jewish perspective of appreciating life on earth as it is
(a diesseits perspective) and not simply in relation to what is yet to come (a jenseits
perspective). In fact, a central concept in Judaism is that of tikkun olam (“repairing
the world”).?® In like manner, Luther’s non-acceptance of the Deuterocanonicals
constituted the barring of those texts that happened to most explicitly refer to a
resurrection and an afterlife. Hence, because Luther’s Bible also contains the NT, the
novelty of the resurrection and afterlife made possible by Jesus is more strongly
pronounced as there are no clear antecedents in the OT.

Luther’s decision to leave out the Deuterocanonicals was guided by his principle of
accepting only “what promotes Christ” (“was treibt Christum”). It is paradoxical
that, as far as the OT is concerned, his means of doing so was by adopting the
Tanakh which, in the end, was the definitive and normative Jewish collection of
Scripture. Conversely, those Churches which continued to adhere to Jewish
scriptures which were broader than the Tanakh and included later writings were, in
their own way, open to the full socio-religious and political milieu from which Jesus
hailed. As Harrington has suggested, so-called apocryphal works such as Esther and

24 Some of the most ancient textual witnesses arrive up to Mark 16:8, hence they draw to a close with
the account of the fearful women disciples who said nothing about the report of the young man
dressed in white concerning Jesus’ resurrection: cf. NESTLE et al., Greek-English New Testament, 149.
25 cf, LIEBER, The Essential Guide, 210.
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Maccabees might not be in line with Luther’s canonical criterion of promoting Christ
as such, but they contribute to helping us appreciate the Jewishness of Jesus.
Unlike the Catholic Church, the Orthodox Church makes a distinction between the
protocanonical writings and the deuterocanonical ones. It is strict concerning the
canonicity of the former, but allows for flexibility with regards to the latter, which it
refers to as anagindoskomena, that is “permitted to be read.””

All Christians should believe that no canon poses a threat to any other, but that they
can actually highlight particular aspects of God’s relationship with their respective
communities.®® The real significance of a canon is the concreteness of the
community’s relationship with God witnessed in the formation of that canon as well
asinitsinterpretation. In a book on the Dead Sea Scrolls, Ulrich states: “The process
of the biblical books’ composition and the scrolls’ abundant pluriform evidence
highlight the considerable role played by the community in forming and endorsing
the tradition as Scripture...”?

It is noteworthy that 4 Ezra, written around 100 CE, speaks of the Torah being
rewritten by five men to whom it was dictated by an inspired Ezra, resulting in the
writing of ninety-four books over a period of forty days:

So during the forty days, ninety-four books were written. ...the Most High spoke to
me, saying, “Make public the twenty-four books that you wrote first, and let the
worthy and the unworthy read them; but keep the seventy that were written last, in
order to give them to the wise among your people. For in them is the spring of
understanding, the fountain of wisdom, and the river of knowledge.” (4 Ezra 14,44-
47)

26 Cf. HARRINGTON, The Old Testament Apocrypha, 206.
27 Cf. OIkoNOMOS, The Significance of the Deuterocanonical Writings, 25. Among these is Ben Sirach
which the Orthodox tradition considers to be a source of wisdom for young people.
28 In the Book of Revelation, Christ addresses seven letters to seven churches. Each of these is
addressed individually and by name, but they are also open to “whoever has ears” to listen to the
Spirit’s voice (Rev2,7.11.17, 29; 3,6,13,22,9).
29 ULRICH, Our Sharper Focus, 24.
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One gets the impression that the book is suggesting that we be open to other
scriptures too, that is even beyond the ones of the Tanakh.*° It is consoling to think
that this may have been the view even in Judaism at such an early stage, as it
represents a healthy approach to inspiration. Ossanddén Widow expresses this
succinctly in his analysis of the author of 4 Ezra:

“He does not want to break with tradition. In this sense, it is possible to speak of
inclusivism not only in relation to other literature of apocalyptic type... but also
with respect to those who prefer to limit themselves to the traditional Scriptures.
They are not asked to renounce their legacy; they are asked only to not reject those
who claim to develop or expand the divine revelations of the Torah. "

Each faith community has the prerogative to recognise inspiration and to define
canonicity as far as that community itself is concerned and must respect God’s liberty
of possibly reaching out to other communities in a similar but not an identical way.

CONCLUDING REMARKS

The formation of the different canons of the various believing communities
mentioned above was a process that also contributed to solidifying their respective
religious identities. However, it is not ideal to seek to ascertain which one of the
canons is the entirely correct one, because the pinpointing of the “authentic” canon
has an exclusivist nuance: if this is the right canon, the others either have
superfluous additions or serious omissions.

“Many modern Christians are fixated with the search for an “original text,” but from
the beginning it was not so. Early Christians were able to appreciate the diversity of
divine communication, and even when some began to recognize the divergences
between the Bible of the Jews and the Greek Christian Bible most welcomed the

30 Cf. OSSANDON Wipow, The Origins of the Canon, 186: “...it seems highly probable that 4 Ezra
expresses a resistance to an attempt to limit revelation to a collection of twenty-four books,
consisting of the traditional Scriptures of Israel.”
37 Ibid., 186.
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opportunity to learn more, showing no anxiety at the thought of not having the
“original.” This is a distinctive modern theological anxiety.”*?

The hermeneutical approach proposed here is one that not only abates such an
anxiety, but also increases the sense of appreciation at the way God communicates
personally with the various believing communities. The question is not so much
which books we each have, but rather how we read the books we have. We must
marvel at God’s ability to speak to his many children in the ways he deems best.
Respect for other canons can be bolstered by understanding their specific
hermeneutical implications.

Christians that are capable of valuing God’s message as addressed to different faith
communities in its pluriform expressions can more truly be said to believe that God’s
Word is not chained, but reaches far and wide even beyond our tradition-imposed
boundaries. Such an approach is conducive, not only to stronger ecumenical and inter-
religious dialogue, but also to a greater appreciation of the different journeys of people
seeking God in other spiritualities. It should prompt us to be more willing to acknowledge
the seeds of the Logos sowed in people’s hearts, and also to try to be enriched by the
various ways such people respond to that seed. This would make us credible witnesses
to the truth that God reaches out to all and that his Word is not chained.
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PROPHETS WRITE ON WALLS
AN INTERTEXTUAL ANALYSIS OF DANIEL 5
AND PAUL SIMON’S ‘THE SOUND OF SILENCFE’
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Tilburg University, Faculty of Catholic Theology, the Netherlands

Keywords: intertextuality, communication, apocalypse, critique of capitalism

In the 2010 biography of legendary American folk singer Paul Simon, biographer
Marc Eliot describes one of Simon & Garfunkel’s earliest and, even today, most
popular songs, The Sound of Silence. Eliot’s description is rather critical:

Finally, there was “The Sound of Silence.” Overly vague, it was the type of gloom-
and-doom song that would become Paul’s special niche. With images that don’t
connect—what is the sound of silence?—he appears to be making some sort of “God
is dead” statement. (...) Ultimately, its imagery is obscured by its vagueness,
redeemed by the single line about the handwriting on the subway walls and
tenement halls [italics, fgb], which is at once vivid, specific, and powerful.

The ‘redeeming’ phrase Eliot is referring to is found in the fifth and final stanza of
The Sound of Silence (1964): ‘The words of the prophets are written on the subway
walls and tenement halls.” Paul Simon’s words refer to a well-known expression in
the English language: ‘the writing on the wall’, meaning that ‘there are clear signs
that something unpleasant or unwelcome is going to happen.’? The expression is
historically connected to a biblical story found in Daniel 5.2 In Daniel 5, the prophet
of the same name is able to read and interpret a divine sign: a hand writing the

! ELioT, Paul Simon, 39.
2 AvT0, Oxford dictionary, 391; cf. AMMER, The American Heritage Dictionary, 196; BLAKE, English
Vocabulary Today, 142.
3 AvT0, Oxford dictionary, 196; cf. TWOMEY, Handwriting on the Wall.
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cryptic words mene, mene, tekel upharsin on a palace wall, indicating the rapidly
approaching destruction of the Babylonian Empire and its King Belshazzar. In other
European languages a similar expression also exists, having the same biblical
source: dat is een teken aan de wand (Dutch, literally ‘that is a sign on the wall’),
linscription sur le mur (French, literally ‘the inscription on the wall’), and das
Menetekel or die Schrift an der Wand (German, literally ‘the Menetekel’ or ‘the writing
on the wall’).

In this article, I wish to explore the intertextual relationship between Daniel 5 and
the song ‘The Sound of Silence’, based primarily on the latter’s use of the phrase ‘the
words of the prophets are written on the subway walls and tenement halls’ as a
reference to Daniel 5, and secondarily based on supplemental references by the
Simon & Garfunkel song to other biblical imagery, specifically mentions of visions
and dreams, and of a human-made ‘neon god’ to which ‘people bowed and prayed’.
This exercise is not a goal in its own right. As an anonymous critic has pointed out:
‘While we know that the prophet’s words are written somewhere where we can
easily see and access, we don’t know what they say, we don’t know what they’re
warning us of.”* The real question | wish to answer is therefore: what is the exact
meaning and content of the prophetic words sung about in ‘The Sound of Silence’?

As methodology, | will use the communication-oriented analysis of texts.> This
methodology differentiates between the text-external world of real author and real
reader versus the text-internal world of text-immanent author and text-immanent
reader (see Scheme #1). Real authors and real readers are people of flesh and blood
living in a certain space at a certain time in history, while the immanent ones only
‘live’ inside the text itself. The implied author and the implied reader function
together as paradigm builders, making the communication possible between the
world inside the text and the world outside the text. This paradigm includes all
possibility conditions for the communication, like knowledge of the necessary
linguistics (e.g., Hebrew and Aramaic for Daniel, English for Simon’s song),
historical, social, and cultural particularities.

4 ANONYMOUS, The Sound of Silence.
% BOSMAN / VAN WIERINGEN, Video Games as Art.
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Scheme #1: Communication-Oriented Analysis

real world
textual world
textual stage
Text-Immanent Characters Text-Immanent
Real Author > Anthior —| Props . Resdar ~ Real Reader
Implied Author Implied Reader

Caption: Scheme of the basics of the communication-oriented analysis of texts.

Because of the emphasis on the intertextuality between Daniel and ‘The Sound of
Silence’, I will focus my attention in this article primarily, but not exclusively, on the
text-internal communication between the text-immanent author and the text-
immanent reader. Intertextuality occurs when one text quotes the second one (see
Scheme #2). In the case of Daniel 5 and ‘The Sound of Silence’, the first one (called
the ‘pheno-text’) is quoted by the second one (called the ‘arche-text’) in the phrase
about the prophets writing on the subway walls and the tenement halls.

Scheme #2: Intertextuality

Arche-Text

real world

textual world

textual stage

-] Text-Immanent Characters Text-Immanent r—
Real Author . Author Props Reader » Real Reader
Implied Author Implied Reader

Pheno-Text
real world
textual world
textual stage
Text-Immanent Characters Text-Immanent
Real Author Author Prans Readar ~ Real Reader
Implied Author Implied Reader

Caption: Scheme of intertextuality.

From a communication perspective, intertextuality constitutes an entanglement
between the pheno-text’s immanent author (in our case ‘The Sound of Silence’) and
the arche-text’s immanent reader (in our case Daniel 5); it is the pheno-text’s
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immanent reader who has the task of interpreting this relationship between the two
texts.

To answer the research question, | will take the following steps in this article. | will
start with introducing both texts, beginning with ‘The Sound of Silence’ (section 1)
and next Daniel 5 (section 2). Then, | will analyse the intertextual relationship
between the two texts (section 3), concluding with the answer to my research
question about the meaning and content of ‘the words of the prophets’ from the
song (conclusion).

r. SIMON’S DARKNESS

‘The Sound of Silence’ was originally released in 1964 on Paul Simon and Ark
Garfunkel’s commercially unsuccessful debut album Wednesday Morning 3 AM.
After the duo finally began to attract attention from radio stations and fans after two
years, it was re-released on their second album, also called Sound of Silence in 1966.
The cover of the initial album featured the duo on a Manhattan subway station as a
nod to the phrase on the words of the prophets ‘written on the subway walls’.® In
recognition of its importance in music history, the Library of Congress in 2013 chose
‘The Sound of Silence’ for long-term preservation in its archives.” The song has been
included in the soundtrack of multiple films, like The Graduate (Mike Nichols, 1967),
Kingpin (Peter and Bobby Farrelly, 1996), Old School (Todd Phillips, 2003), Bobby
(Emilio Estevez, 2006), Watchmen (Zack Snyder, 2009), Trolls (Mike Mitchell, 2016),
and A Twelve Year Night (Alvaro Brechner, 2018). It was recently covered by the heavy
metal band Disturbed in 2015 (on the album Immortalized), to reasonable
commercial success.

The song itself is comprised of five stanzas, without any refrain or bridge (see Table
#1). The text-immanent author of the song communicates with the text-immanent
reader (or listener) via the ‘I’-character, who relates his vision-cum-dreams (1c, 2a)
to a character simply referred to as ‘darkness’, apparently an old acquaintance of

6 Himes, The Sound of Silence.
7 Mastropolo, The Sound of Silence.
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the ‘I’-character (1a). The content of the dreams is laid out in the stanzas 2-5: a kind
of dystopian interpretation of modern-day society. In the ‘neon light that split the
night’ (2ef), the ‘I’-character sees ‘ten thousand people, maybe more’ (3ab), who are
‘talking without speaking’ (3c), ‘hearing without listening’ (3d), ‘writing songs that
voices never share’ (3e), and eventually ‘bow and pray to the neon god they made’
(5ab).

Table #1: Sound of Silence

Stanza Text Rhyme

Hello darkness, my old friend A
I've come to talk with you again

Because a vision softly creeping B
Left its seeds while | was sleeping

And the vision that was planted in my brain B

Still remains

O Mmoo O W >

Within the sound of silence X

In restless dreams | walked alone

Narrow streets of cobblestone

'Neath the halo of a street lamp

I turned my collar to the cold and damp

When my eyes were stabbed by the flash of a neon light
That split the night

And touched the sound of silence

O/lmMmm o 0O W >
X OO w w > >

>

And in the naked light | saw

Ten thousand people, maybe more

People talking without speaking

People hearing without listening

People writing songs that voices never shared
No one dared

O/ Mmoo O m >
< O O W W

Disturb the sound of silence
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“Fools,” said I, “you do not know
Silence like a cancer grows

Hear my words that | might teach you
Take my arms that | might reach you”

O W W > >

But my words like silent raindrops fell
And echoed
in the wells of silence X

O/lmMmm 9o 0O W >

And the people bowed and prayed
To the neon god they made
And the sign flashed out its warning

o0 W >
™ W > >

In the words that it was forming
And the sign said

m
(@]

“The words of the prophets are written on the subway
walls

F And tenement halls C

G And whispered in the sounds of silence” X
Caption: A schematic overview of the song ‘The Sound of Silence’, including rhyme
scheme.® The quotation marks are by the article’s author.

The ‘P-character tries to warn these people by stressing that ‘silence like a cancer
grows’ (4abcd). The ‘I’-character begs the ‘fools’ to hear him and thus his warnings.
The 'I’-character even stretches out his arms to them, but all attempts are in vain:
his words fell ‘like silent raindrops’ (4e) and ‘echoed in the wells of silence’ (4fg), the
same silence the ‘I’-character wants to break through.

In the fifth stanza, the apotheosis of the song, two things happen simultaneously.
Firstly, the people who were criticized in the previous stanzas, are now bowing and
praying to an idol of their own making (5ab). Secondly, a ‘sign’ appears, seemingly
from nowhere (5c), flashing out its warning (5d). The warning (5efg) beams its
message into the world of the song, saying that ‘the words of the prophets are

8 The rhyme scheme is based on: LUKAS, The Sound of Silence, 17-21.
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written on the subway walls and [the] tenements halls and [are] whispered in the
sound of silence’.

The interpretation of the song has been debated widely among fans and critics alike.
We will turn our attention, initially, to the two artists themselves (the real authors of
the song), starting with the text and music composer Paul Simon. In 1984, Simon
looked back at the conception of their surprise hit in an interview with Playboy,
providing a rather sobering interpretation of his own:

“The Sound of Silence can be quite effective. It caught the mood of the time,
alienation.’ (...) The main thing about playing the guitar, though, was that | was
able to sit by myself and play and dream. And | was always happy doing that. | used
to go off in the bathroom, because the bathroom had tiles, so it was a slight echo
chamber. I'd turn on the faucet so that water would run - | like that sound, it's very
soothing to me - and I'd play. In the dark. "Hello darkness, my old friend / I've come
to talk with you again".?

However, the prosaic bathroom scene is not the only thing Simon has to say about
the song. In another biography - there are a lot of them actually! - Simon makes a
reference to the French philosopher and 1957 Nobel Prize laureate Albert Camus
(1913-1960).

“It feels like there’s Camus in there. When | see the line about the cobblestone
streets, | was probably thinking about Manhattan, the Village—not Kew Gardens
Hills—just putting myself into that world of singers who were writing about the
world around them. Then there’s the whole thing in the song about the people who
weren’t paying attention. It was like | was thinking, ‘What’s wrong with them? Why
can’tthey hear?’”1

Simon seems to refer to Camus’ ideas on silence. For Camus, as Robert Zaretsky has
argued, silence is ‘also metaphysical and ethical’.!! Silence belongs to ‘people’, to

9 ScHWARTZ, Playboy Interview with Paul Simon.
19 HiLBURN, Paul Simon.
"1 ZARETKSY, Albert Camus, 14.
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borrow Simon’s language, who are indifferent to politics in general, while Camus
insists that language, as the opposite of silence, is connected to the world of political
struggle and societal engagement. According to this interpretation, the people of
Simon’s song have turned away from engaging in politics in favour of indulging
themselves in a world of leisure and entertainment, symbolized both by the neon
lights and the neon god.

Simon’s artistic partner, Art Garfunkel, also expressed his own interpretation of their
famous song. In an interview with Forbes, Garfunkel first presents a lyrical, almost
mythical origin of ‘The Sound of Silence’, only to defuse it immediately:

“The words to me were very appealing, and it was one of those melodies Paul wrote
that made you feel like ‘we know this song. It’s been under our noses all of our lives.
Doesn’tthis already exist?’ And so it is with really basic, wonderful stuff. 'It’s always
been around. Paul just uncovered what was, right?' No he didn’t - he wrote it!”*?

However, on another occasion, Garfunkel also provided a more content-focused
interpretation. According to Simon’s biographer Marc Eliot, he said that the song
was about ‘the inability of people to communicate with each other, not particularly
internationally but especially emotionally, so what you see around you are people
unable to love each other.””* The silence that ‘like a cancer grows’ stands for, in this
interpretation, the growing inability of people to really connect to one another.
Again, the ‘new’, neon media are to blame - television, a sentiment native to the
song’s 1960’s, but one that is also heard in our contemporary society associated
with the rise of internet and social media.*

Other commentators continue along this interpretational path provided by Simon
and Garfunkel: ‘the Sound of Silence’ is thought to be dealing with consumerism as
a kind of new, secular religion. One anonymous critic writes that the poem can be
seenasa

2 CLASH, Art Garfunkel [accessed January 20, 2023].
'8 Quoted in: ELioT, Paul Simon, 40.

™ See for example: KLASS, When Social Media; Brandon, Here’s the Real Problem; KALE, Social
Media.
258



“...bitter satire towards materialistic tendency of people in the new world (...) [in which]
the multinational companies and the capitalist have taken [over] the position of God
[and] the neon signs or hoarding boards have taken the place of the Holy Scriptures.
People listen to or see what these advertisements say and work accordingly. ™

The final stanza ‘contains a fierce attack against modern consumerism,” another
critic, Carlo Romeo, agrees. He continues:

“The people idolize the neon sign they themselves have created, worshiping it as a
god; the author means to show how modern men have converted to a new religion,
whose holy cows are money, appearances and shiny futility. Serving as prophet of
the new god is obviously the advertising industry, which covers up with billboards
every corner of the cities, while ads and commercials are whispered in the sound of
silence and are the only audible noise, brainwashing people into buying things
they do not really need.”®

Edoardo Crasta voices the same kind of sentiments in his analysis of ‘The Sound of
Silence’, explicitly identifying the ‘neon lights’ with ‘television and screens in
general, capable of shaping new thoughts in people.’” The people, Crasta
continues, have chosen to blindly obey ‘capitalism’, from which no salvation is
possible ‘until they spiritually unite in a chain of solidarity and pity, as the dramatic
historical period we are experiencing teaches us.’

However, among the many commentators of the song, also another theme can be
distinguished: a criticism of the oppression of the poor in our modern society.
According to Sandra Schmidt, the song:

“...criticizes silence that perpetuates oppression. Living amid familiar darkness,
people struggle to hear others screaming for recognition. Social movements, some
of which have used this song, have slowly changed the faces of oppression. ™

5 ANoNYMOUS, The Sound of Silence by Paul Simon [accessed January 20, 2023].
’6 RomEO, The Sound of Silence.
17 CrasTA, The Sound of Silence.
'8 ScHMIDT, Within the Sound of Silence, 121.
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Reuben Tasker strengthened this interpretation with his argument that the
tenement houses and subway tunnels are typically the places where the poor or
homeless have to live.'® In an implicit reference to Daniel 5, he continues: ‘Instead of
being written on a palace wall where the richest will see it, the only people who see
the approaching doom are the poor.” The only people who are not brainwashed by
the consumerism of the ‘neon light god’ are, as Luisa Zambrotta suggests, found
‘maybe in the poorest environments, [because] they may be able to understand the
revelation of the approaching doom.’®

As a provisional conclusion, the song ‘The Sound of Silence’ appears to be a criticism
of consumer society, whose constituents - the people - are brainwashed by
capitalist corporations through the modern media, effectively blocking people’s
ability to really connect with one another. What remains is the ominous and ever-
growing sound of silence, which is only broken by the poor who live on the fringes
of society and who are still susceptible to the prophets’ warnings.

2. DANIEL’S RIDDLE

Let us now turn our attention to Daniel 5, as it is evoked by ‘The Sound of Silence’ in
the phrase ‘the words of the prophets are written on the subway walls and tenement
halls’. The book of Daniel is found under the Writings in the Hebrew Bible, but is
associated with the prophets in the Christian canon and tradition.?! Two long
prayers in Daniel 3 and the stories of Susanna and of Bel and the Serpent are not
included in the Hebrew Bible (nor in the Protestant Bible canon), but are considered
canonical in the Catholic and Eastern Orthodox traditions. Parts of the book, Daniel
2:4b-7 are written in Aramaic, while Daniel 1-2:4a and 8-12 have been handed down
in Hebrew.? The first six stories (Daniel 1-6) are told in the third person and relate
the adventures of the Jew Daniel and his companions-cum-fellow-exiles at the court
of the Babylonian king, while the other ones (Daniel 7-12) consist of four accounts,

19 TASKER, Annotation to Verse 5.
20 ZamBROTTA, The Sound of Silence; cf. CHRIS, Simon & Garfunkel.
21 coLLins, Daniel, 1.
22 ALBERTZ, The Social Setting.
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narrated in the first person, many of them being apocalyptic visions received by
Daniel. The book relates stories taking place at the court of Nebuchadnezzar, the
king of the Babylonian Empire, after the destruction of the Temple of Jerusalem in
587 BCE (synchronic); but modern exegetical scholarship suggests a much later date
of origin, namely during the Maccabean Revolt against the Seleucid persecution of
the Jews in the 2" century BCE (diachronic).?

Daniel 5, the chapter of interest in our inquiry, begins with the son of
Nebuchadnezzar, King Belshazzar, throwing a gigantic party, attended by
thousands of guests (5:1), including the King’s nobles, wives, and concubines (5:3).
They drink wine from the gold and silver vessels which Nebuchadnezzar had taken
from the Temple in Jerusalem (5:2). And while they drink, they praise their
Babylonian gods, made of ‘gold and silver, of bronze, iron, wood, and stone’ (5:4).
But suddenly something happens:

“Suddenly the fingers of a human hand emerged and began writing opposite the
lampstand on the plaster of the wall of the king’s palace, and the king saw the back
of the hand that did the writing.” (Daniel 5:5; New American Standard Bible
translation, 2020)

The King becomes very anxious (5:6) and calls upon his ‘sorcerers, the Chaldeans,
and the diviners’ to ‘read this inscription and explain its interpretation’ (5:7), but
nobody could (5:8). Then, out of nowhere, the queen appears (5:10), advising
Belshazzar to seek help from Daniel, whom Nebuchadnezzar had appointed ‘chief
of the soothsayer priests, sorcerers, Chaldeans, and diviners’ (5:11). When Daniel is
summoned, the King praises the prophet’s expertise and explains the problem the
court is facing (5:13-16). Daniel responds (5:17-23) by lecturing Nebuchadnezzar for
being arrogant, and Belshazzar for drinking from the Jerusalem vessels and praising
‘the gods of silver and gold, of bronze, iron, wood, and stone, which do not see, nor
hear, nor understand.’

23 GINSBERG, Daniel. Book of.
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Finally, Daniel reads out what the hand actually wrote on the palace wall (5:24):
Mene, mene, tekel upharsin (5:25). Next, he gives an interpretation of the three words
(5:26-28):

MENE - God has numbered your kingdom and put an end to it.
TEKEL - You have been weighed on the scales and found deficient.
PERES - Your kingdom has been divided and given to the Medes and Persians.

The King is very pleased with Daniel’s reading and rewards him greatly (5:29), even
though he does not seem to understand that Daniel has just proclaimed the quickly
approaching ending of his reign: the same night Belshazzar is killed (5:3) and the
Persian King Darius takes over the kingdom (5:31).

The story of Daniel has been discussed extensively in the exegetical literature.? It
has been classified as a type of folk tale in which a king needs a special sage to solve
his problem where all the other court advisors fail miserably.? Even more strongly,
others have pointed out that the text of Daniel portrays its hero as a divinator,
capable of interpreting the otherwise impenetrable oracles of God.?® Writing, in the
context of ancient Mesopotamia, is even thought to be a metaphor for the act of
divination itself.?” Control of (a unifying) language, and thus of the communication
between people and between the divine and the mortal realms, was an important
element of royal authority.?® Daniel describes Nebuchadnezzar as being empowered
by God to control ‘all peoples, nations, and languages [italics fgb]’ (Daniel 5:19; cf.
Daniel 3:4), thus implicitly mocking Belshazzar for not having the power to interpret
afew ‘simple’ words written on the wall of his palace.

24 BOYARIN / ZEIDNER, Mene, Mene.

25 NipircH / DORNA, The Success Story of the Wise Courtier; cf. AARNE / THOMPSON, The types of
folktale.

26 BrRoIDA, Textualizing Divination.

27 WiNrzer, Writing and Mesopotamian Divination.

28 PoLAskil, Mene, mene; Fewell, Circle of Sovereignty, 83-86.
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The riddle is indeed at the heart of the chapter.?® The text-immanent author of
Daniel is clearly playing with monetary units to express God’s appreciation of
Belshazzar’s kingship. As Danna Fewell summarizes:

“If Nebuchadnezzar is a minah, Belshazzar is only a shekel (a ratio of 60 to 1) and
while the Medes and Persians (half-minahs) may be less valuable than
Nebuchadnezzar, they are a good deal better than Belshazzar. ™

Translated into modern-day terms, these equal ‘a half dollar, a penny, and two
bits.”®

If we focus somewhat more on the communicational dynamic of the riddle and its
solution, we find a substantial debate among exegetes about three questions. (1)
Who can see the hand writing and/or the actual four words written on the wall? (2)
Are the words easily legible, that is, written in Aramaic as the text of Daniel 5
suggests, or are the words encrypted in one way or another blocking the sages from
reading it? (3) Who is able to understand the actual meaning of the words after
Daniel explains them to Belshazzar?

There are actually three moments in the story of Daniel 5 in which the circumstances
related to the reading and the interpretation of the riddle are changed: when the
writing on the wall appears during Belshazzar’s party (Daniel 5:5-9; phase 1), when
the King summons his sages to no avail (Daniel 5:24-25; phase Il), and when Daniel
comes onto the textual stage to interpret the riddle (Daniel 5:26-28; phase IlI). In
every phase, the balance of seeing (the hand and the letters/words) and
understanding/interpreting the message shifts (see Table #2).

2% coLLins, Daniel, 253.
30 FEWELL, Circle of Sovereignty, 100; cf. Clermond-Gannaeu, Mene, Tekel; PRINCE, Mene Mene;
GANDZ, Mene Mene.
31 TOWNER, Daniel, 75.
32 1HARTMAN / DI LELLA, Daniel, 188; COLLINS, Daniel, 248; SEGAL, Dreams, 60-61; ALT, Zur Menetekel
Inschrift; POLASKI, Mene, Mene.
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Table #2

See: hand See: letters Understand:
meaning

Phase I: Daniel 5:5-9

King Belshazzar Yes yes no
The court yes/no yes/no no
The sages No yes/no no
Daniel - - -

Text-immanent reader Yes no no

Phase Il Daniel 5:24-25

King Belshazzar Yes yes no
The court yes/no yes/no no
The sages No yes/no no
Daniel (yes) yes -

Text-immanent reader Yes yes no

Phase IlI: Daniel 5:26-28

King Belshazzar Yes yes no
The court yes/no yes/no no
The sages No yes/no no
Daniel (yes) yes yes
Text-immanent reader Yes yes yes

Caption: The three phases of seeing and understanding in Daniel 5.
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Phase 1. When the writing on the wall commences, it is not immediately clear who
can see the hand writing and/or the actual letters and words appearing on the
palace wall. The text of Daniel 5 allows for an interpretation suggesting that all
attendees of the King’s party (the royal court) are witnessing the hand writing, and
seeing the words, but it is also possible to argue that the King is the only one seeing
both. The summoned sages cannot see the hand writing, since they were not at the
party in the first place, but it remains unclear if they cannot see the writing at all or
whether they just cannot decipher the words/letters, due to the use of a foreign
alphabet, the use of abbreviations, and/or the unconventional order in which they
aredisplayed. In any case, neither the King nor the sages can interpret the message’s
true meaning. In this phase, neither can Daniel, because he has not been summoned
yet. Interestingly enough, the text-immanent reader of Daniel 5 is also in the dark
about the nature of the letters/words of the message (and thus its interpretation),
although it has ‘seen’ the hand writing earlier. The mene mene tekel upharsin is only
later revealed to the text-immanent reader.

Phase 2. When Daniel is summoned by Belshazzar at the advice of the queen, he -
and maybe only he - is able to see the letters and the words on the wall, and to
identify the ‘owner’ of the hand writing on the wall, Israel’s God, even though he was
not personally present at the King’s feast. Because Daniel reads out the words on
the wall - mene, mene, tekel upharsin - everyone present, including the King,
(possibly) the sages, and also the text-immanent reader, now knows the words of
the hand’s written message. But still, nobody is capable of understanding its
meaning; it remains to be seen whether Daniel himself is indeed able to do so.

Phase 3. When Daniel has interpreted the message, he proves he understands the
message’s true meaning. Daniel makes this meaning crystal clear to all attending
the scene, including Belshazzar, (again possibly) his sages, and the text-immanent
reader. Daniel and the text-immanent reader, however, remain the only two entities
who truly understand what Daniel is telling them. This becomes even clearer when
the King’s only reaction to his foretold impending doom is to reward the prophet as
he promised (5:29). The text-immanent reader hears nothing of fear for the near
future, neither about any steps the King could take to prevent thisimpending doom.
Two verses later, the King is dead (5:30) and his empire is taken over by its enemies
(5:31).
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The words mene, mene, tekel upharsin function on three interpretational levels at
once, as Al Wolters has argued (see Table #3). They represent monetary units
symbolizing standards of divine justice (level 1), the act of God evaluating
Belshazzar’s kingdom (level 2), and the description of the results of God’s judgment
(level 3). In summary, God has weighed the Babylonian Empire in general and King
Belshazzar specifically, judging it to fail in all aspects, and therefore giving it over to
its enemies, the Medes and the Persians.

Table #3
Level 1: monetary Level 2: evaluation Level 3: judgement
Daniel Mina your kingdom is your kingdom [will be]
5:26 numbered put to and end
ou have been
Daniel y u v you have been found
Shekel weighed on the .
5:27 deficient
scales
our kingdom has been
Daniel . your kingdom has y. &
Half-Mina o given to the Medes and
5:28 been divided

the Persians
Caption: Multiple interpretational levels in Daniel 5:26-28.%

As a provisional conclusion, in Daniel 5, the content and the interpretation of the
divine riddle-cum-prophecy is communicated by the text-immanent author to the
text-immanent reader via the character Daniel. Except for Daniel himself, this text-
immanent reader appears to be the only one capable of understanding the true
meaning of the writing on the wall.

3. PROPHETS’ WRITINGS

Next, we will turn our attention to the exploration of the intertextual relationship
between Daniel 5 and ‘The Sound of Silence’. But before we focus on the primary
point of intersection - mene mene tekel upharsin vis-a-vis ‘the words of the prophets

33 Based on: WOLTERS, The Riddle of the Scales, 176; cf. Broida, Textualizing Divination.
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are written on the subway walls and tenement halls’ -, we will first make an
inventory of the secondary supporting points of intertextuality.

Firstly, ‘The Sound of Silence’ speaks of a ‘vision’ that ‘was planted’ in the ‘brain’ of
an ‘I’-character (1e), and only some lines later speaks of ‘restless dreams’ that the
‘I’-character finds himself in the midst of (2a). The content of the vision-cum-dreams
is described in the rest of the song. Both the vision and the dreams also evoke the
divinely induced dreams of the patriarch Joseph (in the book of Genesis) and Jesus’
guardian of the same name (in Matthew).>* The content of the dreams/song is
therefore strengthened by a divine association: it is not something originating from
the author’s brain alone, but is - at least in part - from somewhere else, as Garfunkel
claimed in his aforementioned interview with Forbes.

Secondly, the song speaks about ‘the halo of a streetlamp’ (2c) in ‘narrow streets of
cobblestone’ (2b), where the author’s ‘eyes were stabbed by the flash of a neon light
that split the night’ (2ef), enabling him, ‘in the naked light’ (3a), to see the thousand
people imprisoned by the silence (3b). The neon light and the streetlamp resemble
the ‘lampstand on the plaster of the king’s palace’ in the glow of which Belshazzar
could clearly see the hand writing the words (Daniel 5:5). Some critics claim that this
lampstand is one of the treasures taken by Nebuchadnezzar from the Temple in
Jerusalem, ending up in Belshazzar’s court (as suggested in Daniel 5:2-3).* It gives
the vision-cum-dreams in ‘The Sound of Silence’ - again - an association with the
divine realm.

Thirdly, the ‘people who bowed and prayed to the neon god they made’ (5ab) have
several connotations to the discussion surrounding idol worship in the Hebrew
Bible/Old Testament, especially the construction and adoration of the gold bullock,
known as the ‘Golden Calf’, by the Israelites in the desert (Exodus 32:1-4). In Daniel,
however, idol worship also plays a role. In Daniel 3, Nebuchadnezzar erects a giant
statue of gold, ordering all his subordinates, ‘peoples, nations, and populations of
all languages [italics fgb]’ (Daniel 3:4), to worship it on penalty of death. Again, the
connection between language and royal power is made. Also, Belshazzar is

34 Husser, Dreams, 106-115; BROWN, The Birth of the Messiah, 36-37.
35 JORDAN, Handwriting on the Wall, 288-289; cf. COLLINS, Daniel, 246.
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immediately linked to idol worship, in Daniel 5:4, when the King and his court drink
wine and praise ‘the gods of gold and silver, of bronze, iron, wood, and stone.’

Daniel rebukes Belshazzar explicitly for his defilement of the Jerusalem vessels and
for his worship of ‘the gods of silver and gold, of bronze, iron, wood, and stone.’
These idols are described in a familiar fashion: they ‘do not see, nor hear, nor
understand’ (Daniel 5:23). This formula is reminiscent of Psalm 115, which speaks of
idols of silver and gold, ‘the work of human hands’:¢

Their idols are silver and gold,

The work of human hands.

They have mouths, but they cannot speak;
They have eyes, but they cannot see;

They have ears, but they cannot hear;

They have noses, but they cannot smell;
They have hands, but they cannot feel;

They have feet, but they cannot walk;

They cannot make a sound with their throat.
Those who make them will become like them,
Everyone who trusts in them.

(Psalm 115:4-8)

The characteristics of the idols of Daniel 3 and 5, and of Psalm 115 are intriguingly
close to those of the ‘people’ in ‘The Sound of Silence’, who are ‘talking without
hearing’ and ‘hearing without listening’ (3cd).

The primary intertextuality between Daniel 5 and ‘The Sound of Silence’ is found in
the phrase about the wall-writing prophets of Simon’s song. From a communicative
perspective, this means that the text-immanent reader of ‘The Sound of Silence’ has
to interpret the nature of the entanglement between the song’s text-immanent
author and Daniel 5’s text-immanent reader.

36 1HOSSFELD / ZENGER, Psalmen 101150, 283-285.
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Scheme #3:

Arche-Text: Daniel 5

real world
textual world
textual stage
Text-Immanent Characters: Text-Immanent
Real Author Real Reader
Author Danlel / Sages/ Belshazzar Reader -
Implied Author ’ Implied Reader
/ \/\'/
7 . Pheno-Text: The Sound of Silence
real world
textual worla'/ /' \\\
textual ktage 7 N
Real A‘.'th°r: Text Immanent People / Downtrotden Text-Immanent | Read
Paul Simon Author Characters: Rendar — Real Reader
Implied Author Implied Reader

Caption: Scheme of the intertextual communication between Daniel 5 and ‘The
Sound of Silence’.

In Daniel 5, the text-immanent reader is only privy to the wording of the writing on
the wall when the character Daniel speaks the four words and relates their true
meaning. Belshazzar does not understand, as we have established above. Whereas
the prophet Daniel is a character in the arche-text as the one in the know about the
true nature of the prophecy, this role shifts to the text-immanent author-cum-I’-
character of ‘The Sound of Silence’ (see Scheme #3). The ‘I’-character sees the
silence growing, consuming people without them knowing. He sees, and only he is
capable of reading and interpreting the words that the prophets are writing on the
subway walls and tenement halls.

On the other hand, the role of the character Belshazzar in Daniel 5 is shifted to the
text-immanent reader of ‘The Sound of Silence’, since he is unable to read, let alone
interpret what the content of the prophets’ writing is. The sign may communicate
that the prophets write, but it fails to communicate what they write. In Daniel 5, the
text-immanent reader is satisfied, the riddle is solved. In ‘The Sound of Silence’, the
text-immanent reader is kept in the dark, and the riddle is not solved.

But let us revisit that provisional conclusion. Is it really true that the song’s text-
immanent reader cannot know the content of the prophets’ warning? Initially not,
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but if we take the song as a whole maybe he nevertheless can. If the riddle in Daniel
5 signifies the end of the Babylonian Empire - one of the greatest empires the world
has ever known - the prophets’ words in the song must have a similar meaning,
signifying the end of today’s empire. The vision, the dream and the prophets’ words
blur into one message: the end is nigh! The words of the prophets are, or even
become the song itself.

Is there then nobody who can understand the prophecy on the walls? The song
suggests that only those can understand whose native habitat is the subway station
of the world’s big cities, the homeless who are ignored by a world that is driven by
egoism and capitalism and whose citizens are desensitized by the entertainment
industry. These homeless are accompanied by those who have to spend their lives
in the tenement halls, a pars pro toto for the massive, anonymous apartment
buildings characteristic of the just off-centre slums, riddled with crime, filth, and
social indifference. They understand what the neon sign is signifying in contrast to
the blind and deaf elite masses - the struggling sages of Daniel 5, looking without
seeing, hearing without listening - who still believe in the rat-race of the American
Dream. The ‘thousands’ see in the neon lights a welcome distraction, an innocent
spending of time, while the downtrodden see the neon lights for what they truly are,
human-made idols to be worshipped in vain. This is the final shift between Daniel 5
and ‘The Sound of Silence’: the text-immanent reader of Daniel 5, who understands
the riddle, shifts to the song’s collective character of the downtrodden.
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CONCLUSIONS

‘The Sound of Silence’ evokes Daniel 5 in the phrase ‘the words of the prophets’
primarily through the English colloquialism ‘the writing on the wall’. After careful
examination of the two texts and their intertextual relationship, also other biblical
references in the song can be explored, including references to the two Josephs’
divinely-inspired dreams (Genesis and Matthew), the lampstand of Jerusalem’s
Temple (Exodus 25:31-39 and 37:17-24 ), and the worship of the Golden Calf (Exodus
32:1-4) and other idols (Daniel 3). This last theme has also been explored in more
secular analyses of the song, where the topic of criticism of capitalism is discussed.

When both texts are related to one another in this fashion, some significant shifts
can be pointed out in the communication patterns, especially in relation to the
riddle (Daniel) and the prophets’ words (‘The Sound of Silence’). In the first text, only
the character Daniel and the text-immanent reader are ultimately able to
understand the full extent of the divine message on the palace wall, the impending
destruction of the empire. All the other characters, including King Belshazzar
himself, appear to remain oblivious to the message’s interpretation, even if it
concerns them directly and severely. In the second text, the role of the character
Daniel is transferred to the text-immanent author, the role of Belshazzar falls unto
the song’s text-immanent reader, and the role of Daniel’s text-immanent reader to
the character-collective of the homeless and downtrodden.

This means that the message of the prophets in the song can be understood through
that of the prophet Daniel. Because we know what Daniel’s prophecy is about, we
can deduce what the message of the song’s prophets are. Just like the Babylonian
Empire of Nebuchadnezzar and Belshazzar have imploded and were overrun by a
new regime, the capitalist empire of the modern-day Western world will collapse
under its own unbearable lightness. And just like only Daniel understands the
writing on the wall, only those who live on the fringes of our capitalist society can do
likewise in our days. The writing, as a spiritual resource for the future, is indeed on
the wall, but only some of us can see and understand it.
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AN IMPORTANT CHAPTER IN THE
FORMATION OF EUROPEAN IDENTITY: SAINT
BASIL’S AD ADOLESCENTES (ADDRESS TO THE

YOUNG MEN ON HOW THEY MIGHT PROFIT
FROM PAGAN LITERATURE)!

LdszI6 Perendy
Pdzmdany Péter Catholic University, Budapest

Keywords: Basil, Plutarch, Homer, Hesiod, propaideusis

The author of this work, which became especially popular in a Latin translation
during the Renaissance, was born in AD 330 in Caesarea of Cappadocia. Basil was
educated first probably by his own father, who was an eminent Christian
rhetorician. Later he was sent to study philosophy and rhetoric in Constantinople
and Athens. He returned to Caesarea in 355 with the intention to be a teacher of
rhetoric himself, but her elder sister, Macrina persuaded him to become an ascetic
in a retreat in Pontus. He spent several years there, meanwhile he was ordained
priest. He got involved in church affairs already there and became the bishop of his
native town in 370. He died probably in 379.

Basil was an admired preacher and a prolific writer. His works include dogmatic
treatises (e. g. Against Eunomius and On the Holy Spirit), exegetical works (e. g.
Homilies on the Hexaemeron), ascetic works (e. g. Moral Rules), and many letters.? It
is a debated question when Ad adolescentes® was written. Some scholars think that

! Its original title: [TPOS TOYS NEOYS. ‘Onwc Gv é€ EAMnVIK@V WepeAoivTo ASywv.

2 On the life and works of Basil of Caesarea and the other Cappadocian fathers (his friend, Gregory of
Nazianzus and his younger brother, Gregory of Nyssa) see MORESCHINI/ NORELLI, Early Christian
Greek and Latin Literature, 81-135; see also MEREDITH, The Cappadocians.

3 Cited also as Address.
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in the 370s, but Jennifer Helen Gane argues that ‘it should probably be dated
between 365-369: a time before Basil became embroiled in his bishop’s activities,
but was performing the role of parish priest, preaching sermons and regularly
encountering his local congregation.”” She bases this statement on some
chronological data of Basil’s family. It is also discussed who were the addressees of
this work. Most scholars accept that the ‘young men’ were the children of his
younger sister, who were probably 12-15 years old and were being educated by a
grammarian. At this second stage of education, they had to read aloud and
memorize the works of classical Greek poets, the content of which was, of course,
pagan.® For this reason many Christians looked suspiciously at these texts, which
narrated the immoral deeds of the gods of Olympus.

What made the situation even more problematic that during his short reign (361-
363) Julian the Apostate issued a decree forbidding Christian rhetors to teach Greek
literature to Christian young people. He intended to keep the next generations of
the ‘Galileans’ uneducated. This prohibition would have prevented Christians to
reach a higher social status. Outstanding Christian rhetors protested strongly
against the decree. So, in this delicate situation Basil felt the necessity to handle this
problem in a well-balanced way.

The work consists of ten chapters. In Chapter One Basil advises his audience not to
accept everything they read and what his instructor says at school. In Chapter Two
he emphasizes that the hope of Christians is eternal life, so temporary achievements
are negligible. Chapter Three likens secular knowledge to the leaves of a plant which
finally bears the fruit of Christian truth. In Chapters Four, Five, and Six Basil
emphasizes the importance of good moral examples. Classical literature is rich also
in good examples, he says. The nephews should not only imitate them, but they
should play an active role in choosing virtue and rejecting vice. In Chapter Seven he
focuses not on literary figures, but on historical persons, whose behaviour in some
cases can be consistent even with the Sermon on the Mount. Chapter Eight argues
that time should not be wasted on the wrong things, e. g. pursuing worldly fame. In

4 GANE, Fourth Century Christian Education, 15.
5 About the three stages of the education of the fourth century see ibid., 2-5.
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Chapter Nine he encourages his nephews to take care of their souls and not their
bodies. Studying philosophy helps to make desires subject to the control of reason.
In the final chapter Basil urges the nephews to acquire virtue immediately and he
says that they will learn in the future from Scripture itself.

Now let us turn our attention to the authors whose works Basil either cites or
summarizes. In Chapter One he quotes from Hesiod’s Works and Days (293-297): ‘He
is best who, of himself recognizes what is his duty, and he also is good who follows
the course marked out by others, but he who does neither of these things is of no
use under the sun.’®

In Chapter Four he refers to Homer (Odyssey 12.39): ‘But when they [the poets]
portray base conduct, you must flee from them and stop up your ears, as Odysseus
is said to have fled past the song of the sirens, for familiarity with evil writings paves
the way for evil deeds.’ In the same chapter he also quotes a Doric proverb: ‘So, from
the very beginning, we must examine each of their teachings, to harmonize it with
our ultimate purpose, according to the Doric proverb, “testing each stone by the

”)

measuring line.

In Chapter Five he quotes Hesiod again (WD 286-292): ‘If not to incite youth to virtue,
pray what meaning may we suppose that Hesiod had in those universally admired
lines, of which the sentiment is as follows: “Rough is the start and hard, and the way
steep, and full of labor and pain, that leads toward virtue. [...] [H]e sees that the way
is smooth and fair, easy and light to the foot, and more pleasing than the other,
which leads to wickedness.” In the same chapter Basil praises Homer again (Od. 6,
8. 19-20): ‘[A]ll the poetry of Homer is a praise of virtue, and with him all that is not
merely accessory tends to this end. There is a notable instance of this where Homer
first made the princess reverence the leader of the Cephallenians, though he
appeared naked, shipwrecked, and alone, and he made Odysseus as completely
lack embarrassment, though seen naked and alone, since virtue served him as a
garment.’ In the same chapter he quotes an adage of Solon, preserved in Plutarch’s
Life of Solon (3,1): ‘But virtue is the only possession that is sure, and that remains

6 The quotations are from PADELFORD, Essays on the Study and Use of Poetry, 99-120.
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with us whether living or dead. Wherefore it seems to me that Solon had the rich in
mind when he said: “We will not exchange our virtue for their gold, for virtue is an
” Then he refers to
Theognis, a lyric poet, who lived around the sixth century BC (Elegies 157-8):
‘Similarly, Theognis said that the god, whatever he might mean by the god, inclines

everlasting possession, while riches are ever changing owners.

the balances for men, now this way, now that, giving to some riches, and to others
poverty.’ In the final reference in this chapter Basil mentions Prodicus (460-380 BC),
whose ideas are preserved in Xenophon’s Memorabilia (2.1.21-34): ‘Also Prodicus,
the sophist of Ceos, whose opinion we must respect, for he is a man not to be
slighted, somewhere in his writings expressed similar ideas about virtue and vice.
[...] While Hercules was yet a youth, being about your age, as he was debating which
path he should choose, the one leading through toil to virtue, or its easier alternate,
two women appeared before him who proved to be Virtue and Vice. [...] [Virtue]
promised nothing easy, but rather infinite toils and hardships. [...] As a reward for
these trials, he was to become a god, so our author has it.’

In Chapter Six Homer is referred to again (Od. 10.495): ‘Almost all who have written
upon the subject of wisdom have more or less, in proportion to their several abilities,
extolled virtue in their writings. Such men must one obey and must try to realize
their words in his life. For he [Homer], who by his works exemplifies the wisdom
which with other is a matter of theory alone “breathes; all others flutter about like
shadows.” In the same chapter Basil quotes Euripides (Hippolytus 612): But every
man is divided against himself who does not make his life conform to his words, but
who says with Euripides, “The mouth indeed hath sworn, but the heart knows no
oath.” In this chapter we can find a reference also to Plato (Republic 86d): ‘But to
seem to be good when one is not so, is, if we are to respect the opinion of Plato at
all, the very height of injustice.’

In Chapter Seven he mentions Plutarch (c. AD 46-after 119) three times. He was a
Middle Platonist philosopher, historian, biographer, essayist, and priest at the
Temple of Apollo in Delphi. First Basil refers to Chapter Five of the Life of Pericles: ‘A
fellow of the street rabble once kept taunting Pericles, but he, meanwhile, gave no
heed; and they held out all day, the fellow deluging him with reproaches, but he, for
his part, not caring. Then when it was evening and dusk, and the fellow still clung to
him, Pericles escorted him with a light, in order that he might not fail in the practice
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of philosophy.” Next, he refers to another work of Plutarch (Concerning the Cure of
Anger, 462c): ‘Again, a man in a passion threatened and vowed death to Euclid of
Megara, but he in turn vowed that the man should surely be appeased and cease
from his hostility to him.” In the same chapter a tragedy of Euripides is also quoted
(Rhesus 84): ‘How invaluable it is to have such examples in mind when a man is
seized with anger! On the other hand, one must altogether ignore the tragedy [that
of Euripides] which says in so many words: “Anger arms the hand against the
enemy”, for it is much better not to give way to anger at all.” The third reference to
Plutarch in this chapter is to his Of the Fortune or Virtue of Alexander the Great (21-
22): ‘One who has been instructed in the pagan examples will no longer hold the
Christian precepts impracticable. But | will not overlook the conduct of Alexander,
who, on taking captive the daughters of Darius, who were reputed to be of
surpassing beauty, would not even look at them, for he deemed it unworthy of one
who was a conqueror of men to be a slave to women.’” In the same chapter a work of
a Neoplatonic philosopher, lamblichus (AD c. 245-c. 325) is also used as a source.
Basil refers to his Life of Pythagoras (144): ‘It is hard to believe that the action of
Cleinias, one of the disciples of Pythagoras, was in accidental conformity to our
teachings, and not designed imitation of them. What, then, was this act of his? By
taking an oath he could have avoided a fine of three talents, yet rather than do so he
paid the fine, though he could have sworn truthfully. I am inclined to think that he
had heard of the precept which forbids us to swear.’

In Chapter Nine there are five references to the ideas of famous Greek persons.
Diogenes Laertius, who lived in the 3 century AD, was a biographer of philosophers.
In his Lives of philosophers (6.54) he mentions the opinion of Diogenes (c. 400-325
BC), the founder of the school of Cynics: ‘Then to spend more time than is necessary
on one’s hair and clothes is, in the words of Diogenes, the part of the unfortunate or
of the sinful. For what difference does it make to sensible man whether he is clad in
a robe of state or in an inexpensive garment, so long as he is protected from heat
and cold?’ Plato’s Republic (498b, 533d) is referred to also in this chapter and his
opinion is compared to that of Saint Paul: ‘In a word, he who would not bury himself
in the mire of sensuality must deem the whole body of little worth, or must, as Plato
puts it, pay only so much heed to the body as is an aid to wisdom, or as Paul
admonishes somewhere in a similar passage: “Let no one make provision for the
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flesh, to fulfill the lusts thereof” (Rom. xiii. 14).” An adage of Solon can be read also
in this chapter of Ad adolescentes: ‘As Solon, the son of Execestides, puts it, “No
definite limit is set to a man’s wealth.” Theognis (Epigrams 1155-6) is also quoted in
connection with richness: ‘Also, one should hear Theognis, the teacher, on this
point: “I do not long to be rich, nor do | pray for riches, but let it be given me to live
with a little, suffering no ill.”” Finally, Plato’s Republic (365c) is referred to again: ‘For
Socrates expressed an admirable thought when he said that a rich, purse-proud
man was never an object of admiration with him until he learned that the man knew
how to use his health.’

In the last chapter Hesiod’s opinion (WD, 360-1) is referred to again: ‘For those who
carefully gather the useful from each book are wont, like mighty rivers, to gain
accessions on every hand. For the precept of the poet which bids us add little to little
must be taken as applying not so much to the accumulation of riches, as of the
various branches of learning.’

As to the philosophers, we can observe that the authority of Plato and Plutarch is
most noticeable. Itis not surprising that Plato exercised a considerable influence on
the Church Fathers, because they were generally well educated. All the three
references to Plato quoted above are from the Republic, in which Plato describes the
organization of the ideal state. The rulers of the state must be well trained, and they
must subordinate their emotions to reason to identify what is good for the state.
They must also be in possession of specific virtues, so that they will be able to govern
the state properly. Basil agrees with him that education should start at an early age.
In the Republic Plato discusses also how different musical modes (Dorian, Phrygian)
influence emotions. Basil also describes the effects of them, and he suggests that
only sober Doric mode is suitable for his nephews, who must be trained in virtue. He
gives the episode involving Pythagoras and a group of drunkards, which had been
mentioned by Plato, but he gives an example also from the Bible, notably how David
calmed King Saul’s madness by playing on the lyre. We can note that in the Address
the use of Platonic references serves several purposes. One of them is that Basil
demonstrates the similarities of the thoughts of Plato and those of Saint Paul about
the human body. In his mind the ideas of the Greek philosopher can be regarded as
a kind of preparation, propaideusis to New Testament teaching. For Jennifer Helen
Gane this parallelism ‘exemplifies the manner in which Basil seeks to make use of
279



classical literature in this work. He states in 3.1 that where there is a “relationship”
between pagan and Christian writing, then a comparison of the two will identify the
elements which are morally good and also highlight the things which should be
disregarded. Although he is greatly influenced by Platonic thought and literature in
his style and the content of his work, Basil does not intend to accept all that has
been presented to him by a pagan philosopher, despite the fact that some of it is
good, and just as he urges his nephews to be discerning about the literature they
read, so Basil discriminates between the profitable and the superfluous in the
literature he uses.”

The influence of some works of Plutarch® on Basil’s Address was suspected as early
as in 1600, and numerous publications have appeared on this topic. Now | am
examining only the latest ones in some detail. In 2009 Olga Alieva gave a lecture on
the similarities between Plutarch’s De audiendis poetis, De profectu in virtute, De ira
cohibenda (which works form parts of the collection of moral treatises titled
Moralia), his De Alexandri fortuna and Basil’s Ad adolescentes.® First she summarizes
the history of research, mentioning the studies of Georg Biittner (1908), Fernand
Boulenger (1935), N.G. Wilson (1975), Ernesto Valgiglio (1975), and Mario Naldini
(1984). These scholars have argued for or against Basil’s direct dependence on
Plutarch and his creativity in handling his sources.*

After the summary of research carried out by previous scholars, O. Alieva examines
the formal similarities between the Address and the Moralia. She finds the same
figures of speech in De audiendis poetis (reflected sunlight, fruits and leaves, poison
hidden in poetry) and in Basil’s work, but with significant differences. In De profectu
in virtute she finds the image of a bee and the notion of three types of ill persons.
The anecdotes used by Basil and found also in Plutarch’s writings are the following:
the stories about Pericles, Euclid, Diogenes of Sinope, Socrates, and Alexander the
Great, but the last two ones seem to be commonplace in popular philosophy. The
passage about the power of music modes also shows remarkable similarities. O.

7 GANE, Fourth Century Christian Education, 41.
8 On Plutarch’s vast literary output of see BARROW, Plutarch and his Times.
9 Cf. ALIEVA, On Plutarch’s Influence, 1-9.
"0 Ipid., 1-2.
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Alieva then turns to the quotations from and allusions to the works of classical
authors. She finds two parallels in De audiendis poetis (both about Odysseus) and
three in De profectu in virtute (Solon’s verse, a proverbial expression {ouikpov i
oukp® katatiBeobat}, and Hesiod’s verses from Works and Days 287-289.) After
pointing at the quotations and allusions in other treatises of Plutarch, she concludes
that Basil knew directly only De audiendis poetis and De profectu in virtute.'*

In the last part of her article, O. Alieva points at the similarities of the arguments of
the two works of Plutarch. In De audiendis poetis Plutarch one point of contact is the
concept of “usefulness” (xprioipov, wdEAov). In his mind philosophers should
make poetry a kind of preparation (mpomnatdeia) for the supreme knowledge, i. e.
philosophy. A similar concept of mpomtaideia can be found in Ad adolescentes 7,38-
40. O. Alieva summarizes Basil’s ideas about the usefulness of poetry in the
education of young men in the following way: ‘Only those things are valuable for
Christians that contribute to the other life, he asserts. The Holy Scriptures lead the
way to that [eternal] life, teaching us “through mysteries” (8" dmopprtwy 2.25), but
they are too deep to be understood by the young. So, reading of pagan authors gives
a kind of preliminary training to the eye of the soul [...]. Since for Plutarch
philosophy is a synonym of virtuous life, his understanding of xprjoiov turns out to
be very close to that of Basil.’*?

The way of argumentation in De profectu in virtute has a more general character than
that of De audiendis poetis. To Plutarch’s mind reading poetry for instruction and
not for pleasure is one of the 15 signs of moral progress. O. Alieva points at five
parallel features which are present in the ways of argumentation of both authors in
De profectu in virtute and Ad adolescentes:

e ‘Gradual growth in philosophy (virtue), illustrated with the image of road and
the quotation from Hesiod (cf.: Plut. 76C.7, 76C.12-13, 76D.6 etc., Basil: 10.7,
5.8-18);

e Need of labor and practice for achieving virtue (Plut. 76F.4, 77D.8, 79F.1-3etc.,
Basil: ch. 8);

" Ibid., 2-7.
2 Ipid., 8.
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e Imitation of virtuous men (Plut.: ch. 14, Basil: ch. 7);
e Confirmation of words by acts (Plut.: ch. 10; Basil: ch. 6);
e Neglect of all the good things of life (Plut.: 77C.10-77D.1, Basil: 2.4-2.8) etc.’*®

| think that these parallelisms in their argumentation also demonstrate that Basil
did utilize these two works of Plutarch extensively.

Following O. Alieva in her search for Basil’s sources, Jeffrey Beneker directs our
attention to Plato’s Republic and some other works of Plutarch, namely the Lives.
Beneker thinks that what is before Plutarch’s eyes is Plato’s criticism of poetry in
Rep.392¢-398b. The founder of the Academy wanted to keep the guardian class from
imitating the base men about whose repulsive deeds the actors and singers give
their performances. In his mind they should leave the city. Although in Rep. 607b
Socrates gives a chance to poetry to defend itself, but he is sceptic if it would be able
to do so. He states that ‘there is an ancient quarrel between poetry and philosophy
(matawd pév Tig Stadopia te kal moinTiki)’** They can return to the ideal state only
if the defenders of poetry can demonstrate ‘that it is not only pleasurable but also
beneficial both to constitutions and to human life [...] 607d).”** Quoting Glenn Most’s
observation that Plato’s quarrel with the poets is persistently present in most of his
works, J. Beneker rightly says that Plutarch must have been aware of Plato’s
arguments about the dangers of poetry. He dedicated his work How to Study Poetry
to a certain Marcus Sedatus, to whom he gives advice about the education of his son,
Cleander, who was about the same age as Plutarch’s own son, Soclarus. Sedatus
must manage the education of his son carefully: he should utilize what is useful in
poetry for moral education by cutting of the harmful parts: ‘Let us not cut out or
destroy the Muses’ poetic vine, but wherever the fabulous and dramatic part, being
boldly encouraged toward glory because of immoderate pleasure, becomes
insolent and runs riot, let us gain control over it by pruning and pressing it back. But
wherever the sweetness of speech touches upon sophistication through grace and

'3 Ibid.
"4 BENEKER, Plutarch and Saint Basil, 98.
5 Ibid.
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as a guide is neither fruitless nor empty, let us bring in philosophy and mix it with
the poetry (15f).”1

Basil must tackle a similar problem, but he must respond to the concerns of
Christians and not those of Platonists. J. Beneker thinks that he responds to the
criticism in two ways. Basil also suggests the selective approach, but he uses
anotherimagery: not that of the vinedresser, but that of the ship’s pilot. He gives the
advice right to his nephews: ‘This is precisely the advice that | have come to share
with you: that you should not once and for all hand over the rudders of your mind,
as of a ship, to these [pagan authors] and to follow them wherever they may lead,
but accepting from them whatever is profitable, you should also know what to
overlook (1.24-28).’Y"

J. Beneker says that Plutarch often speaks of reason as the kuBepvritng (pilot) of the
soul, but the ultimate source is most certainly Plato’s Clitophon 408b2. However, this
image can be found also in Book 6 of the Republic, where Socrates says that his
fellow citizens treat philosophers like some sailors who are without any skill in
piloting, but who can persuade the owner of the ship to turn the rudder. The pilot
who does have experience in steering (i. e., a philosopher) but who has less power
of persuasion is judged “unprofitable” (&xpnotov). We have noticed that Basil warns
his nephews not to give in to the persuasion of the Greek authors, even if there many
of them. Their works may give pleasure, but they have nothing to offer which has
real value. In Chapter 6 Basil asserts that only learning about virtue is profitable
(xpnotuov): ‘And nearly all [writers] who have some reputation for wisdom have
recounted a praise of virtue in their works to a greater or lesser extent, depending
on their ability. We must trust in these writers and attempt to demonstrate their
words in the way we live (6.1-4)®

J. Beneker thinks that both Plutarch and Basil are joining a larger dialogue, initiated
by Plato, which was going on how philosophers should read literature. He suggests
that Basil’s second element of response to his Christian critics might also have been

76 Ibid., 99.
7 Ibid.
'8 Ibid., 101.
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influenced by Plutarch, who says that poetry in certain cases does contain
philosophical elements which can be more easily understood by reading poems. So,
poetry can become a kind of pre-philosophy, in other words, it “softens” philosophy.
Basil answers similarly the question why Christians should read pagan literature
when they have Holy Scripture: ‘So long, then, as it is not possible due to your age
to grasp the depth of the meaning [in the Scriptures], with the aid of the other
writings, which are not entirely different, as if with the aid of shadows and mirrors,
we must in the mean time do preliminary exercises for the eye of the soul, imitating
those who practice military maneuvers (2027-31).’1°

J. Beneker reminds us that Plutarch gave advice to a young man’s the father, while
Basil directly addressed his nephews. However, he refers not only to Homer and
Hesiod, but also more “advanced” authors (e. g. Prodicus), which for J. Beneker
seems to be problematic, because probably they had not studied them yet. He is of
the opinion that mentioning Prodicus may show that Basil also addresses the boys’
parents, even if indirectly, or even a larger audience. About a decade earlier
Christians had the shocking experience that Emperor Julian also came under the
influence of pagan writers, although he had been educated in a Christian
environment. They must have influenced him in a wrong way and lead him to reject
Christianity when he became emperor. Basil implicitly may have warned the parents
of Christian young people in general: they remain responsible for the selection of
the edifying literature.

J. Beneker now directs our attention to one of the Lives of Plutarch, which contain
anecdotes about famous personalities. In the Life of Alexander, he relates that the
Macedonian king behaved with moderation when the wife and daughters of Darius
were captured: ‘And yet it is said that Darius’ wife was by far the most attractive of
all the royal women, just as Darius himself was the finest and tallest of the men, and
that his daughters took after their parents. But Alexander, as it seems, believed that
it was more king-like to master himself than to conquer his enemies, and so he

9 Ibid., 103.
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neither touched these women, nor was he intimate with any other woman before
marriage, except for Barsine (21.6-7)".%°

So, in Plutarch’s opinion Alexander’s self-control displayed in this situation is
fundamental to his identity as king. A somewhat similar anecdote is recounted by
Xenophon (Ages. 5.6) when he praises the behaviour of a Spartan king, Agesilaus,
who also exercised restraint in a comparable situation. Xenophon’s conclusion is
not unlike than that of Plutarch: ‘l am quite sure, however, that many more men are
able to master their enemies than to master such desires as these.’?

Basil also narrates the anecdote about Alexander, and he draws a similar
conclusion, but he connects it also to Christian moral teaching: ‘Nor should we pass
by the story of Alexander, who took the daughters of Darius prisoner and, although
they were reported to exhibit an amazing beauty, he did not think it right to look
upon them. Rather, he judged it to be a shameful thing for a man who had
conquered other men to be defeated by women. For this amounts to the same thing
as in that saying, that the one who has looked upon a woman with pleasure has
committed adultery, even if he has not acted, but because he has admitted desire
(émmBupiav) into his soul, he is guilty of the crime (7,40-47).’%

Here Basil refers to Gospel of Matthew 5,28, where Jesus says that ‘anyone who looks
upon a woman so as to desire (émBupfioat) her has already committed adultery with
her in his heart.?

J. Beneker is sure that in the opinion of these three pagan authors (Plato, Xenophon,
and Plutarch) ‘allowing émBupia free reign is something that must be guarded
against.”* Although not mentioning the evangelist by name, for his Christian
audience Basil gives the anecdote a Scriptural interpretation. The connection
between Plutarch’s anecdote and the Gospel of Matthew is strengthened also by his

20 1pid., 106.
21 Ibid.
22 Ipid.
23 Ibid., 107.
24 Ibid.
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use of the word £mBupia, which must have evoked for Christians the words of Jesus.
The way Basil retells this anecdote is a good example how he can present certain
episodes from the works of pagan writers as a kind of preparation, propaideusis to
moral teaching of the New Testament. In J. Beneker’s words ‘[Basil] adapts (or
updates) the earlier, pagan interpretation of Alexander’s self-restraint so that it
matches the expectations of his contemporary, Christian audience.’®

J. H. Gane also analyses Basil’s two homilies on the topic of anger. She convincingly
demonstrates that moral education was one of his main concerns in his pastoral
work, and Ad adolescentes was an important part of his “project”. As to his
achievements we cannot but agree with her: ‘The address acts as a propaideusis on
two levels. On one hand Basil uses classical literature to point out examples of
Christian precepts which the youths need to understand and remember, as well
alluding to pagan writing which will become familiar to his nephews in the future,
and so preparing them for the moral messages he wants them to discover. On the
other hand, he uses the address as a means of introducing certain specific issues
and moral principles which he knows will be relevant and important to adult
Christians [...].”%¢

We can add that accessorily he preserved a lot of treasures of Greek culture, and this
way he contributed to the formation of European identity, which is open to all
cultural achievements and moral values, whatever their original sources are.

25 Ibid.
26 GANE, Fourth Century Christian Education, 99.
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INTRODUCTION

The Francis’ most beloved church of Portiuncula, more commonly recognized as the
Church of Our Lady of the Angels in Assisi, features a composite fresco today,
highlighting the central theme of the Annunciation amidst scenes from St. Francis's
life. The most significant of these scenes is portrayed just above the Annunciation:
init, St. Francis kneels before Christ and the Virgin Mary, appearing above the church
altar, and presents them with a wreath of red and white roses. This once highly
popular but now largely forgotten motif of the establishment of the so-called
Portiuncula indulgence can be found depicted in many churches and chapels
throughout Europe. The fresco in Portiuncula, painted by Ilario da Viterbo in 1393,
is its first representation.

Art historians have extensively documented the proliferation of the motif in Umbria
and across ltaly, and to some extent, even in other parts of Europe.’ Scholars
specializing in the history of the Franciscan order have elucidated the circumstances

" This study is a result of research funded by the internal grant agency of Palacky University
IGA_CMTF_2023_004 “New Horizons of Reality and the Future of Christianity: Theological and
Philosophical Investigations”.
Tct OPATRNA, Porciunkulovy zézrak.
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surrounding the legend’s origin.? Nevertheless, little consideration has been given
thus far to the theological controversies that accompanied the Portiuncula
indulgence. The aim of this chapter is to delineate the primary contours of the
disputes and elucidate their dynamics.

Starting with a summary of the legend, the examination then delves into the
controversies surrounding the Portiuncula indulgence, with a specific emphasis on
criticisms from Protestants and internal debates within the Catholic Church. This
section is divided into two parts by the Council of Trent, given its profound impact
on the relationship between Catholics and Protestants and the evolution of
indulgence practices. The focus will be on authors who either supported or
contested the miracle and indulgence, or incorporated them into their arguments,
while texts merely expounding on the legend itself, along with additional narratives
affirming authenticity through divine intervention, will be excluded.

The conclusion will address the question of whether and in what way the legend can
be considered a spiritual resource for contemporary Christians.

THE LEGEND

In examining the origins and authenticity of the Portiuncula indulgence legend, it is
essential to specify first what is meant by authenticity. This does not pertain to the
truthfulness of every detail of the legend but rather to the core narrative asserting
that St. Francis obtained plenary indulgence for the Church of Our Lady of the
Angels. Historians continue to engage in debates regarding the historical accuracy
of this event. Without delving into this debate here, it is worth noting that doubts
about the authenticity of the indulgence arise from its absence in the earliest
sources and its inconsistency with the teachings of St Francis. Thus, we can posit
that the Portiuncula acquired a certain indulgence (initially not plenary) only after
the death of St. Francis.’

2cf. LEA, History of Auricular Confession, 238-245; MUSCAT, In Defence, 7-19; THOMPSON, Francis of
Assisi, 203; PAciocco, «Tantum sufficit mihi verbum vestrums», 279-299.

Scr. LEA, History of Auricular Confession, 240.
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The subsequent evolution of the legend is well-documented and widely known: The
earliest mention of an indulgence associated with Portiuncula appears in the
writings of Francesco di Fabriano in 1267. He claims that St. Francis personally
obtained this indulgence, as attested by Brother Leo.” In the course of an
investigation into its authenticity in 1277, Pietro Zalfani di Assisi references Francis’
expressed intent to send everyone to paradise, suggesting that the indulgence was
both free and plenary in nature.®

Bishop Teobald’s testimony around the year 1310 marks a significant milestone in
the evolution of the legend, contributing numerous details to its narrative.® Saint
Francis, responding to a nocturnal appearance of Christ, approached Pope Honorius
to beg the indulgence from him. Initially resistant to the idea of granting the
indulgence freely, the Pope sought information about the preferred duration.
Francis replied, “Holy father, may it please your sanctity not to give years, but
souls,”” and the Pope approved the indulgence, acknowledging that Christ had sent
Francis. The narrative proceeds to highlight the cardinals’ apprehension about the
indulgence’s impact on Vatican finances, resulting in a limitation of the indulgence
to one day. At the end of the conversation, Francis departing without the papal bull,
responds to the surprised Pope, “Concerning this, | do not want any other
instrument, but let the Blessed Virgin Mary be the charter, Christ be the notary, and
the angels be the witnesses.”®

The evolution of the legend reached its pinnacle in the work of Francesco della Rosa
Bartholi titled “Tractatus de indulgentia S. Mariae de Portiuncula,” likely composed
in the year 1334.° According to this version of the story, Francis experienced two
visions of Jesus and the Virgin Mary. The first occurred during prayer when he was
sent to the church, where a heavenly delegation awaited him. In response to Francis’
plea and Mary’s intercession, Jesus granted an indulgence, instructing the saint to

4 Cf. PaPINI, Storia, 36.

5 Cf. ibid., 38.

8 Cf. ibid., 39-41.

7 Ibid., 39.

8 Ibid., 40.

9 English translation published in MUSCAT, In Defence, 21-108.
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seek the Pope’s approval, who happened to be in Perugia at the time. Pope Honorius
Ill, as presented by Teobald already, negotiated the extent of the indulgence with
Francis but yielded when he learned that Francis was sent by Christ himself. The
subsequent dismay of the cardinals led to the restriction of the indulgence to a
single, yet undetermined, day. The entire conversation concludes with the well-
known dialogue about the missing bull.

The second revelation occurred one night in January when Francis, facing temptation,
threw himself naked into thorns. Miraculously, white and red roses blossomed on the
thorns, and angels appeared, inviting the saint to dress himself, pick twelve flowers of
each color and come to the church to meet the Savior and His Mother. There Christ
proclaimed August 2nd as the day for the indulgence and sent Francis with fellow
brothers as witnesses and with the roses as evidence to Rome to petition the Pope for
the official proclamation of the day of indulgence. The Pope complied, instructing
seven bishops of Umbria to declare the indulgence. Despite their attempts to diminish
its scope, they miraculously could only declare it in its entirety.

Bartholi’s legend not only encompasses all the narrative details but also adds one
theologically significant moment: it is Christ Himself who decides on the indulgence,
albeit respecting the jurisdiction of the Pope. This signifies that the indulgence is
derived from Divine law. Why is this detail so crucial? It stems from the fact that
Assisi was under interdict from 1323 to 1367. The divine origin of the indulgence was
intended to ensure its validity even during the church penalty.*®

CONTROVERSIES BEFORE THE COUNCIL OF TRENT

The earliest contribution to the theological discourse on the Portiuncula indulgence
predates the emergence of Bartholi’s legend. Around the year 1280, Peter Joannes
Olivi wrote Quaestio, wherein he defended the authenticity of the Portiuncula
indulgence as a plenary indulgence granted to St. Francis by Pope Honorius Ill. The
work is structured according to scholastic argumentation. Initially, Olivi poses the
question “whether it is appropriate to believe that the indulgence of all sins was

0¢cf, LEA, History of Auricular Confession, 242.
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given in the church of Saint Mary of the Angels, in which the Order of Friars Minor
was founded.“ Subsequently, he presents nine arguments against the
appropriateness of such a belief, including potential harm to indulgences for the
Holy Land, encouragement of immorality or lukewarmness, the unsuitable location,
insufficient fame of the proclamation, inadequate evidence, and the improbability
of the Pope granting such indulgence.

Olivi addresses this list, which probably reflects genuine contemporary objections,
asserting:

“Ilanswer that this was the most convenient thing to be done and to be believed by
us; that is apparent from eight things concurring in this fact, namely, the dignity of
the earner, the usefulness to people, the loftiness of the evangelical status, the
evidence worthy of the trust of the witnesses, and the excessive magnificence of the
giver, namely the Supreme Pontiff.

Furthermore, Olivi counters arguments against faith in the Portiuncula indulgence,
denying that it obstructed pilgrimages to the Holy Land and accusing its adversaries
of malicious envy. In the surviving paragraphs, Olivi rejects the notion that the
indulgence, especially when conditioned on true repentance, could lead to
immorality or lukewarmness. Unfortunately, the conclusion containing responses
to remaining objections against the indulgence is not extant.

Olivi’s “Quaestio” is characterized by purely theological reasoning. It does not
inquire about historical evidence but rather questions the appropriateness of the
Pope granting such an indulgence and the suitability of believing in its authenticity.

Another testimony of opponents to the Portiuncula indulgence is found within
Bartholi’s legend itself: the cardinals who unsuccessfully attempted to dissuade the
pope from its proclamation and the Umbrian bishops who, also unsuccessfully,
sought to impose restrictions during its declaration. Additional references to
skeptics, particularly among bishops and Dominicans, appear in stories that

" OLvi, Questio, 140.
2 Ibid., 141.
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authenticate the miracle. However, all of these are indirect testimonies. Therefore,
we will turn to an author who summarizes arguments supporting the authenticity of
the miracle while elevating the figure of St. Francis of Assisi to such heights that it
sparked criticism from Protestants over a century and a half later.

Italian Franciscan and chronicler Bartholomeo Rinonico (died 1401) is primarily
known for his work On the Similarity of the Life of Blessed Francis and the Life of the
Lord Jesus, commonly referred to as Liber Conformitatum (1385). This book, of
varying historical value, contains both historical information and legendary
accounts.’® Rinonico structures it around forty similarities or parallels between
Jesus Christ and St. Francis. While Francis genuinely sought to align his life with that
of the Savior, Bartholomew takes this concept to extremes, resulting in parallels
often perceived as pedantic and strained.™ For Lutheran reformers, these parallels
would have sounded blasphemous.

Portiuncula indulgence is addressed in similarity number 14, titled: “Jesus the
Solicitous Shepherd - Francis Animated.” This section presents twelve proofs of
Francis’s love for Christ and fourteen proofs of his “love for souls.” The fourteenth
argument asserts “that he not only wished for the salvation of all but also obtained
it through the sacred indulgence, which he obtained from Christ with the help of
Blessed Mary.”** Since there is no bull regarding indulgences, Rinonico presents
seven pieces of evidence for their authenticity: divine witness (miracles), Mary’s
witness (apparitions), saints’ witness (preachers), the witness of St. Francis’
companions (including the legend itself), Francis’ own witness, the witness of the
popes, and the witness of the seven bishops of Umbria.'®

In his treatise, Rinonico as a chronicler does not provide a theological analysis,
opting instead to capture various legends. Importantly, he faced no confrontation
with Protestant criticism of indulgences yet, as the practice remained undisputed.
His task was solely to defend the remarkably generous indulgence lacking a papal

'3 RoBINSON, Bartholomew of Pisa.
" ResLIN, Freund und Feind, 73.
5 RINONICO, Liber conformitatum, 197r.
16 RINONICO, Liber conformitatum, 197v-200r.
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bull. In this defense, he strategically appealed to what he deemed unquestionable
authorities.

Rinonico was, however, a contemporary of Jan Hus and Jan Wycliffe, the precursors
to the Reformation. The relationship of Martin Luther and his followers to St. Francis
could initially be characterized as “critical sympathy,” but this gradually
deteriorated as the Reformation grew critical of the Franciscans and their
activities.'” The Portiuncula indulgence, too, did not escape its share of criticism.

During his visit to a Franciscan monastery, a German humanist, reformer, and poet
Erasmus Alberus (1500-1553) encountered the Liber Conformitatum. Finding the
book so scandalous, he penned a treatise against it titled The Clown and the Koran
of the Barefoot Monks (originally written in German in 1542 and translated into Latin
in 1543). What is this “Koran” or “Alcoranus” he refers to? Nothing else than the Liber
Conformitatum, as the Franciscans, according to Erasmus, hold this book “in the
same esteem as the Turks hold the Koran.”*® The book comprises excerpts from the
Liber Conformitatum and other Franciscan sources, featuring a preface authored by
Martin Luther himself. Unsurprisingly, Erasmus did not overlook the subject of
Portiuncula indulgences.

Erasmus quotes the core of the legend supplemented by some details found in the
accounts of Francis’ companions, yet surprisingly, he overlooks confirmations by St.
Mary or the popes. The likely cause of this omission was that he came across more
controversial or scandalous materials.

In his excerpts, Erasmus focused on the most sensational and dubious narratives
surrounding the Portiuncula indulgence. One such narrative involved a Dominican
monk dissuading pilgrims from visiting the Portiuncula church, followed by an angel
proclaiming, “monks of the Preachers are bad and liars, they unfairly condemn the
indulgence of the Barefooters.”'® Another account portrayed a devil affirming the

7 REBLIN, Freund und Feind, 71.
'8 ErasmUS ALBERUS, Der BarfiiBer Miinche Eulenspiegel und Alcoran, author’s preface (unpaginated).
Cf. Alcoranus Franciscanorum, 380-382.
"9 Ibid., no. 459.
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indulgence and praising the superiority of the Franciscan order.?® Erasmus also
shared a story about an adulterous priest who, upon expressing doubt about the
indulgence, declared, “If the indulgence is true, | will not leave this place alive,” and
promptly passed away.? The final quote is presented as an instance of scandalous
equivalence between St. Francis and Jesus himself: “Blessed Francis was a good
shepherd; he gave his life for all his own.”*

Erasmus, in his approach, did not employ sophisticated arguments against the
Portiuncula miracle. Instead, he adopted a simpler and more effective strategy: by
selecting the most absurd arguments used to justify the indulgence, he allowed
them to speak for themselves.

CONTROVERSIES AFTER THE COUNCIL OF TRENT

A similar strategy was employed some thirty years after Erasmus by the Lutheran
theologian and reformer Martin Chemnitz (1522-1586). Chemnitz wrote a book titled
Examen in which he analyzed and critiqued the Council of Trent. Among his various
points, he scrutinized the history of indulgences, cited significant sources, and
concluded: “This | have copied only for the sake of example (...) that the knowledge
of the cursed Papist insolence with their own words would be brought and kept on
all descendants.”®

Regarding the Portiuncula indulgence, he prefaced the legend with this sentence: “I
will also just write down from the Rosengartem Bernhardini the most unashamed
fable of the plenary indulgence in the church of St. Mary of the Angels of Assisi.”*
The legend was considered expressive enough, no analysis or other resources were
needed. Erasmus restricted his comments only to one verse from the Bible at the
end of the section: “And so Paul's saying has been fulfilled: Because they did not

2% bid., no. 460-464.

2" Ibid., no. 468.

22 Ibid., no. 469.

23 CHEMNITZ, Examen, 63v.

24 Ibid., 64r; cf. BERNARDINO DE BUSTI, Rosarium, 76r-v.
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accept the love of the truth, God sent them powerful errors so that they would
believe lies” (cf. 2 Tessalonians 2:10-11).

The book Examen was answered by Cardinal Robert Bellarmine (1542-1621), a
prominent theologian during the Counter-Reformation. In his reply, he initially
pointed out an error made by Chemnitz in transcribing the legend. Chemnitz had
incorrectly extended Francis’ response to Pope Honorius, stating that the sign of the
indulgence bull was his stigmata.?® Cardinal Bellarmine clarified that Francis did not
possess the stigmata at that time, and even if he had, he would not have boasted
about them. To substantiate the authenticity of the Portiuncula indulgence,
Bellarmine cited the testimony of holy men, the presence of crowds at the church
when the indulgence was granted, and several accompanying signs. In conclusion,
he underscored the significance of the Portiuncula indulgence as a crucial argument
in the polemics against the Reformation:

“But itis not without reason that Chemnitz wants this history to be considered false
and legendary: since through that history three Catholic dogmas are confirmed:
one about indulgences, the second about the great Pontiff, and the third about
confession. ™

Bellarmine’s argument was taken up and expanded upon by Luke Wadding (1588-
1657), an Irish chronicler of the Franciscan Order. After recapitulating the dispute
with Chemnitz,”” Wadding further developed Bellarmine’s arguments supporting
the authenticity of the indulgence.? Additionally, he included the assertion that the
foundations of the porch, from which the seven bishops proclaimed the indulgence,
and the thorny bush were preserved. Wadding also recalled the vision of St. Bridget,
wherein the authenticity of the indulgences is confirmed by Christ himself.

Notwithstanding, these arguments failed to persuade even all Catholics. Johannes
Opstraet (1651-1720), a Flemish Jansenist theologian, penned A Short Historical and

25 Cf. BELLARMINE, De indulgentiis et jubileo, 178.
28 Ipid., 179.
27 WaDDING, Annales minorum, 18.
28 Ibid., 55-63.
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Theological Treatise on the Indulgence of Portiuncula. His work is structured into four
chapters. Theinitial chapter provided an introduction to the legend, followed by the
presentation of six arguments against its authenticity in the second chapter: (1) its
absence from Bonaventure’s records; (2) the lack of reference by scholastics,
especially Thomas Aquinas, (3) and by popes; and (4) the contradiction with the
Church’s practice, maintaining a relationship between indulgences and acts of piety
and penance. Furthermore, Opstraet argued that (5) the Pope’s hasty decision was
improbable and detrimental to his authority, and that (6) indulgences by divine
authority could not be suspended in the Jubilee Year.? The first three arguments
hinge on arguments ex silentio, while the remaining three highlight irregularities. In
the third chapter, Opstraet summarized eight arguments from Wadding’s Annals
and responded to them. In the final chapter, he fortified his position by citing
Charles Maurice Le Tellier (1642-1710), the Bishop of Reims, who had reacted
irritatably to the comparison of the Portiuncula miracle with the Incarnation.

“I recognize that the descent of the Word into the chaste womb of the Virgin to
become a man, is a fundamental dogma of the Christian Religion established on
the authority of the word of God: Spritus S. superveniet in te. Luke 1. and that the
descent of Jesus Christ in the form and figure of a man in the Chapel of the
Portiuncula is only based on a few human testimonies which may not be true, to
say nothing more.”

For the sake of completeness, it should be noted that other Catholic authors have
not so much contested the authenticity of the indulgence but rather the legal
consequences of it being plenary. Andreas Méhr, a relatively unknown theologian,
authored two treatises on the Portiuncula indulgence.® In the first (1670), he
expounded on its theology, and in the second (1689), he summarized the historical
data: the legend’s account, declarations by the popes, testimonies from various
individuals, and prophetic signs confirming its authenticity. Of interest to us is the

29 OPSTRAET, Tractatus brevis, 19-82.
30 Ibid., 127-128.
31 MOEHR, Portiuncula Theologica, and MOHR, Portiuncula Historica. Besides these two books, he is
known to have co-authored a theological disputation on the divine nature in the spirit of John Duns
Scotus: Mohr/ Lirzel, Hierotheca scholastica.
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theological treatise, composed of two parts. In the first, MOhr details the Portiuncula
indulgence, encompassing its origin, scope, and prerogatives. The second part
delves into the granting of indulgences in Franciscan and other churches.

In the second chapter of the first part, Mohr examines the privileges of the
Portiuncula indulgence. He deems its validity during the Jubilee Year an
unquestionable privilege but introduces other contentious privileges that he
attempts to substantiate: “the ability to absolve from reserved and censured cases,
to commute vows, and to dispose of things that have been taken away badly.”** The
reason is that “indulgence from all guilt and punishment includes the ability to
choose a confessor who absolves from all sins and bonds, and removes other
obstacles delaying salvation.”*® Three additional arguments are provided, namely,
that the indulgences granted by Christ are to be interpreted as broadly as possible,
since no one can judge them; that they can only thus bring a person into a state of
innocence as after baptism; and that Christ is certainly no less powerful, generous,
and merciful than the popes who granted such privileges. *

In 1766, Otto Sprug, a member of the Croatian Franciscan Province, countered this
argumentation by rejecting the applicability of these three privileges outside the
Church of Our Lady of the Angels.*® Firstly, he expressed his lack of awareness
regarding any papal decision explicitly granting these privileges. Furthermore, he
emphasized the need for a restrictive interpretation of granted privileges, asserting
that it is improbable that the popes intended to confer such broad concession.
According to Sprug, privileges are typically delimited by considerations of public
necessity rather than devotion, implying inherent limitations.*®

32 MOEHR, Portiuncula Theologica, 62-63.
3% Ibid., 64.
34 Ibid., 64-66.
35 SPRUG, Historia insignis indulgentiae Portiuncula, 74.
36 Ibid., 73-74.
298



CONCLUSION

This historical overview has revealed the evolving focus of the disputes surrounding
the Portiuncula indulgence across centuries. Initially, the indulgence was supported
by theological arguments of suitability while the resistance against it motivated by
its disruptive character was indirectly documented through accounts of defiant
cardinals, bishops, and Dominicans. Simultaneously, within the Franciscan ranks,
efforts were made to utilize the legend to present St. Francis as a perfect reflection
of Christ, provoking criticism from Protestants. Notably, Erasmus Alberus criticized
the superstitious testimonials meant to authenticate the miracle. After the Council
of Trent, Protestant critique primarily targeted the doctrine of indulgences, with the
Portiuncula being a significant representative. Alongside this, Catholics accused
Protestants of slandering the indulgence as it served as evidence for Catholic
dogmas. Arguments both for and against the authenticity of the indulgence, often
relying on authorities of varying credibility or historical contentions, proliferated.
The critical approach seemingly stemmed from a reluctance to endorse
questionable privileges. Lastly, disputes among ecclesiastical jurists emerged,
delving into the legal implications of the term “plenary indulgence.”

An exploration of historical debates reveals questions that continue to resonate
today. If we concede that the historical arguments against the authenticity of the
Portiuncula miracle legend are indeed compelling, it prompts consideration of the
role this legend and its myriad depictions might hold in contemporary Catholic
spirituality. Can a fictional narrative serve as a spiritual resource for Christians? The
answer appears affirmative, considering that even the Bible contains seemingly
“inauthentic” texts. In fact, Barholi’s legend employs a strategy akin to the book of
Daniel in countering the ex silentio argument. Dating back to the 2nd century B.C.,
Daniel purports to be a text from the Babylonian captivity era (6th century B.C.)
concealed for 400 years by divine instruction: “But you, Daniel, keep the words
secret and the book sealed until the time of the end” (Daniel 12:4). The “time of the
end” naturally alludes to the period when the book was actually composed.
Similarly, the legend of the Portiuncula miracle provides an explanation for its long
concealment:
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“Blessed Francis told Brother Leo: “Keep this a secret nearly until the day of your
death, since itis not to be divulged yet: in fact, this indulgence will be kept a hidden
secret for a time, but the Lord will then reveal it and it will be manifested to all.”"

It is intriguing that this strategy has been replicated so many times throughout
history, despite the fact that the authors of subsequent texts were undoubtedly
convinced of the truthfulness of their predecessors.

Nevertheless, let us revisit our question: What message might the Portiuncula
miracle convey for today? Viterbo’s fresco establishes a connection between the
legend and the Annunciation, akin to Rinonico's Liber conformitatum, implying a
parallel between the arrival of the Redeemer and the bestowal of the indulgence:
just as Christ redeemed the faithful from eternal death, Francis sought pardon for
them from temporal punishments.

Indeed, the significance of the Portiuncula indulgence lies in its inadvertent role
within the ongoing quest for the delicate equilibrium between divine grace and
human efforts. While the Old Testament emphasized adherence to the Law, Jesus,
as Paul highlighted, ushered in freedom from the constraints of the Mosaic Law. In
the ensuing centuries, severe public penances and specific punishments outlined in
penitential books emerged. As a response, scholasticism introduced the doctrine
that forgiveness is granted in the act of confession when accompanied by
repentance and restitution. Simultaneously, it incorporated the concept of
temporal punishments and paid indulgences, only to be countered by Francis'
liberating plenary indulgence.

It is somewhat ironic that Francis’ followers, perhaps seeking financial relief in
challenging times, fabricated an indulgence that ultimately disrupted the entire
indulgence system. Therefore, if the legend of the Portiuncula miracle is not
authentic, Francis's sense of humor, evident in its history of impact, is undeniably
genuine.

37 BARTHOLI, 13.
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IV.
REDISCOVERING BEAUTY, LITURGY AND
COMMUNITY



TRADITION AND IMAGINATION:
ON THE RELATIONSHIP BETWEEN
DOGMA AND DEVOTION!

Andrew Meszaros
St. Patrick’s Pontifical University, Maynooth

Keywords: tradition, imagination, dogma, devotion, Newman

The point of departure of my argument is that for tradition to be tradition, it must
transmit something (id quod traditum est), and in the case of Catholicism, this
something, a new covenant in Christ, “includes everything which contributes to the
holiness of life, and the increase in faith of the People of God; and so the Church, in
her teaching, life, and worship, perpetuates and hands on to all generations all that
she herself is, all that she believes.”? What follows is a theological reflection on a
vibrant theological imagination that makes such a transmission possible.

I will first offer some personal observations of Catholic religious practice in both
America and Europe. Next, | will explore Stephen Bullivant’s thesis with respect to
Catholic lapsation and disaffiliation over the last decades; then we will turn to the

T A version of this article was originally delivered as a lecture on 2 September 2023 to the European
Society of Catholic Theology at a conference dedicated to theme of “Europe: Spiritual Resources for
the Future,” held in Pécs, Hungary. The lecture’s original title was “Tradition and Imagination: A
Theological View from an American European.” As the title suggests, my brief was to incorporate
some autobiography into the address so that my dual identity could be brought to bear on theological
reflection. Hence, the lecture was delivered in the last session entitled “Europe from Beyond its
Borders.” While | have attempted to minimize the personal dimension, there inevitably remain
elements of subjective observations. The import of such a first-person perspective is inherently
limited to those for whom my experiences and observations resonate. But the main thrust of the
paper is academic, such that its theological dimension aims to be more objective, involving
argumentation and appeals to texts.
2 Dei Verbum, Dogmatic Constitution of the Second Vatican Council on Divine Revelation (1965), no.
8.
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thought of Karl Rahner and Jean Daniélou in order to compare different views of the
devotional life. Finally, John Henry Newman will be brought into the conversation
in order to shed light on the importance of the intellectual content of the Christian
faith. What | hope to make clear through autobiographical observations and
theological argumentation is that both doctrine and devotion (or religious practice)
are vital for passing on the faith. In short, | will argue that both North American and
European Catholicism offer us different treasures of the Catholic faith which,
together, are especially helpful in handing on the faith.

EUROPEAN AND NORTH AMERICAN CATHOLICISM:

SOME INITIAL OBSERVATIONS:

The observations in this paper are from one who has grown up in the US in an
ethnically Hungarian and bilingual household. | completed my masters in England;
| have a German wife; | did my doctroate in Belgium, a postdoctorate in Austria, and
now live and work in Ireland. In short, | have lived in five different countries, and
have close ties to an additional two.

Living in Europe for most of one’s adult life, one comes to realize more than ever the
wealth of Christian treasures that permeate Catholic life. Europe’s incarnate,
embodied, and inculturated Christianity is there for everyone who pays attention to
see. And | do not simply mean the number of beautiful churches, monasteries, and
cathedrals, although the significance of these cannot be underestimated.
Practically every single country in Europe has some kind of Marian apparition site or
shrine. There is Fatima, Lourdes, and Mariazell. English Catholicism devotes itself to
our Lady of Walsingham and the Irish to Our Lady of Knock. By contrast, the first and

3 While I will be speaking from a uniquely North American and, indeed, US perspective. Nevertheless,
many of these observations also apply to Central and South America, where too, Catholicism is
indebted to its European missionary roots.
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only approved Marian apparition site in the US is Our Lady of Champion. Before
preparing this paper, | had never heard of it; google told me about it.*

Europe’s country roads are dotted with road-side shrines and public, life-sized
stations of the Cross. No such drive-by devotionals exist in the US; at most, you
might see a Billboard with a Biblical quotation, usually paid for by evangelical
Christians.

There are dozens of pilgrimage routes in Europe. The better-known ones, of course,
are the Camino, and the Francigena, but countries have local, shorter, but
nonetheless popular routes. On Pentecost, French Catholics walk to Chartres and
Hungarians descend upon Csiksomlyd. Pilgrimage routes continue to develop in
Europe.® While the US is not completely bereft of shrines or walks, it simply does not
compare.®

There are dozens of ossuary chapels in Europe: Sankt Ursula in Koln and Sedlec in
the Czech Republic are just two of the better-known ones. To my knowledge, there
are nonein North America. Another example of a visceral and embodied Catholicism
is Lough Derg, an island in the middle of a lake in Ireland where pilgrims say prayers
bare-foot and deprive themselves of sleep and food. Again, nothing like this exists
in the US. At Knock Shrine in Ireland, pilgrims wait in line in order to touch the gable
wall while they pray.” As far as festivals, is there anything that compares in terms of
time, investment, and effort - ranging from the artistic to the sheer physical exertion
- than Holy Week in Seville, Spain?

4 cf. https://championshrine.org/. There are, of course, other Marian shrines but they are
relatively new, imported, or attached to an older shrine or apparition site. E.g., The Guadalupe Shrine
in La Crosse, Wisconsin. Cf. https://www.guadalupeshrine.org/.

5 E.g., in 2011 was established a c. 120 km-route connecting the hometown of St. Elizabeth,
Sarospatak, Hungary, with the medieval cathedral dedicated to her in KoSice (Kassa), Slovakia.
6 The National Eucharistic Pilgrimage, for example, is not only novel, but an organized, heavily
coordinated event, obviously necessary for an event of such scale. Cf.
https://www.eucharisticpilgrimage.org/. Whether it remains a one-off event or kickstarts a new
custom or form of devotion in the US is an open question.
7 Cf. https://www.knockshrine.ie/. Ireland also has a long tradition of holy wells. For a brief history
and collated map, see Our Ancient Landscapes: Holy Wells in Ireland.
https://www. heritagecouncil.ie/content/files/Holy-Wells-of-Ireland.pdf.
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In America, home-grown pilgrimage sites, shrines, visible signs, and traditions are
few. And most North American Catholics do not live out their faith through such
incarnate means typical of the European Catholic tradition. What incarnational
Catholicism exists in the United States is heavily reliant on European ethnic
traditions. There is no Lourdes in the US, but Americans build grottos. The history of
Catholicism in the USA is one of simultaneous and dual desire for assimilation and
acceptance, on the one hand, and the maintenance of ethnic, cultural, and Catholic
identity, on the other.®

American Catholicism is, in this way, a second-hand Catholicism, and those raised
as so-called ‘ethnics’ in the US experience this second-hand Catholicism first hand.
| was baptized in a Hungarian Catholic Church, in Cleveland, Ohio, St Elizabeth of
Hungary.® My Hungarian scouting troop and folk ensemble met at the other
Hungarian Catholic parish, St Emeric’s, every Tuesday and Friday. In this
community, the religious imagination was formed by turning towards Europe: we
learned about the Hungarian saints, we sang Hungarian hymns and carols; unlike
my US-American Catholic friends, | actually put my shoes out on the eve of St
Nicholas. During Christmas the boys would go from house to house re-enacting the
nativity through folk poetry (i.e, betlehemezés). For Easter we would carve and paint
our eggs, like other central and Eastern Europeans. However authentic or
inauthentic, this is a version of a Hungarian Catholicism that makes deep and lasting
impressions on those who participate in them from a young age.

The story of American Catholicism’s dual concern for identity maintenance and
assimilation came to a high point in the post-conciliar period. With the election of a
first Catholic president, and with demographic shifts dissolving ethnically Catholic
neighbourhoods, encounters increased exponentially between ethnic Catholicism

8 DINGES, Ritual Conflict, 138-157. Dinges observes that, in terms of ethics, Catholics assimilated
quite well into Protestant America. While the creed was somewhat distinctive, it did not compare to
Catholic devotional life and ritual. “To the extent that the reformed liturgy of 1970 moved the mass in
the direction of the Protestant and American cultural ethos, American Catholicism lost that “ritual
counterpoint to secularism” and “cultural symbol of Catholic resistance to the pressures of
assimilation” (147).
% For more on the Hungarian Catholic experience in America, see SHIPMAN, Hungarian Catholics in
America.
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and a wider Protestant and suburban culture. By the 1990s, Hungarian Catholics
were dispersed from once tight-knit neighbourboods. What little remained of
‘ethnic Catholicism’ was typically lived out parallel to a more sanitized, suburban
Catholicism. The architecture of my Catholic school and parish church, St Dominic’s,
matched the protestant red-brick milieu; zoning laws of the 1940s had forbidden
stained glass! The parish youth group mimicked charismatic forms of prayer. But in
grade school we still crowned Mary in May.

My high school was an all-boys, Jesuit college prep school, and like many of its
European equivalents, it prided itself on its academic rigour. There would be prayer
every morning, mass and confession every month, theology class every day; all the
teachers, no matter the subject, reminded the students that theology was the most
important subject they would ever learn in those four years. Serving the poor in the
neighbourhood was a part of that theology curriculum. Every written piece of
homework was completed for God’s greater glory, and we students had to remind
ourselves of this by writing AMDG - ad maiorem Dei gloriam - atop every written
piece of homework, whatever the subject, whether English, Math, or Physics.*

Attending Boston College was also formative, and yet it was another example of how
great things in America usually are inspired by European things. Its liberal arts core
curriculum was centered on the Catholic intellectual tradition. The architectural
heritage of Irish and Italian Catholicism of Boston stretched far-beyond the inner-
city; the neo-Gothic architecture of BC was only the appetizer for the Gothic
architecture | experienced at Oxford.

In sum, the North American Catholicism | experienced was very much indebted to
European Catholicism. And it is from this reflection on my experiences growing up
that Id like to turn now, to the topics of tradition and imagination.

70 After having lived in Europe now for over fifteen years, and having compared notes with other
parents raising children, I’ve come to realize that St Ignatius High School in Cleveland, OH was
exceptional with respect to the seriousness with which it took faith formation both on the affective
and intellectual planes.
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DISAFFILIATION AND LAPSATION

In his fascinating sociological and theological study, Mass Exodus, Stephen Bullivant
offers his own interpretation of the role that Vatican Il played, if any, in the rapid
decline of Catholic faith and praxis in the decades after the Council. His thesis is a
nuanced one: while Bullivant acknowledges the so-called ‘external’ socio-economic
and cultural factors that made faith credibility and transmission ever-more difficult,
he also argues, persuasively, that certain reforms instigated by the Second Vatican
Council, whether wittingly or unwittingly, also contributed to disaffiliation and
lapsation. It is not so much the data and statistics of decline that are of interest, but
the sociological theories to which Bullivant appeals in order to explain them. While
rather intuitive, these theories have incredible explanatory power. They are four in

number:
1. Social network theory
2. Plausibility structures
3. Credibility Enhancing Displays (CREDs)
4. Credibility Undermining Displays (CRUDs)

Social network theory tries to explain group dynamics with attention to how the
relationships between members affects the whole. One insight among social
network theorists is how network ‘density’ or ‘clustering’ affects religious
commitment. Density or clustering simply means belonging to a community in
which you not only have friends, but your friends are all friends with each other.
Everybody knows everybody. “Congregations where...‘everyone knows everyone
else’ have higher levels of commitment and identity...individuals with only few and
weak ties within a given congregation...are far more susceptible to leaving.” If |
belong to a closely-knit Catholic parish, | am more likely to maintain my Catholic
identity than someone who attends more or less anonymously. Social density
correlates with commitment.!!

" BULLIVANT, Mass Exodus, 94-95.
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The second theory is plausibility structures, whose theorists study the social
architecture that shapes and supports a specific worldview.?> When different
elements in one’s ambient culture reinforce a particular view or message, the
plausibility of that view or message increases. “ldeas are most convincing when they
are universally shared. If everyone shares the same beliefs, they are not beliefs; they
are just how the world is.”** | am more likely to view the world in a Catholic way, not
only if my friends and family are Catholic, but also if my teachers are Catholic, if the
media and newspapers | read corroborate a Catholic view of the world, and if my
sports teams play in the Catholic League, and if | bowl in my parish’s bowling club,
and so on.

Credibility Enhancing Displays - or CREDs for short - is fancy socio-psychological
jargon for something quite intuitive: namely, that “human beings are significantly
more likely to adopt a belief, if those proposing it to them are seen to live out ‘costly’
implications of it.”** Covid restrictions are more credible when the politicians who
impose them are seen to be following them; this is an example of a CRED; they
become less credible when the politicians are dining at fancy restaurants, throwing
parties, or having their hair done in salons that are meant to be closed; this is an
example of a CRUD - a Credibility Undermining Display. The saint or the martyr who
gives up his or her life for the gospel is the ultimate CRED; the priest who abuses
children is an obvious CRUD. But CREDs and CRUDs need not be so dramatic. They
can be quite subtle, as when someone simply sacrifices time or energy; a mother
fasting is a CRED for her children; a father sinning is a CRUD.

At this point, it becomes clear that network clusters, plausibility structures, and
Credibility Enhancing Displays all reinforce each other. Where Catholicism seemed
vibrant before the Council, it was, at least sociologically, explicable by tightly-knit
Catholic communities who not only worshipped together, but also went to school
together, worked together, and socialized together. The plausibility of the Catholic
worldview was corroborated by the believing community, the visibility of priests and

2 Ibid., 96.
'3 Steve Bruce, quoted by BULLIVANT, Mass Exodus, 246.

4 Bullivant, appealing to the thought of Joe Henrich, in: BULLIVANT, Mass Exodus, 102.
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religious, the Catholic newspapers, events, festivals, and traditions, all of which
were public things experienced by individuals in a communal way. Queuing for
confession was not only a private affair but something quite public; the practice of
confession itself reinforced a host of Catholic sensibilities, such as a sense of sin and
the need to atone, repent, or sacrifice. And the credibility of the Catholic worldview
increased as the vast majority in these tight-knit communities all abstained from
meat on Fridays, fasted on ember days, and gave up time, not only on Sundays, but
during the week, to attend a holy hour, or pray a novena, or participate in some
weekly sodality, or a rosary rally, or stations of the cross, or First Fridays, or First
Saturdays. A pilgrimage requires time and energy. The public celebration of feasts,
ranging from the feast of the Assumption to a child’s Names Day requires, at a
minimum, some thought, probably time and effort, and perhaps even some money;
a Forty-Hours Devotion requires some sleep deprivation on the part of those who
keep watch at night. In short, the devotional life of pre-conciliar Catholicism
required time, effort, and expense, and thereby qualifies as a significant CRED.*

The story of Catholic disaffiliation and lapsation, according to Bullivant, has to do
with how Catholic social networks, plausibility structures, and CREDS all began to
erode, thereby weakening Catholic identity, and, ultimately, dealing a blow to
Catholics’ ability to pass on the faith to subsequent generations. How these were
eroded, Bullivant affirms, is complex. While Bullivant identifies the abandonment of
certain distinctively Catholic practices and devotions as having played a role in
lapsation, he also acknowledges the dynamics of socio-economic and cultural
factors that also contributed to this erosion, and which had already begun prior to
the Council: new urban planning and suburbanization started to break up tight-knit
Catholic ethnic communities; the war effort meant increased cooperation between
Catholics and non-Catholics; social and economic mobility led to more
opportunities away from one’s home, increased socializing among a more diverse

5 Some of these examples are mine, some are from Bullivant in Ch. 4 (pp. 85-132). Bullivant’s
argument is corroborated by Dinges: “The religious identity of the vast majority of American Catholics
rested primarily on cultic observances and devotional practices: private confession, Friday
abstinence, Marian devotions, the cult of the saints, and above all, ‘the Mass’-attendance at which
functioned as both the minimum external criterion of Catholicism and as the most meaningful
institutional requirement of the religion” (DINGES, Ritual Conflict, 146).

311



set of peers, and to increased inter-marriage between Catholics and non-Catholics;
geographic mobility and the advent of the car meant that one began driving to
church instead of walking; this also meant that one was more likely to worship in
place A, and socialize in place B. And in the fifties, Sunday mass and weekday
devotions had the television to compete with.'® The underlying social structures
that once helped support a vital and rich Catholicism were now beginning to
crumble.*’

TWO TAKES ON SECULARISATION AND DEVOTION

As twentieth-century Catholics witnessed the dissolution of once-vibrant Catholic
communities, the phenomenon became a subject of theological commentary.
Below we consider the thought of two Jesuit contemporaries, Karl Rahner (1904-
1984) and Jean Daniélou (1905-1974).

Karl Rahner

Karl Rahner, for instance, in recognizing the trends of secularization and the impact
this has on what Bullivant calls ‘plausibility structures’, observes that the
“spirituality of the future will not be supported or at any rate will be much less
supported by a sociologically Christian homogeneity.”*® The “homogeneously
Christian milieu” of which Rahner speaks took pressure off the individual’s decision
for faith. “Today is different,” Rahner observes.

Christian faith today (and consequently spirituality) must be continually freshly
realized...In such a situation the lonely responsibility of the individual in his decision
of faith is necessary and required in a way much more radical than it was in former
times...Such a solitary courage however can exist only if it lives out of a wholly
personal experience of God and his Spirit.*°

'8 This is a short summary of a much more detailed narrative in BULLIVANT, Mass Exodus, 113-132.
17 BULLIVANT, Mass Exodus, 130.
"8 RaHNER, The Spirituality of the Church of the Future, 149.
9 Ibid., 149.
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The Christian milieu, in other words, no longer provides the same social momentum
for faith transmission and retention. It is in this context that Rahner makes his oft-
quoted assertion: “the Christian of the future will be a mystic or he will not exist at
all.”? Future Christians will be more conscientious and intentional; in order to
maintain their faith, they will have to personally appropriate it because only the
credibility of “personal experience of God and his Spirit” can withstand the
competing credibility of the so-called techno-rational narrative of a secular age.

Rahner’s insight has lost none of its import today. For the Christian faith to be
retained and transmitted (because one can only transmit that which one has), that
faith must be, in Newmanian jargon, ‘realized’, or ‘made real’ for its practitioner. It
must spark the imagination. In short, it has to be in some sense experiential. It would
seem, at first glance, that the devotional life plays a key role in realizing the faith.

But Rahner’s comments on the future of Catholic devotional life does not seem to
do justice to his insight into the necessity of a ‘real’ - i.e., existentially appropriated
- faith. There are a few lines in Rahner’s writings that indicate that he does not at all
want to be seen as somebody who would like to tear down completely the edifice of
pre-conciliar Catholic devotional life.?> But he is explicit how aspects of this
devotional edifice will change. In the past, when the fundamentals of the Christian
faith were taken for granted,?? Christians had the freedom to spread their wings, as
it were. “Devout people were deeply interested in the most diverse forms of
devotion...there was devotion to the Precious Blood, devotion to the Child Jesus
and to Mary’s Seven Dolours, a thoroughly organized intercession for the Holy Souls,
and an intensively cultivated practice of indulgences, etc.” To this Rahner adds the
different religious charisms of orders and mysticism, as well as “a widespread
practice of pilgrimage, the veneration of certain sanctuaries and miraculous

20 1pid., 149.

21 E.g., “It would also be deplorable if everything were to disappear in a grey homogeneous
spirituality...” (147)
2 | do not use ‘fundamental’ here in the Lutheran sense of fundamental articles ’, butin a looser
sense that comports with the Unitatis Redintegratio’s teaching of the hierarchy of truths. Accordingly,
the contrastis not between essential and optional, but between central and peripheral where the
latter is an effect, development, or explicitation, of the former.

313



pictures, and interest - sometimes scarcely intelligible today - in particular dogmas
and theological opinions reflected in the piety of the time, etc.”*

For Rahner, these peripheral devotions were made possible by the Christian milieu’s
doctrinal stability. In a secular age where this stability is increasingly, if not
completely, eradicated, Rahner envisions a spirituality focused on “the essential
Christian beliefs” or “ultimate data of revelation.”* What are the consequences for
the mainstays of Catholic devotional life?

There will certainly be Marian devotion and the veneration of saints in the
future...But we shall speak of Jesus and not the Infant of Prague. We shall speak of
Mary but have less to do with Lourdes and Fatima. In the future also there will be a
eucharistic piety...But this does not mean that the eucharistic cult with all its
developments will retain in a living spirituality of the future the same position as in
the past.”®

The reader does not get the sense that Rahner is lamenting this future. On the
contrary, it is, for him, the inevitable outcome of the dissolution of a particular form
of Christian culture.

But there are a number of concerns raised by Rahner here that are worthy of
consideration. First there is an assumption that certain devotions detract from
attention to the central Christian mysteries. Such an assumption, however, relies on
a zero-sum, either-or mentality. Rahner was not the only Catholic theologian who
thought this way. For his part, Yves Congar tried to justify the diminishment of
Catholic devotional life on the grounds that, on a purely practical level, with only a
finite amount of time and energy for religion, the decrease in weekday devotions
leaves more room - in terms of time, energy, and attention - for the liturgy (i.e.,

23 Ibid., 147.
24 Ibid., 147-148.
25 Ibid., 147 (my emphasis).
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Sunday mass).?® The truth is, however, that those engaged in so-called ‘week-day’
devotions are more, not less, likely to celebrate mass!

The second concern raised by Rahner is the extent to which devotion to a particular
person can be abstracted from its concrete manifestation in the Catholic tradition
of piety. How are Catholics to venerate Mary apart from Lourdes, Fatima, etc.? How
is one to worship Christ except through the particular and concrete devotions to the
sacred heart, the Child of Prague, etc. All devotions arise from a context, an historical
event, a particular image, a singular title, a favourite saint. It is no accident that the
post-conciliariconoclasm in church decoration happened at the same time that pre-
conciliar Catholic devotional life dried up, for it is the visible that elicits some
devotional response. A generalized, abstract devotion to “Mary,” “Jesus,” and “the
saints,” undercuts the very particularity of salvation history with its climax in the
incarnation and the entire incarnational system it brings.?” Perhaps Rahner is
wanting to avoid the thorny issue of the miraculous, whether in the form of Marian
apparitions or crying statues and paintings. But this brings us to our third
consideration.

Rahner believes that a future Catholic spirituality focused on the essentials (i.e., the
cross of Jesus) is fitting for the contemporary age because, among other reasons,
Catholic devotion, shaped as it is by history, “should be credible even for non-
Christians.””® Such an assertion is admittedly a loaded one and cannot be responded
to adequately here. But the false assumption here is that the ‘more fundamental’ is
‘more credible’ than the (so-called) ‘peripheral’. But if the same principle of action
is at work in both the fundamental and the peripheral (e.g., divine action), then the
credibility of the latter, while subject to variation depending on the particular claim,
might still be enough to warrant a response. In other words, from the Catholic
perspective, devotions are credible precisely because of the affirmation of the

26 CONGAR, Report from Rome, 113. A more extreme view takes this a step further. According to this
view, the post-conciliar decrease in devotion witnesses to the success of the reformed mass: now
that the faithful actively and consciously participate in the mass, they no longer need the spiritual
crutches of, for example, a vernacular devotional life.
27 Perhaps there is no clearer example of this incarnational aspect than the Child of Prague: a baby
boy is King of all Creation, the Word through whom all things were made.
28 RAHNER, The Spirituality of the Church of the Future, 148.
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essentials.” As Newman observed, the incarnation - a doctrine undoubtedly
deemed to be ‘fundamental’ by Rahner - is the basis for the entire sacramental
system and its expansion in for example, the devotions to sacred objects, holy water,
and relics.®

Jean Daniélou

Another Jesuit who was registering these same trends of secularization was Jean
Daniélou, but by comparison to Rahner, his concerns are rather different. Daniélou
published his L’Oraison. Probléme politique (or Prayer as a Political Problem) in 1965, as
the Council concludes. Notably, he is not yet able to ascertain what affects the Council
would have on Catholic life. But he is already observing what affects urbanization and
the labour culture is having on the French working class’s religious life.

As the work’s title suggests, for Daniélou, prayer is a political issue because the state
has a vested interest, nay, an obligation, to help form a society in which the human
person can fulfil her religious needs and duties. Christian praxis, for Daniélou, is not
solely a personal concern, nor is it solely an ecclesial concern. “A Christian people
cannot exist without a milieu to sustain it. It cannot survive in a world where the
institutions are morally perverse or ideologically misconceived.”® “To the extent
that the realization of their essential objects can be prevented by society, the
survival of the Churches in a world of technology is a matter of politics.”*? The
demands, however, are not one-directional: While the State is obliged to provide
conditions conducive to social prayer, the Churches are obliged to facilitate an
authentic encounter with God; otherwise, they forfeit their role in building up
civilization.® In saying this, Daniélou is by no means reducing Christianity to the
immanent frame, to an earthly ideal, or civilizational blueprint. The ultimate end of

29 By way of example, transubstantiation ought not to be seen as less ‘credible’ than the doctrine of
creation. If God can make the world out of nothing, surely he can transform something into
something else. If God can perform miracles in 1% c. Judea, why not in 19" c. Europe? If one accepts
creation, it is not inconsistent to grant the incarnation and, by extension, a Marian apparition.

30 NEWMAN, An Essay on the Development of Christian Doctrine, 94, 142, 407-407.
31 DANIELOU, Prayer as a Political Problem, 49.
32 Ibid., 40.
33 Ibid., 41-42.
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Christianity transcends this world and transcends the goods of civilization, but it
nevertheless has influenced it historically.**

In making this argument, Daniélou comes across as extremely sensitive to the
sociological conditions necessary for Christianity to flourish. In a word, he is already
identifying the importance of social clusters, plausibility structures, and CREDs
without, of course, using such language. The red thread throughout Daniélou’s work
is that, in a socio-cultural milieu that offers no support for Christianity, only the
Christian with a certain fervour will be capable of persevering. “There can be no
mass Christianity outside Christendom.”* By this phrase, Daniélou is not advocating
some restorationism, but highlighting the need of a supportive culture. He is
anxious for the masses, and averse to Catholicism becoming a religion of
intellectuals or elites.* He fears a situation in which “mankind...will consist of a few
monastic communities dedicated to pure contemplation, standing apart from an
immense mass of atheists consecrated to the production of material goods.”* The
Church, for Danielou has a universal mission; it is meant for all, for the masses, for
the poor. The Catholic Church is to be a “Church of Everyman.”*

If the goalis to be a Church for all, the means to achieve this, envisioned by Danielou,
is by no means an ecclesial accommodation to the Zeitgeist. He is not advocating
for a change in Church teaching for it to become more palatable for more people.

34 Ibid., 46-47. Daniélou further recognizes that ecclesial engagement in temporary affairs is also a
temptation that can distract from attention to the last things. (50). In this sense, he is very aware of
the debate between so-called ‘incarnationalists’ and ‘eschatologists’.
35 Ibid., 15. Cf. “There cannot be a personal Christianity unless there is also a social Christianity. If
personal religious life is to be able to flourish, it must have a certain minimum of help from outside,
for without this it is normally impossible for the majority of men” (30). “Only a few would be able to
find God in a world organized without reference to him...A world which had built up its culture without
reference to God, a humanism from which adoration was completely absent, would make the
maintenance of a positive religious point of view impossible for the great majority of men” (35).
38 Daniélou is somewhat critical of the attitude that satisfies itself with a Church that is smaller and
purer. He acknowledges that only a few will be able to “fully satisfy the requirements of the Gospel”
(16), but, equally, if Christians en masse are not practicing religion in the Church, then, Daniélou
observes, Christianity turns “into a sect and a religion for intellectuals” (16).
37 Ibid., 73.
38 Ipid., 29
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Daniélou’s much more interesting approach is to try and create the conditions
necessary for religious practice.

Creating such conditions falls, in no small part, to the civil society, for the religious
dimension of the human is an essential part of human nature.* “State atheism, which
stifles religious life, and laicism, which ignores it, are both contrary to Natural Law,”
writes Daniélou.”’ Ignoring religion is dangerous for civil society because, in ignoring
what is essentially human, society becomes inhumane.** “A city,” writes Danielou,
“which does not possess churches as well as factories is not fit for men. It is inhuman.
The task of politics is to assure to men a city in which it will be possible for them to
fulfil themselves completely, to have a full material, fraternal, and spiritual life.”*?

This spiritual life essentially consists of prayer, and this prayer must not only be
personal, but also public. This might take the form of a public holiday or feast, but there
are more quotidian examples: in Ireland, pubic radio programming is interrupted every
day at 12pm and 6pm for the angelus bells to toll for one whole minute. Aworld without
public prayer, for Daniélou, is a world deformed in the same way that the world is
deformed by poverty, crime, thievery, and corruption. All of these attack the material,
fraternal, and spiritual flourishing of the city.* For the city’s integral human flourishing,
humans must be able to develop their spiritual life through prayer. Otherwise, one
inevitably tends towards a culture of Josef Pieper called “total work.”*

We return, then, to Daniélou’s quest for the necessary conditions for developing
religious practice. Although there are surely other factors, Daniélou highlights two
prerequisites: time and solitude. Time is necessary because everyone needs at least a

39 Ibid., 83: “Religious activity is a constitutive part of man...itis an aberration on the part of modern
laicism to imagine that humanism can exist apart from religion. A world without God is an inhuman
world.”
0 Ipid., 19.
4T Ibid., 22.
42 Ibid., 27. At a minimum, this would consist of ensuring the free practice of religion. However, it
would seem to suggest more such as laws, policies, and budgets that facilitate religions’ ability to
carry out their work.
% Ibid., 29.
“cr, PIEPER, Leisure as a Basis for Culture.
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minimal amount of time to ‘detach’ or ‘disengage’ from his or her environment.
Technology attacks this. “There is a speeding up of tempo,” writes Daniélou already in
the 60s, “ which makes it more difficult to find the minimum of freedom on which a
minimum life of prayer depends...Prayer is thus rendered almost impossible for most
men, unless they display a heroism and a strength of character of which - we must
face it - the majority of men are not capable.”® It is not enough, for Daniélou, to claim
that you can sanctify your work or your chores; you can only find God in all things,
including your work, if you have found God “above and beyond everything.”*¢ And this
requires time that is sacrificed, or consecrated to God alone, a time that interrupts
work, study, chores, and the quotidian pursuit and maintenance of temporal goods.*’

In tandem with a loss of time is a loss of the second condition for spiritual
development: namely, solitude, or what Daniélou describes as “a minimum of
personal life.”*® It is some level of solitude that checks the absorption of the human
person into a collective, and frees him from the relentless barrage of demands
coming from without. “It is obvious,” writes Daniélou, “that some measure of
solitude is essential for prayer to the extent that prayer is the meeting of faith and
spiritual experience, the possibility, that is, for faith to become really part of a
man.”* In other words, urban life and, we might add today, the incessance of social
media, attack that solitude which is necessary to appropriate the Christian faith, or
truly make it one’s own in a reflective, intentional manner. Time, solitude, and with

45 DaNiELOU, Prayer, 31. Daniélou is far from being a technophobe. In fact, his chapter “Technology
and Man,” is incredibly optimistic about technology, going so far as to claim that technology leads us
to rediscover “the permanent values of a complete humanism” (68). On the flipside, however, he
also observes that the success of technology dulls humans’ capacity for humility (78-79).

4 Ibid., 32. Itis noteworthy that the twentieth-century champion of pursuing sanctification through
work did not think that some conscious dedication of one’s tasks to God was enough. For José
Escriva, time dedicated solely to God (e.g., a rosary) is required. See BUFFER, The Marian Spirituality
of ‘Opus Dei’, 142.

47 Jean-Francgois Millet’s painting, Angelus (1857), depicts this beautifully.

48 DaNIELOU, Prayer, 32. This phrase, “personal life” is repeated by Daniélou numerous times. A
depersonalized person is one who is alienated, who “no longer knows who he is” (32-33). Personal
existence or personal life is, for Daniélou, the irreducible datum of human existence that is
threatened by collectivism.

“ Ipid., 33.
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them, silence, are what allow humans to live an authentic life of prayer dedicated to
something that transcends the immanent frame.

In making the case for the importance of religion for authentic human flourishing,
Daniélou makes the common distinction between ‘Revelation’ and ‘religion’, the
latter referring to the human desire for God, the former referring to the witness of
God’s response in history to man’s desire.>® Distancing himself from what might
commonly be perceived as a Barthian attitude towards religion, Daniélou holds
religion, that is, paganism, in high esteem. Pagan religion, as a human attempt to
find God and order one’s life accordingly, is not an obstacle to Christianity, but its
foundation. Christianity, in turn, assimilates the good elements in it, elevates,
purifies, and transfigures them.>* Whereas atheism has no chronic vigour, religiosity
is what endures, and the Christian is simply a pagan on the way to conversion.>?

In the contemporary West, Christian practice, without personal appropriation of the
content of religion, degenerates into a kind of paganism. Under such circumstances,
Christianity is reduced to a series of rites by which people mark and give some
sacred meaning to life’s milestones. Here, Christianity is reduced to a religion, and
not yet appropriated as a Revelation; it is more a sociological than a personal reality.
Itisreligious ritual without solitude. Far from belittling such a paganized Christianity
- or what some today call ‘cultural Christianity’ - Daniélou values it because it is
evidence of a religious ground on which the Christian faith can grow.>

And so while Christian Revelation consists of God’s saving action in history that
delivers us from sin into eternal beatitude, Christian ritual is the means by which this
saving action is ultimately communicated to us. And while some rituals are
privileged - such as the sacraments - other rituals also have their place in this
mediation of grace. Daniélou observes the importance of religious devotions and
tokens of popular piety:

50 Ipid., 89.
57 Ibid., 90-91. The step of purification is significant. Daniélou is not blind to the deformity of sin that
scars pagan religion (92-93). Cf. Rm 1:20ff.
52 Ibid., 100.
53 Ibid., 101.
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“The Church has always defended against those who wished to eliminate them -
the cult of the Virgin and of the saints, processions and pilgrimages, blessings and
exorcisms, medals and scapulars, candles and offerings.”*

While these are liable to superstition or to being degraded to a Christian paganism
because engaged in thoughtlessly or without supernatural faith, they are also the
foundation for - and potentially the mediation of - a deeper appropriation of God’s
saving grace. Where Rahner and Daniélou clearly agree is that Christians in the
future must have some personal and experiential appropriation the faith, an
appropriation which - Rahner acknowledges - will include devotion and which
necessitates - Daniélou specifies - time and solitude. Where they seem to part ways
is in their respective evaluations of devotions themselves. While Rahner’s and
Danielou’s comments on devotion are embedded in pieces of writings whose
concerns are different, it is nevertheless evident that the two manifest different
attitudes to the pre-conciliar Catholic devotional life. Whereas Rahner thinks the
credibility of devotions is bound up with a move away from the concrete, away from
Fatima, Lourdes, and Prague, Daniélou makes no such concession. On the contrary,
for Daniélou, traditional devotions are not tokens of an immature and benighted
piety that needs to be overcome. They are the indications and expressions of what
Jean Borella refers to as the “sense of the supernatural.”®® And their public nature
renders them what Bullivant calls Credibility Enhancing Displays. And here, it seems,
Bullivant and Daniélou are in agreement: there is something lived and experiential
about concrete devotions that build up a culture and contribute to faith retention.>®

Given the many other factors outside the Church’s control that contribute to
disaffiliation, one wonders how we can continue to ignore the issue of devotion if

54 Ibid., 103.
% cr, BORELLA, The Sense of the Supernatural.

56 Inversely, the anti-devotionalism witnessed in the post-conciliar period strikes a blow against it.
Now there is one significant CRED that has not subsided after the Council and that is Catholic social
work and advocacy for justice. My argument is not that such service to the poor and outreach to the
marginalized is unimportant. My point is that no one disputes its centrality to Christian discipleship.
At no point was there a post-conciliar derision towards service to the poor or working for justice; in
fact, its being an essential component of the Christian life was heavily emphasized. On the contrary,
there was indeed a post-conciliar attack on pre-conciliar devotional life.
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we are serious about faith retention. The major question arises, however, as to
whether a devotional life or an incarnate spirituality is sufficient to maintain and
transmit the faith. What is it, for example, that both catalyses devotional practices
and renders them intelligible or meaningful? What is it that prevents devotions from
floating off into superstition or into an unthinking cultural inertia? What is it that
anchors devotions to the central mysteries of the Christian faith?

The answer to all of these questions, | submit, is Christian doctrine.

Newman: Dogma and the Theological Imagination

I now turn briefly to the thought of John Henry Newman, who, in a way perhaps still
under-appreciated, was able to hold together an uncompromising and robust sense
of Catholic dogma with an equally trenchant attention to the subjective or personal
appropriation of Christian faith. As the great anti-liberal in religion, Newman
defended propositional revelation over against his peers who would try to relativize
it.” And ever-sensitive to the incarnate character of a lived Christianity, Newman
was protective of devotion and ritual observance,® observing that these are crucial
for a lived, vital religious relationship with the triune God who addresses each of us
person-to-person: cor ad cor liquitur. In short, dogma and devotion for Newman are
absolutely essential in persevering in faith and in transmitting it.

| will spare the reader an extended exposition into Newman’s distinction between
apprehension and assent, and between the real and the notional. But in nuce, the
notional pertains to notions, ideas, and abstractions; the real to things and
experiences. The notional is seated in the intellect, whereas real apprehension and
assent involves the heart, will, and imagination.* To assent to a dogma notionally is
to let the terms in the proposition stand for notions, abstractions, ideas. A real
assent to a dogma, on the other hand, means that the terms in that proposition
stand for things, things which one has experienced or has heard others experience

57 Newman writes: “From the age of fifteen, dogma has been the fundamental principle of my
religion: | know no other religion; | cannot enter into the idea of any other sort of religion; religion, as a
mere sentiment, is to me a dream and a mockery. As well can there be filial love without the fact of a
father, as devotion without the fact of a Supreme Being” (NEWMAN, Apologia Pro Vita Sua, 49).

58 NEwMAN, Certain Difficulties Felt by Anglicans, I, 215-218.

59 CROSBY, The Personalism of John Henry Newman, 47.
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and which, hence, impress themselves on our imaginations. Notional assent is what
enables theological reflection.®® Real assent is what moves the individual to worship.
Notional knowledge that “There is a God” involves but a “cold and ineffective
acceptance,” whereas a real knowledge of God “works a revolution in the mind,”
enkindles and inflames the human heart to love, devotion, and action.®! This is what
Newman calls realizing something; making something alive for someone;
appropriating something as an existentially relevant fact in one’s life.

To use another example, | can assent to the proposition that “Christ is king” in a
notional way when, for example, | read about it in a text book, and | proceed then,
as a theologian, to parse out what all this kingship entails, and to compare and
contrast it to what earthly kingship entails. Or | can assent to it in a real, vital, and
imaginative way that moves me to submit my time, my priorities, and my behavior
to Christ my king. And there are any number of ways that Christ’s kingship can be
experienced by me and, hence, made real for me. | can closely observe a crucifix, or
| can hear the haunting hymn by Isaac Watts surveying the thorns which “compose
so rich a crown.”

Today, | think the devotional side of Newman is, for most people, fairly
uncontroversial. It is the dogmatic side with which many struggle. It seems, in fact,
that the religious liberalism to which Newman reacted in the nineteenth century is
with us today, attempting to embrace religious experiences without dogma. “Here
we have the solution of the common mistake, writes Newman,

of supposing that there is a contrariety and antagonism between a dogmatic creed
and vital religion. People urge that salvation consists, not in believing the
propositions that there is a God, that there is a Saviour...but in believing in God, in
a Saviour...[But] Knowledge must ever precede the exercise of the affections...We
love our parents, as our parents, when we know them to be our parents...Devotion
must have its objects; those objects, as being supernatural, when not represented
to our senses by material symbols, must be set before the mind in propositions. The

60 The theologian who parses, analyses, and compares one proposition with another handles them in
a notional manner.

61 NEWMAN, An Essay in Aid of a Grammar of Assent, 126.
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formula, which embodies a dogma for the theologian, readily suggests an object
forthe worshipper...Sentiment, whether imaginative or emotional, falls back upon
the intellect for its stay, when sense cannot be called into exercise; and it is in this
way that devotion falls back upon dogma.”®

Dogma and creeds, are for Newman, the “basis and rule of devotion.”®* Without that
“objective vision in your faith,” the use of and engagement with all the externals, the
vestments, therituals, the pilgrimage sites, the customs and traditions, the beautiful
churches, etc., are like “feeding on flowers,” writes Newman.® Without a dogmatic
faith, these things, in the long run, will not last; their use will have no chronic
vigour.®They revert to a form of paganism, as Daniélou would describe it.

What can possibly explain the behaviour of those who get up and process down the
streets, singing songs behind a smoking canopy but the firm, real adherence to the
dogmatic propositions: “the Son is God” and “the Eucharist is the body of Christ”?
On what other basis do Christians pray before the statue of an infant dressed as a
priest or a king than a real assent to the dogma of the incarnation and, in particular
the hypostatic union by which Cyril defended the thesis that Christ was, from
conception, the divine Son and hence, Mary is fittingly addressed as theotokos?

Newman’s point is that these propositions - e.g., ‘Christ is king’ and ‘The Holy Spirit
is God’ - can move the heart; they, like Catholicism, appeal to the imagination as
great facts. They fascinate, possess, engross, and overwhelm.®” They achieve all this,
however, not by virtue of bypassing the intellect, but by virtue of their vivid

62 Ipid., 120-121.
83 Ibid., 144.
4 NEwman, Certain Difficulties Felt by Anglicans, |, 224-225.
85 Of course, such places may be transformed so as to house something else (i.e., a yoga session or
a coffee shop), both of which might be spiritually significant for the individuals who avail of them. The
problem is not the coffee house or the yoga session per se, but the displacement of dogmatic faith
within the place or context of classical Christianity, or the transformation of “meaning” given to
sacred places. Newman could never share the complacency (and even enthusiasm) with which
some view these developments as natural progressions of religiosity in a secular culture. For
Newman they are a “mockery.”
66 CYRIL OF ALEXANDRIA, Second Letter to Nestorius, 131-135.
67 NEWMAN, Lectures on the Present Position of Catholics in England, 224.
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intelligibility. Doctrine, for Newman, not only spurs devotion, but explains its
rationale. In a similar vein, the Cistercian Eugene Boylan held that “the proper
foundation for devotion is dogma.”®

What this means is that, for all of the importance Newman places on the imagination
and the affections, the intellectual dimension of faith is still comes first. “Devotion
falls back upon dogma.” As mentioned earlier, America has nothing of the rich
devotional heritage of Europe. Butin the absence of this incarnate spirituality, North
American Catholicism has made, and continues to make, a significant contribution
to the life of the Church. | am not referring especially to theology, especially as it
advances as an academic discipline through scholarly research.® Besides theology,
however, there are other activities that have a definite intellectual component,
which include evangelization, catechesis, and apologetics. And here, | can say that
I, and thousands, if not millions, of others have benefited from the American
contribution. Perhaps it is because US-American Catholics have always been a
minority in a largely Protestant country and therefore emphasised Catholic doctrine
and education™ - but whatever the reason, presenting the content of the Catholic
faith in a compelling way - as well as through the latest media channels - has been
something at which American Catholics have exceled. More than seventy years ago
began a foray into radio, television, and Hollywood led by Irish-born, Patrick Peyton
C.S.C.™* Also around that time Bp. Fulton Sheen’s weekly show, Life is Worth Living,

68 BOYLAN, This Tremendous Lover, vii.

89 Americans never enjoyed the same theological tradition and reputation as the Europeans, which
explains, for example, the relative dominance of European theologians at the Second Vatican
Council. But this has been changing over the last number of decades.

Expanding our consideration to the US American Catholic contribution (or lack thereof) to the
intellectual life more generally at third level (e.g., college- and university-level), one telling historical
indicator is the famous lament by John Tracey ELLIS, American Catholic and the Intellectual Life, 351-
388; published anew online at https://wwwa3.nd.edu/~afreddos/papers/ellis-1955.pdf.

70 DINGES, Ritual Conflict, 145: American Catholicism’s “vast educational network was a key element
in shaping, maintaining, and expressing Catholic identity,” but even the distinctive creed and
educational system “were overshadowed by the saliency of ritual, the primary social context in which
the vast majority of Catholics experienced themselves as ‘church’.”
7! Venerable Patrick Peyton, known as “the rosary priest,” is most famous for his efforts to proliferate
prayer of the rosary, which he also considered an evangelical and catechetical tool; he emphasized
the recitation of the Creed at the beginning. He is credited with having played a role in the
development of the Luminous Mysteries. https://www.fatherpeyton.org/.
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drew 10 million viewers, rivalling the nation’s other evening television programs.™
But today, the intellectual apostolate has mushroomed, and includes the successes
of Bp Barron’s Word on Fire youtube programming,” the Eastern Dominican
Province’s Aquinas 101 program,™ or the Bible in a Year podcast that topped the
charts in 2021 and 2022.7 Many other examples to this can be added.”™ What these
examples indicate is that there is definitely a hunger there in the Church to know, to
understand, and to be able to explain or defend the intellectual content of the
Catholic faith. And furthermore, they testify to American Catholics’ attempt to enact
Vatican II’s much-ignored document, Inter Mirifica, according to which “the Church
claims as a birthright the use and possession of all instruments [of social
communication] which are necessary or useful for the formation of Christians and
for every activity undertaken on behalf of man’s salvation.”””

72 cf. http://www.archbishopfultonsheencentre.com/Life_is_worth_Living.htm.

73 cf. https://www.wordonfire.org/. Already in 2015, his programming had already received 15
million views. Cf. https://www.wordonfire.org/articles/bishop-barrons-top-15-
youtube-videos-of-all-time/.

74 cf. https://aquinas101.thomisticinstitute.org/. In addition to its podcasts and reading
schedule, Aquinas 101 features now over 90 short, professionally-animated videos explaining some
point of Catholic or Thomistic doctrine. These two attract views in the tens of thousands, sometimes
hundreds of thousands. Tellingly, the front page of the Aquinas 101 website echoes Newman in bold:
“We can’t love what we don’t know.”

75 «puluth Priest’s ‘Bible in a Year’ Podcast Tops the Charts, With 238M Downloads and Counting,”
https://www.cbsnews.com/minnesota/news/duluth-priests-bible-in-a-year-

podcast-tops-the-charts-with-238m-downloads-and-counting/ and Joseph
SERWACH, “The Bible in a Year Podcast Sees a 63% Leap — a new Fr. Mike Catechism Podcast is Due

in January,” https://medium.com/catholic-way-home/the-bible-in-a-year-podcast-
sees-a-63-leap-a-new-fr-mike-cathechism-podcast-is-due-in-january-
ce850c86817b.

76 The Augustine Institute: https://www.augustineinstitute.org/; The St Paul Center:
https://stpaulcenter.com/; Catholic Answers: https://www.catholic.com/; Catholic-
Link: https://catholic-link.org/; and the Catholic content streaming service, Formed:
https://formed.org/.

77 Inter mirifica, Decree of the Second Vatican Council on the Media of Social Communications
(1964), no. 3.
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CONCLUSION

Faith transmission is critically important not only for the academic theologian, but
more immediately for the Catholic parent. All Christians serious about transmitting
the faith ask questions such as: What are those treasures of the Catholic tradition
that I receive as a Christian, and, as a disciple tasked with preaching the Gospel, for
what treasures am | responsible for transmitting to others (e.g., my children)? And
an exhaustive answer to this is impossible, | would submit that there are a number
of lessons we can garner from the above.

Rahner reminds us of the urgency in a (post-) modern context of a personal,
conscientious appropriation of the Christian faith. To this, Daniélou adds that a
personal Christianity is extremely difficult - if not impossible for most - without a
social Christianity; hence, he highlights for us the essential priorities of time and
solitude as necessary dimensions of a culture that is hospitable to a life of faith. And
Newman teaches us that the hinge between dogma and a conscientious, intentional
religious life is a vivid theological imagination impressed with images of the
religious objects. In this respect, the dogmatic proposition and devotion have a
mutually re-inforcing relationship. In order for dogma to move me to pray or
contemplate or act, | must have some real, experiential apprehension of its terms;
prayer, contemplation, and action, in turn, reinforce, animate, and invigorate these
images, and thereby strengthen my adhesion to the dogma and the God about
which that dogma communicates something. These concrete practices not only
reinforce my adhesion to dogma, but, if the socio-psychological theories are correct
- they also play an essential role in mediating the beauty and credibility of the
Catholic faith as a whole.

Hence, the role of devotion and ritual cannot be underestimated.™ | would submit,
then, that we ought to support and foster the variety of devotions that are still

78 DINGES, Ritual Conflict, 147: “This ‘decomposition’ of Catholic identity was both stimulated by and
symbolized in the reform of the liturgy....Catholics were discarding a core element of their religious
identity — the Latin Tridentine liturgy — at precisely the time when social change in the American
culture was reaffirming of symbols of group distinctiveness...The Church appeared to ‘de-mystify’
much of its ritual life at precisely a time when the winds of mysticism and the search for ‘sacred
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practiced. Concomitantly, we ought to be suspicious of the mid-twentieth-century
theological attitude - prominent in the post-conciliar implementation of the new
liturgy - according to which popular devotions somehow detracted from, or stood
in the way of, a fuller participation in the Catholic liturgy. An over-zealous Catholic
puritanism and iconoclasm in the name of a more authentic and purer spirituality
that moves beyond ‘mere cultural Christianity’ does not enhance adhesion to Christ,
but endangers it.

Equally scandalous has been the post-conciliar lethargy towards - and on occasion,
even disdain for - catechesis and our intellectual formation in the faith. As Catholic
ignorance is at an all time high, we still witness a great deal of nose snubbing at the
Catechism and the very idea of rote memorization of Catholic doctrine, as if these
were terrible things. What Newman, and with him, the Catholic theological tradition
as awhole, is suggesting, is that both dogma and devotion, both creed and religious
experience, are integral components of the Catholic faith. While external rituals,
observances, practices, and places are important, dogma is essential for their
intelligibility.
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INTRODUCTION

The sacrament of confirmation contains the generosity of gifts of the Holy Spirit for
every man willing to live the values of the gospel. Imposing hands of the apostles
was a special sign of granting the abounding grace for the baptized as a reality of
new spiritual resource for the future of the baptized. The generosity of God is
symbolically shown in the seven gifts of the Spirit for Christians who can feel the
generous amount of God’s love to accompany their spiritual struggle in the world.

The ointment with the holy Myron points to the spiritual fulfillment and joy that the
generosity of God towards men wants to get surrounded by in his life. With the new
name the adult Christian receives a new mission to spread the faith with the
testimony of his life, as an aspect of generous trust of God towards his creatures that
they will maintain his salvation in the world as a spiritual renewal for everybody. ,In
confirmation the Spirit acts to enable this decisive mature confession and
commitment, empowers the action and strengthens the Christian for living out the
implications of that commitment.”™ It is important to stress the aspect of generosity
of God in our times, where people tend to be rigorous and austere. Every spiritual
resource has to be positive to be true in its message. Sacraments are a special way
of God to show his generosity. Confirmation as the sacrament of the Holy Spirit is a
unique way of God to offer mankind a generous spiritual resource for the present

79 cf. CuLLy, Confirmatiom re-examined, 49.
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and the future. “For many confirmation is unfortunately a sacrament to break up
with the church”.8° But confirmation can really represent a valid spiritual resource if
connected with pastoral care that aims at the good of man.

All these aspects of confirmation are reflected also in the pastoral work to transmit
the values of highly positive spiritual resource. It means pastoral care aimed at
prevention and fostering, understood in terms of pastoral therapy and ministry. The
Spirit is always active in pastoral care as social action, he grants seven gifts -
healing, sustaining, guiding, reconciling, nurturing, liberating and empowering. All
happening in the midst of our own culture. This leads to empowerment as a
generous spiritual resource for the present and the future.

IMPOSING HANDS AND PASTORAL CARE AIMED

AT PREVENTION AND FOSTERING

The acts of the apostles describe in their second chapter pouring out the Spirit upon
people. The spirit of God’s love fills the young church with God’s life. This enriching
event continues in imposing of the hands of the apostles on the new baptized in
Samaria and Efez (Acts 8, 14-17 and Acts 19,5f). The gift of the Holy Spirit is being
communicated (Acts 2,38), or comes directly as a person of the Spirit (Acts 8,15.17-
19 and Acts 19,2).

The gifts of the Spirit are a valuable spiritual resource for the future. In ancient times
imposing of hands communicated new power and energy to the new elected king or
prophet. Nowadays all Christians receive through the sacrament of confirmation
a valuable spiritual treasure through the symbol of imposing hands by the bishop.
»The symbolic and sacramental represent important dimension of the reality of
men.”8!

80 »Firmung ist fir viele leider nur noch Sakrament der Verabschiedung von der Kirche.” In: HAUKE,
Die Firmung, 3.
81 »Das Symbolische und Sakramentale bilden tiefgreifende Dimensionen der menschlichen
Wirklichkeit.” In: BOFF, Kleine Sakramentenlehre, 11.
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Imposing hands is asign of relief. Man wants to feel protected and cared for.
Pastoral care stresses this necessity of the human heart. In receiving the gifts of
Spirit through imposing of hands during confirmation we have a valuable resource
for the future in case of any anxiety or trauma that may and will appear in our lives.
Emmanuel Latrey says pastoral care should be aimed also at preventing distress,
where possible by creative anticipation and sensitive, non-intrusive awareness-
building.®* People can examine situations before they occur in order to be prepared
when they happen. When we receive the gifts of the Spirit through imposing of the
hands, we anticipate situations of spiritual battle for good and love in our lives. This
spiritual resource is aimed not only at the present but also for the future.

Pastoral caregivers are deeply involved in fostering and enabling human growth
which is possible considered the enormous spiritual resource we have through the
sacrament of confirmation.

When we receive the gifts of Spirit, we acknowledge the transcendent dimension to
human life. We are able by the use of verbal or non-verbal help which may be direct
or indirect to help people use their spiritual resource when in distress and
facilitating the process of being interiorly cured and better to cope with fear and
anxieties.

Confirmation creates holistic persons in their development towards a full live
accompanied by the help of the Spirit. In the letter to the Hebrews imposing of the
hands is a special kind of spiritual resource. (Heb 6,2).

Imposing of the hands can be seen in four circumstances - Jesus blesses the
children, new ministries and service is accompanied by this symbol, healing of the
sick and ritual ointment to develop the grace of baptism. It is a symbol of life as
a blessing procedure /for example (Marc 10,13-16). A generous spiritual resource for
the future is the gifts of the Spirit which lead the person to find new possibilities to
do more good for himself and the others.

82 Cf. LARTEY, In living color, 31.
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OINTMENT AS A SIGN OF GENEROSITY AND

SYMBOL OF PASTORAL THERAPY

Ointment was originally a ritual to select new kings and giving Spirit to the prophets
of the last times. Messiah the Christus is the ,anointed”. The prophet Ezekiel during

the exile promises that the Spirit of God will be poured upon the people of Israel
(Ezekiel 39,29).

The promise is about the interior connection between God and man. The prophet
Ezekiel announces renewal in God’s Spirit and the capacity of people to follow God’s
law. (Ezekiel 36, 25-27).

The prophet Jeremiah tells us that to the new man will be given as a gift new
covenant and God’s law will be written directly to the heart of man (Jer 31,33). Jesus
in his description as Christus or messiah receives the ointment of the Spirit and thus
his new mission. (Isa 61,1). Luke uses this quotation at the beginning of the public
ministry of Jesus (compare Luc 4,18n).

God gives as participation at his own Spirit (compare 2 Cor 1,21f). Through Christ we
have received the seal of the promised holy ghost by accepting the faith (Eph 1,13).
»The call to grow unto the full stature of Christ is addressed both to the individual
and to the mystical body of Christ as corporate society.”®

Ointment falls in the area of the touch. It reminds us of touching which Jesus used
to cure. In the gospel of Mark Jesus uses his own saliva to touch the eyes of the blind
(Mark 8, 22-25). The same procedure appeared in the healing of the mute and deaf.
He is being taken aside of the crowd and Jesus puts his finger into his ears and
touches his tongue, raises his eyes into heaven and says effata, which means open
yourself. (Mark 7, 32-34).

In ancient Israel priests and kings were introduced to their office by ointment (Ex
29,7). "God'’s anointed " was used as a kings title (Psalm 2,2) and later became the

8 cf, CALABRETTA, Baptism and Confirmation, 184.
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title of the long awaited savior of the last times. With the ointment the gift of the
Spirit was connected (1 Sam 16,13).

God anointed us all and gave his seal and Spirit to our heart. (2 Cor 1,21). The image
of a seal played in the system of law of ancient times an important role. The seal was
a symbol of approval and also a sign of belonging. Even slaves were encarved with
seals to point out to their master. The apocalypticism of the Jews unfolded the
image of the final seal as a sign of those being saved.

Ointment with the oil followed especially after the bath because of their pleasant
odor. Before a battle a man was anointed for his body to become slick and not
approachable for the enemy. All these symbols point to the reality of precious
spiritual resource for the heart of man. In the ointment we can literally feel the
generosity of God and his good intentions towards our life.

Ointment in the sacrament of confirmation is also a symbol for care God gives us.
His followers and pastoral care keepers use pastoral work as a therapy for the man’s
heart. As a spiritual resource for the future.

The Greek word therapeo from which also the English word therapy comes from
means to heal. Healing means something has gone wrong in body, mind or spirit.
The main understanding here is, that some kind of problem has arisen. Some
malfunctioning has occurred and things are not running smoothly. In medicine we
call it sickness, when the laws of biology go wrong and do not work properly. In
theology we call it sin, when we run from the light and love of God to our own
egoistic structures. ,Under this model, the task of the pastoral caregiver is to
remove, or correct, what is wrong and in some way or by some means to return the
sufferer to function order.”®

The main task here is to make us better, to feel better. It provides us with generosity
of God towards us as a valuable spiritual resource for the future. The person who is
trying to help imitates the Messianic function and purpose. In trying to help us, to

84 Cf. LARTEY, In living color, 55.
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save us the pastoral care giver creates the possibilities for us to really be helped
saved and finally healed at least in some way.

By divine assistance and divine grace and intervention things can really be made
better. It is like a spiritual ointment for our heart. The pastoral helper tries also
naturally occurring things or ways of behavior and thought which have the power
and ability to help. The main effort here is to offer some kind of solution to the
existing problem.

The first thing is to diagnose and to recognize the root of the problem and find the
best kind of cure. Without an acknowledgement of a problem, no solution can be
sought. Psychotherapy is an effective means modeled upon theologies of
redemption called soteriologies.

The danger of oversimplifying things and desire for quick fix cures still exist in our
society. God offers generous help and spiritual resource that lasts for a lifetime. The
next danger would be overdependence on the person of the caregiver not
recognizing that only God can be the main spiritual resource. Potentional abuse of
the too powerful therapist is always here but every time we lie our hope in God as
our Father new generous ways of spiritual resource arrive.

SPIRITUAL RESOURCE OF PRAYER AND
PASTORAL CARE AS MINISTRY

The prayer used during receiving the sacrament of confirmation is full of a spiritual
message as an expression of the generous treasure in sense of spiritual resource for
the future of man. It connects with others in the spiritual family we call the church.
»The statement that through the sacrament of confirmation the believers can be
more efficiently connected with the church is a new teaching that has no direct
parallel in common sources of the theology of confirmation.”®

85 »Die Aussage, dass durch die Firmung die Glaubigen vollkommener mit der Kirche verbunden
werden bildet eine Neuheit, die keine direkte Parallele in den Ublichen Quellen der Firmtheologie
hat.” In: HAUKE, Die Firmung, 206.
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The Pentecost homily of Peter quotes the prophet Joel who speaks about a massive
pouring out of the Spirit (Joel 3, 1-5). The book of Joel originated around 400 BC and
announces the day of Jahve which brings cosmic signs in heaven and the judgment
day of God, but the people of God will be saved from it.

The presence of God reveals itself in the prophetical gifts, including dreams and
visions (Num 12,6). This desire goes back to the times of Moses, when the Spirit of
God dwelled upon Moses and God took a part of it and gave it to the seventy men
who prophesized at the tent of meeting. The purpose of all this is to be led interiorly
by God’s laws and be transformed by it as seen in the case of prophet Ezekiel. Now
the difference consists of the gifts of the Spirit being offered not only to individual
people but to Israel as a whole.

The spirit descends upon Jesus like a dove which reminds as of the Spirit dwelling
upon the waters in the time of creation (Gen 1,2). During the flood the dove
announces the end of suffering (Gen 8,11). The dove brings the end of judgment and
creates a new covenant between God and Noe as a representant of humanity (Gen
9,8-17).

This understanding of the Spirit leads us to accept his deeds on our efforts in
pastoral activities. Pastoral care is understood as an operation and activity of
particular persons in the sense of ministry. They are seen as agents or
intermediaries. Those called interiorly by God for this ministry are established by
specific rites, procedures and training schemes. They have to have motivation and
dedication for this specific task. They can function either individually or cooperate
in teams. It would be nice if they had proper communication skills and adequate
knowledge of sacramental rites to foster well-being, growth and spiritual
advancement of those seeking spiritual direction.

There are five aspects of ministry. Kergyma proclamation of the good news in which
the core of belief is being presented. Followed by didache as the forth-telling
prophecy. Diakonia service cannot be omitted as practical deeds of kindness done
for other of the love of God including almsgiving to the needy and poor, comforting
and visiting of the sick and elderly in one’s community and providing shelter and
food of the homeless. And as an integral part of the service also social and political
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action for the good of others in public life. And as abonus koinonia friendly
fellowship in social interaction connected spiritually with God. Such communal
activities include meals, games, commemorations and celebrations to recognize
and affirm the social nature of human existence.

We cannot forget oikonomia administration and management and proper ordering
of the institutional aspects of life in the society like financial affairs, property issues
and legal matters that urgently need to be addressed.

And at the top eucharistia in the terms of worship as an occasion for the community
to express faith and bring their spiritual aspirations and desires before God. The
community understands worship as a privileged time, honor, space and recognition
to God as the ultimate source of love. Worship has the social but also private context.
In both case the object of worship is God in its fullness.

Pastoral ministry provides us with a spiritual resource willed with the generosity of
the Spirit willing to be a positive part of life of every man.

PERSONAL ASPECT OF THE SPIRIT AND

PASTORAL CARE AS SOCIAL ACTION

The precious spiritual resource of the sacrament of confirmation consists in the
reality that we meet the Spirit in personal interaction. In every effort of pastoral care,
we seek to ameliorate relations and to perceive it as social action. In this case the
Spirit presents himself as the teacher. ,Nothing gives us deeper insight into the
action of the Spirit than Christ’s words at the last supper, when he speaks of the
Spirit as a teacher John 14,26.7%

The personal aspect of the Spirit, his vividness is seen in the Hebrew word ruah
(similar as the greek pneuma) which originally meant wind and breath. The wind is
a power of nature, that brings something else into motion. In the breath the power
of life can be observed. In the first chapters of Genesis the ruach of God dwells upon
the waters (Gen 1,2). God creates the man from the earth and gives him the breath

8 cf, COOKE, Christian sacraments and christian personality, 46.
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of life (Gen 2,7). The Spirit of God creates extraordinary physical and psychical
events.

Every spiritual resource needs to be seen in an active not passive way. Only than it
can become relevant for the future. Pastoral care as social action sheds the light of
the saving word on the reality of injustice so as to inspire the church to struggle for
liberation. The model implied in this approach is being described as prophecy to
structures and speaking truth to power.

Essentially it is based on a socio-economic and political analysis of a specific social
context. ,Such analysis is undergirded by historical criticism and theological
reflection.”® Its aim is the transformation of societies and persons. The goal in view
is amore socially just and equitable distribution of the human and material
resources found in our world.

Through participation in the life of others an attempt is made to examine the life
situation from the perspective of the gospel. Three words are crucial here - free,
action and liberation. The action-oriented reflective process inspired by faith and
commitment to the gospel is very much the shape and form pastoral care takes
action of the Spirit. It becomes a valid option of a spiritual resource for the future of
mankind.

SEVEN GIFTS OF THE SPIRIT
— SEVEN WAYS OF PASTORAL CARE

The seven gifts of the Spirit in sacrament of confirmation point out the generosity
and greatness of the spiritual resources he is willing to offer us. It is a hope for the
future. The Spirit of God acts upon the interior values of man. He gives craftsmen
their necessary abilities (Ex 31,3 and Ex 35,31), the judges soundness (Num 11,17)
and Joseph reasonableness (Gen 41,38). He is connected with forgiveness of sins
and a new life (Psalm 51,13).

87 Cf. LARTEY, In living color, 59
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The Spirit gives as a participation at the promised salvation (2 Cor 1,21f). The Spirit
has an anamnetic function of knowing the treasures of salvation. ,The confirmation
shows an anamnetic dimension, in its celebration questions of faith are being asked
which points to the treasure of belief in the God’s salvation acting.”®®

The Spirit is leading pastoral care givers to show men new generous ways of
obtaining spiritual resources. As the Spirit himself they want to show the seven
aspects of spiritual generosity - healing, sustaining, guiding, reconciling, nurturing,
liberating and empowering.

As human persons we find ourselves broken and bruised in many ways. Frequently
we need emotional, psychological and spiritual restoration. ,Healing presupposes
that we have lost something we once enjoyed and that it is possible to regain what
we have lost.”®

There is also a great hope that our restoration will takes us further or place us in
a better position than we were before. The art of healing entails activities that
facilitate the restoration sought for. The task of pastoral healers is openness and
attentiveness.

In many situations of life healing in the sense of restoration to a former position of
strength or ability does nor or will not occur. It is not easy to accept it. The massive
growth of alternative therapies bears witness to humanity’s amazing resilience and
will to live. Sustaining goes beyond restoration. No stoic silence or cynical
resolution. Pastoral care givers give support in such times not by promising
afavorable outcome or better times by enabling and facilitating coping
mechanisms within them.

Confronted with any choice or decision in life ... how one is to choose? How does one
weigh the relative merits and demerits of any option. How is one enabled to examine
and decide among different possibilities? Crucial function of pastoral care is that of

88 Die Firmung zeigt eine anamnetische Dimension, schon in ihrer Spendung wird der Glaube der
Kirche erfragt und dies weist auf die in den verschiedenen Glaubensbekenntnissen aufbewahrten
Heilstaten Gottes hin.” In: LIES, Sakramenten-Theologie, 286.
89 Cf. LARTEY, In living color, 63.
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attempting to respond to these kinds of questions. Problem solving and decision-
making skills are mostly important. Guiding is about enabling people through faith
and love to draw out that which lies within them. Here the task of the Spirit as our
spiritual resource is obvious. , The necessity of the gifts of the Holy Spirit shows
clearly when we consider the truly godly greatness of our vocation in Christ.”*

Anotherimportant spiritual resource of the Spirit is reconciling. Reconciling involves
bringing together parties that have become estranged or alienated from each other.
The quest is for harmonious relations between people. It is always important to
distinguish between unity and uniformity. Harmony does not imply uniformity; it is
the very fact of diversity and difference of view that makes harmony or unity
possible.

The function of the pastoral practitioner is to be also a facilitator of growth.
Nurturing is an ongoing process that is sensitive to the crucial life stages through
which we go.

That leads us to the necessity of liberating. On a mental level bondage expresses
itself in an inability to think for and by one’s self. Liberating involves the intricate
and delicate processes of raising awareness about sources and causes of oppression
and domination in society.

And finally, a spiritual resource crucial for the future. Empowering. It means making
choices and taking relevant action. Failing to achieve desired results in spite of
pursuing the recommended paths is a situation that everyone experiences at least
one time per life. It is the process of revaluing self and personal characteristics. The
Spirit bring generously new forces and empowers us with his resources for the
adventure of life.

90 »Die Notwendigkeit der Gaben des Heiligen Geistes erscheint klar, wenn man (ber die wahrhaft
gottliche GroBe unserer Berufung in Christus nachdenkt.” In: PHILIPON, Die Sakramente im Leben des
Christen, 61.
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THE SPIRIT GIVES US A MISSION LIVED IN

OUR OWN CULTURE

The generosity of the Spirit as a powerful spiritual resource leads to an answer which
is demanded from the side of the believer. He receives a mission as a sign of trust
from God to be witness of hope for the future. It is a kind of seal of spiritual resource
for his heart. ,,The seal is important because it is one of the first gifts and promise of
the future goods.”**

In the time of judges, the Spirit chooses individual people who free the God’s nation
in the times of war. The best example is Gedeon un who the Spirit of the Lord
descended (Judg 6, 33f).

A special connection makes the Spirit of God with prophets. Under the term prophet
we mean a man who speaks in the name of God. He is filled with the Spirit of God
(Mic 3,8) and is a man of the Spirit (Hos 9,7).

This mission is active in our own culture as the ambient we live in. By culture we are
referring to the way in which groups of people develop distinct patterns of life and
give expressive form to their social and material life experience. The Spirit examines
the signs of times in the sense of multi perspectival examination of whatever issue
is at stake.

The principle of authentic participation is premised upon mutual concern for the
integrity of the other and affirms the right of all to participate in discussion and
examination of an issue on their own terms.

The spiritual resource of the gifts of the Spirit is a valuable treasure meant not only
for ourselves but for the people living in our surrounding in our own culture. Every
man receives a mission which leads to more mutual understanding in the world.

1 Die Besiegelung ist deshalb notwendig, weil sie die Erstlingsgabe besagt, das Angeld auf die
kunftigen Guter.” In: SCHEFFCZYK / ZIEGENHAUS, Katholische Dogmatik, 235.
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SPIRITUAL FULFILMENT REQUIRES POSITIVE ATTITUDE

AND EMPOWERMENT

An important characteristic feature of the Spirit bringing spiritual resources for the
future is the positive attitude of the Good News. The songs of the God’s servant in
the times of exile speak about a perfect God’s servant who brings light and joy to the
people of God. For this mission God gave him his Spirit (Isa 42,1). God anointed him
with the oil of joy to bring the poor a message of Good News (Isa 61,1). Joy, fullness,
and Spirit - these are the fruits of the sacrament of confirmation. ,Confirmation is
the sacrament of the gift of the Holy Spirit and is characterized as the sacrament of
the fullness of the Spirit.”

In his farewell speech of Jesus we find specific promises in the gospel of John (John
14-16). God’s spirit is the paracletos who is a Greek work designed for someone
offering help and to bring consolation and encouragement. The Spirit has its origin in
the Father and the Son. He comes from the Father and is being sent in the name of the
Son (John 14,26 and John 15,26). He will offer testimony about Jesus (John 15,26). In
the field of pastoral work, we must maintain the ambiance of positive attitudes. The
Spiritis that one who brings consolation. Pastoral care as empowerment emphasis on
the fact that there is something good, something of worth and value within human
persons as they presently are. Drawing out and building up of the unnoticed strengths
and resources within and around people and communities.

»~Empowerment models by and large adopt educational and dialogical methods in
facilitating the achievement of their goals.”®® That’s why we need the process of
conscientization. Conscientization is a process within which people become more
aware of their situation and of the resources they possess to respond to and change
things. ,Confirmation is viewed as an occasion for the assurance of the
strengthening of the Spirit to accomplish the work we as Christians are given to
do.”®* This new power and spiritual resource helps the man to have a full life.

92 Cf. PONTIFICAL CONSILIUM PRO LAICIS, Rediscovering confirmation, 39.
93 Cf. LARTEY, In living color, 59.
%4 cf. CuLLy, Confirmatiom re-examined, 39.
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The spiritual resource for the future here is to see pastoral care as personal
interaction. Relation skills are employed to assist people to explore, clarify and
change or else cope more effectively with unwanted thoughts, feelings and
behavior. Find new hope, new love, new spiritual resource valid for the future.

CONCLUSION

The sacrament of confirmation contains elements that are crucial for the spiritual
life of man. It as a valid spiritual resource for an adult Christian as it contains the
gifts of the Spirit. Especially in this sacrament the precious generosity of God can be
observed. We have yet to rediscover this spiritual treasure. As a new spiritual
resource for the future, it is worth to give it our attention in solid theological
reflection.
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LA BELLEZZA COME LINGUAGGIO
UNIVERSALE: UN MONDO IN ATTESA DELLA
BUONA NOVELLA

Elisenda Almirall Fuster
Pontificio Ateneo Sant’Anselmo, Roma

Keywords: beauty, dialogue, art, liturgy, via pulchritudinis

La missione principale di ogni battezzato e quella di annunciare la buona notizia (cf.
Mc. 16, 15), una buona notizia che € in grado di trasformare coloro che la ascoltano.
Questo civiene rivelato nei Vangeli dove leggiamo, ad esempio, di un seme che, una
volta gettato, cresce da solo anche quando il contadino dorme (cf. Mc 4,26-29) o
anche che la buona notizia € capace di guarire i malati (cf. Lc 9, 6), di liberare i
prigionieri (cf. Lc.4, 18). Papa Francesco aiuta a completare questa visione catartica
ricordandoci che “la gioia del Vangelo riempie il cuore e tutta la vita”.!

Una delle domande che ci si pone nel XXI secolo € come la Chiesa possa continuare
ad annunciare alla societa contemporanea questa Parola, che ritiene fondamentale
e trasformante per ['umanita. Questo dubbio € gia emerso a livello ecclesiale nella
Costituzione Gaudium et Spes, nella quale i suoi redattori sottolineano che le
condizioni dell'uomo moderno, che hanno subito cambiamenti negli aspetti sociali
e culturali, ci portano a parlare di una nuova epoca della storia umana, la nascita di
un nuovo umanesimo.? E proprio il messaggio evangelico affidato alla Chiesa che
permette di proclamare i diritti umani e di riconoscere e apprezzare il dinamismo
dell'epoca attuale®. Secondo il testo conciliare, i cristiani hanno 'obbligo di lavorare

" PapA FRANCESCO, Esortazione Apostolica Evangelii Gaudium (24 novembre 2013), 1, in: AAS 105,
1079.
2 Cf. CONCILIO VATICANO II, Costituzione pastorale sulla Chiesa nel mondo contemporaneo Gaudium
et Spes (7 dicembre 1965), 55.
3 Cf. Ibid. 41.
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insieme a tutti gli uomini per costruire un mondo pili umano e, grazie al mistero
della fede, offre loro eccellenti incoraggiamenti e aiuti per realizzare questo
compito*. Esaminando la Costituzione nel suo insieme, possiamo notare come essa
si nutra di una visione ottimista nell'analizzare il rapporto tra la fede e il mondo
odierno. In un mondo che cambia, la Chiesa & chiamata piu che mai a stabilire un
rapporto con questa contemporaneita a partire dall'unita di realta temporale che &
anche spirituale. Come afferma Y. Congar, “il tempo € per noi la totalita della
storia.” Questa posizione di dialogo € chiamata ad estendersi a campi concreti,
come la cultura, che & espressa da uomini e donne che condividono un modo di
pensare, vivere, esprimersi... Tuttavia, € necessario che trovi un linguaggio comune
che riporti al dialogo tutte le parti coinvolte in questo desiderio di accompagnare il
pieno sviluppo dell'essere umano e di realizzare il bene commune.® Se esiste un
linguaggio che risponde a quest’anelito di universalita, questo ¢ la bellezza. Nello
specifico, ci riferiamo alla Bellezza, quella che non si rivolge solo ai sensi ma a tutta
la persona. E quella che risveglia |'anelito all'ineffabile, che prepara al sacrificio e
all'abbandono di sé,” bellezza cosi antica eppure cosi nuova.

Platone gia ai suoi tempi si interrogava ricordando che quando un uomo percepisce
le bellezze di questo mondo e si ricorda della vera bellezza, la sua anima prende le
ali e desideravolare.® Bellum, dunque, non e solo una proprieta formale ed esteriore,
ma un elemento dell'essere a cui alludono termini come gloria, splendore, fascino:
cid0 che suscita attrazione gioiosa, sorpresa gradita, dedizione fervida,
innamoramento, entusiasmo.’

Con questo primo tentativo di delimitare cosa sia la bellezza, si intuisce che e
difficile parlare di essa, perché non puo essere spiegata, ma solo intuita.® Per

4 Cf. Ibid. 57.
5 Cf. CONGAR, Eglise et monde dans la perspective de Vatican Il, 29.

6 Cf. PAPA FRANCESCO, Esortazione Apostolica Evangelii Gaudium (24 novembre 2013), 238, in: AAS
105, 1116.

7 Cf. RATZINGER, Caminos hacia Jesucristo, 41.
8 Cf. PLATON, Fedro, 67.
9 Cf. MARTINI, La belleza che salva, 104.
0¢cf, RAVASI, La bellezza salvera il mondo, 25.
345



coglierne al massimo la globalita, non possiamo dimenticare la sua interrelazione
con concetti come bonta, santita, verita, vita... Essi, tutti intrecciati, creano una
trama perfetta e omogenea.!* Hans Urs von Balthasar descrive questo rapporto e
considera la bellezza come |'ultima parola che l'intelletto puo osare pronunciare
perché corona il doppio camino del vero e del bene.'? Papa Giovanni Paolo Il alle
soglie del nuovo millennio, invitava i filosofi a indagare queste dimensioni che
abbiamo appena citato. Concretamente li esortava dicendo:

“Mentre non mi stanco di richiamare ['urgenza di una nuova evangelizzazione, mi
appello ai filosofi perché sappiano approfondire le dimensioni del vero, del buono
e del bello, a cui la parola di Dio da accesso. Cio diventa tanto pit urgente, se si
considerano le sfide che il nuovo millennio sembra portare con sé: esse investono
in modo particolare le regioni e le culture di antica tradizione cristiana. Anche
questa attenzione deve considerarsi come un apporto fondamentale e originale
sulla strada della nuova evangelizzazione. ™

In questo caso, osserviamo come la via pulchritudinis diventa a sua volta una via
veritatis nella quale l'uomo € impegnato a scoprire la bonta di Dio Amore, fonte di
ogni bellezza, di ogni verita e di ogni bonta.' In questa linea, Florenskij ci fa fare un
passo ulteriore, considerando la verita dal punto divista biblico, intendendola come
"fedelta" dell'uomo e del cosmo al disegno di Dio, all’imago Dei. Di conseguenza,
vivere nella bellezza significa comporre e ricomporre l'immagine di Dio, riscoprendo
cosi la nostra forma originaria di creature e figli di Dio Padre.'® Questa polifonia,
tuttavia, non viola le leggi dell'umanita, né nega la dinamica della vita. Anche nella
sofferenza, nella morte, nel dolore, nell'offesa c'é la bellezza, e il cristiano,
soprattutto, la sperimenta osservando la croce: non si soffre nonostante la croce,
ma proprio in virtu di essa.*®

" cf, FLORENSKIJ, La sapienza dell’amore, 166.
12 Cf. BALTHASAR, Gloria, 10.
'8 PaPA GIOVANNI PAOLO Il Fides et ratio (14 settembre 1998), 103, in: AAS 91, 84.
"4 Cf. PONTIFICIO CONSIGLIO DELLA CULTURA, La via della bellezza, 34.
'5 Cf. FLORENSKU, La sapienza dell’amore, 168.
8 cf, BiANcU, Mangiare la Bellezza, 15.
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Per non rimanere solo sul piano intellettuale, presentiamo ora alcuni dei modi in cui
la Bellezza si incarna e manifesta il suo potere apotropaico. In particolare, ne
esamineremo tre: la comunicazione attraverso la natura, l'arte e la liturgia.

Iniziamo con la creazione. “Dio vide quanto aveva fatto, ed ecco, era cosa molto
buona” (Gn. 1, 31), dice la Genesi, narrando il sesto giorno, dopo la creazione
dell'uomo. Ripetutamente in questo capitolo viene usato |'aggettivo téb, che indica
"bello-buono". Nella tradizione giudaico-cristiana, il termine "creazione" trascende
il concettodi "natura", rappresentando 'impronta divina dell'amore, che conferisce
aogniessere unvalore e un significato profondo. La natura € spesso affrontata come
un sistema soggetto ad analisi, comprensione e gestione, mentre la creazione si
rivela come un dono, una realta splendente, intrisa di amore che ci invita alla
comunione universal.'” Nella ricerca di questo legame di apertura all'Altro, non € un
caso che da tempo immemorabile innumerevoli comunita religiose si siano stabilite
in paesaggi naturali di eccezionale bellezza per aiutare coloro che ne facevano parte
a essere pil ricettivi alla trascendenza. Torniamo, dunque, al punto di partenza:
ritroviamo un generatore di trasformazione, 'Amore, capace di provocare il dialogo.
Il catechismo ci ricorda: “L'interdipendenza delle creature € voluta da Dio. Il sole e la
luna, il cedro e il piccolo fiore, l'aquila e il passero: le innumerevoli diversita e
disuguaglianze stanno a significare che nessuna creatura basta a sé stessa, che esse
esistono solo in dipendenza le une dalle altre, per completarsi vicendevolmente, al
servizio le une delle alter.”®

Uno dei modi per lasciarsi avvolgere dalla creazione € la contemplazione. Guardare
apertamente la natura e gli esseri che la compongono risveglia una ricchezza di
sentimenti che invitano a "leggere dentro", intus-legere, a raggiungere l'invisibile a
partire dal visibile; crea pace interiore; affina il senso dell'armonia e suscita
domande come: chi e l'autore di un'immaginazione cosi potente? Chi € all'origine di
tanta bellezza e grandezza, di una tale profusione di esseri in cielo e in terra?
Nell'uomo religioso, allora, lo stupore e ['ammirazione si evolvono in atteggiamenti
interiori piu spirituali: adorazione, lode, ringraziamento verso l'autore di tanta

7 Cf. PaPA FRANCESCO, Lettera enciclica Laudato si’ (24 maggio 2015), 76, in: AAS 107, 877.

'8 Catechismo della Chiesa Cattolica, 340,
https://www.vatican.va/archive/catechism_it/p1s2c1p5_it.htm.
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bellezza.* Forse, il pit noto esponente di una spiritualita di profonda connessione
tra l'individuo e il Creato € San Francesco d'Assisi. La sua capacita di contemplare la
creazione con stupore e rispetto ispira una lode sincera, come egli riportato nel suo
famoso Cantico delle Creature.

Una delle proposte pili antiche che suscita la dinamica dell’introspezione -
ammirazione - lode ¢ il pellegrinaggio. Milioni di pellegrini hanno percorso itinerari
come, ad esempio, il Cammino di Santiago (Spagna), il Cammino di San Patrizio
(Irlanda), il Cammino di Sant'Olav (Norvegia) o la Via Francigena (Italia). E nel corso
della storia, queste vie hanno contribuito non solo alla crescita individuale, ma sono
anche diventate un veicolo di scambi culturali. Per mostrare il segno che questa
esperienza puo lasciare, prendiamo la vivenza dello scrittore Paulo Coelho (1947), il
quale intraprese una parte del Cammino di Santiago nel 1986. La stampa locale
riporta la seguente dichiarazione dopo una visita dello scrittore tornato a Santiago
de Compostela: “E sempre stato molto importante per me, perché la mia vita &
cambiata dopo aver percorso il Cammino di Santiago.”?® Attraverso il suo primo
romanzo, El peregrino de Compostela, scopriamo alcune delle sue riflessioni pit
personali e ci regala alcune interessanti confessioni per il nostro presente articolo:
“Volevo cambiare? Non credo, ma questo cammino mi sta trasformando. Volevo
conoscere i misteri? Credo di si, ma il cammino mi sta insegnando che non ci sono
misteri, che, come ha detto Gesu Cristo, non c'e nulla di nascosto che non sia stato
rivelato. Insomma, tutto sta accadendo esattamente al contrario di quello che mi
aspettavo.”” Vediamo quindi come il passaggio attraverso la natura abbia portato
a un cambiamento interiore.

Ci sono anche proposte che manifestano apertamente l'obiettivo di lasciarsi
trasformare dalla bellezza del Creato. Ritiri spirituali in mezzo alla natura,
meditazioni alla contemplazione dell'alba o del tramonto; gruppi che si incontrano
per fare esperienza della Terra come una realta sacra e cercare di entrare in

' PoNTIFICIO CONSIGLIO DELLA CULTURA, La via della bellezza, 40-41.

20 Notizia sul giornale La opinidn (23 giugno 2008),
https://www.laopinioncoruna.es/cultura/2008/06/23/paulo-coelho-vida-cambio-despues-
25412559.html.

21 CoELHO, El peregrino de Compostela, 9.
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connessione con essa attraverso l'arte. E questa, ad esempio, la base del progetto
Art LS', che si propone come una chiave di lettura per esplorare e approfondire
l'enciclica Laudato Si'. Secondo i promotori, |'obiettivo & fare un’esperienza di
unione con il creato che porta sia ad una trasformazione personale che a un modo
pit armonioso di vivere nel mondo. Per giungere a questo obiettivo, utilizzano l'arte
come veicolo per la contemplazione della natura che, secondo loro, aiuta ad aprirsi
a una maggiore consapevolezza di appartenere a quella che Papa Francesco chiama
la Casa commune.?

Questainiziativa facilita il passaggio al prossimo passo scelto per il nostro cammino:
la Bellezza attraverso l'arte. Il capitolo 7 di Sacro Sanctum Concilium ci ricorda
proprio il suo valore:

“Fra le pit nobili attivita dell'ingegno umano sono annoverate, a pieno diritto, le
belle arti, soprattutto l'arte religiosa e il suo vertice, l'arte sacra. Esse, per loro
natura, hanno relazione con l'infinita bellezza divina che deve essere in qualche
modo espressa dalle opere dell'uvomo, e sono tanto piu orientate a Dio e
all'incremento della sua lode e della sua gloria, in quanto nessun altro fine é stato
loro assegnato se non quello di contribuire il piu efficacemente possibile, con le
loro opere, a indirizzare religiosamente le menti degli uomini a Dio. "

In questo punto viene sviluppata una "teologia dell'arte" e una nascente "teologia
della bellezza". La natura dell'arte sacra e legata alla bellezza divina e questa
bellezza si esprime concretamente attraverso le opere degli uomini. Esse sono piu
adatte alla lode di Dio quando hanno lo scopo di aiutare le persone rivolgersi a Lui.**

In questa ricerca di una comunicazione sincera, le arti svolgono un ruolo
importante. Le questioni sollevate dalle nuove scoperte in campo scientifico,
storico o filosofico stimolano i teologi a compiere nuove ricerche. Ma anche le arti
hanno una grande importanza per la vita della Chiesa, poiché “cercano di esprimere

225 puo approfondire di pit su questo progetto attraverso la pagina ufficiale
https://www.justiciaipau.org/fem/art-(s.
23 CONCILIO VATICANO Il, Costituzione Sacrosanctum Concilium (4 dicembre 1963), 122.
24 cf, BUA, Sacrosanctum Concilium, 153.
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la natura propria dell'uomo, i suoi problemi e la sua esperienza nello sforzo di
conoscere e perfezionare sé stesso e il mondo; cercano di scoprire la sua situazione
nella storia e nell'universo, di illustrare le sue miserie e le sue gioie, i suoi bisogni e
le sue capacita, e di prospettare una sua migliore condizione. Cosi possono elevare
la vita umana, che esprimono in molteplici forme, secondo i tempi e i luoghi.”* Per
questo & necessario che la Chiesa presti attenzione all'arte e accompagni le nuove
tendenze. C’é bisogno di lavorare affinché gli artisti si sentano compresi dalla Chiesa
e possano, in liberta, stabilire relazioni piu facili con la comunita cristiana. L'arte ha
la capacita di mettere a fuoco diverse sfumature del Messaggio, traducendolo in
colori, forme, suoni...? Papa Francesco e un esempio di questo modo di intendere
['arte, ossia da un punto di vista legato alla “cultura dell'incontro.”?” L'incontro non
€ un mezzo, e un fine, e l'arte, con la sua capacita trasformatrice, ci permette, da un
lato, di allontanare il pericolo di vivere in un laboratorio, dall’altro, di uscire dalle
nostre frontiere e di lasciarci sorprendere.?® Realizzare un'immagine, quindi,
significa far parte del continuum della creazione divina, della nuova Incarnazione di
ogni epoca. Le opere d'arte diventano un'epifania di Dio e hanno il potenziale di
poter rivelare il Mistero. Per questo motivo, il significato delle immagini, in generale,
non e solo quello di spiegare o commentare un testo, né di insegnare o illustrare un
contenuto (perché allora avrebbero una funzione meramente strumentale), ma di
favorire una dimensione di dialogo.

Le scelte artistiche (i materiali, gli artisti, la collocazione di un'opera...) dovrebbero
diventare di per sé un racconto teologico di testimonianza delle relazioni vitali tra la
comunita e Dio, della dimensione intra-comunitaria e del rapporto della Chiesa con
la sua propria tradizione e il mondo. Senza rendersene conto, la comunita rivela agli

25 CONCILIO VATICANO Il, Costituzione pastorale sulla Chiesa nel mondo contemporaneo Gaudium et
Spes (7 dicembre 1965), 62.
26 Cf. PAPA GIOVANNI PAOLO Il Lettera agli artisti (4 aprile 1999), in: AAS 91.
27 Cf. PAPA FRANCESCO, Por una cultura de encuentro, Misas matutinas en la capilla Domus Sanctae
Marthae, (13 de septiembre de 2016),
https://www.vatican.va/content/francesco/es/cotidie/2016/documents/papa-francesco-
cotidie_20160913_cultura-encuentro.html.
28 Cf. Intervista di Antonio Spadaro a Papa Francesco (19 d’agost de 2013),
https://www.vatican.va/content/francesco/it/speeches/2013/september/documents/papa-
francesco_20130921_intervista-spadaro.html.
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altri e a sé stessa la propria spiritualita, la propria vita comunitaria e il proprio
rapporto con lo spirito dell'epoca in cui vive.

Papa Francesco ritiene che la Chiesa debba promuovere |'uso dell'arte perché ha
una dimensione salvifica e puo offrire sia consolazione sia speranza. Egli stesso, nel
suo libro La mia idea di arte, mostra la sua volonta di lavorare con i pili svantaggiati.
L'azione di aprire i musei ai senzatetto si colloca all’interno di questo scelto
preferenziale con uno duplice obiettivo: perché possano anch'essi ammirare la
bellezza ed essere loro stessi le opere che testimoniano le ispirazioni artistiche e
spirituali dell'umanita e la ricerca della Bellezza ultima.? Secondo il pontefice, l'arte
puo aiutarci a combattere la cultura dello scarto perché cio che fa risplendere la
Bellezza guarisce e trasforma a livello individuale e sociale. Come sottolinea
Romano Guardini, questa trasformazione & possibile perché |'opera d'arte permette
all'uomo di uscire dalla propria realta e gli concede uno dei doni piu preziosi: la
pace.*

Infine, ci concentriamo sulla via della bellezza attraverso la liturgia. Secondo
Evangelii Gaudium, |'evangelizzazione gioiosa diventa bellezza e la Chiesa
evangelizza e si evangelizza attraverso la bellezza della liturgia. Cosi, la liturgia &
piena di gioia perché celebra la presenza di Cristo risorto, che viene concretamente
nelle situazioni pil oscure e opera trasformazioni. Il Salmo 16 ci ricorda: “gioia piena
alla tua presenza, dolcezza senza fine alla tua destra”. Questo ci fa pensare che la
gioia cristiana e la grazia di poter stare alla presenza di Dio in tutte le situazioni della
vita, con il coinvolgimento di cuore, anima e corpo.

Nella liturgia, i gesti devono rispecchiare i gesti di Gesu. | suoi gesti sono belli perché
& attraverso di essi che si irradia l'agape salvifica e in Lui nulla e fatto
meccanicamente: Egli compie soltanto gesti teandrici. Cristo arricchisce e nobilita i
nostri gesti umani e quotidiani e li pone su un tavolo dove partecipa la sua parte
terrena e divina. Il rito autentico non soffoca i gesti essenziali, ma al contrario li
sottolinea e la loro ragioni d'essere € solo quella di mettersi al servizio dell'atto

29 Cf. PAPA FRANCESCO, La mira idea dell’arte, 10.
30 cf, GUARDINI, Romano, L’opera d’arte, 45.
351



liturgico.?! Le parole “fate questo in memoria di me”, riecheggiano eternamente e il
loro mandato e la loro guida permettono all'umanita di continuare a muoversi in
questo spazio dove l'intera comunita, presente e passata, si incontra di nuovo con
il proprio Maestro.

Con quest'ultima idea che abbiamo esplorato, vediamo ancora una volta come il
carattere apotropaico della Bellezza sia in grado di cambiare il modo di vedere la
vita e diventi un motore di trasformazione per l'essere umano. L'intellettuale
francese André Frossard (1915-1995) ci permette di illustrare questa affermazione.

“Non mi nascondo cio che una conversione come questa, per la sua caratteristica di
subitaneita improvvisa, puo avere di stridente, d’inammissibile addirittura, per gli
spiriti contemporanei che preferiscono le vie del raziocinio ai mistici colpi di
fulmine, e che apprezzano sempre meno gli interventi del divino nella vita
quotidiana. Tuttavia, anche se sono desideroso di allinearmi con lo spirito del mio
tempo, non posso ricordare le pietre miliari di un’elaborazione lenta dove invece c’e
stata una brusca trasformazione, non posso dare le ragioni psicologiche, immediate
o lontane, di questa mutazione, perché queste ragioni non esistono; mi risulta
impossibile descrivere il sentiero che mi ha condotto alla fede, perché mi trovavo su
tutt’altro cammino e pensavo a tutt’altra cosa quando caddi in una specie di
imboscata.”*

La liturgia, con tutti i suoi elementi, € in grado di creare uno spazio di incontro.
Frossard sperimento una conversione che egli stesso descrive nel suo libro Dio
esiste, io L'ho incontrato. La luce delicata di una candela in una chiesa piena di gente
che pregava tocco il suo cuore e lo trasformo. La celebrazione liturgica non € un
ricordo di un evento avvenuto piu di duemila anni fa, bensi € presente in mezzo a
noi in modo sacramentale. Ma la liturgia non si esaurisce nella celebrazione. La
liturgia ci attira nei misteri di Cristo e la vita ci attira nei misteri dell'uomo, creando
un'osmosi in cui dalla liturgia si passa alla vita e dalla vita si passa all'azione
liturgica®. Insomma, in ogni celebrazione deve esserci spazio perché i simboli

31 Cf. CASSINGENA-TREVEDY, La bellezza della liturgia, 45-52.
32 FROSSARD, Dios existe, yo me lo encontré, 15.
33 Cf. FLORES, La belleza de la liturgia, 46.
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esprimano tutta la loro ricchezza, affinché |'esperienza della celebrazione porti il
cristiano alla coerenza e alla testimonianza di vita.*

Dopo aver percorso le tre vie proposte per questa comunicazione, possiamo
concludere di avere la fortuna di poterci abbeverare a un Amore originario grazie
alla bellezza che da questo traspare. La via della bellezza, dunque, apre la porta al
Mistero, e ci permette di stabilire sia una relazione tra noi uomini e Dio, tra noi e i
nostri fratelli, sia di comunicare senza barriere quella Buona Novella che, ne siamo
convinti, trasforma chi vuole ascoltarla e accoglierla.

34 Cf. Ibid. 79.
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»SPIRITUALIS” DOMPINGARU: RITUALE
U] RITUALEK KIERTEKELESE,
LITURGIA-TEOLOGIAI BONCOLGATASA ES
INSPIRALO HATASA KORTARS-LITURGIANK
SZAMARA

Didsi David
Babes-Bolyai Tudomdnyegyetem, Romai Katolikus Teoldgiai Kar, Kolozsvdr

Keywords: liturgia, ritus, ritudlé, szent, kortdrs kultdra

Manapsag a ,ritudlék boségének”! illetve ,bddulatanak” koraban éliink. A
kiilonb6z6 (javarészt, de nem kizarélag profan jellegl) ritualék egyre népszertibbek
lettek kortarsaink korében.® Aligha létezik életiinknek egy olyan szegmense,
személyes élettorténetiinknek egy olyan jelentSs, kiemelked$ aspektusa, vagy
pedig egy olyan biografiai fordulépont, amelyben ezek a barki altal sajat személyes
igényinek megfeleléen, nemegyszer receptszerlien Gsszeallithatd ritudlék nem
jelentek volna meg.* A ritualis rendszerek sokfélesége, amely korunk emberének
Uton-utfélen felkindlja magat, a szent koncepcidjanak a sokféleségéhez vezetett.” A
modernizalas érlémalmaban a szent mar nem kotédik kizardlagosan a vallashoz,
s6t mi tobb olykor még magahoz a transzcendenshez sem, illetve pontosabban

T Lasd LUKKEN kényvének cimét: Rituals in abundance.
2 BRUNOTTE, Ritual und Kritik, 55: ,,Rausch der Rituale”.
A népszerd-irodalom ritudléival részletesen foglalkozott és elemezte azokat: LUDDECKENS, Neue
Rituale, 37-53.
4 A mai kor emberének ritudlékat tartalmazé népszerd-irodalombdl Lukken és Diicker kényvén kiviil
még a kbvetkezbket emlithetjik: WELTZIEN, Rituale neu erschaffen; Kiss, Zur Feier des Tages; KiM,
Belsé6 kisugarzas (,,tobb mint 50 egyszerd, de annal hatasosabb »ragyogasritus«” talalhaté meg
benne - olvashatjuk a kbnyvreklamban); GARNSWORTHY, Napi ritualék.
° V6. DUCKER, Rituale, 129.
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fogalmazva a szent korrézidja a transzcendenst immanenssé sorvasztotta.®
Korunkban olykor még vallasos téren is a vertikalis horizontalédasa tapasztalhaté.”
Ugyanakkor az sem hallgathaté el, hogy amennyiben manapsdag mar (szinte)
minden lehet ritudlé, akkor valéjaban mar (szinte) semmi sem ritualé.®

Mig a multban a ritudlék sztereotipiait és merevségét hangsilyoztak, mostanaban
egyre inkabb elétérbe keriil a ritualék integrald ereje az egyén, a kozosség és a
kultGra szamara. A ritudlékra az emberek manapsag mar nem ugy tekintenek,
ahogyan azt még nem is olyan rég tették. Napjainkban - a kézelmulttdl eltéréen - a
ritudlék mar nem annyira kultikus eredetli misztériumok irracionalis
kifejez6déseként jelennek meg. A ritudlé manapsag mar nem egy tavoli ,tal-vilag”
evilagi nyudlvanya a lathatdban, hanem inkabb errél a mi vilagunkrél, evilagi
létlinket meghatarozo életteriinkrél szélnak, s igy életszerlibbé - és ezaltal talan
pragmatikusabbd is - valtak. Korunk emberének ,élettér zsanérjai”,® amelyek
szamara talnyomorészt esztétikai (valdjaban inkabb esztétizalt), ugyanakkor
nemegyszer etikai tartalmuk révén is biztonsagot, azaz konkrét fogddzé pontot
nyGjt(h)a(t)nak jelenkorunk zlirzavaros tarsadalmaban. A ritualé a mindennapok
forgatagdban a zihalt lélek megnyugvésat tinnepli, olyan szamara, mint a hab a
tortan.'® Kénnyed ritudlék ezek, melyek tébbnyire csupan az altaluk kifejtendé
hatasra fokuszalnak. Hidnyzik bel6liik a mélyrehatd, mitosz-szintli beagyazottsag.'*
Aritusra utald elemek egyike sem kapcsolddik sem a mélyen gyokerezd archetipikus
»logosz” rendjéhez, sem pedig egy bizonyos ,,6si aktus” kinyilatkoztatasahoz.? A

6 V6. HOHN, Soziologie in der Theologie, 62-68.

7 V6. ANDRAS, Horizontal6dds, 89-95.

8 V&. KLIE, Fremde Heimat Liturgie, 185.

S WULF / ZIRFAS, 7.

10 Err61 Grulkodik a kévetkez6 kdnyv cime: Biziou, Sahnehédubchen fir die Seele.
. RIVIERE, Structura si antistructura, 85.

2 A kultusz - s igy a ritus — alapjaul Isten cselekvése szolgal. A kultusz egy isteni mintakép valés
megjelenitése egy emberi képmas-cselekedetben. Az emberi cselekedet értelme és értéke abban a
tulajdonségaban rejlik, amellyel egy az istenek, az 6s6k vagy a h6sok altal ,,azokban a napokban” (in
illo tempore), vagyis a kezdetekben (ab origine) megszentelt 6seredeti cselekedetet in concreto Ujra
tud teremteni, egy bizonyos mitikus eléképet, példat meg tud ismételni. ,,Minden ritusnak isteni
mintéja, archetipusa van. ... »Ugy kell eljarnunk, amiként az istenek tették kezdetben.« (Satapatha-
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ritudlé egészként, de részeire ,boncolva” is csupan az egyéni vagy kollektiv
értékesités, a szimbolikus élvezhetGség, illetve a tarsadalmi hatékonysag felszinén
lebeg. Valds transzcendentélis gyokerek nélkil ,transzcendentdlé” hatasok
reményét igéré ,ritudlis épitmények” ezek. A modern mitoszok horizontjan
legfeljebb az utépia mereng.t

Lassunk konkrétan egy ,Aldasi ritudlé” (Segnungsritual) kivonatat Daan van
Kampenhout  (*1963) holland ird, terapeuta, énekes és mlvész
Lszertartaskonyvébdgl”:#

Idétartam: Ez a szertartds elsé alkalommal kériilbeliil egy 6rat vesz igénybe,
ezutdn minden nap érdemes néhdny percet szanni rd, olyan idépontban, amikor
neked megfelel.

Cél: Ez a ritudlé akkor hasznos, amikor egy Uj projektbe kezdiink, legyen az kicsi
vagy nagy. Ez lehet hdzvdsarlds vagy autdvdsadrlds, sportiskola inditdsa vagy egy
stratégia kidolgozdsa, egy jobb dllés megtaldldsdra. A ritudléban kapcsolatot
[étesitesz a kozmosszal, és kiviilrél mozgésitod a segitséget.

Anyag: Egy oltdr (ez lehet olyan, amelyet madr haszndlsz), papir, toll és boriték.
Elkésziiletek: Nincs, kivéve az anyaggylijtést.

Aritualé: Fogj papirt és tollat, és irj egy levelet az Gseidnek, a szellem-segitdidnek,
a szellem-vezetdidnek, az erédllatoknak és a Foldnek. A levélben részletesen ird le
a projektet, amit szeretnél megvaldsitani. Azt is ird meg a leveledben, hogy
mindent megteszel azért, hogy a terved sikerrel zaruljon, de azt is elfogadod, ha a
vezetdidnek mds tervei vannak veled. Amikor a levél elkésziilt, menj az oltarodhoz.
Eldszér kdszéntsd az Gsszes erdt, akiktdl segitséget és tamogatdst kérsz, majd
olvasd fel hangosan a levelet. Ezutdn tedd a levelet egy boritékba, pecsételd le, és

bréhmana, Vil, 2, 1, 4) »I;gy cselekedtek az istenek, igy cselekednek tehat az emberek is.« (Taittirija-
bréhmana, I, 5, 9, 4). Ez az indiai adalék summazza azt a felfogast, amelyen a ritusok a vilag minden
téjan alapulnak. Eppen olyan hiénytalanul taldliuk meg ezt a felfogast az ugynevezett primitiv
népeknél, mint a fejlett kultdrakban.” (ELIADE, Az 6rék visszatérés mitosza, 41).

13 \/6. RIVIERE, Structurd si antistructurd, 85.
14 KamPENHOUT, Heilende Rituale, 76.
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tedd az oltdrra. Ezutdn hagyd a levelet néhdany hétig az oltdrén. Minden nap
meditdlj rajta néhdny percet. Meditdciodat fejezd be azzal, hogy mélyen kilélegzel
kézvetleniil a levél felett. Ezzel sz6 szerint életet lehelsz a projektbe, és igy a
segitségiil kért erékbe is.

A népszerl-irodalom nagyobbrészt ,hazi hasznalatra” szant ritudléi azt a
benyomast keltik az olvasdkozonségben, hogy azok mindig és mindenhol
érvényesek. Hasznaldi szdmara ugyanis altaluk egy olyan egyetemes horizontot
nyilik meg, amelyen belil a ,koézkinccsé tett” ritudlékat antropoldgiai dllanddként,
azaz minden kultirdban és korban fellelhetd valdsagként értelmezhetjiik. Tudniillik
ezek a ritudlék - j6llehet eredetileg bizonyos hagyomanyokon beliil [éteznek, mégis
- egyrészt univerzalis struktdraval rendelkeznek, masrészt pedig univerzalisan
érvényes torvények alapjan mikodnek: transzkulturalis jelenségek, amelyek
alapvetGen inkabb az emberi léthez, mintsem egy adott kultirahoz tartoznak.'> A
széban forgd népszer(-irodalom ritualéinak harom f6 jellegzetessége domborodik
ki: az individualitas, a kreativitas, valamint az institucionalis fliggetlenség.®

A ritualék kovetkezetesen individualizaltak. Azokat rendszerint minddssze egy
résztvevdre tervezik. Ha mégis csoportok szamara keriiltek 0sszeallitasra, akkor
ezek altaldban egyszeri csoportokat tart szem el6tt, vagy pedig kis egységekre (pl.
parokra vagy csaladokra) vonatkoznak. Jellegzetességiikhoz tartozik tovabba, hogy
alapvetéen az egyes résztvevok igényeihez, individuadlis élethelyzetéhez,
maganéleti torténetéhez igazodnak. S6t mi tobb, az elvégzendd ritualé ereje,
sikeressége altaldban éppen abban rejlik, hogy az az egyéni sziikségletek,
perspektivak és torekvések egyedi kifejez6dése. Minden egyén egyedi mddon
megtervezheti, 6sszedllithatja és végre is hajthatja sajat ritudléjat. S ezzel mar meg
is érkeztlink a ,kreativitds” cimszohoz. Az egyén - aki ,sajat élettorténetének
forgatokonyvirdja, rendezéje és fészerepléje”'” - a ,testre szabas folyamataban”
olyan ritualis szegmenseket vesz at (akar tobb) kiilonb6z6 vallasos hagyomanyok
szertartas-tarhazabdl (egyidében) és épit bele sajatujjlenyomatl ritualéjaba,

"8 V. LUDDECKENS, Neue Rituale, 41.
"6 V5. LUDDECKENS, Neue Rituale, 47-51.
7 HOHN, Sinnsuche und Erlebnismarkt, 363.
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amelyeknek kiilonleges relevanciat, értéket tulajdonit pl. korukbdl, hozzajuk fliz6d6
bolcsesség-toltetiikbdl kifolydlag. Mégis ezeknek a propagalt ritudléknak az értéke
nem a hagyomany tovabbadasaban rejlik, hanem azok Ujszerl voltaban. A
kiillonboz6 - akar 6srégi - ritualis szegmensek kizarélag azért keriilnek beépitésre
az egyéni ritualéba, mert a ritualé résztvevojének meglatasa szerint azok a konkrét
atvett elemek 6sszhangban vannak sajat igényeivel. Ezaltal valnak egy ritudlis
kollazson bellli egyéni pillanatokka. Itt a ritudlé nem egy egyénen kiviili,
mondhatnank transzcendens létvaldsag ,lizenetét” térekszik e-vildgon, mégpedig
kézzelfoghatd kozelségben ,megmintazni”, hanem az egyén ,rabszolgajaként” az
egyén élményérzetét igyekezik igenléen fokozni, kielégiteni. Elménytarsadalmunk'®
élmény-racionalitasa az elérendd célokat magaban a szubjektumban hatérozza
meg, a kilsé kériilményeket pedig ugy rendezi, hogy ezeket a célokat szolgalja.'® A
ritualé teljesen az 6nmaga koril korhintdazd szubjektum szolgédlataba kerll. A
transzcendens szuverenitasatol ,higiénizalt”, valamit az egyén élményigény-
kielégitésére ,optimalizalt” és igy ,tetszetGsre” faricskalt ritualé arra hivatott, hogy
azindividuumban olyan kellemes, pozitiv asszociacidkat keltsen (pl. biztonsagérzet,
vigasz, megértettség, stb.), amelynek legfébb célkitlizése, hogy altala a ritualé
résztvevdje egyensulyba keriilhessen 6nmagaval, kornyezetével, illetve esetlegesen
egy kozelebbrél nem meghatérozott rajta kiviili, azaz az anyagi vilagot meghaladd
erével. S mindez a magatartas nemcsak az egyhaz-tavolaikat jellemzi. Sokan
manapsag az egyhaz liturgiajat, ritusait is az egyén ,szliréjén” keresztil kozelitik
meg. Vallasos téren is az egyéni tapasztalat a mérvadd:*® boldogsagérzet
megtapasztaldsa ,itt és most” a foldon. Most, ebben az adott pillanatban kell a
vallas és annak ritudlis megnyilvanuldsa boldoggéd tegyen, nem pedig majd
valamikor a ,,most” pillanatatél mégiscsak tavolnak tiing talvilagon. Korunk embere
nem azt varja el a vallastdl, hogy a talvilagi boldogsagra érett, beteljesedett embert
faragjon bel6le, hanem egy olyan érzést generdljon lelki, szellemi és testi
értelemben, ami szamara megnyugvast, békét, egyensulyt garantal ,itt” (jelenlegi

'8 oz élménytarsadalom (Erlebnisgesellschaft) fogalma Gerhard Schulze (*1944) német
szocioldgus és bambergi egyetemi tandr nevéhez flizédik. V6. SCHULZE, Erlebnisgesellschaft;
SCHULZE, Entgrenzung und Innenorientierung, 405-419; SCHULZE, Projekt des schénen Lebens, 13-36.

19 HOHN, Sinnsuche und Erlebnismarkt, 363.
20 5. SubBRACK, Neue Religiositat, 230; ENDERS, Ist der Mensch, 216-222.
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életterében, vagyis ezen a foldon) és ,,most” (élethelyzetének ezen pillanataban). A
ritualé itt mar nem az emberi fejlédési folyamat szerves része, amely az egyént a
Transzcendenssel folytatott (huzamosabb) ,nyilt terepli” kommunikacié révén
egyre érettebbé teszi a majdani ,nagy taldlkozasra”, hanem 6 minden egyes
alkalommal punktualisan a vallasos elemek azon pszichikai-terapeutikus hatasait
vadassza, amelyek 6t pillanatnyi allapotaban, jelen élethelyzetében igenléen
megerdsiti. Ezért is van az, hogy sok kortarsunk vallasossaga a vallasos érzés
kategdridjaba tartozik, amely gyakran kimer(l a puszta 6nigenlésben, a jo kedély(
Onigazolasban, illetve dnmeger6sitésben. Az élményorientalt valldsossag kora
vildgra hozta azt a ,vallasos virtudzt”,?* aki legszivesebben az élményhullamok sik
feluletén ,szorfol” mégpedig ugy, hogy voltaképpen az e-vilag egyik bugyrabdl
Ugyszintén az e-vildg masik bugyraba katapultalé ,katarzist” keresi. Ez a katarzis
mar nem az igazsaggal vald taldlkozasbdl sziiletik, hanem izélményt nyujtd
LEtvagygerjesztd falatkaként”?? kinalja fel magat fogyasztasra ,kultira-gourmet”
egyéniink szamara.

Ett6l eltéréen a keresztény ritualé valdjaban az Isten és ember kozott zajld
kommunikacié tere.® A performativitas erejének koszénhetéen, amelyben a
transzcendentélis karakterrel bird verbdlis és nonverbdlis cselekedetek
kulcsfontossaguak, az a kapcsolati struktdra, amely lehet6vé teszi, hogy az ember -
nemcsak szubjektiv modon (pl. az érzelem szintjén), hanem ontoldgiai értelemben
is - Istennel szembe keriiljon. Vagyis itt nem a mintha, az ugy érzem mintha
kategdridkrél, hanem életiinket redlisan (meg)érintd szemben-vald-létrél
beszéliink. A perfomativitds a ritudlét az Isten és ember szembenallasanak
kapcsolat-,otthonava” teszi, vagyis egy olyan kommunikacios kézeggé, amelyben
az ,itt és most”-ban az egyedi és igy, ebben az egyediségében egyszeri és
megismételhetetlen liturgikus performasz megvaldsulhat. A performansz
egyediségét az a bizonyos és ebbdl kifolydlag sajatos ,pillanatban” torténd

21 HOHN, Sinnsuche und Erlebnismarkt, 366.
22 SCHULZE, Auf der Suche, 284.
23 V5. WINTER, Am Grund, 12-27.
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talalkozas hordozza. S igy mondhatnank, jollehet minden liturgia ugyanaz, mégis a
benne létrejové taldlkozas egyedi és ebben az egyediségében megismételhetetlen.

~Megismételné még egyszer ezt a vizzel, kérem? Nem igazan sikerilt a fotd.” Ez a
mondat valéban egy keresztel6 utan hangzott el - irja Franziska Beetschen doktori
disszertacidjaban.?* Bizonyara egy ilyen kérés hallatan nemkevés lelkipasztornak
nagy er6bedobasaba kerlil, hogy megdrizze nyugalmat, illetve ne nevesse el magat
hangosan. ,,Hova jutottunk? Hogy lehet ilyet kérni?” - kérdezik. Ez a - szamunkra
fura - kérés nemcsak a fotds teoldgiai ismerethianyardl arulkodik, hanem tandsagot
teszarrdlis, hogy a keresztség ezen aktusa nagy jelentséggel bir a kereszteld sziil6k
szamara. Ha nem volna oly fontos szamukra, minek is kérnék a megismételhetetlen
spillanat” ,megismétlését”. Persze korantsem biztos, hogy a pillanat kézbevehet6
»megorokitése” a lathatatlan hattérbeli - minden eddigit ,elsopré” - teoldgiai
hordozbereje miatt torténik, mégis - ha talan a puszta kiils6ség miatt is - fontos.
Legalabb valami (még) fontos!

Egyhazunk liturgikus magkozsége kicsi, mig a korilotte [évé perem széles és
sokszinl. Kozosségeink nagy része az lnnepi keresztényekhez tartozik, akik
tobbnyire csak életutuk bizonyos szakaszaiban igénylik szertartasainkat, vagy
liturgikus repertodrunk bizonyos elemeit ,nyersanyagként” altalanos-vallasos
maodon értelmezik, illetve terapias megfontolasbdl hasznaljak. Egyszéval id6kézben
nemcsak marginalis egyhazi, hanem egyhazon kivili hitr6l és tnneplésrél is
beszélhetlink.?

S habdr a ritualék talburjanzasanak korat éljik, ugyanakkor - és ez csak latszdlag
ellentmondasos - a ,ritus eltinését”? konstatalhatjuk, hiszen az igazi, - ha szabad
igy fogalmaznom - nagykaliberli, azaz olyan értékeket és szabalyokat
athagyomanyozé és megjelenit6 ritusok, amelyek egy adott kézosség alapjaul
szolgalnak, hianycikkek lettek korunk tarsadalmaban. Keresztény, valldsos
szempontbdl, talan a leghelyesebben gy fogalmazhatnank, hogy nemcsak az Isten
altal az ember szamara alapitott ritusok (szentségek), hanem az egyhaz

24 \/5. BEETSCHEN, Alternative Taufe, 3.
25 6. PosT, Das aktuelle Panorama, 247.
26 HAN, A ritus elt(inése.
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(para)liturgikus hagyomanyaban évszazadokon at - tobbé-kevésbé konstansul - é16
ritusok ,tronfosztasanak” lehetiink szemtanui. Az ,egyén” vette at a hatalom
sjogarat” aritusok felett. S habar a ritualé-fald ,egyén” ,tronra szallasaval” - amint
ez mar el6bb lathattuk - megvaltozott nemcsak a ritus rendeltetése, hanem maga a
ritudlis jaték szabalyrendszere is, mégis - mar magat a ritualék iranti élénk
érdeklédést és erételjes éhséget szem el6tt tartva - van okunk a reménységre,
mégpedig olyan reménységre, amely nemcsak feliilmul, hanem feliilir minden merg
optimizmust. Hiszen pontosan a ritusok értetik meg mély reménytelenségben
szenvedd,” konyortelen termelésre és ,korgd hasi” fogyasztasra kalibralt,
brutélisan felgyorsult® félelem-? és élmény-tarsadalmunkban 6reggé valas nélkiil
megoreged6* kortarsainkkal, hogy a liturgia ritudlis vildgaban az ember Isten el6tt
ismét ifjusaganak nyitott frissességén 6rvendezd ,gyerek” lehet, aki lemond a
felnottek életére oly jellemzd céltudatos cselekvésrdl és teljesen atadja magat Isten
jelenlétében annak a jatéknak az 6romének,* amelyben - felszabaditd erejébdl
kifoly6lag - szabadon arad a létezés.® A ritusban - reménylnk szilard és biztos
alapja - a rajtunk kiviil [étez6 masik cselekvd Lény* latogat meg benniinket. A ritus
szimbdlumai révén koti 6ssze - az integralas elvét kovetve - a latszdlag ellentétes
polusokat: megmutatja szamunkra a lathatatlant a lathatdban, az érinthetetlent az
érinthet6ben.

Eszmefuttatasunk végén - zardakkordként - tegyiik fel magunknak a kérdést
tanulhatunk-e valamit (is) korunk ritualis éhségéb6l? Biztosra allithatjuk: igen!
Kortarsaink vagyait és ritualis cselekvésmddozatait fogékony lelkiilettel vizsgalva,
tobb fontos dologra is figyelmesek lehettink. A hangsulyeltolédasnak vannak pozitiv
hozadékai is. Olyan szegmensek kidomboritasara, ritualis cselekedet-attit(idokre
figyelhetiink fel, amelyek ugyan elméleti szinten szamunkra sem idegenek, sét

27 \/6. HAHNE, Schluss mit lustig, 142.
28 /5. RosA, Beschleunigung.
29 . BUDE, Gesellschaft der Angst.
30 v, HAN, A ritus elt(inése, 49.
31 /6. GUARDINI, Von Geist der Liturgie, 89-105.
32 \/6. RATZINGER, A liturgia szelleme, 11.
33 /6. RATZINGER, Krisztusra tekintve, 41.
34 V5. BONACCORSO, Asthetik und Ritus, 72.
362



olykor teoldgiai kontextusban is alapveté jelent6séggel birnak, mégis a
gyakorlatban megannyiszor hattérbe keriilnek. A kovetkez6kben csupan egy
szegmensre szeretnék kitérni.

Kortarsaink ritudlis gyakorlataban figyelemremélté ugyanis a szimbélumokra vald
fokuszalas, valamint a verbalis és nonverbalis elemek harmonikus szimbidzisara
valé torekvés. A liturgia ritualis vilagaban a verbdlis és a nonverbalis dimenzi6
kozotti egészséges egyensllyt megdrizve arra kell torekedjiink, hogy a
szimb6lumok széhoz jussanak. Igen, a szimbdlumoknak hangjuk van hangjuk,
minket meg- és felsz6litd hangjuk. A szimbdlum a csend ,ruhajaba 6ltézve” hallgat
s hallgatva kimond valamit. Maga a beszél6 csend. A liturgia ugyanis hangot ad a
kimondhatatlannak és hallhatéva teszi a hallatlant.®® Ha a szimbdlumok
elnémultak, akkor az azért van, mert mi elhallgatattuk &ket azaltal, hogy helyettiik
~szOvegellink”, s igy Uresre beszéljiik Sket, vagy pedig méltésaguktdl megfosztva s
svakvaganyra” helyezve éket nem performaljuk azokat hivatasuknak megfelelGen,
pedig rajtuk keresztil Isten lizenete jut el hozzank. Itt a csend lesz maga a sz4.% A
csend ugyanis nem azért takarja le a misztériumot, hogy elrejtse azokat, hanem
pont az ellenkezdje az igaz: hogy kinyilatkoztassa azokat.’” Kevesebb beszéd, tobb
Ljaték”, tudniillik a ,liturgia értelme »csupdn« ez: eljatszani Isten jelenlétében,
szabadsagban, szépséghben és szent vidamsagban”.®® A liturgidban a hit
dogmatizéldsa és moralizdldsa mellett nagyobb hangsulyt kell fektetni a hit
esztétikajara, vagyis egy olyan dimenzidra, amely a hitet nem csupan a beszéd és a
hallas Gtjan kozvetiti, hanem igyekszik ebbe a kozvetitési folyamatba minden
érzéket bevonni, s ekképpen a kultikus beszéd és cselekedet ikonvoltat® kiemelve
a nagy Ismeretlent, a titokzatos Istent konkrét megtapasztalhatdésagaban
prezentdlni. fgy a kultikus esemény résztvevéjének - legyen az a ,liturgia
hordozdja”, azaz egyhazilag integralt, hivé személy, vagy a liturgiat csak
(f6linnepek, keresztelések, elsd aldozas, bérmalas, eskiivék, temetések, illetve mas

35 V5. WOHLMUTH, 39.

36 \/5. SARAH, A csénd ereje, 158.

37\/5. SARAH, A csénd ereje, 196.

38 Kerenyi, Misztikus élmény, 135.

39 Errél részletesebben: LEPAHIN, Ikon és ikonikussag, 70-79.
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életrajzi sarokdatumok esetében) alkalomadtan® ,vendégként”/ ,latogatoként”
felkeresé ember® - sokkal jobban megnyilik a lehetGsége arra, hogy egészen
realisztikusan, valdsaghlien megtapasztalhassa, miként Isten megérinti életét a
spillanatban”. A liturgidban a szimbdlumok fatyla alatt 6nmagat kinyilatkoztatd
transzcendensnek azonban rezonaldé kozegre kell taldlnia, e nélkil csupan egy
absztrakt vildg. Eppen ezért mindenkinek, aki azt akarja, hogy szdmara a liturgia
életbevagd torténéssé valjon, kilon-kilon vallalnia kell életének vertikalis
kalandjat, kilonben az élmény-tapasztalatok halmozasara bedllitott élet
mokuskerékbél aligha tud kiszallni. El kell hagynia vallasos kiskordsagat, a vallasi
tudatlansag és kényelmesség zsakutcajat, ahova a szubjektum emancipaciéjanak
délibabjat kergetve juttatta magat. Ezért a liturgianak nem koézonségre, nézékre és
latogatokra van szliksége, hanem keresd, kérdezd, kételkedd és figyelmes
magatartast tanusitd résztvevokre,”? akik készek belemenni az liturgidban
megjelend Istennel valé kommunikacids jatékaba. A liturgia nem kovetheti a
posztmodern ritudlék egyoldalisadgat, amelyek csupadn az evilagi létét
problematizaljak, s arra torekednek, hogy az életet itt és most befolyasoljak,
iranyitsak, hanem lényege éppen abban all, hogy az evilagi valdsagokon
talmutasson, azokat a transzcendenssel vald viszonyukban felértékelje, azokat -
egy bizonyos mindségi ugrast ajandékozva nekik - az tdvtorténet folyamjaba
pozitiv elemként bevonja, abba az lidvosségi tervbe, amelyet az evilagi rendben
immanens mddon lehetetlen megteremteni, illetve Onfejlien kierészakolni. A
liturgia Gnneplésében mindig a szimbdlumokban feltarulkozéd (idvosség
megjelenitésérél van szd, mégpedig a konkrét torténelemben. A liturgia a
szubjektum konkrét lidvésségtapasztalatanak a helye. igy a liturgia sohasem egy
elvont valdsag, s jollehet mindig ugyanaz, mégis minden alkalommal mas és mas.
Az (jat Isten mlveli benne, § adja meg minden liturgia Gjdonsagat, innovativ erejét.
Az emberi egzisztenciat érintd innovacié nem lehet emberi er6lkodés eredménye,

40 Sokan ma az egyhazban csupan egy vallasos szolgalatot nydjté tarsadalmi szervezetet latnak (vo.
KEHL, Perspektiven, 271).

41 /6. HAUNERLAND, Tréger und Géste, 185-187; HAUNERLAND, Participatio actuosa, 592-594.
42 V5. JEGGLE-MERZ, Kirche, 50-51.
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hisz a liturgidban az ember olyasmit ,tesz”, amit az ember valdjaban, alapvet6en
nem tehet meg.*®

Korunk valldsossaganak belsé motivacidja, még akkor is, ha annak kiilsé
megnyilvanuldsaival nem értiink - nem érthetiink - elgondolkoztathat benniinket:
az értelem-keresés és az élmény-tapasztalat. Ha jol megfontoljuk, kortarsaink
valami olyan utan flirkésznek, amit az egyhazban is felfedezhetnek, olyas valamit
keresnek, ami a liturgia tarhazaban b6séggel létezik. Az egyhaz tehat - liturgiajaval
egyetemben - nem nevezhet6 ,kifutdé modellnek” egy olyan vildgban, ahol az
értelem-forrasok kimeriil6ben vannak.* Eppen ezért az egyhdznak sokkal jobban
kellene tudatositania, hogy kincsestaraban az emberek vagyaira realis
gyongyszemeket tartogat. Ezeket azonban meg kell hitelesen csillogtatni. Talan
pontosan ez segithet benniinket abban, hogy értékeinket féltébben &rizzik, s
meggy6z6bben prezentaljuk. Talan pontosan ez vezet el arra, hogy liturgiankban
nemcsak elméleti, hanem gyakorlati sikon is ismét felismerjiik az Isten-talalkozas
élmény-tapasztalatat.

43 6. KocH: Menschliche und kirchliche Schénheit der Liturgie, 107.
44 SCHONBORN, Idegen test, 51.
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DIE SPIRITUELLE KRAFT DER GREGORIANIK

Gloria Braunsteiner
Universitdt Trnava, Slowakei

Keywords: Gregorianik, Spiritualitat, Quelle, Wort Gottes, Gebet

1. HINFUHRUNG ZUM THEMA

Christliche Spiritualitat basiert auf der Beziehung zwischen Gott und Mensch. Diese
Perspektive erlaubt uns in medias res die Frage zu stellen: aus welchem Grund kann
der sog. Gregorianische Choral als Quelle der Spiritualitat fiir die heutige Zeit, fiir
den gegenwartigen Menschen betrachtet werden und sogar in die Zukunft weisen?
Worin liegt sein unschatzbarer Wert sowohl fiir die Kirche als auch fiir kirchenferne
Menschen? Geht es da nicht um etwas Archaisches, was in langst vergangene Zeiten
gehort? Ist die lateinische Sprache, in der der Choral gesungen wird, nicht ein
uniiberwindbares Hindernis, da viele Menschen kein Latein mehr im Unterricht
hatten? Dazu kommt noch ein ernsthaftes musikalisches Problem, das der grofe
franzbsische Komponist des 20. Jh., O. Messiaen in seiner ,,Rede in Notre Dame*“
sinngemaR so in Worte fasste, dass Gregorianik wenig gesungen und wenig geliebt
wird, weil sie so schlecht gesungen wird. Wenn seine Beobachtung stimmt, wird sie
verstandlicherweise intuitiv abgelehnt. Was kann man aber bei ihrem Vortrag falsch
machen, wenn sie einstimmig und so einfach ist, vielleicht deswegen sogar zu
eintonigund langweilig klingt? Wer schon den Versuch gemacht hat, diese angeblich
simple musikalische Gattung bei Gelegenheit zu singen, konnte feststellen, dass es
anspruchsvoll und anstrengend ist. Unser Ohr sucht auflerdem eher die ab dem
ersten Jahrtausend weitgehend entwickelte Mehrstimmigkeit und genieRt ihre
Vielfalt in der Vokal- und Instrumentalmusik statt der auffélligen Schlichtheit des
Gregorianischen Chorals, derim Unterschied zu den Kirchenliedern ohne Begleitung
zu singen ist. Als Begleitinstrument und Teil dieser Entwicklung ist die Orgel aus der
Kirche selbstverstandlich nicht mehr wegzudenken.
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Trotz dieser zu bedenkenden Argumente hat das Zweite Vaticanum in der
Liturgiekonstitution Sacrosanctum concilium, Art. 112-117* Gber die Kirchenmusik
die Gregorianik ausdriicklich als den der Romischen Kirche ureigenen Gesang
definiert. Kurz nach seinem Amtsantritt hat ihn schon davor Papst Pius X. 1903 in
seinem Motu proprio Tra le Sollecitudini zum Modell jeglicher gelungenen
Kirchenmusik hingestellt. Aus welchem Grund und fiir welche Aspekte halt die
Kirche sogar mit dieser hochsten Wertschatzung immer noch am Gregorianischen
Choral fest?

Um eine mogliche Antwort auf diese Frage zu er6ffnen, versuchen wir zuerst das
Wesen der Gregorianik zu beschreiben, dann den daraus sich ergebenden Anspruch
auf verschiedenen Ebenen. Daraus konnen wir schlieBlich ihren spirituellen Wert
erschlieRen.

2. BERUHRUNGSPUNKTE MIT DER GEGENWART

Zunéchst eine realistische Frage zur Bestandsaufnahme: wo erklingt heute noch
dieserarchaische Gesang - die Wurzel der abendléndischen Musik - und wie kann man
ihn Gberhaupt kennenlernen, erleben? Bis zum Zweiten Vaticanum war der Choral in
der Eucharistiefeier beheimatet und wurde tiberwiegend auch gepflegt - heute hort
man ihn dort eher selten, vielleicht in Kathedralen. Nach wie vor singen viele - meist
benediktinisch gepragte - Ordensgemeinschaften das Stundengebet auf dieser Basis
(zum Teil im Original, teilweise ibernommene Melodien in Ubersetzung). Vereinzelt
gibt es die Moglichkeit, den Choral in Konzerten zu horen, die so zwar nicht direkt in
der Liturgie erklingen, und doch unverkennbar an ihren Gehalt sowie Gestalt erinnern,
wo der Choral seinen Sitzim Leben hat. Es ist vielen Zeitgenossen nicht bewusst, dass
die gesungenen Teile der Priester-Gebete in der Eucharistiefeier sowie die
Akklamationen der Gemeinde alte Gregorianische Melodien sind. Dadurch gibt es eine
gewisse, wenn auch unbewusste Vertrautheit der katholischen Christen mit den

T Art. 116 der Konstitution Sacrosanctum Concilium handelt iiber die Arten der Kirchenmusik. »Die
Vorrangstellung des Gregorianischen Chorals als des der romischen Liturgie eigenen Gesangs wird
unterstrichen, auch wenn die Kirchen, in denen die romische Liturgie regelméBig mit
Gregorianischem Gesang gefeiert werden kann, nicht sehr zahlreich sind.” Peter HUNERMANN / Jiirgen
HILBERATH (Hgs.), Sacrosanctum Concilium, 191.
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Gregorianischen Modi, mit dieser eigenen musikalischen Welt. In der Praxis sind diese
Beriihrungspunkte im Vergleich zur Kirchenmusik an Sonntagen sehr gering. Nur die
konkrete Erfahrung kann einem den ,Geschmack“ der Gregorianischen
Kompositionen vermitteln, damit sie den ihnen geblhrenden Stellenwert erlangen
und zur Spiritualitat in der eigenen Kirche werden kdnnen.

Beleuchten wir also einige Wesensmerkmale der Gregorianik, die es verstandlich
machen, warum sie eine echte spirituelle Quelle ist, bzw. wieder dazu werden kann.

3. AUSWAHL UND GESTALTUNG DER TEXTE

Im absoluten Mittelpunkt steht der Text der Gesange, der liberwiegend aus der Hl.
Schrift stammt, wenn es nicht um hymnische Poesie bzw. Prosa geht. Der
kompositorische Vorgang beginnt nicht mit einer Melodie, die dann nachtraglich mit
einem passenden Text unterlegt wird, sondern genau umgekehrt: an erster Stelle,
als Ausgangspunkt gilt der Bibeltext, der von den Komponisten, die wahrscheinlich
Monche in einer (bzw. mehreren) Gemeinschaft waren, taglich liber Jahre in tiefer
Stille meditiert wurden. Durch weitere Stufen des Umgangs mit dem Wort Gottes -
die Ruminatio und die Contemplatio - wurde der Schrifttext von ihnen immer tiefer
verinnerlicht, so dass er dann zu einem hoch kiinstlerischen und expressiven,
rhetorischen Vortrag gereift ist. Im Frihmittelalter ist das Studium der Bibel nicht
nur in Gedanken geschehen, sondern man hat den Text laut gelesen, nach dem
Prinzip ,,omne verbum sonat“. Das Wort sollte also nicht nur in den Gedanken
bleiben, es sollte laut zum Klingen kommen. Durch diesen Umgang wird das Wort
ganzheitlicher, leibhaftig aufgenommen. Aus dieser lauten Vortragsweise entstand
die jeweils eigene Art der Rhetorik der einzelnen Texte, die ihren ,Leser” ins Herz
getroffen haben. Der Text wurde im objektiven Verstéandnis und in personlicher
Betroffenheit gefomrt und artikuliert - in einem leib-seelisch-geistigen Vorgang. Der
sog. dreifache Schriftsinn, die Bibelauslegung des Origenes war damals schon
bekannt und wurde sicher auch angewendet. Die meditierten und oft
durchgesprochenen Texte haben eine Klanggestalt erhalten, die der
ausdrucksvollen Rhetorik entsprach. Der Choral ist demnach in erster Linie Wort-
Interpretation in der gehobenen Sprache mit dem Ziel, das Wort fiir sich selbst
besser zu verstehen, und es in der Liturgie Gott als Antwort zuriickzugeben, sowie
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den Zuhorenden, Mitfeiernden das Wort nicht nur intellektuell mitzuteilen, sondern
es erlebbar zu machen.

Wie sehr bewusst die anonymen Komponisten aktiv und kreativ mit dem Wort
umgegangen sind, zeigt der hdufige Vorgang der Komprimierung auf das Wesentliche,
die mehrere Formen hat, wie wir es spater noch sehen werden: eine langere Perikope
des Evangeliums wurde auf wesentliche 2-3 Satze komprimiert, oder Versteile eines
Psalms nicht in urspriinglicher, unmittelbarer Abfolge miteinander verbunden. Diese
Beziehung zum Wort Gottes zeigt eine grofte Vertrautheit der Komponisten mit der
Offenbarung, die sie im Frihmittelalter offensichtlich noch nicht nach dem
neuscholastischen instruktions-theoretischen Modell verstanden haben, sondern als
personhafte Anrede Gottes an den Menschen. Aus diesem Grund haben in den
vertonten Texten alle Personalpronomina eine mit besonderer Sorgfalt
herausgestellte Position. Ein herausgegriffenes Beispiel von vielen im Mess-Repertoire
ist der Introitus vom 4. Tag der 5. Fastenwoche, ,Liberator meus”.?
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Notenbeispiel: Graduale Triplex, S. 128

In diesem Stiick wird emphatisch betont, dass es nicht nur um einen allgemein
giiltigen, sondern um meinen personlichen Befreier geht. Der herausgestellte Sinn
des Pronomen wird mit Tonwiederholungen auf der Akzentsilbe me-, insgesamt mit
7 Tonen, auf der hochsten Tonstufe veranschaulicht. Ein weiteres, eindriickliches

2 Notenbeispiel ,Liberator meus”: Graduale Triplex, 128. Das sog. Graduale Triplex ist eine
grundlegende liturgische Ausgabe des Messrepertoires, die drei entscheidende Quellen beinhaltet:
in der Mitte kann der Sénger die Melodie in Quadratnotenschrift verfolgen, oberhalb die
Neumenhandschrift ,Laon®, und unterhalb eine Handschrift der St. Galler Notation. Die Kenntnis der
Neumen erméglicht das Studium und die Interpretation der Feinheiten der rhythmischen Artikulation
des Textes, die dank der Ménche in der Abtei Solesmes in der Mitte des 19. Jh. wieder zur
wissenschaftlichen Forschung angeregt wurde.
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Beispiel fur die Gestaltung der Personalpronomina findet sich im Graduale des
Psalmsonntags ,,Christus factus est”.?
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Notenbeispiel: Graduale Novum, S. 108-9

3 Notenbeispiel ,,Christus factus est”: in DOSTAL (eds.), Graduale Novum, 108-109. Das Graduale
Novum ist das Ergebnis langjéhriger Forschungsarbeit: die Restitutionsgruppe in Deutschland
arbeitet mit der Synopse adiastematischer und spéterer, diastematischer Handschriften und
prasentierte 2011 die erste Ausgabe des Messrepertoires (Sonntage und Feste) mit restitutierten
Melodien aus dieser Zusammenschau im 1. Band des zweiteiligen Werkes. Tonkorrekturen betreffen
in den meisten Fallen starke Strukturténe im jeweiligen Modus. In der Fachzeitschrift Beitrdge zur
Gregorianik wurden wissenschaftlich belegte restituierte Stlicke vereinzelt bereits vor dem
Erscheinen des ersten vollstandigen, liturgisch geordneten Bands veroffentlicht.
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InVers 8 des Philipperhymnus Kap. 2 heiRRt es: ,,Er erniedrigte sich und war gehorsam
bis zum Tod (...)” Der Komponist fligt das Pronomen ,fiir uns” ein: ,,Christus factus
est obediens pro nobis”, das auf der Akzentsilbe no- mit 9 Tonen, also einem
Melisma, einer aufwandigen, ausgeschmiickten Melodie vertont ist. Die Einfligung
des ,,pro nobis™ (insgesamt 10 Tone auf nobis) 1Rt die Wichtigkeit der persénlichen
Betroffenheit des Komponisten (ber die Kenosis Christi, des Gottessohnes
erkennen. Wenn das Graduale viele Jahrhunderte nach der Entstehung der
Komposition erneut Generationen von betenden Interpreten verlebendigen und
zum Klingen bringen, beriihrt die Bewusstwerdung des ,pro nobis” Sanger wie
Zuhorer bis heute.

Schauen wir nun auch die textliche Komprimierung einer Neutestamentlichen
Perikope aus dem Evangelium an einem konkreten Beispiel an: Die Communio
LLutum fecit” lautet: ,Lutum fecit ex sputo Dominus, et linivit oculos meos: et abii,
et lavi, et vidi, et credidi Deo.” (Joh 9,6.11.38). Aus der langen Erzdhlung liber die
Blindenheilung, die sich Uber 41 Verse des ganzen 9. Kapitels erstreckt, und
essentielle Dialoge Jesu mit dem Blinden, seinen Eltern und den Umstehenden
beinhaltet, wurden fiir die kurze Communio - die als Gattung in der Messe oft das
gehorte Evangelium wiederholt - pragnante Stellen herausgegriffen. Es ist
bemerkenswert, dass dieser einzige Satz 6 Verben aus der Perikope herausgreift, die
in dieser Dichte den Text weder entstellen, noch verfalschen, sondern die GrofRtaten
Gottes am geliebten Menschen durch Jesu Handeln in den Mittelpunkt stellen:
SinngemalR libersetzt: ,,Der Herr machte mit dem Speichel einen Teig, und bestrich
damit meine Augen: ich ging hin, wusch mich und sah, und glaubte Gott.”®

4 Die bedeutsame melodische Floskel auf,,nobis” wurde in den Gradualien des V. Modus ofter
verwendet, z. B. im Graduale des 4. Sonntags im Jahreskreis ,,Quis sicut Dominus”, mit daem
Melisma auf dem Akzent des Wortes Dominus. Ibid, 235.
5 Notenbeispiel ,,Lutum fecit”: Ibid, 87.
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Quando legitur Evangelium de caeco nato:
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Notenbeispiel Graduale Novum, S. 87

Die ganze Kraft der Erzahlung in einem Satz ist intensiviert in der Kiirze der Verben.
Hier wird der Sanger zum Subjekt des Handelns Jesu und kann das Evangelium ganz
personlich erleben, an sich selbst erfahren und sich heilend beriihren lassen. Diese
Berlihrung Jesu geschieht durch den Glauben, der als letztes Verb in der Communio
aufscheint, im Text aber so nicht vorkommt. Der Glaube des Blindgeborenen scheint
durch, im Unterschied zu den Pharisdern im Streitgesprach, die zweifelnd bleiben.
Die Sinnspitze der Communio ist der Glaube an Jesus. Der Hohepunkt der Aussage
ist die Antwort des Komponisten auf das verinnerlichte Bibelwort als Zeugnis und
Glaubensbekenntnis, und es erzeugt im Sanger und im Zuhorer Vertrauen und
Zuversicht, eine Gewissheit im Glauben auf den Heiland, und erleichtert einladend
die eigene Antwort hinzuzufligen. Der Sdnger spricht in der ersten Person und sein
Glaube aktualisiert sich durch das Hier und Jetzt der gefeierten Liturgie.

Wie anfangs schon erwahnt, entsteht in der Gattung der Gregorianik die
Melodieflihrung vom Wort ausgehend, in einem dichten Wort-Ton-Verhaltnis. Es
gibt jedoch auch das Phdnomen der Adaptation einer bestehenden Melodie z. B. fiir
ein spateres Fest, durch eine neue Textunterlegung. Dies kann am Introitus des
Trinitdtssonntags veranschaulicht werden, dessen Melodie vom 1. Fastensonntag

374



Ubernommen wurde,® und so zugleich bis zum Dreifaltigkeitsfest einen grofien
theologischen Bogen bildet. Der Zusammenhang des Christusgeschehens vom
Geheimnis der Versuchungserzahlung bis zu Christi Verherrlichung nach seiner
Auferstehung und Himmelfahrt wird so in der Fiille der Trinitat verstandlich.

DOMINICA PRIMA QUADRAGESIMAE
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6 Notenbeispiel ,,Invocabit me” vom 1. Fastensonntag, Ibid, 60 und der Introitus ,,Benedicta sit” vom
Dreifaltigkeitssonntag, in: DOSTAL (eds.), Graduale novum, 360. Die melodische Adaptation des
Introitus des 1. Fastensonntags auf das Dreifaltigkeitsfest schafft in theologischer Tiefe den
inhaltlichen Bogen durch die Passion Christi hindurch bis zu seiner Auferstehung bzw. Himmelfahrt,
die sich im Geheimnis der Dreifaltigkeit erfiillt. Schon innerhalb des Introitus ,,Invocabit me” driickt
sich das Vertrauen des Beters aus, der die Zusage bekommt, erhért und verherrlicht zu werden. Den
ersten Fastensonntag durchzieht im ganzen Proprium der Text von Psalm 91 iber den Schutz Gottes.
Der Introitus zitiert verkiirzt die Verse 15-16: ,,Wenn er mich anruft, dann will ich ihn erhéren. Ich bin
beiihm in der Not, befreie ihn und bringe ihn zu Ehren. Ich séttige ihn mit langem Leben und lasse ihn
schauen mein Heil.” Der Hbhepunkt in ,,Invocabit me” entfaltet sich auf der Akzentsilbe von
»8lorificabo”, hingegen in ,,Benedicta sit” befindet sich dieser Hohepunkt auf der Nachsilbe von
»confitebimur” (-bi-). Auf diesem inhaltlich zentralen Wort dieser Tatsache entsprechend ausgefihrt,
sollte weniger ausgesungen werden als in der Vorlage von ,glorificabo”, dem Original. Auch bei einer
gelungenen Adaptation wie dieser, kénnen solche Verschiebungen vorkommen, die ihre
Vollkommenheit ein wenig triiben, jedoch durch eine bewusste Interpretation den Ausdruck des
Stiickes doch textgerecht zum Klingen bringen.

375



SANCTISSIMAE TRINITATIS
. Vo . e 9/14 .y

/A/ .
Intr. t
VIIIL g
] .Q¢ a
B -V Ao - »ly /’-“" an
ENE-DI- CTA sit ni- tas, at- que mdl-

Ay

J

/1//*/:’

Yre ‘/ﬂ/r
té-bi- mur/e- i, qui- a fe-

S - LA

vi- sa U- ni- tas: \confi-

/;o///‘/ 7

Notenbeispiel Graduale Novum, S. 60 und S. 360

Eine mehrfache Verwendung gleicher oder weitgehend ahnlicher Floskeln des
melodischen Ablaufs in einer doch weitgehend originellen Art der
Zusammenstellung nennt sich Centonisation von Typusmelodien und kommtz. B. in
Gradualien oft vor. Die kurzen Floskeln haben oft eine textliche Signalfunktion, da
sie im Repertoire schon bekannt sind und erfiillen dadurch eine zusatzliche Rolle.

4. RHYTHMISCHE ARTIKULATION - DYNAMISCHE BELEBUNG
DES KLINGENDEN WORTES GOTTES

Nachdem wir uns der Entstehung der Textgrundlage der Gesange gewidmet haben,
wenden wir uns ihrer Interpretation zu. Streng vom Text ausgehend, kdnnen wir von
einer spezifischen rhythmischen Artikulation sprechen, die im Vorgang von der
Kontemplation bis zur durchdachten Klanggestalt eine pragende Rolle spielt. Die
Aussprache des Textes behalt ihre Natiirlichkeit in dem Sinn, dass bei einem Wort

376



nicht beliebige Tone hinzugefiigt werden, sondern die Eigenheit des Wortes sich im
melodischen Ablauf widerspiegelt. Natirlich kann man dasselbe Wort auch in
verschiedenen ,Vertonungen” finden, es wirkt jedoch nie aufgesetzt oder
unnatirlich - der Sprache gemafR: Mehrere Psalmverse finden sich in verschiedenen
Gattungen des Propriums, bzw. im Stundengebet (z. B. ,Ave Maria”) Uber die
Klanggestalt eines Wortes entscheidet der Kontext und sein Stellenwert im
Bedeutungsgehalt. So kann sogar das Wort ,.et” oft nur mit einem Ton, an anderen
Stellen aber sehr aufwdndig komponiert sein etc. Eine noch kleinere Einheit im Text,
die fur die Ausfihrung immer entscheidend ist, bleibt der jeweilige Wortakzent, den
wir schon erwahnt haben. Er steht immer im Mittelpunkt als Trager des einzelnen
Wortes und wird herausgehoben, egal, welche Stellung das Wort im Satz hat. Der
Akzent kann unterschiedlich zum Ausdruck kommen: mit einem gewichtigen Ton
auf einer wichtigen Stufe des jeweiligen Modus, oder mit mehreren Tonen, bzw
einem langen Melisma, z. B. auf der Akzentsilbe beim Wort ,,immolates” im Vers des
Osteralleluia ,,Pascha nostrum”:” mit 48 Tonen.

% _TJ’)JU 7“ _aJV‘ﬂ“ﬂ.;:- SR W /./ﬁ:
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Notenbeispiel: Graduale Novum, S. 167

7 Notenbeispiel ,Alleluia Pascha nostrum”: Ibid, 167.
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Die besondere Verehrung Christi, der sein Leben fiir uns hingab, kommt nicht nur
durch den Reichtum der Vielzahl der Téne zum Ausdruck, sondern auch durch die
feierlich exponierte Hohe der Melodiefiihrung, und ladt damit zur dankbaren,
anbetenden Haltung ein.

Die Artikulation des Textes ergibt einen sehr variablen Sprachrhythmus, der in der
Mehrstimmigkeit schwierig auszuflihren ware, weil dort die einzelnen Stimmen im
Metrum zusammenklingen missen. Der sog. freie Sprachrhythmus der Gregorianik
wurde in den Neumen der mittelalterlichen Handschriften niedergeschrieben, die
durch langjdhrige Forschung in ihrer jeweiligen Wertigkeit fiir die Ausfiihrung der
einzelnen Tone in ihrem Umfeld wiederentdeckt wurden. Aequalistisches Metrum
ist also der Gregorianik nicht eigen, wenn sie auch in der ndheren Vergangenheit oft
so gesungen wurde - nicht nur als cantus firmus in mehrstimmigen Chorwerken,
sondern als Folge des unwissenschaftlichen Umgangs mit dem Notenmaterial.

FAZIT

Damit kommen wir zum Anspruch an die Auffiihrungspraxis. Der Gregorianische
Choral gewinnt seine Schonheit und Kraft dann, wenn die einzelnen Aspekte der
richtigen Artikulation in der je eigenen rhythmischen Art prazise beachtet werden.
Zusammenfassende textlich-musikalische Bogen, die der Atem durchtragt,
erzeugen das lebendige Tempo der Stiicke. Gottes Schonheit kann in den
ausdrucksvollen Gesdngen so zur Geltung kommen, und seine Herrlichkeit
aufscheinen, die am Leben der Feiernden, Singenden auch Spuren hinterlaldt, zur
Liebe zu Gott erhebt, in die Ruhe und Stille fiihrt, reinigt, heiligt und heilt, und zur
Einheit zusammenfihrt. Der Gebetscharakter der Stiicke ist beziehungsstiftend und
schenkt Trost, Freude an Gott, die einen die eigene Tiefe bei Gott erfahren lasst.

Wenn der Sanger bzw. Zuhdrer die Autoritat des Wortes Gottes horend walten lasst,
entwickelt es im Klang der Gregorianik seine wohltuende Wirkung und nimmt
Wohnung im Menschen. Emotionen haben durchaus Platz im Choral und
widerspiegeln die Stimmungslage des Beters, die z. B. in den Psalmen von Trauer,
dramatischer Bedréngnis, Bitte um Befreiung bis zum dankbaren Lob reicht.
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Ordensgemeinschaften sowie Kirchenmusiker haben die Chance, aber auch die
Verantwortung, diesen dltesten Schatz der Abendléndischen Kirche so zu pflegen,
dass er als hohe Kunst in der authentischen Schlichtheit zu universaler Spiritualitat
werden kann, die nicht einer traditionalistischen Richtung gehort, sondern der
ganzen Kirche, mit 6kumenischer Bedeutung, da die Entstehung dieser liturgischen
Musik weit vor der Zeit der Reformation zurlickliegt und als Spiritualitat des Wortes
dazu besonders geeignet ist. Wer Gregorianik hort und singt, wird von der Kraft des
Wortes ergriffen und verwandelt.

Gregorianik ist in ihrer Bedeutung fiir die Universalkirche ,zeitlos” und unterliegt
keiner ,Mode”. Ahnlich wie die Ikone fiir die Kirche des Ostens, ist sie ein Fenster in
den Himmel. Der anbetende Gebetsvortrag der Gregorianik erweckt und verstarkt
die Sehnsucht, in der Gegenwart Gottes zu leben und besitzt daher die Fahigkeit zur
Evangelisierung und Neu-Evangelisierung.
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THE CHOSEN- APOCRYPHAL GOOD NEWS
FOR THE FUTURE?
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Thirty years ago it seemed that biblical films had exhausted their formula: the
golden age of biblical cinema had passed and film adaptations of the Bible no longer
attracted audiences to cinemas.! Indeed, the ambitious series The Bible (1993-
2002)? was made as an international television production, and no biblical film
provoked discussions in the 1990s. However, The Passion of the Christ (dir. Mel
Gibson, 2004) has generated a new wave of interest in the Bible and especially in the
figure of Jesus Christ in the cinema. The international success of the Gibson’s film
revived the biblical spectacle, and it is interesting to observe that the Bible
continues to play a role also in horror films and ,one of the growing arenas for
biblical stories in film appears to be in comedies (e.g., Bruce Almighty, 2003; Evan
Almighty, 2007; The Ten, 2007, with others in production)”.?

In a book about film adaptations of the Gospels read as contemporary audiovisual
apocrypha lidentified about 70 films produced between 2001 and 2018.* Since then,
new films have been made, and more are expected: for many years now, Mel
Gibson’s film to be a sequel to The Passion of the Christ has been announced,

T BABINGTON / EVANS, Biblical epics, 7-8.
2 The series of 21 films covers selected stories of the Bible, from the creation of the world (Genesi: La
creazione e il diluvio, dir. Ermanno Olmi, 1994) to the Revelation of St John (San Giovanni:
L’Apocalisse, dir. Raffaele Mertes, 2002). Cf. KRESS / LULEY (eds.), Die Bibel; ZAHNER (ed.), Die Bibel:
Das Alte Testament - die Filme: Genesis - Die Schépfung, Abraham, Jakob, Josef; ZAHNER (ed.), Die
Bibel: Das Alte Testament - die Filme: Moses.
3 WaLsH, Bible Movies, 225.
4 Lis, To nie jest Jezus, 125-127.
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Terrence Malick has delayed the release of his christological film The Way of the Wind
(initially planned in 2020) where the role of Jesus would be played by the Hungarian
actor Géza Rohrig, and Martin Scorsese, director of the controversial The Last
Temptation of Christ (1988) declared in May 2023 his desire to direct a new film on
Jesus (A Life of Jesus).

Jesus of Nazareth has been present on screens for more than 125 years in hundreds
of films produced in diverse cultural and religious contexts.® The popularity of the
Gospel has not diminished in spite of increasing secularisation: cinema, television
and Internet films are still being made, presenting different interpretations of the
Gospel and its main protagonist, sometimes provoking heated disputes (e.g. The
Last Temptation of Christ or The Da Vinci Code, dir. Ron Howard, 2006). The
filmmakers, creating a kind of audiovisual apocrypha, become theologians in their
own way, albeit without academic degrees (or at least studies) in theology. With a
certain sense of humour, Conrad Ostwalt notes that among his students, a
millenarian horror film obscured the understanding of the Book of Revelation: ,It
soon became apparent that more of the class had seen the movie than had read
Revelation, and much of what the students knew about the Christian Apocalypse
had been informed more by The Seventh Sign than their reading of the Bible.”®

Since these new audiovisual loci theologici appear in competition with established
sources of teaching in the Church, therefore theologians cannot be indifferent to
films that create ideas about the Gospel, about Jesus Christ and his teaching.

1. AN INNOVATIVE SERIES: THE CHOSEN

For the past few years, an American film project entitled The Chosen, directed by
Dallas Jenkins, has become popular, running from 2019.” The series, which is an
independent production of Angel Studios, Out of Order Studios and The Chosen

Scf. MALONE, Screen Jesus; VIGANO, Gesu e la macchina da presa.

6 OsTWALT, Teaching Religion and Film, 35. The Seventh Sign (dir. Carl Schultz, 1988) is an apocalyptic
horror film, its title and plot reference the seven seals in the Book of Revelation.

7 The first 20-minute part, The Shepherd, a look at the birth of Jesus Christ through the eyes of
shepherds in Bethlehem, was already produced in 2017, before The Chosen series was conceived.
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Texas,? is being developed as a crowdfunding project: 3 complete seasons of 8
episodes each are available (2019; 2021; 2022), and first films of season 4 premiered
in February 2024. The entire project is expected to span 7 seasons.

The scale of the project, the first-ever multi-season TV show about the life of Jesus
and His disciples, shows that we are dealing with the most extensive film project,
initially broadcast online, inspired by the Gospels. The international television series
The Bible (1993-2002) consisted of 21 episodes (including five based on the New
Testament: Jesus, dir. Roger Young, 1999; Saint Paul, dir. Roger Young, 2000; The
Apocalypse, dir. Raffaele Mertes, 2002), Franco Zeffirelli’s monumental Jesus of
Nazareth (1977) in its full TV version lasted 390 minutes, while each season of The
Chosen lasts about 8-9 hours, and as many as 7 seasons are planned, screening time
is almost 60 hours!

Whatis new is the way in which the film is distributed: conceived as a socially-funded
venture, it was initially available online (as a free app for mobile devices and on a
dedicated website),? but eventually went into theatrical and television distribution,
as well as on DVD and blu-ray discs.

If we could indicate reasons for making a religious film, these four seem to be the
most popular: “the use of (1) religion to interpret movies, (2) movies to critique
religion, (3) movies to promote religion, and (4) movies to expose cultural values.”*°
The official website of the series’ producer encourages people to watch as follows:
»The Chosen is a groundbreaking historical drama based on the life of Jesus, seen
through the eyes of those who knew him,”*! while the Polish distributor’s website
adds information that the film has been translated into 62 languages, has had 442
million views, and that the film maintains a ranking in the top 50 apps in the
‘entertainment’ category of iOS and Android.*?

scr. https://www.imdb.com/title/tt9471404/companycredits/?ref_=tt_dt_co.

cf. https://watch.thechosen.tv/#carousels.

70 BLizEK / DESMARAIS, What We Are Teaching, 17.

" cf. https://thechosen.tv/en-us.

2 cf. https://thechosen.pl/. These declared numbers remain unchanged since summer 2023.
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But what does it mean that this series about the life of Jesus allows us to see Him
sthrough the eyes of those who knew Him”?

2. PROTAGONISTS OF THE THE CHOSEN SERIES AND

ITS INEVITABLE APOCRYPHALISM

Protagonists of the series are characters we know from the Gospels: they are “the
chosen”. From the first episode of the series, characters familiar from the Bible come
to the fore: Mary Magdalene (Elizabeth Tabish), Nicodemus (Erick Avari), Matthew
(Paras Patel), Peter (Shahar Isaac) and Andrew (Noah James), Jesus (Jonathan
Roumie)... but what do we know about them from the Scriptures? Of course, as in
previous Jesus films, there are characters created for the purposes of the narrative:
these include Simon Peter’s wife and the Roman officer Quintus (Brandon Potter),
or quite invented ones, such as Ramah, a wine producer (Yasmine Al-Bustami), who
felt in love with Thomas (Joey Vahedi).

One of the main protagonists of the series is Matthew: but what do we really know
about this figure? According to the first canonical Gospel, Matthew was called by
Jesus while working as a tax collector (Matt 9:9-13), but the parallel passages give
Levi as the tax collector’s name (Mark 2:13-17; Luke 5:27-32). Matthew (not Levi) is
listed among the twelve disciples of Jesus in the Synoptic Gospels (not in John) and
Acts (Matt 10:3; Mark 3:18; Luke 6:15; Acts 1:13). Probably Matthew and Levi are the
same person (with two names?), and Frank Dicken explains, that: “1) Matthew and
Levi are the same person, 2) Matthew’s name was changed to Levi, 3) Levi’s name
was changed to Matthew, 4) it was common in antiquity for people to have two
names, 5) the name «Matthew» is chosen for its symbolic significance as it is related
semantically to the term for «learner, disciple» (uaBntng), and 6) they are two
different people and the stories have been conflated by the Gospel authors.”*?

The information about Matthew in the Scriptures is very residual, and any
information about the apostle’s missionary activity and martyrdom is later and

'3 DickeN, Matthew, 168—169.
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difficult to verify.’* For the purposes of the film, the character therefore has to be
constructed from fragmented pieces of information, leading to significant
apocryphalism.

Matthew, the tax collector and evangelist, is a figure who has long attracted the
interest of artists: who is not familiar with the scene of the vocation imagined over
400 years ago by Caravaggio in the Contarelli Chapel in the Roman church San Luigi
dei Francesi? There are more Baroque paintings dealing with this theme: one need
only mention Michaelina and Charles Wautier, Michael Willmann or Giovanni
Lanfranco works.

Matthew, the tax collector, also has his place in cinema: the scene of the tax
collector’s vocation can be found in The Greatest Story Ever Told (dir. George
Stevens, 1965), Il Messia (dir. Roberto Rossellini, 1975), Jesus of Nazareth (dir. Franco
Zeffirelli, 1977), among others. The vocation of the disciples was interestingly shown
by Denys Arcand in Jesus of Montreal (1989), a contemporary passion story. In
contrast, this episode is omitted in, among others, King of Kings (dir. Nicholas Ray,
1962), where the calling of the apostles is not shown, but only recounted in the
report of a Roman officer; in Il vangelo secondo Matteo (dir. Pier Paolo Pasolini, 1964)
Jesus selects the apostles by saying their names one by one; there is no calling in
the musical film Godspell (dir. David Greene, 1973), nor in the television film Jesus
(dir. Roger Young, 1999). The absence of the scene of the calling of the disciples in
films focusing on passion events is to be expected (Norman Jewison’s Jesus Christ
Superstar, 1973; Martin Scorsese’s The Last Temptation of Christ, 1988; Mel Gibson’s
The Passion of the Christ, 2004).

In Il Messia, a film rejecting the grand epic style and spectacularity, Jesus comes to the
square where the grain is brought and measured: the tax collector is watching. While
the apostles express their disapproval of the dishonesty of the collectors, betraying
their own people, Jesus, who is listened to by the Pharisees, teaches about the need
for forgiveness and mercy. He rises and approaches Matthew with three disciples: to
his greeting (“Welcome”) he replies “Follow me”. Matthew, surprised, asks: “What did

14 Cf. DEINES, Matthew, 169-175.
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you say?” Smiling, Jesus repeats: “Follow me, come with us.” The answer is
immediate: “Yes. But, listen, the meal is ready. If you and your friends want to accept
the invitation.” The next sequence takes place during the meal in front of the tax
collector’s house, where the Pharisees comment on Jesus’ behaviour.

Zeffirelli in Jesus of Nazareth expands the Matthew/Levi tax collector episode to over
15 minutes. Itis preceded by a scene of a miraculous catch of fish on the Sea of Galilee:
Matthew, portrayed at the tax-collector’s point as a greedy man, learns of Simon
Peter’s unexpected good fortune, so he goes to him to claim his outstanding tax dues.
In the courtyard of Peter’s house, dozens of people are listening to Jesus teaching
about the Kingdom of Heaven. The tax collector entering the house hears hostile
comments (“Tax collectors cannot even enter the synagogue”) and is met with a
violent reaction from Peter, but Jesus asks the tax collector’s name and adds “Today
I want to dine with you”. This desire to visit Matthew creates a crisis in Peter; he does
not want to accompany Jesus. In the evening, encouraged by the participants at the
feast (outlined extremely colourfully), he begins to tell the parable of the prodigal son,
his departure, his return and reception by his overjoyed father with the protest of his
brother, who had always been at his father’s side. Matthew and Peter, who
nevertheless came there, understand that this parable is addressed to them. In this
sequence Zeffirelli introduces the parable from Luke (15,11-32).

Unlike films reconstructing the ancient world of the Gospels, Arcand’s Jesus of
Montreal is set in 1980s Montreal: Daniel, an unemployed actor, is commissioned by
the priest of the local shrine to prepare a revamped Passion play. In search of an
actor for the show, Daniel arrives at the studio where Martin is recording the dubbing
of a pornographic film. As Daniel and Martin leave the studio after the recording, on
the stairs Martin asks: ,When do you want to start? - Immediately.” The decision is
immediate: ,Let’s go then.” When asked by a puzzled Constance, “After all, you have
to finish,” he replies, ,They can manage without me.”

The Canadian film does not quote the words of the Gospels in this sequence; the
calling scene lacks an invitation of Daniel/Jesus, although there is Martin’s
response: he immediately agrees and abandons his job, reminiscent of Matthew’s
response when called by Jesus. There is a parallelism on a symbolic level between
Matt 9:9 and Martin’s decision: he is engaged in a despised job (porn film), and when
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Daniel comes, Martin leaves his occupation and immediately follows him to become
one of the disciples. In Palestine, tax collectors were despised, which is not clear to
the modern reader (or viewer): negative feelings are rather aroused by the vulgarity
of the dubbing scene.®

The series The Chosen develops the character of Matthew the most: a tax collector
in Capernaum employed by the Romans is treated with contempt by the Jews; in the
1st episode (I Have Called You by Name, 2019, S1-E1) the film portrays Matthew,
played by Paras Patel, an American actor of Indian descent, as a gifted accountant
who nevertheless has difficulty in relating to people. He was a bright, gifted child,
and as a teenager began working for the Romans, causing his family to become
estranged. Matthew is conflicted with both his father and the fishermen, Simon and
Andrew, who are threatened with bankruptcy due to unpaid taxes. An extraordinary
catch of fish - a miracle performed by Jesus - makes it possible to repay the debt.
Matthew witnesses the healing of a paralytic; at Jesus’ invitation, he leaves his office
as a tax collector to become one of the disciples. In the background, however, the
conflict with Peter returns for quite a long time. It is not until the 2nd episode of the
season 4 (2024) that Matthew and Peter’s reconciliation takes place: Peter asks
Jesus how many times he should forgive his brother, and Matthew realises that he
has never apologised to Peter for what he did against him as a tax collector.

In contrast to earlier films, The Chosen develops a psychological portrait of Matthew,
revealing his history from childhood, outlining the inevitable conflicts within the
variegated circle of Jesus’ disciples, and finally suggesting the method of both
Jesus’ preparation of his teaching and Matthew’s editing of the gospel manuscript.
The authors of the film try to imagine Matthew as an evangelist aware of his role: in
his notebook he regularly records the events and words of Jesus, with him he
prepares the content of the Sermon on the Mount! Already after the martyrdom of
James, when John notes reminiscences of Jesus’ disciples, his Mother recalls that
Matthew also prepares his memoirs (Thunder, 2021, S2-E1).

= Another portrayals of Matthew in films are described by BURNETTE-BLETSCH, Matthew, 180-182.
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Thus a complex film character is created from minimal information contained in the
Gospels. Constructing the figure of Matthew in this way is also a novelty in films: until
now, he was only a background character. Of the protagonists known from the
Gospels, only Mary, Mary of Magdala, Peter, Thomas and Judas had “their” films: “The
disciples/apostles appear as a group in every film. Their call, even if it is just a listing of
the apostolic band, and their presence at resurrection appearances configure them as
Jesus’ successors. John, Thomas, and Peter appear often, but the followers with the
most screen focus are Judas, Mary Magdalene, and the Virgin Mary.”*

Does all this mean that there is inevitably a distortion in films that involves showing
content that is not in the Gospels? There are such films too: The da Vinci Code does
indeed misrepresent historical reality.

None of the Gospels is a ready-made film script: they lack description of scenes,
description of characters, including their appearance. Recognising that, we could
conclude that virtually every biblical film must be apocryphal. A simple comparison
of the content of the film and the biblical text would confirm such conclusions:
“Every Jesus biopic contains scenes and/or dialogue that are not found in their
primary sources, the Gospels of Matthew, Mark, Luke and John. Most invent
speeches for Jesus, from everyday interactions with his mother and disciples, to
cryptic sayings and pious discourses. [...] While some films consult the works of
ancient historians such as Josephus Flavius, many draw heavily upon works of
legend, liturgy and imagination.”*’

The variety of images of Jesus in culture, their inconsistency and the appropriation
of this figure by different groups and circles is nothing new: Jaroslav Pelikan shows
the impact of Jesus not only on religious, but also on cultural, social, political, and
economic history of humanity - and how the figure of Jesus has been transformed,
used or appropriated for various purposes, both cultural and political®.

"6 WaLsH, Paul and the Early Church, 500-501.
7 REINHARTZ, Jesus Movies, 212.

18 PELIKAN, Jesus through the centuries.
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The young Church, in deciding to establish a New Testament canon and selecting
the 4 canonical Gospels, considered that the other texts did not belong to this
canon, did not constitute texts on which the teaching of the Gospel should be based.
Apocryphal texts, though attractive, nevertheless use elaborate fantasies. Today the
function of apocrypha, widespread in the audiovisual world, is performed by films,
which, especially for viewers unfamiliar with the source text of the Gospel, become
an alternative - or perhaps the unique? - version of the Gospel. Film adaptations of
the Scriptures will always be marked by the personal approach of their authors, and
perhaps films express more their personality and beliefs than the actual protagonist
of the Gospel?

3. BETWEEN ORAL AND AUDIOVISUAL GOSPEL

Let us turn to a document published in 1964 by the Pontifical Biblical Commission:
the Instruction on the Historicity of the Gospels ,,Sancta Mater Ecclesia” draws
attention to 3 stages in the creation of the Gospels. The first is the teaching of Jesus,
witnessed by the chosen disciples; the second stage is the proclamation of Jesus’
teaching, above all his death and Resurrection, by the disciples; the third stage is the
editing of the Gospel books with a precise goal:

“From the results of the new investigations it is apparent that the doctrine and the
life of Jesus were not simply reported for the sole purpose of being remembered,
but were «preached» so as to offer the Church a basis of faith and of morals. The
interpreter (then), by tirelessly scrutinizing the testimony of the Evangelists, will be
able to illustrate more profoundly the perennial theological value of the Gospels
and bring out clearly how necessary and important the Church’s interpretation

is. ™

19 “Daj nuovi studi risulta che la vita e linsegnamento di Gest non furono semplicemente riferiti col
solo fine di conservare il ricordo, ma «predicati» in modo da offrire alla Chiesa la base della fede e dei
costumi; percio l'esegeta scrutando diligentemente le testimonianze degli evangelisti sara in grado di
illustrare con maggior penetrazione il perenne valore teologico dei vangeli, e di porre in piena luce di
quale necessita e di quale importanza sia l'interpretazione della Chiesa.” in: PONTIFICIA COMMISSIONE
BIBLICA, La verita storica dei Vangeli.
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The instruction leaves no doubt: the Church-approved Gospels, edited as we know
them, are not a transcription of the entire teaching of Jesus, but a final work
produced at the third stage. At the editing stage, the evangelists made choices about
which events and words of Jesus to recount and in what order to present them. This
also means which ones to omit: isn't this what the final sentence of John’s Gospel
says, “Jesus did many other things as well. If every one of them were written down,
| suppose that even the whole world would not have room for the books that would
be written” (Jn 21:25, NIV)?

It seems that now the films are new - a 417 - stage of creating the Gospels, and this
remark corresponds to the declaration expressed by the series authors: ,, The Chosen
is based on the true stories of the gospels of Jesus Christ. Some locations and
timelines have been combined and condensed. Backstories and some characters or
dialogue have been added. However, all biblical and historical context and any
artistic imagination are designed to support the truth and intention of the
Scriptures. Viewers are encouraged to read gospels.”” In this way, the intention of
the filmmakers is not only to continue the earlier tradition of religious films, but also
to create new audiovisual adaptations of the Gospels: “One of the most popular
interests in religion and film is the use of movies to encourage people to be better
practitioners of their particular faith.”*

I would venture the thesis that the perspective of the Pontifical Biblical Commission
makes it possible to look at the films, including The Chosen, as another stage in the
editing and transmission of the Gospels: their authors, starting from the established
canonical text of the biblical book, attempt to raise questions about what was left
out at the editing stage of the Gospels. It is almost an archaeological work: past
layers of content have to be uncovered, reconstructed, going back to stage one, the
teaching of Jesus.

20 Opening credits of the 1°' episode of The Chosen.
21 BLizEK / DESMARAIS, What We Are Teaching, 24.
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4. CONCLUSION
The advertisement for The Chosen series emphasises that the film “allows us to see
Him through the eyes of those who knew Him”. This is a problematic statement as,
under 20 centuries, we are not given a glimpse into the memories and gazes of Jesus’
disciples. Rather, in the series, we see them from the perspective of the series
authors’ imagination.

However, film is a popular medium: arguably more people will watch the series than
read the Gospel. This may have catechetical implications: the audiovisual medium
is, after all, more attractive than an ancient printed book. Even if there is no volvatur,
i.e. an ecclesiastical licence to make films, or videatur, to watch them, analogous to
an imprimatur, we need to reflect on the theological dimension of cinema, which
also shapes the audience’s imagination and religious knowledge.

Theologians’ response should be ecumenical and interdisciplinary: joint research
efforts should be made in the areas of film studies, biblical studies, dogmatic and
fundamental theology, and catechetical studies. The questions raised by films also
lead to the need for a renewed responsibility for dialogue between the Church and
the world of culture and art, too often neglected. After all, for decades we have not
had a major statement from the Magisterium of the Church relating exclusively to
film: the last one was Message of John Paul Il for the 29th World Communications
Day “Cinema: Communicator of Culture and of Values” published in 1995%, in the
year of the cinema centenary, and the list of “Some important films” published by
the Pontifical Council for Social Communications at the time, which contains 45
films divided equally into three categories - religion, values and art®®. Almost 30
years have passed since then.
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1. INTRODUCTION
In Croatia there are 54 women’s religious communities/provinces (36 apostolic and
18 cloistered) and 23 men’s religious communities/provinces (21 apostolic and 2
monastic). In total, there are 77 religious communities/provinces. There are 2,449
women religious and 874 men religious who live in about 450 local
communities/cloisters.!

There are around 9,700 registered libraries in Croatia. Libraries of religious
communities would belong to private special libraries but most of them are not
registered.?

In Croatia, a very limited amount of research on libraries/collections of religious
communities has been carried out so far. There are some publications at the level of
individual religious communities,® but there is not any extensive research which
would include all communities.

The reason for such situation could be founded in consequences rooted in
communist regime. The regime implicated great distrust of religious communities

T Cf. Statisticki podatci za 2022, https://www.redovnistvo.hr/images/uploads/statistika_2022.pdf.
2cf. Upisnik knjiZznica u Republici Hrvatskoj, http://upisnik.nsk.hr/upisnik-knjiznica.
3 For example: DuimoviC, Knjiznica benediktinskog samostana sv. Nikole u Trogiru.
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in government and all public institutions, including the National and University
Library in Zagreb.

According to their primary aims - religious, pastoral, cultural - libraries of religious
communities should be field of great interest* and that’s why comprehensive
research is necessary.

2. METHODOLOGY

The research was carried out by the Croatian Conference of Religious in cooperation
with the National and University Library in Zagreb. The goal of the research was to
collect relevant data (number and distribution of libraries/collections, period of
foundation, scope, type, organization and use of library holdings) on
libraries/collections owned by religious communities. The purpose of the research
was to consider the possibilities and strategies for the potentially subsequent
creation of a database of the library heritage of religious communities in order to
improve their mission.

The request for participation and the questionnaire were sent via email to superiors
of 77 religious communities in Croatia. Approximately 50%, precisely 39 religious
communities agreed to participate in the research: 23 apostolic women’s
communities (Table 1), 6 women’s cloister monasteries (Table 2) and 10 men’s
communities (Table 3).

4 Ecclesiastical Libraries and their Role in the Mission of the Church,
http://www.vatican.va/roman_curia/pontifical_commissions/pcchc/documents/rc_com_pcchc_199
40319_biblioteche-ecclesiastiche_en.html.
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Table 1. Local Communities of Apostolic Women’s Religious Communities That
Participated in Research

Apostolic Women’s Religious Communities Number of Local

Daughters of Divine Charity 1

Daughters of Mercy 10

Sisters of Mary of the Miraculous Medal 3

[
[N

Sisters of Mercy of the Holy Cross

Sisters of Merciful Jesus

Sisters of the Queen of the World

Daughters of Charity of St. Vincent de Paul (2 Provinces)

Little Sisters of Jesus

Sacred Heart Sisters

Servants of Little Jesus (2 Provinces)

School Sisters of St. Francis of Christ the King (2 Provinces)

Carmelite Sisters of the Divine Heart of Jesus

Adorers of the Blood of Christ

Ursulines of the Roman Union

Dominican Sisters

Franciscan Missionary Sisters of Assisi

Franciscan Sisters of Immaculate Conception in Dubrovnik

Daughters of Mary Help of Christians

Handmaids of Charity

RlRr]lRrlw|lRr]IN|IRr]Rr]DMlwINM]O|R]IN]R]~

Handmaids of Christ

Total 55

The most represented in the research were Sisters of Mercy of the Holy Cross (11
questionnaires, for 11 local communities) and Daughters of Mercy (10
questionnaires, for 10 local communities).
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Table 2. Women'’s Cloister Monasteries That Participated in Research

Women'’s Cloister Monasteries Number of Monasteries

Benedictine Sisters - Rab 1

Benedictine Sisters - Trogir

Poor Sisters of St. Clare - Pozega

Carmelite Sisters — Brezovica

Carmelite Sisters - Marija Bistrica

S T IS S

Carmelite Sisters - Breznica Dakovacka

Total 6

Women'’s Cloister Monasteries provided 6 questionnaires in total.

Table 3. Local Communities of Men’s Religious Communities That Participated in
Research

- — — Number of Local Communities
Apostolic Men’s Religious Communities o )
That Participated in Research

Dominicans 3
Jesuits 1
Franciscans - OFM (2 provinces) 26
Franciscans - TOR 10

Franciscans - OFMConv

Salesians

Priests of the Sacred Heart of Jesus

Sons of the Immaculate Conception

Rl ]|lw]|~

Missionaries of Mary

Total 47

Among the male religious communities, the most represented were two Croatian
Franciscan Provinces that supplied data on 26 libraries. Women’s communities
supplied 55, men’s communities 47, and cloister monasteries 6 filled
questionnaires. It is 108 local communities in total.
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The research was conducted by a survey containing 19 questions spread out on 5
pages in the period between 22 March 2021 (when the questionnaire was sent to
superiors of religious communities) and 18 May 2021 (when the last filled
questionnaire came). Superiors sent data by e-mail.

3. RESULTS AND INTERPRETATION

Results of a survey conducted using questionnaire are presented into 2 points:
general facts about libraries/collections of religious communities and use of library
holdings.

3.1. General facts about libraries/collections of religious communities

General facts about libraries/collections of religious communities point out: number
and distribution of libraries/collections, period of libraries’ establishment, scope,
script, fields, type and organization of library holdings.

a) Number and distribution of libraries/collections

The survey results show that each convent has its own library or at least a library
collection. Provinces of apostolic women’s religious communities, whose
administrative office is located in Croatia, have a provincial/central library, while
their local communities have library collections. Each convent of apostolic men’s
religious communities, whose administrative office is located in Croatia, has its own
independent library. Very often, members of religious communities also have
personal collections of books and journals.

b) Period of libraries’ establishment

Regarding the period of libraries’ establishment, Tables 4-6 represent the
year/century in which religious community was founded or came to Croatia, but it
also represents the year/century in which the library holdings started to
accumulate.
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Table 4. Year of Foundation or Coming of Apostolic Women’s Religious
Communities to Croatia

Apostolic Women’s Religious Communities Vear of Foundatior.l or
Coming to Croatia

Dominican Sisters® 13t c,
Ursulines of the Roman Union® 1703
Sisters of Charity of St. Vincent de Paul’ 1845
Handmaids of Charity® 1853
Sisters of Mercy of the Holy Cross® 1868
Sacred Heart Sisters?® 1899
School Sisters of St. Francis of Christ the King*! 1904
Servants of Little Jesus™? 1905
Carmelite Sisters of the Divine Heart of Jesus®® 1917
Daughters of Mercy** 1920
Daughters of Divine Charity*® 1922
Franciscan Sisters of Immaculate Conception in 1925
Dubrovnik®®

5cr. SANJEK, Redovnistvo u Hrvatskoj, 93.

6 Cf. SVALINA/ DURAN (eds.), Hrvatske ursulinke povodom 275. godisnjice ursulinskog samostana u
VarazZdinu, 40.

7 Cf. VRAGIG / KOVAGIC, Sestre milosrdnice sv. Vinka Paulskoga s kuéom maticom u Zagrebu (1845-
1995), 1, 38.

scr. SANJEK, Redovnistvo u Hrvatskoj, 94.

S Cf. RADIGEVIC, Milosrdne sestre sv. Kriza Hrvatske provincije. O 150. obljetnici dolaska u Dakovo
(1868-2018), 22.

70 Cf. SPEHAR, Rijed vrhovne glavarice, 13.

NeA NAZOR, Lovretske sestre, 31.

2 ¢f. LuciC et al., Vez ljubavi u tkanju jedne povijesti, 108.

13 ¢f. Zovkic, 100 godina sestara Karmeli¢anki BoZanskog Srca Isusova u Hrvatskoj, 70.
4 Cf. PARLOV (ur.), Marija Propetog Isusa Petkovi¢, 156.

'8 Cf. CARATAN / MUTIC, Provincija BoZje Providnosti Kéeri BoZje ljubavi 1882-1982, 146.

6 Cf. Franjevke od BezgrjeSnog Zaceca iz Dubrovnika, https://www.redovnistvo.hr/redovi-i-
druzbe/instituti/franjevke_od_bezgrjeshnog zachea_iz_dubrovnika.
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Sisters of Mary of the Miraculous Medal*’ 1926
Adorers of the Blood of Christ*® 1933
Daughters of Mary Help of Christians® 1940
Franciscan Missionary Sisters of Assisi? 1960
Sisters of the Queen of the World?* 1963
Little Sisters of Jesus® 1969
Handmaids of Christ* 1977
Sisters of Merciful Jesus* 1999

Apostolic Women'’s Religious Communities came to Croatia in the period between
the 13 century when the Dominican sisters came to Croatia and the 20™ century -
or 1999, the year in which Sisters of Merciful Jesus came (Table 4). Benedictines
monasteries are the oldest one in Croatia. Benedictines came to Croatia in the 11
century (Table 5).

7 cf. Povijest Druzbe, https://marijine-sestre-os.hr/o-nama/povijest-druzbe/.
'8 cf. SuTIc / KEZIG, S povjerenjem u Krv Jaganjcevu, 139.
Y cr. Povijest, https://www.kmp.hr/povijest/.
20 cf. Franjevke misionarke iz Asiza, https://www.redovnistvo.hr/redovi-i-
druzbe/instituti/franjevke_misionarke_iz_asiza.
21 Cf. MARINOVIC, Povijest Druzbe sestara Kraljice svijeta (1963-2013), 49.
22 of. Isusove male sestre, https://www.redovnistvo.hr/redovi-i-druzbe/instituti/isusove_male_sestre
28 Cf. Tovi¢ (ed.), SluZavke Kristove 1972-1982, 113.
24 Cf. Sestre Milosrdnog Isusa, https://www.redovnistvo.hr/redovi-i-
druzbe/instituti/sestre_milosrdnog_isusa
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Table 5. Year of Foundation or Coming of Women'’s Cloister Monasteries to Croatia

Women’s Cloister Monasteries

Year of Foundation
or Coming to Croatia

Benedictine Sisters - Rab? 11%c.
Benedictine Sisters - Trogir® 11,
Carmelite Sisters - Brezovica?’ 1939
Carmelite Sisters - Breznica Dakovacka® 1988
Carmelite Sisters - Marija Bistrica®® 1994
Poor Sisters of St. Clare - Pozega® 2000

25 Cf. PALAC, Djelovanje Zenskih crkvenih redova na razvoj hrvatskog skolstva, 86.

28 Cf. Ibid.

27 cf. Stepincev Karmel — povijest Karmela u Brezovici, https://brezovica.karmel.hr/povijest-karmela-

u-brezovici/.

28 Cf. Breznica Dakovacka, https://karmel-breznica.hr/o-nama/breznica-djakovacka/

29 Cf. Kronika Samostana Majke BoZje Bistricke i blaZenog Alojzija Stepinca, 17. studenoga 1993., in:

Arhiv Karmeli¢anki u Mariji Bistrici.

30 Cf. Osnivanje Samostana sv. Klare u PoZegi, in: Dopis od poglavarice Samostana sv. Klare u PoZegi

(elektronicka poSta, 2023 Aug 22).
401




Table 6. Year of Foundation or Coming of Apostolic Men’s Religious Communities to
Croatia

Apostolic Men’s Religious Communities Vear of Foundatior.l or
Coming to Croatia
Dominicans® 13%c.
Franciscans - OFM* 13%c,
Franciscans - OFMConv3 13%c,
Franciscans - TOR* 13%c.
Jesuits® 16" c.
Salesians®® 1913
Missionaries of Mary®’ 1976
Priests of the Sacred Heart of Jesus®® 1985
Sons of the Immaculate Conception®® 2010

3T cr. Povijest Reda u Hrvatskoj, https://www.dominikanci.hr/tko-smo/povijest-reda/povijest-
dominikanskog-reda-u-hrvatskoj-1.

32 Cf. PATAFTA, Povijest provincije, https://ofm.hr/povijest-provincije/.

38 Cf. Ibid.

34 Cf. Ibid.

35 Cf. Druzba Isusova u Hrvata, https://www.isusovci.hr/nasa-provincija/.
36 Cf. Kako smo nastali, https://donbosco.hr/.

37 Cf. Monfortanci - Druzba Marijina, https://www.redovnistvo.hr/redovi-i-druzbe/instituti/misionari
monfortanci_druzhba_marijina_smm.

38 cf. Povijest Reda u Hrvatskoj, https://dehonijanci.hr/povijest-reda-u-hrvatskoj/.
39 ¢f. Sinovi BezgrieSnog Zaceca, https://www.redovnistvo.hr/redovi-i-
druzbe/instituti/sinovi_bezgrjeshnog_zachea_cfic /.
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In context of men’s religious communities in Croatia, one could notice that
Dominicans and Franciscans came to Croatia in the 13" century. Many incunabula,
old and rare books are stored in their libraries.*

c) Library holdings: scope, script, fields

Library collections hold from 500 to 50,000 volumes. Private collections of some
members hold from 50 to more than 500 volumes. Religious men and women who
are engaged in pastoral or catechetical activities or work at school, have more
volumes in their private collections.

Volumes are written in different scripts: Latin, Cyrillic, Gothic, Glagolitic, Bosnian
and also in different languages. Most of the library holdings belong to the field of
theology, especially spirituality, while a considerable number of books belong to the
fields of history and literature.

d) Library holdings: type and organization

The libraries material ranges from incunabula to recently printed materials. In
general, online public catalogues are not available. Only a few religious
communities use accession registers and card catalogues.

Only one women’s community answered positively to the question regarding
professional librarians. Unfortunately, local communities rarely have a person who
would be responsible for library collections in local communities. In
provincial/central libraries, there is a person who takes care of the library’s holdings,
but that person is usually not an expert.

In religious communities, there is a lack of superiors’ recommendations regarding
libraries/collections, which means that there is no plan for the acquisition of books or
their circulation between the central/provincial library and the local communities.

Religious communities cannot take the necessary steps in the matters of the library
holdings’ digitisation or obtaining cultural heritage status, because that represents
a huge bureaucratic issue and requires a lot of time and many people to work on it.

0 cf, LOKMER, Franjevacke knjiZnice - riznice nacionalne kulturne bastine, 9.; 26.
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The place - along with the furniture, where the holdings are stored is not always
quite appropriate. The material conditions for the protection against humidity, fire
and robbery are not fully met.

3.2 Use of library holdings
Results regarding use of library holdings are focused on use in community, personal
respondents use, encouraging community members to use library holdings,
purpose of a community’s library/collection and suggestions or comments
regarding library/collection.

a) Use of library holdings in community

In general, libraries of religious communities are opened for everybody, but there
are not many interested persons. So library holdings are mostly used by women and
men religious. Depending on the number of community members, library holdings
are used from under 50 to more than 850 times per year. In average, each member
uses library holding 10 times a year. There are members who do it more often, but
there are also members who do not use library holdings at all. It cannot be presumed
that they do not read; they may have their own books. Some respondents claim that
members of religious communities do not read as much as they should, while others
claim that they read a lot: “Even before a book reaches a library, it has already been
read by numerous members of that religious community.”

b) Personal use of library holdings

In the questionnaire, there were 4 personal questions. The first question was: “How
often do you use library holdings and to what end?” The vast majority answered that
they use library holdings very often for the purposes of spirituality development and
permanent religious formation. Sometimes, the holdings are used to acquire
professional and general knowledge or to enrich a person’s vocabulary. Only few
respondents declared that they read books for leisure.

¢) Encouraging community members to use library holdings

The second question was: “How often do you encourage sisters and brothers in your

community to use library holdings and to what end?” Most respondents do it

sometimes, for the purposes of spirituality development and permanent religious
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formation. They very rarely encourage sisters and brothers to read to acquire
professional and general knowledge, to enrich their vocabulary or for leisure.

d) Purpose of a community’s library/collection

The third question was: “In your opinion, what is the purpose of the
library/collection of your community?” Almost all the answers were related to the
notion of religious community - “the library represents cultural and spiritual
heritage of a religious community”; or related to the members of their community:
spirituality development, initial and permanent religious formation, resources for
members who are students, or for members engaged in education, or in pastoral
and catechetical activities in the parish, etc. Only a few answers mentioned people
outside the community.

e) Suggestions or comments regarding library/collection

The fourth question asked the respondents to note down any suggestions or
comments regarding the topic of this research. Many respondents expressed their
support and joy because of this research in the hope that it would serve as an
impetus to take better care of libraries. “I am delighted that this research is being
carried out. (...) I'm glad for every encouragement and work on the systematization
and arrangement of this written part of our consecrated life.”

Many answers mentioned the lack of financial or material resources - “Libraries of
religious communities need financial support from the Ministry of Culture similarly
to the way the Ministry supports public libraries.” or the need for professional staff
and expert guidance from the competent church and other public institutions. “It
would be excellent to catalogue the library materials, but while the older
community members would have difficulties doing it, the younger ones are often
overloaded with obligations, so they lack time for it. But if there were expert
instructions on how to do it, | believe it would be easier and faster. | also think that
if a volunteer - an expert could do it, it would be done much better.“

Some respondents have identified challenges within their religious community: “We
are always in a hurry, so the library holdings remain unorganized, often in several
places around the convent. Disorganization comes from not taking enough care of
our books.” Or another quote: “At this moment in history, libraries are not a priority
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for women and men religious. Some other mission fields, other pastoral activities
are more important. Perhaps such an attitude is due to the assumption that
contemporary man does not express any tendency towards reading.”

3.3. Libraries of religious communities: past, present and future

Although religious communities are aware that their libraries/collections present the
precious cultural heritage from the past, they have limited options for dealing with it.
In order to preserve and protect library holdings, religious communities have to face
the lack of material and professional human resources. Other challenges in promoting
and presenting library holdings are the global reading crisis and syncretistic
spirituality. Considering the future of libraries/collections of religious communities,
into account must be taken decline of number of women and men religious.

a) Reading crisis

The future of libraries of religious communities depends on the answer to the
following question: Are printed books a matter of the past? Despite the general
reading crisis, libraries could be a precious tool in missions. It is necessary to
creatively adapt the offer to the needs of a modern man: activities for children
(reading aloud, competitions revolving around the number of books that a member
has read...), for young people and adults (Christian meditation, lectio divina...), as
well as to organize different workshops, initiate volunteering, improve cooperation
with other local libraries: public, parish, academic, school, et cetera.

b) Syncretistic spirituality

Nowadays, when the syncretism and spirituality rooted in emotions flourish, holdings
in libraries of religious communities could be used for the promotion of spirituality
which is not syncretistic or dependent on emotions and during the spiritual
accompaniment. Libraries could also represent the opportunity for contact with
consecrated men and women, a space where one can experience a special kind of
silence and closeness to God, with content that presents a certain way of seeking God.

c) Diminishing religious communities

The future of libraries of religious communities depends on the future of the
community itself. The number of men and women religious is rapidly decreasing
(Table 7).
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Table 7. Number of Women Religious and Men Religious in Croatia in Period 2018-
20224

Year Women religious Men religious

2018 2,650 988

2019 2,631 945

2020 2,589 930

2021 2,523 896

2022 2,449 874
CONCLUSION

Libraries of religious communities are a kind of mirror of the time and society in
which they existed; they are a resonation of the interests of community members
and an invaluable treasure of cultural and historical worth. They have served
community members by providing theological education, spiritual development,
cultural enrichment, and mission fulfilment.

The research encourages religious communities to be more creative in using library
holdings for the improvement of mission and pastoral activities, especially in terms
of promoting spirituality.

Although the conducted research is just a starting point in the research on the
libraries/collections of the religious communities in Croatia, it provides
opportunities for its development.

41 Source: Statisticki podatci za 2018, in: Arhiv Hrvatske redovnicke konferencije. Statistika;
StatistiCki podatci za 2019, in: Vijesti Hrvatske redovni¢ke konferencije i Konferencije visih
redovnickih poglavara i poglavarica Bosne i Hercegovine 2/2020, 31.; StatistiCki podatci za 2020, in:
Vijesti Hrvatske redovni¢ke konferencije i Konferencije visih redovnic¢kih poglavara i poglavarica
Bosne i Hercegovine 1/2021, 72-73.; Statisticki podatci za 2021, in: Vijesti Hrvatske redovnicke
konferencije i Konferencije visih redovni¢kih poglavara i poglavarica Bosne i Hercegovine 1/2022, 93—
94.; Statisticki podatci za 2022, https://www.redovnistvo.hr/images/uploads/statistika_2022.pdf.
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NEW CHALLENGES AND GOOD PRACTICES.
THE INNOVATIONS OF EPISCOPAL
THEOLOGICAL COLLEGE OF PECS FOR THE
RENEWAL OF RE TEACHERS’ TRAINING

Horvdathné Vertike, Andrea - Jakyné Csonta, Réka -
Tiringer, Aranka - Versegi CB, Bedta Mdria
Episcopal Theological College of Pécs

Keywords: Episcopal Theological College of Pécs, training teachers of religious
studies, development of the personality, reflective mentoring, learning training

Pécs has a long history as an intellectual centre, shortly after the founding of the
universities of Prague, Krakow, and Vienna, King Louis the Great founded Hungary's
first university here in 1367.* It had no theological faculty, the seminary was
founded by Bishop Zsigmond Berényi in 1746.%* Later, Bishop Gyorgy Klimo,
Berényi's successor, realised the need for well-educated priests in his diocese, so he
made improvements in education: he raised the theological program from two to
four years,* ordered daily visits to the library for senior students, and created three
new departments. An important moment in his work was the creation of the first
public library* in Hungary from Berényi's library and the books of the bishop’s
council. After the First World War, Bishop Gyula Zichy gave the library to the
university for perpetual use.

In the almost 300-year history of the institution, there have been periods of
interruptions in education, most recently in the second half of the 20th century,

42 BAJKO, Pécsi egyetem, 755.
43 BoRsy, Klimé Gyorgy, aki megszerette Pécs vérosat, 21.; Kovécs, Visions of a Catholic College in
Hungary, 46-54.
44 POHANKA, 300 éve sziiletett Klimé Gyérgy, 32.
S Ibid.
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when secularisation brought church property into state ownership and religious
freedom was severely curtailed.*®

Between 1951-1991 the priests-in-training of Pécs prepared for their vocation at the
seminary in Gydr. The training of lay theologians was initiated by Bishop Mihaly
Mayer in 1991. Since its re-establishment, the college has been in continuous
operation, offering four fields of study: Theology, Teacher’s Training - Catechist,
Pastoral counselling, and Social work. (Since 2007, those preparing for their priestly
vocation have been studying at the Central Seminary in Budapest.)

Over the past decade, several challenges have emerged in teacher training that
could not be ignored. The rapid spread of digitalization (of which mostly young
people increasingly fall), the significant increase in the number of children/students
with learning and other disorders, the breakdown of families, the uncertainty
caused by the pandemic, isolation from peers, and loneliness among young people,
have shown, among other things, that these problems must be dealt with in
theologian and catechist training. In this paper, we describe three programs or
activities that we offer to help our students.

The first is self-awareness and interpersonal skills training, the benefits of which
need no explanation. At the same time, we offer first-year students training in
learning methods. A real innovation, at least in Hungary, is the reflective mentoring
of students who are completing their teaching practice.

This means that not only do we provide them with a mentor for methodological
tasks, but everyone also has a so-called reflective mentor with whom they can
process their experiences gained in the practice lessons.

At the College, personalization, approachability, and immediacy are core values. On
the one hand, this means that during the training process, we try to create a direct
atmosphere where students feel free to share their thoughts in public and with each
other. On the other hand, we teachers try to remain approachable and accessible to
our students. We are lucky because the college is a small institution, and we can get

96 TAKACS, Pécsi Hittudomanyi Féiskola, 759.
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to know everyone personally - something that is not possible in a university with
hundreds of students.

We also try to involve them as much as possible in the life of Catholic secondary
schools, for example by helping at events. The work of the college is complemented
by the activities of the John XXIIl College, in which a significant number of our
students are involved. This is not only a professional activity, but also a way of
developing students' social skills. Of course, they are also allowed to develop their
faith: this academic year, the University Parish of Pécs was relaunched in the College
building, which (with the help of our students) regularly organises spiritual
programs for young people.

1. SELFFAWARENESS AND INTERPERSONAL SKILLS TRAINING
We support the process of becoming a teacher with two types of training: Self-
awareness and Interpersonal Skills Training. Both trainings have a lot of common
factors: 8-12 people per group, individual and pair and small-group exercises,
experience in a playful way, an accepting and safe atmosphere (not having to share
everything), community-building effect, etc. In the training process there are no
right or wrong answers: everyone works with their own personality. We ask those
who like to stay in the background not to be completely passive: ,,As much as you
put in, as much as you can take out in the end". Our students are at the age when
the self-image is still unstable, malleable, evolving, developing. Later in life a
solidified self-image is resistant, difficult to change, less open to new information
about the self. One of the central problems at this age is the success-failure,
relationship and the future. Our aim is during the training to help self-development,
strengthening positive parts of self. It makes self-esteem more stable, and helps to
avoid low points or crises. The training unfolds the additional effects of being in a
group, which have a reciprocal effect on the personality of the participants. One of
the mostimportant of these is that they receive realistic feedback about themselves.
Years of experience have shown that the relationships developed during the training
have a positive impact on relationships outside the classroom, so we plan the
sessions mainly for the beginning of the semester.
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2. LEARNING METHODOLOGY TRAINING FOR FIRST-YEAR
FULL-TIME AND DISTANCE LEARNING STUDENTS

The College is offering a course on learning methods for first-year students from the
academic year 2019/2020. During the practice-oriented course, the first-year
students learn about and become aware of the specifics of their own learning
process. The course interprets the concept of learning in the field of pedagogical
practice, which is based on an accurate and professional learning theory. The
training aims to positively reinforce students' attitudes towards learning and to
"overwrite" any negative feelings related to learning.

Effective individual learning - self-reflection

The training mobilises the development of perceptual, attentional, memory,
thinking, emotional and volitional functions with tasks and varied situations used in
educational habilitation. With the simultaneous development of thinking skills
(cognitive skills), social-emotional skills, motor skills, fine motor skills, speech and
language skills, the training is the scene of active learning. Getting to know one's
own learning process is a self-study whose aim is for students to become self-
regulated learners. By learning about their own learning characteristics, they
become more effective students and later more competent teachers. During the
course, interactive and reflective learning techniques are learned and applied to
develop critical thinking. Through the development of language skills, students
acquire appropriate, coherent and well-articulated oral and written
communication. During the course, reading, reading comprehension, writing and
spelling skills, text comprehension, short-term memory, working memory,
associative thinking, highlighting the essential, vocabulary, auditory and visual
processing are developed.

The requirement for completing the first semester of Learning Methodology is to
write a self-reflective essay on the development of your own learning. Look with
pleasure at your own learning ability, notice the development, define areas for
further self-development! Be self-reflective and self-learning students!

Reciprocity - Cooperation - Respect - Acceptance

In addition to developing individual learning skills, students also learn to learn

based on mutual cooperation. Within the framework of cooperative learning
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organisation, students learn to know and master cooperative structures. The
training contributes to the formation of group cohesion in the joint learning activity.
In simultaneous, active and reciprocal learning situations, they get to know
themselves and their fellow students better and learn to accept diversity. Through
the course, they get to know fellow students who help them prepare for exams. By
developing cooperation skills, the course contributes to strengthening the inclusive
approach.

Inclusive approach

During the course, students learn about the concept of inclusion in the unity of
theory and practise. Due to the diverse abilities and individual differences of
children/students, they need to have a rich pedagogical methodology in their later
practise as teachers of religion. For this, however, it is necessary that they get to
know the conceptual system of special treatment/special educational needs and its
content-related features. Therefore, the course introduces terms such as learning
disorders (dyslexia, dysgraphia, dyscalculia), ADHD and ASD.

Creativity

We encourage the participants to creatively produce their own assignments using
the tasks they have worked on during the learning methods training and the
situations they have experienced. They will be able to communicate the content of
religious education to the students in a variety of ways. They should be creative,
mobilise multiple channels of perception and plan lessons on religion with a multi-
sensory approach! To do this, they can also use the rich content of the Teams
training folder.

The requirement of the Training on learning methodology 2nd semester is to create
a collection of ideas and a collection of games based on the content of the subject
of religious education by the end of the course

Conscious research and use of resources

A very rich professional material is available to the students on the online interface
of the group education teams. Thematically structured, it consists of about 600
elements. It is the resource of assignments of professional literature, collections of
games, excerpts, edited materials, collections of links, online repositories in
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thematic collections, sources for digital applications. The resource library, which
was developed in cooperation with

Tasks of specialist literature, game collections, extracts, edited materials, link
collections, online repositories in thematic collections, sources of digital
applications. The resource library, which is constantly being expanded by the head
of the training, is an up-to-date and reliable library that students can use in
educational practice and expand their professional knowledge. The folder systemis
an open, freely usable store of knowledge for all students.

Personality - individual mentoring

During the Learning Methodology training, a very personal relationship based on
trust and respect develops between the instructor and the students, which is not
limited to the framework of the course. Among the possibilities of the online space,
the instructor offers the possibility of immediate interaction through the
transmission of written, visual or audio messages. The connection is the possibility
of immediate help on demand, which students often take advantage of. The mutual
expression of trust, love and respect enhances learning and supports progress in
education. Comfort, encouragement, affirmation, shared thinking between teacher
and student. A close bond that lasts until the end of the education, as needed.

»--.Knowledge is the result of joint creation, so the source of feedback can be not
only the teacher, but also peers.”"

3. REFLECTIVE MENTORING

Reflective mentoring has been developed and offered by the Sisters of The
Community of the Beatitudes to students of catechist studies at the Episcopal
Theological College of Pécs since the fall semester of 2013. The three sisters are:
Sister Krisztina Mikovics CB (catechist, learning skills advisor), Sister Margit Valter
CB (biblical theologian, learning skills advisor), and dr. Beata Maria Versegi CB

47 ARATO / VARGA, Handbook of Cooperative Learning, 24.
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(Christian anthropologist, reflective coach supervisor), author of this short
presentation.

How is reflective mentoring embedded into catechist studies?
Students of catechist studies receive reflective mentoring (in the form of a
compulsory module) during their internship of teacher practice training.

What is reflective mentoring?

The basic meaning of the words are our starting points. What does,,reflection”
mean? The fundamental meaning of the term is: mirroring, resonating,
reverberating. The aim of reflective mentoring is learning to reflect, enabling
students to reflect without prejudice upon the experiences gathered during teacher
practice training, to make them capable of learning and growing based on their very
experience.

Reflective mentoring is the task of assisting students in acquiring the skill of
reflection, thereby contributing to the career and personality development of
students.

Reflective mentoring is a process that is not evaluated by traditional criteria such as
grades. What we insist upon is that students participate in this reflective process.
This kind of ,evaluation” makes it possible for students to attain the attitude of
reflection in a well-defined context but in a free and non-judgemental manner.

What forms does reflective mentoring take?

Reflective mentoring is offered individually or in small groups of four students. It is
up to students to decide which form of mentoring they choose. Individual mentoring
is offered in 3x45 minutes format, while small group mentoring is offered in 3x90
minutes format.

How is reflective mentoring realised?

In both forms, students present one of their own teacher practice experiences, a
case that the student is motivated to look into in more detail. The experience can be
a difficulty or a joyful experience.
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While mentoring, questions, and conversation assist students not only in describing
their experience but also in understanding their teacher practice training: their joys,
hopes, motivations, fears, and unconscious copying strategies. As a result of
reflective mentoring, students ,learn themselves”.

Educating and enabling

Western-style learning is often interpreted in a narrow sense. We teach something
but do not really enable our students to apply knowledge. We make students learn
a great amount of factual knowledge. From this perspective, a person is
knowledgeable if they master a lot of information, can recite various authors, and
discuss and analyse their thoughts.

A different modality of knowledge is when we ,learn ourselves and become familiar
with our own personal professional life. In the context of university education, it is
more and more important to enable students to use their knowledge consciously,
always with regard to their own skills and to the skills of those entrusted to them.
Students have to grow in their ability to reflect and discern their own and others’
psychological, mental and physical conditions. By relying on this reflective
competence (developed in the course of reflective mentoring), they are capable of
applying their factual knowledge in an optimal, i.e. authentic manner.

Analytical thought and striving for synthesis

Western scholarship prioritises the analytical perspective. We are convinced that by
breaking things into ever smaller units, we gain more knowledge. In reality, our
world can function if we are capable of synthesis as well; we not only dissemble but
also assemble our endeavours into units that can function well. We aim at synthesis
during reflective mentoring: we search for the ways in which prospective catechists
can be in harmony with themselves, with their knowledge, their calling and with
those entrusted to them.

Focus on problems vs focus on solutions

In education we frequently encounter focus on problems. We judge that which is not
good. Grading itself is many times focused on that which students to not know.
Therefore, those who know it ,all” are excellent, and those who know less, receive
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less points, and therefore are devalued. That is a prime example of focus on
problems.

Under the paradigm of focus on solutions, we concentrate on the person’s - the
student’s - resources. This way, students can learn to experience their self-worth
and evaluate themselves in a positive manner, along their values. The resources we
focus on have many factors, comprise students’ factual knowledge, their personality
traits, emotional intelligence, motivations, attachments, their failures, and
successes as well. Reflective mentoring serves the purpose of enabling students to
pursue a solution focused perspective. Not to concentrate on that which does not
work, but on that which brings them closer to realising their objectives. In this
context, it counts as vital knowledge to be able handle and solve certain problems
in an optimal way, instead of finding the ideal solution.

»Forwhere your treasure is, there your heart will be also” (Matthew 6:21)

As a church professional - e.g. as a catechist - it is an expectation and also an inner
drive to do our job with heart and soul. In doing so, we can be caught in between
two extremes. On the one hand, we can throw ourselves into action, in the service
of God and our fellow men. On the other hand, at the other extreme, we can be
reluctant, freeing ourselves from all things and all people, wishing we could ,,go on
vacation” from giving ourselves away. Usually, we do not have bad consciousness in
the case of active service. Passivity too can sometimes be interpreted as something
~we deserve” but at times, we have bad consciousness along the way. It is only
natural that we have active periods, and we need passive times as well. But the
question is, where keep our treasure, our heart in the meantime? What it is that
enables us to bring harmony to these two extremes?

The routinized ability to reflect helps us to take a distance from our momentary
situation, feelings, impulses, no matter whether we are in a fundamentally active or
passive disposition. We can take a moment, step back, and look at that which is
happening, or that which is present. Without any judgement and evaluation, we can
become conscious of our own and our surroundings’ condition: we can even say,
»that’s how it is”. We can learn to accept that which is there or is given. Accepting
our current situation, our position opens a gate so that ,that which is there” can
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show us its hidden treasures. Every single ,that which is there” experience that
manifests itself and is made conscious, carries value. A new horizon of self-
knowledge and connecting to God can manifest itself. For it is exclusively the very
current condition, the lived experience of the moment that can open us to God,
always present in all things, striving to communicate himself. Discovering him is any
situation equals to finding the most valuable treasure hidden in the field.

It is reflection that can lead us, either in active or in passive times, to the gate of
contemplation, to the act of encountering God.

Reflective mentoring, therefore, also intends to help those active in promoting the
faithful life, both during times of active service as well as during times not spent in
service, to become capable of opening up to the presence of the Eternal.
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INTRODUCTION: THEOLOGICAL CONCEPTS ARE

FORMED BY POWER DYNAMICS

When considering power-critical theories, like postcolonial theories, feminist
theories etc., it becomes evident, that power-critique in an epistemological sense
describes an analysis of the conditions of construction of a certain concept or
narrative, at least as much as a content related re-reading of certain narratives and
concepts. This means, that engaging with the issue of what could be spiritual
resources of the future within a European context, this then also inherently poses
the question of what the epistemological implications of the concept of
“spirituality” are, in the respective ways it is being invoked in different contexts and
structures. A recent and important shift in the understanding of spirituality consist
of the fact, that it is coming to the fore more and more, not only as a source, a
positive force or a potential that allows to reach a deeper meaning of the world and
life, but also as something that can be instrumentalised and abused - possibly even
as a concept of instrumentalisation itself, depending on its entanglement and
position within the system of (theological) knowledge'. In his article Spiritual abuse
in the Catholic church: Crisis - contexts—contours—collusions—consequences, the
German practical theologian and pastoral psychologist Klaus KieRling outlines, how

" When referencing speaking theologically or spiritually, | always mean in the widest sense. It then
also concerns spaces of theological talk that are traditionally believed to be practical fields as
opposed to academic theology.
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the phenomenon, structures and conditions of spiritual abuse signify the necessity
of a self-critical assessment of theology and therefore also of theological concepts
of spirituality.? This article aims to demonstrate that any kind of instrument of such
self- or power-critique needs to strongly emphasise the contextuality of any kind of
theology, as power dynamics are themselves an inherent part of the constitution of
a specific context. It will explore, if and how the concept of ‘spiritual resource’ itself
could be a contextual, power-critical signifier for theologically speaking about
spirituality. To substantiate this, | will demonstrate, how spirituality when used as
an overarching concept of God-talk, creates distinct levels of vulnerability, that a
usage of the concept needs to account for. At the same time, | will elaborate how -
conversely - spirituality, can only be understood and conceptualised in the way it is
being constructed within the specific entanglements and influences of the context
it is occurring in. A third step will present the French philosopher Francois Jullien’s
concept of resource to then conclude with how this concept of resource could serve
as a power critical marker within a Christian theology of spirituality.

PERSONAL AND STRUCTURAL

— DIMENSIONS OF SPIRITUAL REALITIES

The assumption that the concept of spirituality is shaped by power, becomes especially
tangible at a significant point of intersection: at the intersection between the individual
right to spiritual self-determination and institutionalised narratives of spirituality. The
focus here will be on institutions and spaces that understand themselves through
spiritual and religious narratives, which is not to be said, that institutions that do not
make such narratives explicit do categorically not invoke them.

The German theologian and philosopher Doris Reisinger defines spirituality as the
desire, capacity and instrument of human beings to understand their lives and
actions as meaningful. Therefore, it is a basic human variable, subject to maturing
processes during the course of a life - analogous to sexual, emotional, moral
maturing. In a spiritual maturing process, a person learns to develop and adapt
resources of meaning - and therefore spiritual resources - and to handle them

2 Cf. KIEBLING, Spiritual abuse, 137.
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dynamically, depending on what the situation or the context requires. This for
example also signifies having a choice between different potential sources or the
ability to reject sources - ergo, saying no. Reising clearly marks her definition as a
working definition - not as a comprehensive definition of spirituality - on which
basis, she further explores the phenomenon of spiritual abuse, and thereby makes
a strong case for spirituality as being an anthropological element that signifies self-
determination. It is the person itself, that decides which spiritual resources lets
them create and experience meaning, and which ones do not®.

While this situates spirituality withing the personal realm of self-determination of an
individual, it can at the same time be understood as a form of contextualisation of
spirituality. The individual itself and their entanglement in the structures and
relationships they live in, become the context of the unfolding of spirituality.
Whether a person has access to appropriate spiritual resources, has the possibility
to choose between distinct spiritual resources or has learned to self-determinedly
“use” them for their own specific challenges, is therefore among other things a
contextual issue. Conclusively, the accessibility of spiritual resources is also a
structural responsibility. There are countless overarching, spirituality invoking
narratives, that define or influence the self-understanding of specific groups,
contexts, institutions. These narratives are not mere offers, given to a person as a
potential personal spiritual source, but they heavily influence or maybe even define
discourses of identity, of boundaries, of belonging etc. Therefore, they contribute to
forming the structure of a specific group, context, institution. Consequently, these
narratives also influence mechanisms of who gets access to what, who is being
allocated what space within that structure, who gets to define what and speak on
what and therefore also who does not. Consequently, the question of how these
discourses are structured is also one of how the right to individual spiritual self-
determination is being protected, as it is within these structural settings that some
spiritual narratives are being established as the defining and dominant ones that
can trump other less powerful spiritual narratives or (self-)understandings.

Scr. REISINGER, Spiritueller Missbrauch, 30-31.
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This precarious intersection between individual and structural spirituality then
becomes relevant to the overarching questions of justice and equality. The creation
of spiritual hegemonies by degrading or erasing spiritualities derived from specific
languages or cultures must be considered a colonial instrument. Not only has it been
used to delegitimise the spiritualities of specific peoples and parts of the world as
primitive or even barbaric but also to enforce spiritualities on colonised people that
spiritualised their suffering as a spiritual challenge instead of naming it for the
violence that it is. This not only violates the individual right to self-determination
but also invokes spirituality as a strategy of creating hegemony.* Especially, when
doing theology within a European context, the questioning of Eurocentrism?® within
concepts of spirituality is crucial within a power-critical assessment of theological
concepts. The legitimacy of spiritual concepts is created through and by the system
they are entangled in (as stated before that decisively includes the individual person
with their right to structural self-determination) and not by measuring it against a
hegemonic system of spiritualities.

Although it is not my aim to compare and equate distinct occurrences of
spiritualisation or spiritual abuse, it can be stated that the creation of hegemonies
of spiritualities by the way in which spiritual narratives are being used is a
phenomenon that can be found in very distinct structural settings. In the context of
the Catholic Church the list of institutionalised spiritual narratives and the settings
in which they are invoked are manifold. A crucial example here are probably
liturgical settings and the role sacraments play in questions of belonging and
identity and the way these spaces invoke the spirit. Other Church spaces, like for
example, charitable institutions also draw on narratives of spirituality, that stabilise
definitions of identity. Explorative-empirical research in a big Catholic social
foundation in the south of Germany that holds care and pedagogical facilities for
elderly, disabled people and youth and children has shown that the general

4 See for example: WELCH LITTLE, A womanist holistic soteriology, 3-4; DEJONG, Feminist Postcolonial
Theory, 136-137.
> When using the term “Eurocentrism” here it is always done based on the underlying assumption
that Europe is a diverse, complex and varied context that needs to be treated in a differentiated way.
Eurocentrism describes a construction that creates a homogenous entity (“Europe”) that in reality
does not exist and that the rest of the world is being measured by.
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declaration of a specific spiritual narrative does not constitute the way people
understand themselves, their roles, and their jobs within such a setting. Staff
members much more subsequently dynamically and individually adapt and reject
such interpretative patterns and make them work according to their own individual
convictions. While employees - often care or pedagogical staff - on lower levels of
the hierarchy that are often deeply involved in the operational work in the facilities
have rather pragmatic understandings of how they ended up working in a
Franciscan-catholic foundation to begin with, their adherence and engagement
with the Franciscan spirit of the foundation is listed as a job requirement on a
structural level. Consequently, spirituality becomes a structural influence and
condition that needs to be reconciled with other structural influences of the
institution, which in this case - among others - would be economics, professional
care, and the professional capacities of individual staff members.® This is one of
many examples of how within church structures, spiritual narratives form the
context that spiritually self-determining individuals then navigate in between all
other kinds of influences.

As is always the case, when speaking about contextuality or conceptually unfolding
contextuality, one encounters the problem that the notion of context itself is a
construct. It has to be understood as a demarcation that is inherently contingent.
Nevertheless, the power-formedness and therefore dangers of spirituality-talk
become epistemologically more and more accessible the more nuanced the way, in
which its situatedness is being brought to the fore. Any kind of institutionalised or
structuralised form of talking about spirituality therefore faces the same challenges
of having to structurally safeguard the individual right to spiritual self-
determination, exactly because it is such a structurally relevant variable. At the
same time, it is also these respective structures that give or deny people access to
the sources that they can adopt, use and adapt as the necessary resources to
understand their life as meaningful to begin with. Consequently, church and
theological spaces can be understood as high-risk spaces in a twofold sense: firstly,
because they oftentimes are spaces for the most vulnerable to begin with
(bereavement, charitable institutions, schools etc.). Secondly, because the almost

5cr. SCHUﬁLER/ STRAUB, Seelsorgliche Ressourcen.
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always explicitly touch on the vulnerable spiritual sphere of the individual by
invoking spiritual narratives as forms of self-legitimisation and identity. As Kiel3ling
writes: “For nowhere on earth does power appear more powerful than when it is
accompanied by heavenly insignia.””.

The question that arises is that of what this means for theologically speaking about
spirituality, if theology aims to take into account the dangers of spiritual narratives,
while at the same time wants to contribute to the provision of meaning-constituting
narratives.

RESOURCE AS PRESENTED BY FRANCOIS JULLIEN

Francois Jullien is a French philosopher and sinologist. In Ressourcen des
Christentums which is the German translation and publication of a lecture that he
gave in 2016 in France, he explores, what Europe has/had to gain from Christianity.
While the first association with the title might be, that his interest lies in a European
identity discourse along the lines of questions like Is Europe Christian? Or Are
European cultures upheld by Christian values? he is much more interested, in what
Christianity has to offer when it comes to finding ways of thinking. Phrased
differently: he explores what Christianity has to offer for the mind, which in his
understanding equals what it can do for life itself®.? Even though Jullien follows a
highly theoretical approach, | argue that his understanding of resources
nonetheless offers points of reference for the conceptualisation of a theology of
spirituality, that accounts for the constructing power-dynamics. The following
cannot be understood as a comprehensive presentation of Jullien’s approach but
much more a presentation of the crucial points of his concept of resource that could
be applied to the question of spiritual resources.

Jullien approaches Christianity as a quarry of intellectual resources that can be
exploited, not primarily as a religion that you are either a part of or not and that you

7 KIEBLING, Spiritual abuse, 134.
8 Cf. JULLIEN, Ressourcen, 25.
% Ibid., 7-9.
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therefore have an inside or an outside view of. According to Jullien, resources are not
something that one possesses or does not possess, but they only exist to the extent
that they are constituted and unfolded (Jullien uses the terminology exploited and
researched)10. He therefore demarcates them from other concepts like values, riches,
or roots. These variables are either in competition with each other (values) or
something that one achieves or does not achieve, something that you own or do not
own (riches). Resources are neither of these things. They exist in plurality, can be
shared, can complement each other and during the process of exploiting them, one
does not necessarily know their limits and where the exploitation will take one.11At
the same time, they are accessible to everyone and not reserved for a certain group of
people, for people with a specific denomination or worldview or for people with a
specific attitude. Resources can then be understood as universal while at the same
time deeply contextual as they only exist to the extent that they are exploited within a
certain context, at a certain time, by a certain person.

In this vein of universality, Jullien also claims that this understanding dissolves
certain dichotomies that must be considered as powerfully influencing what
spirituality is and how it is being used. He argues that understanding resources as
only existing to the extent that they are being exploited and researched (therefore
practiced) deconstructs the dichotomy between theory and practice. The mere fact
that you must exercise, practice, unfold a certain resource to access it in the first
place, makes it impossible within this logic, to separate the two spheres of
theoretical narratives and practiced spirituality. The second dichotomy that Jullien
claims to deconstruct is that between holiness and profanity.’? Through the
assertion that holiness is not something that the resources “own” as a characteristic
but that a resource unfolds within its meaning when being exploited, holiness can
ever only be found within the contextual practice of exploiting resources. For the
question of spirituality this would signify that spirituality is not a separate sphere
that can be adapted on to contingent practices, artefacts or others, but that it
unfolds contextually to the extent that it is meaningful to the exploiting person. This

1% bid., 23.
" Ibid., 26-29.
2 Ibid., 23-25.
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also draws a significant distinction from the understanding of spirituality that
Jullien refers to and heavily criticises, in which concepts of spirituality are
oftentimes being used as some artificial smallest common denominator when
contradictions within or in between worldviews, contexts or religions occur.
According to Jullien this is not only obstructing the exploitation of potential
resources but also denies the possibility of a plurality of resources (sometimes
contradictory), existing alongside each other (depending on who is exploiting them,
when how and where).??

While these outlines may enforce the notion that resources cannot be defined, unless
within the act of creating the resource, Jullien offers an example of what he considers
an exploitation and research of Christian resources to be, by analysing the Gospel of
John. In the course of this analysis unearths convictions within the Gospel of John that
he defines as resources of Christianity. Two examples of these convictions that he sees
relayed in the Gospel of John, are firstly, “that an event is possible” (meaning that
something unexpected, unplanned, uncontrolled and not-self-made can occur) and
secondly, the conviction “that something can be said, that has never been said
before”.14 To summarise: these convictions state, that something completely new is
possible and that exploiting these convictions for one’s own life makes them
resources of Christianity. Even though it cannot be comprehensively demonstrated
here, how Jullien arrives at these insights and how the methodologically process was,
these formulations still give insights on how broad his understanding of a resource is.
He speaks of spiritualisation, when the conviction that there is chance that something
new and unforeseen can occur amounts to something life-giving15. In the vein of
Reisinger, one could maybe say a spiritual resource is being exploited, when a
conviction amounts to an instrument and capacity of creating and presenting
meaning (although Jullien rejects the term meaning).

'3 Ibid., 33.
4 Ibid., 84-85.
'8 Ibid., 65.
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LIMITS AND CHANCES OF JULLIEN’S RESOURCE
AS A POWER-CRITICAL CONCEPT

Like any theoretical approach Julliens understanding of resources has strengths and
weaknesses when considering it as a relevant concept for a power-critical
reassessment of theologically talking about spiritual resources. Introducing this
approach as a possible instrument of power critique that comes from the concept of
spirituality itself (in the sense that something is only ever a spiritual resource to the
extent that it is exploited by a self-determined individual) by no means claims that it
can account for all the dangers that are implied in the intersection between individual
and structural spiritual narratives. In regard to this adaption there are two apparent
weakness of Jullien’s approach that especially concern questions of justice and
protection. Firstly, it has to be questioned whether the quarry of resources is really
accessible to everyone and how this access could be guaranteed? There is a case to be
made that Jullien does not ask the question of what the conditions of the possibilities
of even getting a chance of exploiting resources are. The question is, how theology
could account for that. Secondly, the question of how practices of exploitation and
research are to be understood remains open (researching and exploiting is as far as
Jullien defines them). While Jullien himself enters into a very cognitive journey of
discovering resources within the Gospel of John, he also states clearly that resources
show themselves in the event itself. The fact that Jullien leaves it open as to what can
be understood by exploiting and researching can be understood as a strength and a
weakness: while it protects persona spiritual practices from being hierarchised, it also
invites the danger of new hegemonies of practices as it cannot be fully transparent
how a resource came into existence to begin with.

These limits again require a strong focus on the contextuality (and individuality) of
any exploitation of spiritual resources. Regarding, a power critical usage of the
concept of spiritual resources, the fact that he does not focus on identity discourse
and the questions of a Christian/Catholic proprium could be considered Jullien’s
main achievement as it significantly widens the scope of what can be considered
spiritual resources and practices. Through his lens, identity discourses are simply
not decisive when talking about resources. | would argue that there are three main
points of reference that could be beneficial for a theology of spirituality, when
engaging with his concept.
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CONTEXTUALITY

Firstly, Jullien’s concept accounts for the claim that there is no power-critical
engagement with theological concepts without reaching and ever deeper
understanding of their respective contextual embeddedness. Against this backdrop
(spiritual) resources can only ever be understood as a contextual phenomenon and
therefore this understanding of resource is an effective tool against certain forms of
epistemological and practical transgression. Contextuality and the way it is being
upheld by Jullien’s approach can be an effective instrument against definitions of
spirituality that do not take into account the context from which it is being
constructed and against their implementation on a person, an institution or an
entire culture. Contrarily, resources then are only valid - or only exist at all - within
the system of reference they are being exploited in. Therefore, the approach does
justice to the claim to self-determination while at the same time upholding the
structural aspect by being accessible to everyone.

CONTINGENCY/AMBIVALENCE

In relation to the first aspect, this signifies that spiritual formulations are always
contingent and ambivalent. They may also not be spiritual resources. This is a very
effective instrument against any kind of elevations of specific resources, narratives,
institutional organs or people as absolute, holier, or exclusively spirituality-defining.
When considering the problem of spiritual abuse the awareness of the contingency
of any spirituality de-potentialises the “spiritual” power any person or artefact can
hold. It forbids a hegemonic structure of spiritual resources, but much more assigns
relevance to a specific resource to the extent that it is practiced by a certain subject.

OPEN-ENDED

Jullien’s approach allows for a plurality of spiritual resources and the list remains
perpetually open. Spirituality can therefore not be used as an excluding or
stigmatising factor within the logic of specific structures. It can also not function as
a warrantor for a specific identity, profile or proprium and therefore not for the
inclusion or exclusion of people.
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CONCLUSION

By understanding resources as something that one exploits and researches,
spiritual resources and spirituality itself can become power-critical markers as they
can never be separated from the practices and contexts that make them spiritual
resources in the first place. A spiritual resource is therefore only a spiritual resource
in its execution and cannot be imposed on others as a spiritual resource. While
Jullien significantly widens the scope of legitimate access to resources themselves,
the question of how equal access to spiritual resources could be guaranteed
remains a theological task. Nevertheless, he offers a theoretical blueprint that
allows to radically understand spirituality in its contextual construction and his
approach can therefore function as a corrective, when questioning power dynamics
acting in the intersection between individual spiritual self-determination and
structural spiritual narratives.
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INTRODUCTION

The perception of women has been largely shaped by the Jewish-Christian tradition,
more specifically the reception of the biblical narratives about the creation and
fall.™® My paper explores the penance narrative of the Greek Life of Adam and Eve,
Eve’s prayer in GLAE 32,2, as one that emphasises her culpability.

In the Bible there is no detailed description of the lives of the protoplasts after the
Fall and their expulsion from Paradise, nor of how they have reflected on their sin,
nor how they have tried, or even if they have tried, to win God's favour again.
Therefore, as a relecture of the Fall, the GLAE fills a gap.'” The writing adds some new
aspects to the story, to blame Eve exclusively for the fall. Genesis 3 does not single
out the responsibility of the woman, it just serves as an etiological explanation for
the origin of suffering and distorted human relations.® The GLAE goes further and
blames Eve because her weakness and her behaviour have brought suffering on the
man.*?

Besides this the GLAE is based on the most important issues humanity faces.”® As
Johannes Tromp pointed out, GLAE addresses the most fundamental issues of

'6 Cf. ARBEL, Forming Femininity, 2-3.
7 ¢cf, TROMP, Literary and Exegetical Issues, 25.
'8 Cf. LEVISON, The Prayers of Eve, 221.
9 GLAE 7,1;14,2; 21,6, 23,5, 11,1, 9,2; 10,2; 32,2; 42,6, 29,8-9.
20 Cf. LEvISON, The Greek Life, 6.
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everyday life: death, forgiveness, illness, the unity of husband and wife.?! In his
recent commentary on the GLAE, John R. Levison argues that the text can be
relevant for us even ,a trillion heartbeats later”, because, although it is a fictional
story, it is more than what the rewritten Bible genre could cover.? It is a story told
by the most vulnerable: Adam and Eve are on their deathbed. Eve gives her children
ethical instructions?, warns them not to fall again, as they did. So, the GLAE is just
as relevant in the present days, as it outlines the challenges that every man must
face: sin, sickness, seeking and obtaining forgiveness, and death.

In her very last hours, when feeling that death is near, Eve confesses her sin in a
prayer. This prayer will be the focus of this paper. This section can be considered as
the deepest part of her reflection on her deeds, and her confession is set right before
Adam’s death, and he being carried to the heavens. We could see here a self-
conscious Eve, who admits her fault. From this perspective, her deep regret over her
sins can be seen as a “spiritual resource” for later readers as well. As for a renewal
to be truly fruitful, one must go back to the roots. Taking the good example of the
protoplasts can be this way, a good starting point. However, | argue that interpreted
critically this prayer is just another way in which the author of GLAE emphasizes
Eve’s culpability.

THE IMPACT OF GLAE

The GLAE is part of the Life of Adam and Eve tradition, which covers an immense
number of manuscripts with several translations and versions of the text.?* | cannot
give here detailed statistics, but the large number of manuscripts shows that the Life
of Adam and Eve was very popular and influential in early Christianity.> The writing

21 Cf. TROMP, The Story of Our Lives, 218.

22 Cf. LEVISON, The Greek Life, 6.

23 ¢f. Ibid., 4.

24 cf. TROMP, Literary and Exegetical Issues, 25.

25 Cf. STONE, A History of the Literature, 1-22. We know about 26 Greek manuscripts (ranging from the
11th to the 18th century), listed and organised, most recently by John R. Levison. Cf. LEVISON, The
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had a significant influence on the perception of women, since it blames Eve
exclusively for the Fall.?®

THE FIGURE OF EVE

For a closer look at the figure of Eve, | turn to Vita Daphna Arbel’s remarkable work
on the perception of Eve in the GLAE. She emphasizes the many faces of Eve in the
whole story. On the one hand Eve is Adam’s ,devoted and dutiful”?" wife, keen to do
anything for her husband’s well-being. On the other hand, she is portrayed “as the
Devil’s vessel”?® and as the one who is guilty of Adam’s unendurable pain. According
to Levison ,what Arbel does not say, but might have, is that the nexus of these
contrasting images of Eve is GLAE 32.2, in which Eve prays in utter earnestness, in
utter self-abnegation, and, as her truest self, in utter awareness of the damage she
has done.””

EVE, THE ONE TO BLAME

As mentioned before, we have to keep in mind, that the author of GLAE shapes the
story in a way that Eve is the only one to blame for the Fall. There is one single verse,
27,2, which exonerates Eve, and puts the blame on Adam, (your father Adam begged
the angels, saying, “Allow me a little [time] so that | may beg God to have
compassion and show me mercy, for | only sinned.”). But this verse is also part of

Greek Life of Adam and Eve He based his work mainly on J. Tromp. Cf. Tromp, The Life of Adam and
Eve in Greek. The first one to discover and organise the manuscripts was C. von Tischendorf, Cf.
TISCHENDORF, Apocalypses apocryphae. The Latin version is preserved in more than 100
manuscripts. (Cf. PETTORELLI / KAESTLI / FREY (eds.), Vita latina Adae et Evae. There are also Armenian
(cf. STONE, The Penitence of Adam), Georgian (MAHE, Le livre d’Adam georgien, 227-260) and Slavonic
manuscripts JAGIC, Slavische Beitrage zu den biblischen Apocryphen I, 1-104).
26 GLAE modifies the story of the Fall, so that Adam is exonarated from the first sin. GLAE emphasizes
that Eve is alone (GLAE 15,3; 17,1) when talking to the tempter and when she accepts the fruit of the
forbidden tree. (GLAE 17-19)
27 ARBEL, Forming Femininity, 113.
28 Ipid., 3.
2% | vison, The Greek Life, 799.
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Eve’s testament. So, his confession is only found in a quote by Eve.** Adam himself
does not say one single time that he is the one to blame for the sin.

Conversely, there are ten passages (7,1; 14,2; 21,6; 23,5; 11,1; 9,2; 10,2; 32,2; 42,6;
29,8-9) that reflect on the sin Eve committed.** Mostly she is blamed by Adam and
other characters, but there are some cases when she blames herself. Eve blames
explicitly herself three times throughout the whole work. First, when she asks Adam
to give her half of his pain, as ,,it was because of her, that all these came upon him”
(9,1-2). Second, when Eve and Seth meet with the beast, Eve weeps: “Ah me! Ah me!
Because if | come to the day of the resurrection, all who have sinned will curse me,
saying, ‘Eve did not keep the command of God.”” (10,2). And lastly, in 32,2 when she
prays for forgiveness, right before Adam’s death.?? She also admits that she is ,,a
worthless sinful one” on her deathbed (42,6).

THE PENANCE NARRATIVE
In the penance narrative (32,2) Eve confesses:

“I sinned, God, | sinned, father of all, | sinned against you. | sinned against your
chosen angels, | sinned against the cherubim, | sinned against your immovable
throne, I sinned, Lord, | sinned much, | sinned in your presence, And all sin because
of me has come about in the creation.”*

With regard to this verse there is no significant difference in the manuscripts
reviewed by Levinson.

30.¢t. Ibid., 797.
31.cf. Ibid., 713.
32 TROMP, Literary and Exegetical Issues, 27.
33 | EVISON, The Greek Life, 790 (fiuaptov 6 86, fiuaptov 6 matip tv drndviwy, fuaptév oot
Auaptov gic ToU¢ ékAekToUc gou QyyéAoug, fiuaptov ic Td xepouPBi, rfuaptov €ic TOv Go@Aeutdv oou
Bpovov, fiuaptov kUpLe, fuaptov ToAAd, fiuaptov évavtiov oou, kai mdoa auaptia 5t° Eué yéyovev év Tf
Ktioet).
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The fact that she says her prayer at Adam's prompting (31,4: “Get up instead. Pray
to God...”) might point to her dependence on her husband.** Eve ,,confesses her sin
repeatedly and is subsequently instructed by an angel to watch Adam’s ascent.”*

The penance narrative follows Eve’s testament, which covers almost half of the
work, where she tells the story of the first transgression. Her penitence is an element
of novelty compared to Genesis 3.® The prayer sounds like a “litany” where Eve
enumerates all those against she has sinned. At the end of her confession we read
explicitly that Eve's sin is the source of all sin, and her transgression affects the
whole creation, not only the human race (,And all sin because of me has come about
in the creation”).’” This idea also appears when Eve and Seth are attacked by the
beast.® Eve asserts that she had sinned not only against the creation, and against
God, but her sin affects the whole transcendent world as well.

As we take a closer look on the prayer, we can observe a few things: the verb / sinned
(fuaptov) appears 9 times. Levison highlights perfect symmetry of the prayer, as it
can be divided in three parts. Each of the three parts contains three elements.*®

I I sinned, God, | sinned, father of all, | sinned against you.

Il I sinned against your chosen angels, | sinned against the cherubim, |
sinned against your immovable throne,

Ill.  Isinned, Lord, | sinned much, | sinned in your presence.

34 LEVISON, The Prayers of Eve, 224.
35 | Evison, The Greek Life, 5.

36 LEVISON, The Exoneration, 255.
37 LEvison, The Greek Life, 797.

38 GLAE 10,2-3: »Then the wild animal cried out, saying, “Oh, Eve, your greed is not about us, nor your
weeping, but about you, since the dominion of the wild animals came to be from you. "«
3% | EvisoN, The Greek Life, 796.

437



In the first part: God, father of all and you (as well referring to God); in the second
part: the chosen angels, the cherubim and God’s immovable throne; in the last part:
Lord, sinned much - the only one where is no reference to anything or anybody, and
lastly, God’s presence. So, God is at the heart of the first and the last section. The
second part is an insertion listing those from the divine court.

CONCLUSION

The GLAE reinterprets the second creation narrative and the story of the Fall, while
painting an increasingly negative picture of Eve. She is the weak, easily tempted
creature who succumbs to Satan's temptation, breaking the divine command and
thus becoming the source of sin and the cause of man's suffering, and she admits all
of this. This narrative contributed to the shaping of the negative early Christian
perception of women that endured over centuries. However, her deep regret over
her deeds expressed in her prayer can serve as a spiritual resource for us all.
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Some papal statements, the documents of the Pontifical Biblical Commission (What
is man?, 2019), and the International Theological Commission (Communion and
Stewardship. Human Persons Created in the Image of God, 2004) are referring several
times to the biblical and theological anthropology based on Gen. 1:26-28 and the
importance of recognizing in every human being that he or she is created in the
image of God. Indeed, this passage from the Old Testament has been the most
commented on also by the Church Fathers.?

In this contribution | intend to focus on a comparative analysis of the biblical,
rabbinical, and patristic exegesis, with an eye toward assessing the influence of the
ancient interpretations upon later rival readings of the image of God and human
dignity, namely its cultural and social effects. Chantal Delsol writes that we are in
the age of a paradigm shift, very similar to the fourth century, when there was a
break in the paradigm, both in a philosophical and an ethical sense.? | think if we are
now living at a breaking point where the primordial ontological choices -
concerning the meaning of life and mankind’s place in the universe, the nature of

T Cf. LoutH, Genesi 1-11, 55.
2 Cf. DELSOL, La Fin de la Chrétienté.
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the world or that of God - are overturned, it is fruitful to turn back and rediscover
the message of the ancient times.

1. BIBLICAL APPROACHES

Concerning the biblical text we have two problems, which have consequences also
on the human dignity discourse.® (1) There is little consensus surrounding the
question of what is means that human beings are made in the image of God, and (2)
the decontextualization allow theologians to lift the phrase “the image of God” out
of its context and to make the word mean just what they choose it to mean. As Paul
Ricoeur says: “each century has the task of elaborating its thought ever anew on the
basis of that indestructible symbol which henceforth belongs to the unchanging
treasury of the Biblical canon”.*

Having a look at the Hebrew and Greek texts, it can be seen that in Hebrew we have
NDINTD 1Y¥a (tzelem and demuth), while the LXX translates it as kat’ eikova kal
ka®  oOpoiwaoty, inserting an “and” (conjunction), implicating that these words
(image and likeness) may have different meanings: “Let us make avfpwrog
according to our image and according to our likeness”. This insertion is of great
importance, because this is the starting point of the anthropology of the Church
Fathers. The dominant view is that in Hebrew the words are synonyms or hendiadys®
- based on Gen. 5:3, where we find the word order in reverse: “Adam begot a son in
his own likeness, after his image” -, and in Greek these terms are unrelated
constituents, distinguishing image (as “nature”) from likeness (as “assimilation”).
For centuries, biblical scholars have been doing their best to define the precise
meaning of these two concepts and have referred to almost every aspect of divine
glory (following Psalm 8) and man’s spiritual and physical nature, from intelligence

3 Cf. JANGOVIG, An Exegetical and Theological Reappraisal, 183-206.
4 RICOEUR, The Image of God, 110.

5 For the grammatical analysis of these verses see GARR, In His Own Image and Likeness, 85-115.
Tzelem appears 18 times in OT, 4 times refers to the image of God (for example in Gen. 9:6, having an
ethical dimension); demuth occurs 25 times in OT, and 3 times refers to imago Dei: Gen. 1:26, Gen.
5:1and v. 3: “When God created mankind, he made them in the likeness of God. (...) he had a son in
his own likeness”. The LXX translates tzelem as gikWv; eidwAov, tumoc, opoiwpa, and demuth as
Opoiwpa, opoiwatg, W, sikWv, and sidéa.
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to the human body. In the case of the doctrine of imago Dei - for which these verses
are the locus classicus - it is noteworthy that this paradigm involves a question
about not only humankind, but also about God. As Origen writes in Contra Celsum
(Iv, 23, 74-80; VI, 62-64), Celsus accused Christians of inconsistency, since they reject
the statues of gods and at the same time, they teach that the mankind is created in
the image of God. Indeed, the term tselem which is frequently used in an inculpatory
sense for man-made images of God, as well as the term demuth, of which Isaiah
claims (40:18), no demuth or likeness can be applied to God - are employed in
denoting man as an image and likeness of God. This implicates that within human
beings, created in the image of God, there exists an enigmatic quality, akin to the
mystery of God, making it elusive to exact description.

Regarding the critic of biblical anthropocentrism, the theocentric emphasis of the
passage could enlighten its proper meaning: it is anthropocentrism based on
transcendental finalism. Concerning the context of the biblical verses, it is
noteworthy that after the documentary hypothesis (the critical study of Wellhausen)
appeared the supplementary hypothesis (Ergdnzungshypothese), according to
which the guideline of the primeval history is the priestly account and the non-P
(earlier termed “Jahwist”) texts are merely additions to it, dating it to the postexilic
period (post-P); as such, Gen. 2-3 is an elaboration upon the analysed three verses.
The re-evaluation of these texts resulted in a complete shift of paradigm in the
interpretation of creation stories.® It means that the biblical author is writing about
human being’s place and role in the creation: the unique dignity of the human,
his/her prominent place in the world and the duty of pastoral ruling of it: to work
and take care of it, as Gen. 2 states.

The concept of the imago Dei was not unusual in ancient Near East (Mesopotamia,
Egypt): rulers like pharaohs were the image of God, representing God in the earthly
world.” What are really new in the biblical, priestly creation story is that every human

Scr. SkA, Genesis 2-3: Some Fundamental Questions, 1-4.; GIUNTOLI, Genesi 1,1-11,26, 29-45.
7 Cf. JANGOVIC, An Exegetical and Theological Reappraisal, 191-194. However, the Instructions of
Merikare and the Instruction of Ani display several parallels to Gen 1, speaking about human beings
bearing the image of gods, namely that all human beings were created in the image of the gods, and
the king is merely the par excellence of divine imagery.
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being is created in the image of God and it changed also the ancient way of looking
athuman and the world: the manis no longer the image of the cosmos, as in Hellenic
thought, is no longer a microcosm, nor is the world a macro-anthropos. As Pope
Francis highlighted in his address at the conference (Re)Thinking Europe: “This was
one of the foundational values brought by Christianity: the sense of the person
created in the image of God. This principle led to the building of the monasteries,
which in time would become the cradle of the human, cultural, religious and
economic rebirth of the continent.”®

Concerning the ways of understanding the image of God, all the substantialist (as
intellectual abilities), the relational (as unique relationship with God), and the
functional interpretation (as cultural mandate) seem to be a result of being created
in God’s image rather than a definition of what it means to be made in God’s image.®
The diversity of possible interpretations within Scripture does not provide a
definitive understanding of the precise meaning of the image of God. However, this
is not to say that we are left as agnostics about the biblical meaning of the image of
God. The hermeneutical and theological task is to weave these scriptural images
into a consistent and coherent whole.’® We have at least four challenges
confounding any attempt to write a definition of the imago Dei**: (1) the biblical
challenge arises from the fact that nowhere in Scripture is the image of God defined
in an unambiguous way; (2) the uniqueness challenge tries to accentuate
characteristics or capacities that are uniquely human (it is not reflected in animals
and cannot be duplicated by any form of Al) ; (3) the functional challenge relates to
the limitations of defining personhood according to a particular set of abilities,
capacities or functions (but if rationality and relational abilities are designated as
fundamental and irreducible marks of humanness, persons with profound mental
illness, for instance, may not meet these criteria); and (4) the bioethical challenge is
that what could be utilized in making decisions regarding bioethics (i.e., recognizing
imago Dei). Of course, all the three approaches have weaknesses and a set of

8 PoPE FrRANCIS, Address to the Commission.
Scr. JANCOVIC, An Exegetical and Theological Reappraisal, 194-200.
10 Cf. LEMKE, Theology (OT), 6:455.; ERICKSON, Christian Theology, 512-513.
1 Cf. LEMKE, The Intelligent Design of Humans.
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difficulties; for example, the functional and relational perspectives - although these
are at least partially correct and faithful to the biblical witness - do not consider that
the function and the relationship presupposes substance and requires an
ontological foundation. | propose that an essentialist definition could avoid the
above-mentioned challenges and objections, seeing the essential, foundational
qualities at the centre of our being, rather than the exercise of particular functions.

Regarding the Christian understanding of the imago Dei motif'?, from the Pauline
theology Jesus Christ is “the image [eikwV] of the invisible God” (Col. 1:15), being “in
the form of God” [év popdfi Beol Umdpxwv] (Phil. 2:6). Cullmann, following Jean
Héring, affirms that the “form” represents here, in accordance with the Peshitta, the
Hebrew demuth of Gen. 1:26.* The image motif acquired a central theological
significance: in the patristic literature the Christological and the Trinitarian kinds of
interpretation oscillate, and although there was a debate on the consequences of
the Fall, the role of Christ as the restorer of the image seems undisputed.

2. PATRISTIC APPROACHES

Regarding the “distinctive” exegesis of the Church Fathers, Clement of Alexandria -
following Plato’s Theaetetus (“to escape [from earth to the dwelling of the gods] is
to become like God, so far as this is possible; and to become like God is to become
righteous and holy and wise” [Pl., Tht. 176b]*) - asks in the second book of the
Stromateis: “Is not this the way in which some of our people accept the view that a
human being has received ‘according to the image’ at birth, but will secure
‘according to the likeness’ later, as he attains perfection?” (Clem., Str. II, 131,6)."
Thereby - most likely referring to Irenaeus’ view'® - Clement distinguishes gikwv and
its protological meaning (as permanent structure given to mankind by God at
creation that sin cannot destroy) and ouoiwoig with its dynamic and eschatological

12 Concerning imago Dei in NT see JERWELL, Imago Dei, 70.; SCHWANZ, Imago Dei, 21-26.
B cf, CULLMANN, Die Christologie des Neuen Testaments, 180.

4 PLATO, Theaetetus, 129.

'8 CLEMENT OF ALEXANDRIA, Stromateis, 245.

'8 For citation and interpretation of Jean Kirchmeyer’ thought (Dict. Spirit. VI,814) see RAPONI, Il tema
dell’immagine-somiglianza, 120.
444



meaning. However, while Irenaeus - against the Gnostics - refers the imago Dei to
the incarnate Word and in this way also to the human body (imago qua Verbum
caro), the Alexandrians refer it to the pre-existent Logos (imago qua Deus), and
primarily count it to the human soul: to self-consciousness, reason, and free will.
The clear distinction between “image” and “likeness”, i.e., the philosophical
distinctions (the disposition and its development) are then traced back to the
features present in Genesis.'

As John Meyendorff states, there is no consensus patrum for a complete exegesis of
the analysed verses. “There is, however, an absolute consistency in Greek patristic
tradition in asserting that the image is not an external imprint, received by man in
the beginning and preserved by human nature as its own property independently of
its relationships with God. ‘I/mage’implies a participation in the divine nature.”*8

3. RABBINIC APPROACHES

Hereinafter | intend to explore and underline three issues regarding the image of
God: its universality (as a trait shared by every human person), its immutability (as
a permanent quality regardless of one’s actions), and its role as a fundamental
principle of Scripture.

3.1 Targums

In the followings | intend to give examples to the “theological profiles” of the texts;
Michael Weitzman refers with this term to the interpretative divergences from the
Hebrew source text that imply a particular theological view.* It is noteworthy that
the Aramaic translations are not only translations, but also incorporate the
contemporary right and acceptable interpretations based on the rabbinic tradition.
Regarding the Torah-targums it is really difficult to date the exegetical materials of

17 Cf. Raponi, Il tema dell’immagine-somiglianza, 101-120.; CANTALAMESSA, Cristo «lmmagine di Dio»,
366-371.
'8 MEYENDORFF, Christ in Eastern Christian Thought, 114.
19«1t follows that, rather than devise a litmus test between two possibilities called Judaism’ and
‘Christianity’, we have to build up a theological profile of the translation, and only then compare it
with different movements, Jewish and Christian, known to us.” WEITZMAN, From Judaism to
Christianity, 150.
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the manuscripts, which include also the actualization and re-reading of the Hebrew
passages.”’ Following the Babylonian tradition with Targum Ongelos and the
Palestinian tradition with the Fragment-targum or Targum Neofiti and Targum
Pseudo-Jonathan the problematic theological nature of the “image of God”
becomes visible in its translations.

In the case of Targum Neofiti and Fragment-targum when God is referred to, the texts
avoid using the word “image”, which Hebrew term they render by the more abstract
“likeness” (dmwt), and they translate the second term with the synonymous phrase
(“in similar fashion”). Thus, the emphasis is completely shifted from the image to
the likeness to God, which carries the association of imitation Dei with it, rather than
any anthropomorphic concept of God. Similarly, Gen. 9:6 (“Whoever sheds human
blood, by humans shall their blood be shed; for in the image of God has God made
mankind”) is translated by Targum Neofiti as “in a likeness from before the Lord he
created Adam”.?

Furthermore, it is interesting that Targum Ongelos does not dismiss the concept of
“image”, however, it tries to avoid the translation and the theological reflection on
the nature of mankind (it speaks about the creation of the individual Adam in the
image of God). Instead of using the common word for God, the Aramaic equivalent
of the Tetragrammaton, it has the Hebrew ‘besalam “l6hi®m’, thus this phrase is
without translation in the text: the Targum leaves it unchanged and untranslated,
as if the translator did not wish to tamper with the original Hebrew text. The reason
for this procedure may be simply due to a desire to abstain from meddling with a
phrase so much was burdened with theological ambiguity.

Finally, Targum Ps-Jonathan has a long gloss, incorporates a great deal of midrashic
material (therefore being more of an elaborate paraphrase than a straightforward
translation) and translates the “likeness” with a word (dyywgn), which corresponds

20 Cf. LEVINE, The Aramaic Version of the Bible, 37-42.; HAYWARD, The Aramaic Targums, 218-241.
21 The Aramaic Bible, Vol. 1A, 79.
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to the Greek eikon*, hence - shedding new light on it - it implicates not-physical,
symbolic representation, referring to the attributes, thus also avoiding the
anthropomorphism. Thus, the Targum affirms that - regarding his icon - man is not
identical with God, but only similar to Him.

And God said to the angels who minister before him, who were created on the
second day of the creation of the world, ‘Let us make man in our image, in our
likeness, and let them have dominion (...).” And God created Adam in his own
likeness, in the image of God he created him, with two hundred and forty-eight
members, with six hundred and sixty five nerves, and he formed a skin over him, and
filled it with flesh and blood; male and female in their appearance he created them.?

Nevertheless, the gloss writes about the 248 members and 365 nerves of the body.
In a figurative language it refers to the 248 commandments and 365 prohibitions of
the Law; thereby the essence of representation is fidelity to the Law, and man’s
“icon”, that is bearing resemblance to God, is embodied in the Law - the image of
God in human is the Law itself. Furthermore, it is noteworthy that regarding the
formation of man from the dust Targum Ps-Jonathan says that God “took dust from
the site of the sanctuary” (Gen. 2:7) and on Gen. 2:15 writes that “the Lord God took
Adam from the mountain of worship, the place whence he had been created, and
made him dwell in the garden of Eden to labour in the law and to keep its
commandment”.*

Tosum it up, the Targums strengthen the symbolic interpretation (human being can
only represent symbolically the attributes of God, not the deity himself), and seeing
its complex theological topic they try to avoid speaking of the “image of God”: there

22 Cf. JASTROW, A Dictionary of the Targumim, 297. Levy’s view is that Ps.-J.’s word is composed of
two Greek words, dyo, “two,” and eikon; meaning that this icon is a “second” representation, which
is notidentical to the original. LEvY, Chaldaisches Worterbuch, 170.

23 The Aramaic Bible, Vol. 1B, 19-20. Interestingly, by the rendering “in an image the Lord created
him” the Targum seems to make Elohim the subject of the clause and separate it from the ‘image’
(thus separating the word God from the word image); meaning that God created man in some image
specific to him alone. As Abraham Geiger pointed out, the Greek version of Symmachus seems to
follow this definite trend in rabbinic exegesis: “And God created man in a superiorimage, upright
created He him” (Gen. 1:27). See ALTMANN, Homo Imago Dei, 237-239.

24 The Aramaic Bible, Vol. 1B, 23.
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is apparently no objection to using the phrase “similitude of God”, but the mention
of imago Dei was felt to be dangerous and too extreme. Furthermore, they avoid the
danger of misunderstanding, for example the anthropomorphic expressions: the
radically anti-anthropomorphic interpretation which separates the notion of
“image” from that of God is confined to the Aramaic versions and to a line of
tradition which most probably was taken over by the Karaites. The Targums also
fight shy of the terms of idolatry (as it is known, Bible used the term “image” in an
inculpatory sense for man-made images of God), and finally, the Targums tend to
defend the unity or singularity of God: there are no (diminished) images, no plurality
in the Godhead.”

3.2 Midrashim

There is a long fascinating tradition of Jewish philosophers and theologians
speculating on the nature of what it means to be created in the image of God.
According to a contemporary approach, tzelem Elohim is not just one conceptin the
Jewish tradition but the foundational premise of the entire religion.?® In the
followings | seek to explore and highlight the above-mentioned three issues
regarding tzelem Elohim: the question of its universality, its immutability, and its role
as a fundamental principle of Torah through which all other decisions ought to be
filtered.”

Regarding the rabbinic midrashim parashah (chapter) 8 of the Berishit Rabbah
speaks about the interpretation of Gen. 1:26-28. Bereshit Rabbah or Genesis Rabbah
is a midrash compilation, the earliest rabbinic commentary on the book of Genesis,

25 cf. Targum Ps-Jonathan: The fact that God’s words, “let us make,” are in the plural, and might be
taken to indicate that there is a plurality in the Godhead, gave rise to the opinion that God spoke
these words to the angels.
28 For example, R. Avi Weiss writes, “Perhaps the most fundamental principle in Judaism is that every
person is created in the image of God.” WEISS, Principles of Spiritual Activism, xv.; and according to
R. Yitz Greenberg, “tselem elokim is the core of the entire tradition — not only of the interpersonal
mitzvot, but the ritual commandments as well.” GREENBERG, Judaism and Modernity, 11.
27 Following the source sheets and thoughts of Rabbi Josh Yuter (‘Sacred Slogans’) and ALTMANN,
Homo Imago Dei, 235-259.
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composed in Roman Palestine around the fifth century CE,?® where a variety of
interpretations is offered.

Interestingly the rabbinic sources contradict the (Christian) premise that imago Dei
is a universal characteristic of every human being, and many of them argue that it
no longer applies to all humanity, perhaps from already Adam onwards (GenR 23:6%,
B. Bava Batra 58a), or on the contrary, it appears only after Adam and Eve (GenR
22:2). Other sources suggest that the special qualities endowed by the image of God
can be nullified by a person’s deeds (T. Yevamot 8:7).% Although we have sources
that indicate the opposite (GenR 8:11), we can firmly state that the traditional
understanding of imago Dei as a universal and immutable attribute of humanity -
seeing the rabbinic approaches - is by no means an undoubted dogma in Torah. As
to its role as a fundamental principle of the Torah, | would suggest that tzelem
Elohim may be a significant principle, but the parameters of how human dignity fits
with Torah requirements depend on the Torah itself, and they do not form the
overarching principle to which Torah must conform.

As Alexander Altmann states, “[tlhe Mishnah thus accepted the homo imago Dei
concept in its Philonic and, ultimately, Platonic sense, but rather than dwell on its
theological implications, it put it to good use in the context of Halakah”.?! It was
used to be a reminder of the dignity and value of every human being. Apparently,
the important thing for the Rabbis was to be able to translate the concept of imago
Dei into halakhic categories, to put and use it in pragmatic rather than theological
context.

28 Cf. Genesis Rabbah in Text and Context, 1-33.

29 This midrash states not only that tzelem Elohim ended entirely after three generations, but that it is
(or was) a visible quality in the respect that humans actually looked like God, and after Enosh men’s
faces became ape-like.
30 see Tosefta lll. Nashim, 50. R. Akiva interprets Gen. 9:6 to mean someone who commits murder
“niTn Nx 702n” - “nullifies the image [of God]”. The word “nullifies” typically refers to a status that
existed before, but no longer does. It is not clear from this statement that R. Akiva refers to the
murderer or the victim, but in either case, the use of “nullifies” would imply that tzelem Elohim is not
a permanent state.
31 ALTMANN, Homo Imago Dei, 243.
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CONCLUDING REMARKS: IMAGO DEI AND HUMAN DIGNITY

Following Matthew Puffer®, it is noteworthy that St Augustine, who remains an
influential voice within the Christin tradition, exhibits in his writings three distinct
conceptions and interpretations of the imago Dei that corresponds to three
accounts of the imago Dei and human dignity offered by subsequent thinkers, like
(the Italian Renaissance humanist) Giovanni Pico, Martin Luther, and Thomas
Aquinas. A detailed examination would go beyond the scope of this paper, but it is
noteworthy to outline the developments in Augustine’s expositions. In his initial
interpretations, disavowing Manichaean understandings®, Augustine argues that
the image of God is an extrinsic telos and human beings were created with a
disposition or orientation toward the image of God (ad imaginem et similitudinem
Dei; not in but to the image and likeness of God), where the image and likeness is
understood to be the Son of God (based on Col. 1:15). After the year 400 he refers
imago Dei to the Trinity rather than solely the Son - examining the image of the
Trinity in the human rational soul (memoria, intellectus, voluntas) -, and stating that
human being is the image of God (est imago Dei**), so imago Dei became something
intrinsic. While in The Literal Meaning of Genesis he asserts that the image of God is
lost in the Fall (not only deformed or tarnished but destroyed) and only restored in
regeneration, later (for example in Retractationes) he cites 2 Cor. 3:18 (“we all, who
with unveiled faces contemplate the Lord’s glory, are being transformed into his
image with ever-increasing glory”) as a warrant for the revised interpretation that
the image of God is not lost but only veiled, which leads to identifying the image of
God with an inherent, persistent capacity for the contemplation of God, which can
be empowered or activated by God’s love as the Holy Spirit. As Matthew Puffer

32 pUFFER, Human Dignity, 65-82.

33Augustine’s forty-five-year writing career includes five major expositions of Genesis 1, more than
eight hundred explicit references to the image of God. The profound interest in the image of God
already constitutes a remarkable development for the former Manichee who had once considered
the affirmation that human beings are created ad imaginem et similitudinem as a chief shortcoming
of Catholic teachings (i.e., an ascription of a human form to God).

34 A literal reading of 1Cor 11:7 (“a man ought not to cover his head, since he is the image and glory of

God; but woman is the glory of man”) allows him to contend that human beings other than Jesus

Christ are the image of God, whereas a figural reading of the same text enables him to affirm that

male and female equally are the image of God (ontologically), even as he interprets the text’s

ascription of the image exclusively to the male in terms of gendered offices or roles (functionally).
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argues, it is remarkable how Augustine’s writings on the imago Dei might shed light
on contemporary human dignity discourse and on debates about the sources, uses,
and translations of these two terms, since each of three competing, prevalent
meanings of human dignity (as honourable social status®, as Kant’s
Menschenwiirde®, and as the more liberal construal of autonomy?®) “finds its
theological analog in a version of the image of God already present in Augustine’s
writings”.

Regarding human dignity, it is noteworthy that the Latin dignitas refers by Cicero
already to the term dignity in the sense of an inner property of all human beings (in
his work On duties). Christianity during the persecution recognized that human
dignity had an interior character, and contrasted it with the exterior, social honour,
to which the Latin term dignitas originally referred.* Theophilus of Antioch’s work
WK Autolycus displays us the first Christian commentary on the beginning of the
Genesis and refers to the basis of human dignity with the concept of imago Dei. As
he writes, “[w]hen God said, ‘Let us make man after our image and likeness’ [Gen.
1:26], he first reveals the dignity of man (mp&Tov unviel 10 d&lwpa tod dvbpwrou).
For after making everything else by a word, God considered all this as incidental; he
regarded the making of man as the only work worthy of his own hands” (Autol.
2,18).4

35 ¢f. Cicero, De Officiis.
36 Cf. KanT, Groundwork of the Metaphysics, 4:434-445.
37 As liberty to act in accordance with a life plan one chooses for oneself. Cf. MiLL, On Liberty.

38 Matthew Puffer states that “seeing Augustine’s influence upon later rival interpretations of the
image of God and human dignity (...) [his] thought in no way resolves, but rather anticipates and
mirrors, debates about sources and uses of human dignity that emerged in the earlier modern period
and echo even more today”. PUFFER, Human Dignity, 68.
39 Cf. MULLER, Concepts and Dimensions of Human Dignity, 30-36. “Without using the term dignity,
the biblical text already brings some of the elements of out contemporary understanding of human
dignity to the fore. (...) [Clomparisons to the oriental context provide evidence that the text confirms
the fundamental equality of all human beings and that all are endowed with responsibility. It is
therefore consistent with the intention of the text when it is used today to support the philosophical
and political claims for the universality of human dignity and basic human rights”. Ibid. 27-28.
4% THEOPHILUS OF ANTIOCH, Ad Autolycum, 56-57.
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From Genesis to the Pauline corpus to the Hadiths, the sacred texts of Judaism,
Christianity, and Islam (regarding the Islamic conceptions of fitra) affirm that human
beings were created in the image of God and have made the image of God central to
questions of religious thought and life. As Alexander Altmann states, “[t]he chasm
that divides Jewish from Christian theology manifests itself most clearly in the
interpretation of topics which, at first blush, might seem to provide common ground
between the two religions”.”* An example to this is the biblical idea that man was
created in the image of God. Both Jewish and Christian exegetes agree that the
imago Dei motif is to be understood as an affirmation of man’s dignity and primacy
over the creation. However, when theological considerations enter, divergences
emerge. The concept of imago Dei has gone through different stages of
development. The difference has not so much concerned the philosophical notion
of the dignity of man as a rational creature (having rational soul or intellect) - that
has remained a common ground -, but the theological equivalence of the Logos and
Christ. In Altmann’s words, “[h]istorical conditions prevented a continuous dialogue
across the fence, but there were occasional exchanges of a polemical nature, and
beneath many a rabbinic utterance one may discern a silent reference to Christian
doctrine”.*> As Matthias Morgenstern claims, examining Genesis Rabbah, the
Midrash is the document of a critical but constructive discourse between Jewish
scholars and contemporary Christianity in late antiquity.*

In the context of current discussions, the term “human dignity” has become pivotal
and emerged as a key term, prevalent not only in daily speech, but also in
philosophical, legal, and political discourses. However, nowadays it is the grammar
of human dignity rather than the language of the image of God that is in ascendency.
Pope Francis, for example, appeals to the image of God and human dignity almost
interchangeably (as well as recent theorists often treat human dignity as the secular
analog of imago Dei), and yet the Pope invokes human dignity ten times more
frequently than the image of God both in ecclesial documents and in the public

41 ALTMANN, Homo Imago Dei, 235.

42 Ibid.

43 Cf. MORGENSTERN, Die groBe Genesis-Dichtung, 26-32.
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square.* Since “theorists and advocates on both sides of a range of contemporary
social and political issues - from abortion, assisted suicide, and genetic
experimentation to torture, immigration policy, and reparations - invoke human
dignity to buttress their respective claims and positions”®, it would be very
important to specify which meaning of each term that one has in view. Regarding
the translatability of the image of God into the language of human dignity, the
diverse historical sources and meanings of these terms should not remain
unspecified, thus unlike Jurgen Harbermas (who asserts that this translation of
religious terms into a secular idiom occurs “without emptying them through a
process of deflation and exhaustion”*), | would say - with Jeremy Waldron*' - that
the image of God does not simply translate directly as human dignity without loss
or remainder. Moreover, by initiating quite diverse yet legitimate modes of
interpretation and having influence upon later rival interpretations, Augustine’s
practice of critical engagement with sacred texts offers an opportunity for
contemporary translations of the image of God into the grammar of human dignity.
Augustine’s own development in conversation with the Scripture suggests that the
critical reconsideration and reassessment of the writings, taking into consideration
omitted texts*é, highlighting theological or ethical facets of the image of God - by
Jews, Christians, and Muslims alike - would be fruitful for contemporary

44 Cf. PUFFER, Human Dignity, 65-66.; tallies for imago Dei / human dignity are the followings:
Evangelii gaudium: 2x/28x; Laudato si’: 3x/28x; Address to United Nations: Ox/8x.
S Ibid. 66.
46 Habermas argues for the straightforward translation of imago Dei into human dignity (with the
original meaning, without any inflation), and its potential for grounding human rights. Cf. HABERMAS /
RATZINGER, The Dialectics of Secularization, 45.
47 “If [the image of God] is looked to as a ground [for human rights], [which interpretation we select],
may make a considerable difference to the character of the rights theory we erect on its foundation”.
WALDRON, The Image of God, 216.
48 Such as Gen 9:6, where the protection of the life of every person is the logical consequence of the
imago Dei paradigm. However, it can be interpreted as a prohibition of murder, or as a sanctioning of
blood vengeance (i.e., delegating the power by God to punish human blood-shedding). Cf. JANCOVIC,
An Exegetical and Theological Reappraisal, 193-194.
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understanding: the potential for grounding human rights*, its implication for
abortion and euthanasia (the question of human dignity), or how could we rethink
the concept of imago Dei in front of the question of the Artificial Intelligence: what
makes humans genuinely distinctive and in the image of God.

Seeing this, does the concept of imago Dei have any other function than to express
the dignity of man? Speaking solely of “human dignity” without anchoringitin some
kind of theology would seem rather futile. Is there a way to speak of man as created
in the image of God without appearing shallow and trivial? Following Pope
Benedict’s thoughts in his book Christianity and the Crises of Cultures: in examining
history, it becomes evident that when God’s will was disregarded, the focal point
shifted to an individual’s personal will to power. In such instances, the recognition
of the divine image in humanity, deserving of respect, was replaced by a view of
individuals as mere “human material” to exploit. In fact, man was disdained and
disfigured in exactly the same way as God himself was being disdained and
disfigured. With Ratzinger’s words: “This means that man enters the world, no
longer as a gift of the Creator, but as the product of our activity - and a product that
can be selected according to requirements that we ourselves stipulate. In this way,
the splendour of the fact that he is the image of God - the source of his dignity and
of his inviolability - no longer shines upon this man; his only splendour is the power
of human capabilities. Man is nothing more now than the image of man - but of what

man?”

49 Taking into consideration the 75" Anniversary of the Universal Declaration of Human Rights Pope
Francis confirmed that “the commitment to human rights is never ended”. However, there have been
growing disagreements worldwide and especially within the Western world in the last decades as to
what human rights are. Joseph Ratzinger (Pope Benedict XVI), examining the effects of
Enlightenment, states that “when Enlightenment transformed these words [image and likeness of
God] into a human right, this was a great advance. But when other advances joined this one —
scientific freedom, the autonomy of technology, women’s self-determination - this resulted in
problems that are difficult to solve. RATZINGER, Christianity and the Crises of Cultures, 11.

5 Ipid. 15.
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1. HISTORISCHER UMRISS

Der Glaube an Ubernatiirlichen Kraften mit welchen andere geschadigt werden
konnen, war in verschiedenen Kulturen verbreitet. Alle nicht christlichen Vélker des
Abendlandes, also die Kelten, Romer usw. aber auch die antiken Griechen und
Germanen waren sich der Existenz magischer und damonischer Krafte bewusst.
'Fast alle Bevolkerungsschichten der griechischen und rémischen Antike befassten
sich mit Wahrsagekunst, die Vogel oder Eingeweideschau. Sowohl aus der
griechischen als auch der romischen Antike sind deshalb Bestimmungen gegen
schadigende Zauberspriiche und -mittel bekannt.? Die ersten schriftlichen
Aufzeichnungen des alten romischen Rechts aus den Jahren 451/450 v. Chr., dem
Zwolftafelgesetz, legen Bestimmungen insbesondere gegen Schadenszauber dar.
Zauberei an sich sollte im antiken Rom nicht strafrechtlich verfolgt werden, um ihre
hilfreichen Anwendungsvarianten weiterhin dem rémischen Senat zu Verfligung zu
stellen. Nichtdestotrotz wurde magischer Ernstdiebstahl, die Schadigung von

! Vgl. SEELER, Hexen, Schamanen und Priesterinnen, 13.
2 Vgl. HANSEN, Von der Ketzerverfolgung, 56.
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Feldfriichten und Wettermachen bestraft.? In Anbetracht  des
Schadenzaubereiverdachts fiihrte die Aufdeckung der sogenannten Bacchanalien-
Verschwdérung im Jahr 186 v. Chr. mutmalRlich zur Hinrichtung von 5000 Biirger.
Eine scheinbare Ursache fiir diese Hinrichtungen konnte der zunehmende Einfluss
fremder religioser Kulte gewesen sein, von denen sich die romischen Magistrate
bedroht flihlten.*

2. HEXENGLAUBE IM MITTELALTER

Der Hexenglaube in Europa war keineswegs eine Erfindung der Friihen Neuzeit,
sondern war schon im Mittelalter fester Bestandteil des menschlichen Lebens, der
in verschieden Erscheinungsformen auftreten konnte. Die weltlichen und
kirchlichen Obrigkeiten befassten sich im Mittelalter nur marginal mit der im Volk
verbreiteten Magie. Das bedeutet nicht, dass sie ihnen gleichgliltig gewesen ware.
Die von Inquisitor Heinrich Kramer publizierte Abhandlung ,Malleus Maleficarum*
ging durchaus auf diese Thematik ein. In seinem 1487 erschienen Traktat gab er
Fallbeispiele zu Delikten wie Schadenszauber, Lehre der Hexerei, Teufelspakt,
Hexensabbat oder Gotteslasterung an. Den (iberwiegenden Glaubensabfall der
Frauen interpretierte er als ein sicheres Vorzeichen fiir das bevorstehende Ende der
Welt. Nach den Beschreibungen des ,Hexenhammers® konnte der Teufel nur
dadurch Macht und Einfluss auf Korper und Seele des Menschen gewinnen, wenn er
sich mit einer Frau fleischlich verbinde.’Bestatigt durch das 2. Buch Mose 22,17.
»Zauberinnen sollst du nicht am Leben lassen“ und den Kirchenlehrern Augustinus
und Thomas von Aquin unterstrich Heinrich Kramer seine Glaubwiirdigkeit. Der
»Hexenhammer® war eine grundlegende Rechtfertigungsschrift, kombiniert mit
einer Prozessordnung fiir die Hexenjagd. In Deutschland iibernahmen zunehmend
Flrsten und Stadte die Hexenverfolgung in die Hand. Fir sie war Hexerei, wie
Heinrich Kramer es empfohlen hatte und wie es der mittelalterlichen Tradition des
Schadenszaubers entsprach, vor allem ein weltliches Verbrechen, ein Angriff auf die

3 Vigl. SCHARFF, Zauberei, 20-23.

4 Vgl. RUMMEL / VOLTMER, Hexen und Hexenverfolgung, 34.

5 Vgl. BOSKEN, Hexenprozess Gerresheim 1737/38., 183f.
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Gesellschaft. Der Hexenwahn® erhielt spater im Zeitalter der Aufkldrung in den
Alpenregionen eine neue Dimension.

3. VERFOLGUNGSFORDERNDE FAKTOREN IN DEN
ALPENREGIONEN

Mitte des 16. Jahrhunderts kam es in Mitteleuropa erneut zu Missernten und
Hungersnoten und der Lebensstandard der Bevolkerung begann rapide zu sinken,
was zur Folge hatte, dass sich in der Bevdlkerung Epidemien ausbreiteten.” An
diesen Katastrophen seien vor allem Menschen schuld, deren Schlechtigkeit und
Abfall vom Gottesglauben die Krise hervorrief, und dem daraus resultierenden
Wirken des Satans. Im Mittelpunkt der landlichen Territorien stand die Kunst des
Wettermachens und des Schadenzaubers. Das Wettermachen wurde Gott als
Schopfer zugeordnet, daher kénne eine Hexe nur mit Hilfe des Satans auf das Wetter
einwirken. Die Grenzen zwischen weit verbreiteter volkstiimlicher Magie mit hoher
sozialer Akzeptanz einerseits und Schadenszauberei andererseits, waren in
l@ndlichen Gebieten flielend.® Der Hexenglaube verlangte keine Verdanderung im
personlichen Lebensstil - anders als der Glaube.

Bevor die Verfolgungen beginnen konnten, mussten bestimmte Anhaltspunkte
erfullt worden sein. Die staatliche und kirchliche Obrigkeit gab dazu nun ein
Reglement vor, wer wegen Hexerei zu bestrafen sei. Die Positionen des
Territorialherrn hingen wesentlich davon ab, welches Gottesbild sie sich machten -
gnadig oder strafend. Denunziationen {ber Schadenszauber und Teufelspakt
wurden oft von den feindseligen Nachbarn aus Wut und Neid vor den Gerichtsdiener
gebracht. Wiederum wurde von manchen Priestern der Willensmoment eines
Teufelspaktes als so wichtig erachtet, dass selbst diejenigen, die sich die
Zusammenkunft mit dem Teufel nur einbildeten, zu bestrafen seien, da sie den
bésen Willen hatten. Durch die Betonung des Willenselementes wurde der
schadigende Wille in den Vordergrund gestellt dieser Wille driickt sich mit der

6 Vgl. RABANSER, Hexenwahn,
7 Vgl. SPATZ, Wege der Beschuldigung, 181.
8 Vgl. POHL, Zauberglaube und Hexenangst, 10f.
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Ubereinkunft des Teufels aus.® Diese Anhaltspunkte reichten bereits aus, um eine
Person bei Gericht anzuzeigen. Im Jahr 1532 wurde die ,Peinliche
Halsgerichtsordnung“ Kaiser Karls V. eingefiihrt. Der Anlass fur die Einfihrung der
»Constitutio Criminalis Carolina“ kurz die ,CCC“ war die Vielfaltigkeit der
gewohnheitsrechtlicher Straf- und Verfahrensnormen zu vereinfachen, und
Missbrauche im Inquisitionsverfahren einzudammen. Sie ist das erste
reichseinheitliche Strafgesetzbuch mit Strafprozessordnungim Heiligen Rémischen
Reich deutscher Nation

4. ANWENDUNG DER CONSTITUTIO CRIMINALIS CAROLINA

Im Jahr 1532 wurde die Constitutio Criminalis Carolina, kurz die ,Carolina“, auf dem
Regensburger Reichstag von Kaiser Karl V. ratifiziert und bildete den Abschluss einer
Reichsreform der Strafgesetzgebung.* Um von den Kurflirsten und Landesstdnden
die Einwilligung der Reichsreform zu erhalten, wurde im Vorwort die sogenannte
»Salvatorische Klausel“ angefiihrt, welche den Kurfiirsten und Stéanden weiterhin
ihre wohl hergebrachten Brauche garantierte. Durch diese Klausel wurde das
Zugestandnis des partikularen Rechts dem Territorialherrn nochmals bekraftigt.
Nichtsdestotrotz wurde unter Art. 218 CCC ,Von miRbreuchen vnd bdsen
vnverniifftigen gewohnheyten, so an etlichen orten und enden gehalten werden“*
verdeutlicht, dass viele hergebrachten Brauche mit dem kaiserlichen Recht nicht zu
vereinbaren sind. Insofern kam die ,,Salvatorische Klausel® in einigen Territorien
nicht zur Anwendung. Einen erheblichen Einfluss auf die Entstehung der ,,Carolina“
hatte die Bambergische Peinliche Halsgerichtordnung, die sogenannte
»,Bambergensis“ des Johann Freiherrs zu Schwarzenberg. Zeitlebens interessierte
sich der Adelige fiir Theologie, Philosophie und Jurisprudenz. Obwohl er weder eine
Lateinschule besucht noch Jura studiert hatte, wurde er vom Fiirstbischof Georg Il
Schenkvon Limpurg als Oberrichterin Windsheim bestellt. Wahrend seiner Tatigkeit

s Vgl. SPATZ, Wege der Beschuldigung, 180-229.

10 \/gl. Baschwitz, Hexen und Hexenprozesse, 145f.

" Radbruch, Die Peinliche Gerichtsordnung,129.
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als Richter verfasste er nicht nur die Bambergensis, sondern deckte erhebliche
Missstdande in der deutschen Strafrechtspflege auf.

Das primare Ziel der ,Carolina“ war, die Vielzahl an gewohnheitsrechtlichen Straf-
und Verfahrensnormen im Heiligen ROmischen Reich zu verringern*? und
Missbrauche im Inquisitionsverfahren einzuddammen. In der prozessrechtlichen
Hinsicht fiihrte die CCC den am kanonischen Recht orientierten Inquisitionsprozess
ein, der in der Klageanwendung ex officio ausgeflihrt wurde. In diesem Sinne war die
CCC im Prozessverfahren sicher ein Fortschritt.® lhre Artikel strebten in erster Linie
der Beibehaltung des ordentlichen Strafprozesses, processus ordinarius, und des
akkusativischen Verfahrensprinzips. Grundsatzlich setzt sich das Strafgesetzbuch
aus Strafbestimmungen und materiellem Prozessrecht zusammen, und in einigen
Artikeln bezog er sich auf Verbrechen der Zauberei. Die Bedeutung der ,,Carolina“
[asst sie kontrovers im Rahmen der unzahligen Inquisitionsprozesse erscheinen, da
irrefiihrende  Uberzeugungen, die mithilfe der ,Salvatorischen Klausel®
durchgesetzt werden konnten, unendliches Leid lber viele Menschen gebracht
hatten.’* Dennoch tbernahm die Constitutio Criminalis Carolina keineswegs das
Regelwerk des ,,Hexenhammers“,'> der dem Delinquenten keine Zeugen zubilligte
und nur einen Pflichtverteidiger zusprach. In Anbetracht der schwerwiegenden Tat
von Zauberei, die zudem keine unverdachtigen Zeugen zulielR, kam dem Gestandnis
des Angeklagten eine grundlegende Bedeutung zu: Angesichts des Grundsatzes
»Confessio regina probationum“. Dabei galten die Aussagen von mindestens zwei
Zeugen. Der Art. 22 CCC verdeutlicht die Wichtigkeit von Zeugen.

»ltem es ist auch zu merken, dal8 niemant auff eynicherley anzeygung, argkwons
warzeichen oder verdacht, entlich zu peinlicher straff soll verurtheylt werden,
sondern alleyn peinlich mag man darauff fragen, so die anzeygumg [...] vnd nit
auff vermutung oder anzeygung. “

2 RUPPRECHT, Das ,,Crimen magiae*“, 264.
3 Vgl. POHL, Zauberglaube und Hexenangst, 154.
4 RUPPRECHT, Das ,,Crimen magiae*, 264f.
'5 \igl. BEHRINGER, Hexen und Hexenprozesse, 313-316.
16 RADBRUCH, Die Peinliche Gerichtsordnung, 41.
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Die Entscheidung, ob und wann bei Hexerei Ermittlungen eingeleitet und eine
Anzeige zu Protokoll aufgenommen wurde, lag zundchst beim Pfleger des
zustandigen Pflegegerichts. Die Verurteilung des Delinquenten aufgrund einer
bloRen Annahme, der Fama, wurde zu keiner Zeit gebilligt. In der ,,Carolina“ wurde
auch der so genannte ,,Ordal Prozess“ genannt, der auf einem Gottesurteil beruhte,
bei dem sowohl die ,Nadelprobe“, ,Aufziehen“ als auch die ,Wasserprobe“
durchgefiihrt wurden.'” Der Ordal Prozess, der auf der Vorstellung basierte, dass die
unschuldige Person erfolglos sein wird und der Tater mit Hilfe Satans lberlebte,
wurde spater von einem Indizien- und Gestdandnisprozess abgeldst.'® Dass sie im
Falle von Zauberei und teuflischem Einfluss als Verdachtsmoment nicht ausreichte,
regelte Art. 44 CCC. Als ,,Von zauberey gnugsam anzeygung* galt die Zauberei nach
Art. 44 CCCY¥, wenn mehrere Indizien durch unabhadngige Zeugen des
Schadenszaubers bestatigt wurden, oder wenn die Angeklagte noch verdachtige
Requisiten bei sich trug.?”® Die Verdachtsmomente der Hexerei wurden hierbei von
mehreren Zeugen protokolliert, und nach ihrem mittelbaren oder unmittelbaren
Bezug auf das angebliche Verbrechen und des Grades des Delikts nach
unterschieden in indica remota Art. 24-28 CCC und indica proxima Art. 33-44 CCC.%#
Ob es um die Feststellung einer Anzeige durch Zeugen im Sinne von Art. 44 CCC ging,
die Verhangung eines peinlichen Verhors, lag in der Entscheidung des
Ubergeordneten Gerichts.?? In der Peinlichen Halsgerichtsordnung begriindet der
Art 60 CCC.2 die Aufgabe des Pflegers oder Hofrats, die Glaubwiirdigkeit der Zeugen
nach Akteneinsicht zu liberpriifen.

7 Vgl. RUMMEL / VOLTMER, Hexen und Hexenverfolgung, 46-50.
'8 \gl. KONIG, Geschichte der Hexenprozesse, 61.
% RADBRUCH, Die Peinliche Gerichtsordnung, 52.
20 PoHL, Zauberglaube und Hexenangst, 156f.
21 Ipid., 156-164.
22 RADBRUCH, Die Peinliche Gerichtsordnung, 59.
28 vgl. ibid., 59F.
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5. DER MUHLDORFER-SALZBURGER

HEXENPROZESS VON 1749-1750

Im Folgenden werden entsprechende Originaldokumente aus dem Landesarchiv
Salzburg transkribiert wiedergegeben und in Ausziigen dokumentiert. Unter
Heranziehung einiger Quellen des genannten  Mihldorfer-Salzburger
Inquisitionsprozesses wird die Entwicklung des crimen magiae und seiner
prozessualen Behandlung im ausgehenden 18. Jahrhundert anhand des
Inquisitionsprozesses der 16-jahrigen Marie Pauerin abgebildet.

Bild: Barock Anton Schréck 1736
Stadtverwaltung Miihldorf a. Inn Pfeile v. recht nach links 24

24 Ansicht von links nach rechts: Nagelschmiedturm mit drei Wappen: Mihldorfer Rad; Bayern und
Salzburger Land; Voitturm mit Gefédngnis. Keuche im Erdgeschoss des heutigen Rathauses am
Stadtplatz, kleine Frauenkirche der Kapuziner Brider. Stadtkirche Sankt Nikolaus, Altéttinger Tor. Die
Tore beinhalteten Geféngnisse flir Bewohner die nicht in der Stadt lebten. Die Keuche war nur fir die
Stadtburger vorgesehen. Nur wenige Kilometer auBerhalb der Stadt war die Grenze zu Bayern.
Kurfiirst Maximilian Ill. Joseph herrschte in Bayern von 1745 bis 1777.
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In diesem strittigen Prozess genligte es dem weltlichen Pfleger, diese teils nur auf
Horensagen beruhenden Indizien der Hexerei, die bezichtigte Marie Pauerin, in die
Keuche zu inhaftieren. Noch am selben Tag wurde Marie vom Pfleger giitlich
vernommen, mit den Malefiztaten zu konfrontiert und ihre Aussagen, Gebadrden und
ihr Mienenspiel sorgfaltig protokolliert. Am 27. Januar 1749 wurde die erste
Vernehmung der mutmaRlichen Delinquentin Marie Pauerin, zum Teil mit der
Androhung der Folter vor dem Miihldorfer Pflegegericht abgehalten. Bereits hier
wird die Abfolge des Miihldorfer - Salzburger Hexenprozesses der Jahre 1749 bis
1750 erkennbar: Denunziation, giitliches Verhor, Androhung der Folterinstrumente
und Gestandnis, Peinlicher Rechtstag lauten die Stationen eines weitgehend von
der Routine bestimmten Verfahrens. Vor allem die Anleitung, andere Personen zu
diffamieren, lieR die Ermittlungen und Verhdre rasant ausufern. Bei einem
Hexenprozessin der Friihen Neuzeit wurde ein Verteidiger regelmaRig gar nicht oder
nur der Form halber zugelassen. In der Stadt Mihldorf gab es wenige
Pflichtverteidiger, da die Verteidigung von Hexen kaum einen Ertrag einbrachte.

6. ANMERKUNG HEXENPROZESS GEGEN

DIE 16-JAHRIGE MARIE PAUERIN

Aufgrund der Quellen lassen sich folgende Rahmenbedingungen und handelnde
Personen rekonstruieren:

Zeit: Jen. 1749 bis Oct. 1750

ort: Pflegegericht Miihldorf bis 1803 Enklave Salzburg;
Stadtgericht (Hofrat) Salzburg

Angeklagt: Marie Pauerin, Kindsmensch, 16 Jahre alt

Mitangeklagte: Liesl Gusterer

Gerichtspersonal: Stadtschreiber Nikolaus Mitterer

Zeugen: Jacob Altinger, Hollschmied; Maria Altingerin, Hollschmiedin;
Maria Mittermayerin, Dientmagd; Maria Kronabitingerin;
Naderin; Lorenz Spreng, Naglschmied; Joseph Paullus,
Tuchmacher; Maria Ramblspergerin, Dienstmagd

464



Am 27. Januar 1749 wurden sieben Zeugen vor das Miihldorfer Pflegegericht zitiert,
um eine Anzeige beziiglich der Bezichtigung der Marie Pauerin abzulegen. Die
Aussagen waren alle Ubereinstimmend und berichteten von der folgenden
Begebenheit: Am vergangenen Samstag friih beim Hollschmied Jacob Altinger sei
ein Larmen entstanden, sodass die Stadteinwohner zusammengelaufen seien. Im
Haus des Schmieds sind Gewichte, Ziegeltriimmer, Hufnadgel, Glasscherben und
Eicheln von der Aufhdngung und Bank runtergefallen. Wahrend des Larmens war die
Kindsmagd Marie Pauerin anwesend, lachte nur und fiirchtete sich als einzige nicht
vor diesem Larm. Aufgrund der Zeugenaussagen wurde am 27. Januar 1749 die
Kindsmagd Marie Pauerin in Miihldorf festgenommen. Noch am selben Tag wurde
die Delinquentin vom Amtsknecht zu einem ersten giitlichen Verhér abgeholt, in
dem ihr der gegen sie bestehende Verdacht mitgeteilt wurde. Dabei wurde alles
vorgetragen, was die Zeugenaussagen bzw. Ermittlungen bis zu diesem Zeitpunkt
zutage gefordert hatten, angefangen vom Gerlicht bis zur Denunziation durch
andere Beschuldigte. Die Anzeige hatte nicht nur die Aussagen der Zeugen zu
enthalten, sondern auch deren Namen, denn wie sonst wéren Einreden gegen deren
Person moglich, zum Beispiel sie seien Feinde der Beklagten, zu jung, notorische
Ligner oder sonst wie als unglaubwiirdig zu betrachten.

Im Falle von Zauberei reichten Verdachtsmomente allein nicht aus. Dies bestimmte
der Artikel 44 CCC, um Verleumdungen aus einem Racheakt vorzubeugen. Als
»genugsam angezeigt” galt in diesem Artikel, wenn mehrere Indizien verschiedener
Straftaten vorlagen. Je nach Schwere der Delikte und dem Verhalten der
vermeintlichen Hexe gestaltete man die Vernehmung unterschiedlich. Die
Interrogatoria Generalia bezog sich auf die Erhebung der Personalien der
Angeklagten, Name, Alter, Stand, Wohnort, Beruf, Konfession etc.”.

25 Vgl. POHL, Zauberglaube und Hexenangst, 157-172.
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7. QUELLENDOKUMENTATION:
INTERROGATORIA GENERALIAVOM 27.1.1749

Wie Constituta mit Tauf- und
Zunamen

heilRe, wie alt, wo geblirtig, wo sie
sich

diese Zeit her aufgehalten und wo
ihre

Eltern seyen?

Heille Maria Pauerin, sey16 Jahre alt und zu

Neumarkt gebiirtig. thr Vater war ein Melker

allhier, schon verstorben. Die Mutter sey aber

noch am Leben und eine Seilerstochter von
Neumarkt. Heifle Maria Z6ttlin und habe sie in
ledigen Stand erzeugt. Dermalen sey sie beim
Hollschmid (Hollschmied) und habe 2 Jahr und 5
Wochen im Diensten gestanden. Vorher aber habe
sie beim Klostermetzger zu Neumarkt ein Vs Jahr
gedient. Ansonsten aber sey sie bei der Mutter
zuhaus gelassen.
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1. Vernehmung 27.1.1749 Marie Pauerin

26 Constituta [Angeklagte]

Interrogatoria Generalia Mihldorf 1.Seite
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Da sich die Delinquentin nicht immer nach Wunsch des Gerichts verhielt und sich
mehrmals verstockt?” gab, beschloss das Gericht, sie zu einigen der gestellten
Fragen nochmals genauer und strenger zu befragen, im schlimmsten Fall sogar
durch Zeigen der Folterinstrumente. Wahrend der Befragung und der Konfrontation
mit den Zeugenaussagen achtete das Gerichtspersonal auf die Korpersprache der
Delinquentin, ob sie in Verlegenheit geriet, Angstschweil’ hatte oder sogar in
Ohnmacht fiel.®® Marie bestritt zunadchst die schwerwiegenden Taten, jedoch
bejahte sie in spateren Verhoren die vorgeworfenen Delikte. Im Pflegegericht
Mihldorf wurde die Folter gegen Marie Pauerin, die sich im Laster der crimen magiae
vergangen hatte, nie angewendet, denn die Aburteilung und das eigentliche
Prozessverfahren, lagen in den Handen des Hofrats im Fiirsterzbistum Salzburg.

8. QUELLENDOKUMENTATION:
PFLICHTMARIGE ANZEIGE
Actum den 27. Jenner 1749

Anwesend: Pfleger, Biirgermeister, Ratsmietglied..., Stadtschreiber, Beisitzer
Johann Paul Kérchner, Stadtamtmann allda tuet bei seinen Pflichten die Anzeig,
dall vergangen Samstag in der Friih, wie es dazumalen schon bei dem [6bl.
Pflegegericht mindlich angezeigt, bei dem Jakob Altinger, Hollschmidt in der
Worstatt?® ein Larmen entstanden und die Leut zusammen gelaufen und gesehen,
wie dal} es in selbigen Haus mit Schmiedehammer, Gewichter, eiserne Kugeln,
Hufndgeln, Ziegeltriimmern, Glasscherben, Eicheln, Schweinklowen* und
Propfen?*’ so herum geworfen. In gemeldetem Haus sei ein gewisses
Kindsmensch®, und wenn dieses aus dem Haus gegangen, so ist es mit dem Werfen
still worden und da sie wieder nachhause gekommen, so hat es wieder angefangen

27 verstockt [schweigend]

28 Vgl. POHL, Zauberglaube und Hexenangst, 172.
29 Warstatt [Werkstatt]
30 Schweineklowen [Schweineklauen]
31 Propfen [Stopsel]
32 Kindsmensch [Kindsmagd]
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mit oben erzadhlten Sachen zuzuwerfen. Das Kindsmensch ist niemals, sondern nur
andere wurden getroffen: nicht aber verletzt worden, und haben die Leut gesagt,
dal} sie nur etwas Weniges empfunden, ob es schon ein Steinwurf oder anders
gelassen. Und da man das Kindsmensch, wenn sie ins Haus hineingegangen gefragt,
ob sie ihr nicht fiirchte, so habe sie mit nein geantwortet und gelacht. Er, Anzeiger
habe auf obrigkeitliche Befehlung das Kindsmensch selbige Nacht zu dem
Hofpauern die Hardgassen mit dessen Verwilligum gefiihrt, um zu erfahren, ob es in
dem Schmidthaus alsdann still werde? Und obzwar die Leut im selbigen Haus nichts
mehr gehort oder gesehen, so hat es doch in der Kammer bei der Pauern in der
Hardgassen, wie dessen Knecht erinnert, 6fters bei dem Fenster angeklopft und mit
Mauerwerk, auch Taubenkot auf die Dienstdirn geworfen, also zwar, daR sie nicht in
der Kammer bleiben konnen, sondern in die Stubn gehen miissen, da es sodann, wie
er anzeige, seinen Knecht abgeleset, wieder stillgeworden. Weiter nun die Leut auf
dieses Kindsmensch solchen Gestells halber eines Verdachts geworfen, so habe es
sich auf obrigkeitliche Verbefehlung, derselben Person versichert und sie zu ihm in
die Stubn*® gebracht.

Franz Jacob, des hiesigen Amtmann Knecht, 18 Jahr alt, erinnert gleichfalls
pflichtmaRig, dal® in vorbesagter Kammer bei dem Pauern in der Hardgassen es
ofters bei den Fenster angeklopfet und mit Mauerbrocken, auch Taubenkot auf die
Dienstdirn, so bei den Kindsmenschen war, geworfen, welche auch die Mauer- oder
Mortelbrocken, dem Taubenkot in die Stubn hineingebracht. Da aber des
Kindsmensch in die Stubn gefiihrt worden, habe die Dienstdirn und 2 Tochter von
dem Hofpauern wieder eine Ruhe gehabt und schlafen kénnen.

33 Stubn [Zimmer, Kammer]
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9. EIDLICHE ERFAHRUNG?*
VOM 27. JENNER 1749
Actum den 27. Jenner 1749

Erste Person

Jacob Altinger, biirgerlicher Hollschmied allda, bei 30 Jahre alt, verheirateten
Standes legalis sagt nach abgelegtem Eid, es vergangenen Freyda® um halb 3 Uhr
nachmittag, da seine Naderin einen Fodericht,*®* bzw. einem Both™’
zusammengemacht, die Schmiedin das Kindsmensch zu denen Hochwiirdigen
Herrn Capuziner um etwas geweihtes, solches zum Einnahen geschickt habe. Da nun
das Kindsmensch mit den geweihten Sachen, wovon sie den AblaRpfennig, welcher
der Pfortner ihren Vorgeben nach ihr geschenkt hatte, anfanglich behalten wollen,
solchen aber nachgebend freiwillig wieder hergegeben, in das Haus gekommen, so
habe es angefangen, bei der Stubentiir, wie ihm das Weib gesagt, 3 mal anzuklopfen
und ob sie zwar darauf vermeldet: Herein: so habe sich doch niemand sehen lassen,
habe auch, nachdem sie die Tir alsdann selbsten eréffnet, niemand gesehen,
welches sie der Naderin® erzdhlt, und da sie hernach® in die Worstatt zu ihm
Deponenten*® und ihn gefragt, ob er geklopft? Sei sie nach erhaltener Antwort, daR
er es nicht gewesen sei, wieder in die Stubn zurilick zu der Naderin gegangen, welche
vermeldet, dalR wahrend der Zeit die Schmiedin hinabgegangen, sey vor der
Stubntir® in Strumpfsockan* jemanden gehen gehort. Mittlerweilen da die
Schmiedin und Naderin miteinander geforchten, seye das Kindsmensch von der
oberen Kammer, allwo sie der Naderin aufgebettet, wieder herab kommen und habe
vermeldet, daR sie auch gehen gehort. Nach diesem habe die Schmiedin auch

34 Eidliche Erfahrung [die ,,Deponenten® mussten unter Eid aussagen]
35 Freyda [Freitag]
36 Fédericht [Bettbezug zu einem Bett zusammennéahen]
37 Béth [Bett]
38 Naderin [Naherin]
3% hernach [spéater]
4% peponenten [in Verwahrung gegebens]
41 Stubntiir [Zimmertiir]
42 Strumpfsockan [nur Strimpfe]
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gehort, dall es den vor der Stubntiir stehenden Kasten, so ehevor® versperrt,
zugemacht hat. Jedessen sey es Nacht geworden, und da sie nach dem Essen den
Rosenkranz gebetet, habe es auf die Naderin geworfen, ihr aber so wenig weh getan
als auch die andern, warn es gleich Stein oder Himmer gewesn, wehe getan.
Deponent habe sich hierauf niedergelegt, es habe aber die Schmiedin zum zweiten
Mal zu ihm vor das Bett kleine Steindl und ein Ziegeltrum gebracht und ob er sie
zwar das erste Mal ausgelacht, so sey er doch das andere Mal aufgestanden und in
die Stubn herausgegangen, da alsodann vor einer alten Kerzenstumpen, bald drauf
wieder Stein und Néagel, auch Beiner** geworfen. Die Schmiedin seye alsodann mit
der Naderin zu Herrn Pfarrer Edler gegangen und habe ihm ein solches erzahlt, der
ihr aber nichts draus gehen lassen, worauf sie beide zu den Herrn Hochw. Patres
Capuzinern gangen, in der Meinung, dal} ein Herr Pater hinaus kommen solle. Es
habe aber der Pfortner vermeldet, eine Frau sey so krank und dafiir einen anderen
Pater geschickt, welcher aber vermeldet, er habe keine Stollen* und Biichl*® bei
sich. Im Fall es aber nicht aufhoren solle, zu werfen, so mochten sie nur wieder zu
ihm kommen, welches dann auch durch Deponenten um 12 Uhr nachts geschehen.
Ob nun zwar der Pater in sein Stubn kommen, gerduchert und benediziert, so habe
es doch bald drauf vor dem Pater ein altes Nageltrum*, sodann auch ein
Kettenstiick, so er wissentlich in der Worstatt gehabt, niedergeworfen, worauf
endlich der Pater in das Kloster und sie samtlich aus dem Haus zu der Altmutter in
das nachst entlegene Haus gangen. Die Nacht hinweg seye er und seine Leut, auch
andere Nachbarn bei 3tem aber wieder in das Haus gangen, um zu sehen, ob dieses
Gespiel noch nicht aufgehért? So oft sie aber ins Haus kommen und das
Kindsmensch vorgeleuchtet, habe es allzeit angefangen zu werfen, niemand aber
einen Schaden getan, wann auch der Wurf mit Steinen, Hdmmer oder eiserenen
Kugeln geschehen. Am Freyda* habe es nur mit kleinen Steindl, Ziegeltrimmern,
Nageln und Bandern geworfen, am Samstag aber mit Steinen, eisernen Kugeln,

43 Ehevor [zuvor]
44 Beiner [Knochen]
4% Stollen [Stola]
48 Buchl [Buch]
47 Nageltrum [Nagel]
48 Freyda [Freitag]
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Hammern und geweihten Biichlein, Kinderstiihlerl*, Eicheln, Schweineklowen. Mit
groRen Glasscherben und 2 Stiick von einer Beschlagzeug geworfen. Er, Deponent,
ist nur einmal, da er zum Fenster hinausgeschaut, in den Buckel*® geworfen worden,
die anderen Wiirf** aber sind nur vor ihm niedergefallen. Sooft das Kindsmensch aus
dem Haus war, ist es still gewesn, da sie aber wieder in das Haus kam, ist das Werfen
wieder angegangen. Sie aber mehrmals getroffen worden und ob sie zwar sonst
ganz erschrocken gwesn und wann ein starker Wind gegangen, sich nicht einmal aus
der Stubn hinausgetraut, so hat sie sich doch nicht bei diesem Gespiel geforchten,
sondern immerhin gelacht. Da nun dieses Kindsmensch am Samstag auf die Nacht
zu Deponentas®*den Pauern der in der Hardgassen, allwohin sie nicht gehen wollen,
durch den Amtmann begleitet worden, haben sie in dem Haus nachts nichts mehr
vermerkt.

Concludit imp. hil. dimissa®

10. ANMERKUNG ARZTLICHES GUTACHTEN

Um der Angeklagten Marie Pauerin verlibte Delikte nachweisen zu kénnen, mussten
neben den Zeugenaussagen noch weitere Hilfsmittel zur Verfligung gestellt werden,
die geeignet waren, die Delinquentin der Schuld zu tberfiihren. Ein probates Mittel
waren die Hexenproben, die urspriinglich als gewichtiges Indiz fiir die Schuld der
Angeklagten galten. Die Nadelprobe, die am hdufigsten angewandt wurde, zielte auf
das Finden des Hexenzeichens am Korper der Delinquentin Marie Pauerin. Als
Hexenmale galten alle UnregelméaRigkeiten auf der Haut, in die zur Uberfiihrung der
Hexe eingestochen wurde. Solche Teufelsmale lieRen sich auch ohne Nadeln
aufspiiren.

9 Kinderstthler! [Kinderstuhl]

50 Buckel [Rucken]

5T Wiirf [plural f. Wiirfe]

52 Deponentas [auch Hinterleger; der/die das Aufgeschriebene niedergelegt od. ausgesagt haben]

53 Cconcludit imp. hil. dimissa [Befragung beendet, entlassen]
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. QUELLENDOKUMENT: ATTESTATUM CHYRURGICUM

Ich, David Glinthner, birgerli. Chyrurgus allhier, urkunde hiemit, daft ich die auf dem
Rathaus allhier verhaftete Maria Pauerin bei dem, den 9. July vorigen Jahres gegen
selbe vorgekehrten Examen hinter dem rechten Ohr, wo sie von dem bdsen Feind
aufgeritzt worden zu sein vorgab, allen FleifRes besichtiget, einiges Kennzeichen
aber von einer geschehenen Aufritzung nicht gesehen oder wahrgenommen.

Salzburg, den 24. Jenner 1750 David Glinthner, biirgerl.
Chyrurgus zu St. Sebastian

12. SCHLUSSFOLGERUNG

In Anbetracht der Tatsache, dass die Anzeige nahezu ausnahmslos von Seiten der
Bediensteten, Nachbarn und Dienstherrn erfolgte, kam der Beurteilung der Indizien
dennoch eine groRe Bedeutung zu. Ob das Stadtgericht Salzburg im Fall Marie
Pauerin sich nach der Peinlichen Halsgerichtsordnung hielt, und die gleichen
MaRstabe der Befragung auferlegten oder Schwankungen und Auslegungssache
unterworfen waren, ist nach unzureichender Aufzeichnung aber auch hinsichtlich
der Frage der Zuldssigkeit einer Androhung der ,peinlichen Befragung®, Dauer und
Intensitat auf der Folterbank, sowie die Einrdumung eines Widerrufs, zu
hinterfragen. Nachbarliche Irrungen, soziale Spannungen, Verleumdungen waren
nicht unerhebliche Faktoren in diesem Prozess. Die Grenzen zwischen Blasphemie
mit hoher sozialer Akzeptanz einerseits und Schadenzauberei andererseits waren
durchaus flieRend und mit dem sozialen Umfeld der Delinquentin Marie Pauerin
verbunden. Selbst wenn man die Wirkung durch zeigen der Folterinstrumente
bedenkt, stellt sich aus heutiger Sicht zumindest die Frage, woher die Angeklagte
Marie Pauerin das Detailwissen (ber Schadenszauber, Teufelspakt oder
Gotteslasterung hatte, was sie veranlasste, ihre unter Androhung einer Folter
abgepressten Gestandnisse spdter mit dem Tod vor Augen ,freiwillig“ zu
bestatigen? Sie weill Einbildung und Sinnestduschung nicht mehr
auseinanderzuhalten. Heutzutage wiirde man die mutmaRliche Hexe Marie Pauerin
wohl zur Beobachtung in eine Psychiatrie einliefern. Zu keiner Entlastung der
Beklagten fiihrten das eigens angeforderte Arztliche Attest durch den Chirurgus
David Giinthner. Dieser Prozess war kein planmafiges Vorgehen der Gerichte
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Muhldorf und Salzburg und des Fiirsterzbischofs gegen eine ignorante Jugendliche
in Form eines angestifteten Hexenprozesses. Der letzte Prozess auf dsterreichischen
Boden war vielmehr eine Zeiterscheinung des Zeitalters der Hexenprozesse.

Blasphemie ist auch 21. Jahrhundert noch ein Thema und vor allem ein Problem der
»Multikulturelle Gesellschaft“, der gegenseitigen Achtung und Toleranz. Es ist nicht
zu bestreiten, dass es bei GroRevents, in den Medien neben geistreichen
Reportagen, manche antichristliche Darstellungen, ja sogar antichristliche Hame
gibt. Die Gesellschaft mit vulgdren, ordindren und obszdnen zu konfrontieren,
scheint einen gewissen Reiz auszuiiben. Es muss doch fiir Christen in Europa heute
noch moglich sein, ihren Glauben frei zu leben, ohne mit Polemiken tiberschiittet zu
werden. In Zukunft wird die Kirche fiir christliche Werte mehr einstehen miissen als
je zuvor, als gesellschaftlicher Motivator, als Mahnerin fiir Menschenrechte, die sich
mit Perspektiven in den gesellschaftlichen Dialog einbringt.
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THE FORGETFUL LEADER: MEMORY IN
AUGUSTINE AND WORDSWORTH

Eli Stok
Tilburg School of Catholic Theology

Keywords: memory, autobiography, transformation, Augustine, Wordsworth

What link could there be between a bishop in 400, serving a community in the African
part of the Roman Empire, and a poet in 1800, translating the beauty of the English
Lake District into verse? How could they help us in search of spiritual resources for
the European continent, and more to the point of this essay, how could they do so
together?

Well, I don’t think they can; or rather, | don’t think they work together. However,
spiritual resources for the future involve reflection on the past, they involve
memory; and memory is an important key theme in the most self-reflective works of
both Augustine and Wordsworth. Their approaches are very different, and yet | think
they both have something to teach us. The point of this essay is to develop what that
could be.

Furthermore, | do think there is a structural link between those self-reflective works.
We are speaking here of the Confessions of Augustine and the Prelude of
Wordsworth, which are autobiographical stories of a spiritual evolution and
transformation. As such, they do not just present a chronicle of the writer’s life; they
connect individual experiences to grand visions of nature/creation and of human
society. They present worldviews, and are written not primarily to inform (as ‘non-
fiction’), but to draw the audience into the transformation experienced by the
author.

In this essay, | will discuss the backgrounds of both authors, the existential crises
they underwent, the transformative role that memory plays in their works, and the
demands they make on their audience.
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SOCIAL AND INTELLECTUAL BACKGROUND

Augustine lived from 354 to 430, in a political constellation (the Western Roman
Empire) which was heading for collapse. He was born in the province of Africa, and
became a teacher of rhetoric in Carthage (374), then was promoted to teachin Rome
(383) and in the imperial capital of Milan (384).

Under the guidance of Ambrose, bishop of Milan, Augustine converted from
Manicheism to Catholic Christianity, the faith of his mother. His conversion was
coupled with his decision to renounce marriage and to live a monastic life in search
of wisdom with a group of friends. He then became a priest and was elected to be
bishop of Hippo (395).

Hippo was also in the province of Africa, where Augustine was not universally
accepted. People were aware of the years he had spent as a pupil of the Manichees
(383-393). He was suspect in the eyes of more rigorist African Christians because he
had been baptized in Milan, and because he introduced the practice of shared
monastic life, which was uncommon for Catholics in Africa at the time. So, he came
across as ‘un-African’, associated both with the Roman Empire and with Persian
doctrines.! On some level, his Confessions attempt to answer these objections.

William Wordsworth lived from 1770 to 1850. For most of his life he lived in the Lake
District in England. He was a poet in the Romantic tradition, and wrote much about
the emotional impact of everyday sights and events. This made him different from
his friend Samuel Taylor Coleridge (1772-1834), who was also a Romantic poet, but
who preferred to imagine faraway and/or fictional situations (cf. his Rime of the
Ancient Mariner, about a lone sailor adrift on a cursed ship). Both of them reflected
deeply on the nature of the human mind, but Wordsworth wrote contemporary
events into his poetry.

With regard to his religious views, Wordsworth has been characterized as a “Church
of England Pantheist”. On the one hand, he grew up in the Anglican Church and
seems to have been content as a member; on the other hand, nature and the divine
are closely interlinked in his poetry, whereas the Christian idea of a God who stands

Tct CHADWICK, Self-Justification, 1161-1175.
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in some sense opposite his creation hardly features at all.> When Wordsworth was
almost twenty years old, the French Revolution broke out. This had a huge impact
on him; much of the action of the Prelude revolves around the hope of a new world
of freedom evoked by the Revolution. What Wordsworth does not mention in the
poem, but what we know from other sources, is that he also experienced romantic
love and became a father for the first time, though financial troubles forced him to
go back to England and he did not see his daughter until she was 9 years old.

The Prelude has undergone revision throughout Wordsworth’s life; it was only
published shortly after his death in 1850, but there is also a fragmentary version
from 1799 and a much more complete version from 1805. | will be referring to the
latter text, which many literary critics favour as more spontaneous and authentic.?

EXISTENTIAL CRISIS

Augustine was a talented teacher of rhetoric, but after a number of years, he
becomes dissatisfied with the academic community and his place in it. He feels
alienated in a culture which prizes speeches for their emotional impact, rather than
their truth-value; and he wonders what goal all these speeches serve, if not the
speaker’s own ambition.

In the area of religion and philosophy (strongly overlapping domains at the time),
Augustine has become disenchanted with Manicheism, and for a while he flirts with
scepticism, losing all trust in human systems of thought. However, when he
encounters the metaphysical ideas of the Neoplatonists, he once again becomes
intrigued, and hopeful that certain truth can be received by the human mind.

His family life is troubled. At the insistence of his mother, he sends away the woman
with whom he has lived for fifteen years and with whom he has a son. His mother
believes that he should marry into a distinguished family, and so a marriage is

2cf. THOMPSON, Wordsworth: Pantheist Heretic.
Scr. BromwicH, Disowned by Memory, 144.
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arranged, but is delayed for two years until the bride-to-be will have reached the
legal age for marriage (twelve).

Ambrose plays a major role in Augustine’s transformation to Christian monk, by his
sophisticated interpretation of the Scriptures. But the moment of conversion itself
occurs when a friend of Augustine tells him about two fellow courtiers who leave the
service of the Emperor to serve God in a monastery, a story which greatly impacts
Augustine. In Confessions, at this moment, he addresses his own tongue: “Did you
not keep saying that you did not want to throw off the burden of vanity in favour of
an uncertain truth? Look, it is certain now, but that burden still presses you down;
and others receive wings on freer shoulders, who are not so exhausted from
seeking” (VIIL.7).* A text from Scripture confirms that Augustine should follow the
new monks’ example, and this brings him the peace of mind he is looking for.

Wordsworth’s imagination is fired by the French Revolution, and he embraces the
hope of a free world without tyranny and contempt for the lower classes. In the
Prelude he tells about his voyage to France, and the conflict between the old and the
new order comes into view, as Wordsworth walks down the streets of Paris where
massacres have recently taken place. The atmosphere of the poem at this point is
tense and ambivalent: promise is accompanied by bloodshed, and Wordsworth
feels both exhilarated and scared.

When he is forced to return to England because his money is running out, he is
horrified when England declares war on France. His own country has joined forces
with the old order, and Wordsworth feels alienated and homeless. In a poignant
passage, he describes how he attends a church service (churches usually console
him) and everyone around him is praying for a national victory, while he sits silent,
in an isolated agony of anger.

But the worst is yet to come. France does more than successfully defend itself
against foreign aggressors; in the country itself, the Reign of Terror is initiated, and
people from all ranks of society become victims to its paranoia. Wordsworth feels
betrayed, he becomes suspicious of all great narratives, demands proof of all

4crf. AUGUSTINE, Confessions.
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appeals to his loyalty and faith, until mathematics seems the only reliable form of
knowledge. All this is much like Augustine after his departure from Manicheism.

Wordsworth describes this mental struggle as “Dragging all passions, notions,
shapes of faith, / Like culprits to the bar” (Prelude, X.889-890).> But in another
revealing passage, he is not the court’s minister - he himself is on trial, and the jury
may be against him, as in the show trials of Robespierre’s Reign of Terror:

I scarcely had one night of quiet sleep,

Such ghastly visions had I of despair,

And tyranny, and implements of death,

And long orations which in dreams | pleaded
Before unjust tribunals, with a voice
Labouring, a brain confounded, and a sense
Of treachery and desertion in the place

The holiest that | knew of - my own soul.

(X.376-383)

TRANSFORMATIVE ROLE OF MEMORY

In Book X of his Confessions, Augustine asks what he loves when he loves his God.
Trying to answer this question, he reflects on the nature of his own power of
memory: a power which he sometimes associates with remembering things, but
which he also gives a broader application. Memory is the mind’s eye: as such, it can
be fixed not only on past things or events, but also on universal truths or present
states of affairs.

He uses multiple metaphors: memory as fields and headquarters (campi et
praetoria); a treasury (thesaurus); a great courtyard (aula). Many sights, sounds and
smells are stored there, but these are not the only treasures. To his surprise,
Augustine runs into himself (ibi mihi et ipse occurro, X.8); he is within his memory, as
one of many items. And yet, on the other hand, he does not quite grasp himself, he

5 Cf. WORDSWORTH, The Major Works.
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is more than what his memory can contain. Is he part of his memory, or is his
memory part of him? And if the latter, where are the other parts?

Augustine then discusses the way in which things are present to memory. Some
things are present as an image (e.g. a mountain once seen), but some things are
present as themselves (e.g. understanding of mathematical laws). Emotions may be
present in image, but also in actuality, and sometimes they coexist on multiple
levels: Augustine remembers his sorrow over past sins, but this sorrow now brings
happiness to his mind. Working through this, Augustine comes upon the idea of
forgetfulness. When something is forgotten, it is not present to the mind, and yet its
absence is present. | may have forgotten someone’s name, and yet be sure that it
was not John: how do | know this, when | have lost the memory of the name against
which to compare it? Forgotten things are inexplicably absent and present at once.

When Augustine loves his God (the question he was trying to answer), he loves a
happy life in the deepest and most fundamental sense of the word. But there is
nothing against which he can compare it: no moment when he completely
possessed that happy life. And yet his mind, along with other minds, is occupied with
it as though they have once seen it and then forgotten it. The happy life is both
absent and present to the mind’s eye.

At this point, Augustine asks where God is, and his metaphor changes. Rather than
the field, the treasury or the courtyard, he asks: “What resting-place (cubile) have
You fashioned? What sanctuary (sanctuarium) have You built?” (X.25) God, like the
happy life, is both absent and present; He may choose to take up residence in
Augustine’s mind, manifesting his own presence and so blazing a trail in Augustine’s
memory. Realizing this, Augustine is strengthened to face the battle for virtue and
truth in his daily life.

Wordsworth, too, is searching for a happy life in the face of disappointment and
scepticism. He connects this happy life to his childhood, when the earth and Nature
spoke to him things worthy of remembrance; these remained dormant at the time,
“doom’d to sleep / Until maturer seasons called them forth / To impregnate and to
elevate the mind” (1.622-624).
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His youthful experiences have taught him reverence for Nature and humanity alike,
and he wishes to communicate this primal wonder. He cannot quite share the nature
of the experience by describing it, and so he encourages other minds to look inward;
he wants to make “Breathings for incommunicable powers” (111.188), which he is
convinced are accessible to each person.

Speaking for himself, he is thankful for his upbringing in the countryside, because
the love of Nature gradually leads him to the love of humanity. For instance, he
recalls the sight of a shepherd against the setting sun, which makes a lasting impact
on him; he writes, “hence the human form / To me was like an index of delight, / Of
grace and honour, power and worthiness” (VII1.418-420). Social engagement is born
of such memories.

Itis Wordsworth’s belief that memories like these are in principle accessible to every
man: “spots of time, / Which with distinct preeminence retain / A renovating virtue”
(X1.258-260). That does not mean that everyone recovers them. In Book IX of the
Prelude, Wordsworth abruptly introduces a young man, Vaudracour, who is
separated from the love of his life by social strictures and institutions, a harsh father,
and lack of money. They do have a child together, but it dies in Vaudracour’s care.
At the end of the story, Vaudracour refuses to speak to anyone and lives almost like
a ghost in his own house. Vaudracour seems to be Wordsworth’s shadow, the man
he is afraid to become.

To safeguard the unity and health of his own psyche, Wordsworth has to believe that
the possibility of restoration is always present in human nature. Memory can always
function as a source of mental strength and hope, even after the greatest sufferings.
This creed is summed up in the following lines of the Prelude:

If from the affliction somewhere do not grow
Honour which else could not have been - a faith,
An elevation, and a sanctity -

If new strength be not given, or old restored,

The blame is ours not Nature’s.

(X.428-432)
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IMPLIED AUDIENCE

As a former teacher of rhetoric, Augustine would have known a thing or two about
how important it is for a speaker to address the needs and preconceptions of his
audience. Yet where a speaker can try to read the room and respond to cues from
his audience, the author of a text does not encounter his audience directly. This is
not only a problem when the text is 1600 years old, but becomes an issue from the
moment of the text’s production.

Augustine is aware of this, and thus he tries to encourage a certain attitude in his
audience. Firstly, the human audience is not directly addressed; they overhear
Augustine speaking to his God (who is addressed as “You” throughout the
Confessions), a God who has a much more discerning and comprehensive judgment
of the text than any human reader could have. Augustine also praises God for his
mercy; in the presence of such a reader who combines wisdom with clemency, it
would be shameful to be overly critical or suspicious.

Augustine tells God that his aim in writing Confessions is to move the hearts of his
fellowmen to praise God together with him, so that their hearts will be joined in the
love of God’s mercy. Thus, the implied audience of Confessions consists of people
who are willing to forgive Augustine’s failings, to be sorrowful over his sins (not
gleeful and mocking) and joyous about the good work that God has begun in
Augustine. Augustine questions the motives and moral uprightness of any reader
who is trying to find fault, while rejoicing in an audience united with him, the author,
by God’s holy spirit of charity:

“What have | to do with humans, that they should hear my confessions, as if they
were the ones to cure all my ailments? They are a species curious to know about
someone else’s life, but lazy to correct their own. Why do they want to hear from me
who I am, when they do not want to hear from You who they are? ... They will believe
me, whose ears Love opens to me ... Love within them will believe me.” (X.3)

Wordsworth, too, writes his poem in first instance for a single reader: his
contemporary Coleridge. In the poem he addresses him mostly as “Friend”, but he
also mentions his name twice, so that there is no doubt about the identity of the
friend.
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At the beginning of the Prelude, Wordsworth shows himself somewhat uncertain
and anxious whether he will not be criticized for writing so extensively about
himself, including his early childhood, in which he has obviously not accomplished
anything of historical importance. However, he takes solace in the ready sympathy
of his friend, believing that the Friend will listen to him, even if his story should fail
in its intended effect. This sympathy is reinvigorating all by itself: it enables
Wordsworth to continue writing the poem about his life, rather than indulging in
procrastination (1.669-672).

The Friend will forgive the things of which Wordsworth is ashamed - youthful folly
sometimes, like getting outrageously drunk in the apartment that had once
belonged to the poet John Milton (111.295-329). The Friend is portrayed as a
thoughtful and intelligent person, who knows Wordsworth well and will not judge
him harshly. Most importantly, Wordsworth is grateful to him because the Friend
helped him overcome the crisis he suffered, which almost shattered his faith in
humanity. Or, in Wordsworth’s words:

“Ah, then it was

That thou, most precious friend, about this time
First known to me, didst lend a living help

To regulate my soul.”

(X.911-914)
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CONCLUSION

Augustine and Wordsworth lived in different times and saw the world through
different eyes. Nevertheless, | think we can learn from them both, in search of
spiritual resources for the future of Europe.

In Augustine, memory (the mind’s eye) finds God after becoming aware of its own
inability to contain itself. It looks upward to its source, not seeing a definite form,
but knowing that the multiplicity of one’s own life is made whole and entire in God.

In Wordsworth, memory looks back to certain privileged spots of time, to recover
from them a sense of reverence and hope for humanity. But although Wordsworth
insists on the self-sufficiency of every mind, it seems as if the mind is greatly helped
by a sympathetic friend who helps to regulate it through careful listening and
speaking.

Looking towards the future, we may remember Augustine as teaching us that our
lives are fully contained in the attentive love of God’s spirit, who is also active among
humanity; and Wordsworth, that we are called to listen to each other with
sympathetic understanding, even when it is not certain that our friend will find the
way towards the goal.
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I. BEVEZETES

LAz idGk jeleihez tartozik, hogy a jelek vildgdban éliink, egy olyan kultdrdban,
amelyben a valésdgok optikai prezentdldsa domindl. Csak az szamit tekintélynek,
ami megtekinthetd, ami az érzékek révén megvizsgalhato. ™

A mai posztmodern viladgban csak az valdsag, illetve csak az tiinik valésagnak, ami
megmutathatd. Mindaz, ami nem prezentalhaté, homalyban burkol6z6, kodos
valésag. Aki megfelel a mai szépségidedlnak, és van egy ennek megfelelé
kisugarzasa, az jobban érvényesiil az életben. Ugy is lehetne fogalmazni, hogy a
nyugati vilaghban a megjelenés, a szépség a hatalom képvisel6je.? A virtualis valdsag
vildga az internet vildga. Ugy élhetiink ebben az elképzelt vildgban, mintha maga a
realitas volna. Képzelet és valdsag kozott ez a vilag nehezen tesz kiilonbséget.® A lét
kirakatlétté valt - csak a felszin, a l[athatd szamit. A felszinességet istenité vilagban,
amelyben az 6nkeresés narcizmusa csillog, a magamutogatas uralkodik, ez a vilag a
valésagot egészen kisminkeli, a valdsagot elrejti, hazugsagokkal kozmetizalja.
Virtualis vilagban éliink, ahol csak a kirakott kép szamit. Képhangulat uralkodik,

" Di6si, Egyhaz, 111.
2 6. Ibid.
3 V6. RADCLIFFE, Affektivitas, 10.
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amelyben a szomordsagnak, a valésagnak nincs helye. A képemberek, a virtualis
vildg hései lesznek, mindenki olyan akar lenni mint 6k, boldogok, szépek,
makulatlanok.* A Facebookon, Instagramon kovetheté ez a jelenség, ez a
reprezentalds, ez a maga mutogatds, amely rabul akarja ejteni masok érzelmi vagy
szellemi vilagat. A posztmodern ember szamara a lét csak akkor teljesl, akkor van
értelme, ha ez latsz6das, 6nmutogatas kiegésziil a kapcsolatban dlldssal. Minél tobb
emberrel kapcsolatba keriilni, minél tobb like-ot gytjteni. Aki nem latszik, és akinek
nincsenek kapcsolatai, az halott, az nem is létezik. A jelenlét, a megmutatkozas nem
egyéb, mint masok szamara valé lathatésdg (online jelzés).® A TikTok
videomegosztd haldzat is ezt szolgalja, mutogatja magat, like-okat gy(ijt. Néha nem
is sz6lal meg, csak nonverbalisan, mutogatva adja at az lizenetet, gy(ijti, vadassza a
like-okat (igy lett milliomos egy olasz fili, Khapy Lame® a COVID idszakaban, aki
meg sem szdlalva, rovid kisfilmekkel parodizalt). A prezentélas, a mutogatas like-
vadaszatra iranyul. A mai vilagban az esztétika esztétizalast jelent, a valdsag
csilldmporral vald behintését, a realitas csinositasat. A forma mar nem tartalomnak
a hordozdja, a csomagolas lényegesebb lett az drunal. A modern ember ennek a
fényben éli az életét, és az arut sem magaért az aruért vasarolja meg, nem realis
szilkséglet hajtja, hanem 6nmagat latja bele az aruba. Az esztetizalt életstilus
nékiilozhetetlen kellékeként viszonyul az druhoz, és azonosul vele. A reklamok ezt
el is segitik, az érzékekre hatva, illetve az emberi 6nértékelés, az ember értékének
mércéjéve téve a reklamozott arucikket és/vagy szolgaltatast: ,L' Oréal - mert
megérdemlem”. A modern ember szdmara j6 az, amit hasznosnak és szépnek tart,
és pillanatnyilag kielégité szamara. Csak az szamit értéknek, amit most, ebben a
pillanatban annak tart (lehet mar holnap masképp latja). A szépség tehat manapsag
teljesen az egyén értékitéletétdl fliigg. Szubjektiv és nem objektiv jelenség. A forma,
a lathato tehat atveszi a tartalom szerepét a mai posztmodern korban.”

6. Diosl1, A posztmodern, 206-207.
5 V&. ToROK, Megfontoldsok, 77.
6 V6. Khaby LAME, Tiktok.
7 V6. DIGsl, Id6zés,101-102.
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1. TEMAKIFEJTES
A ,megmutatas”, a jelzés nem idegen a liturgiatol!

Ervelésiinket harom pontbdl kiindulva szeretnénk kifejteni. Elséként a teoldgiai
érvelést hasznalom. Ezt kdvetben a liturgiabdl meritek, majd egy liturgiatorténeti
példaval zarom okfejtésemet.

a) Megtestesiilés

Az Isten a torténelem folyaman az ember szamara kézzelfoghatdan, fizikailag
megtapasztalhatova valt, megmutatta magdt. Az Ige testet 6ltétt, olyannyira, hogy
Llattak az O dics8ségét” (vb. 1Jn 1,14). Isten kinyilatkoztatta magét, megtestesiilt,
Krisztus altal megmutatkozott, emberi széban szélt és sz6l hozzéank. Isten Fia
emberré lett, hogy Istent ,megmutassa”. Isten emberré valt Jézus Krisztusban, az
Jlge testté lett” (v6. Jn 1, 14), Jézus Krisztus lesz a kinyilatkoztatd, hiszen & a
megtestesiilt Logosz-Fil, aki magabdl, beliilrél Istenbdl mutathatja be az Istent.
Krisztus Ugy jelenik meg, mint Istennek kinyilatkoztatast hozo Fia, ezt 6nmagarél
sz616 magasztos kijelentésekben is kézli: ,En vagyok”!® A megtestesiilés célja, hogy
kiengeszteljen minket Istennel, tGdvozitsen, hogy megismerjik Isten irgalmat,
szeretetét, és minket is isteni természetében részesitsen, ezaltal megisteniljiink.®
Jézus (j Mdzesként befejezi, ami a csipkebokornal kezdddott. Isten Uj mddon lesz
jelen az emberek kozott - aki Jézust |atja, az Atyat is latja, hisz O és az Atya egy (Jn
14,9). Isten Jézusban lett emberré, Krisztus megismerése Isten megismerése.
Valéban Krisztus altal van jelen az Isten, 0 az Emmanuel. Hogy veliink az Isten, az
Oszovetségi ,Isten arca” keresésének tipusat, az ember Isten atasara iranyuld ési
vagyat Fiilop apostol terjeszti az Ur elé: ,Uram, mutasd meg nekiink az Atyét, és az
elég nekiink” (Jn 14,8). Jézus valasza ontudatanak a mélységébe vezet: ,Aki latott
engem, az Atyat is atta” (Jn 14,9). Krisztus az Atya dicséségének kisugarzasa és
lényegének képmasa. ,Mi lattuk az O dics6ségét” (Jn 1,14)°

Jézus a passidban dicséll meg, itt valik lathatéva (v6. Jn 12,24). A passidba vald
bekapcsolddassal latjuk az Atyat is. A passiotorténet végén, a préfétai sz6 a maga

8 V5. KESSLER, Krisztologia, 334.
V. Istvan DiosI/ Janos VICZIAN (eds.) Magyar Katolikus Lexikon ,,Megtestestlilés”- szécikke.
"0 V6. DIGSsI, ,Léttuk”, 248.
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nagysagaban felszinre tor: ,Feltekintenek arra, akit keresztiilszdrtak” (Jn 19,37; Zak
12,10); az Eucharisztiara. Az isteni arc szamunkra lathatéva valik, az Eucharisztia
titkdban valik egész kozelivé. Az Eucharisztidban felismerhetd, a kenyértérésben
vildgossa valik szdmunkra, mint az emmauszi tanitvanyoknak.!* A tanitvanyok és
kovetdi is a hit szemével ismerték fel a k6zottiik jaré Jézust. A tanitvanyok hitbeli
tapasztalata Jézusbhan a szentségek révén (is) hagyomanyozddott tovabb, és valt
fizikai tapasztalattd a késébbi nemzedék szamara. Az Egyhdz a Szentlélek
sugallatara rdeszmél, hogy ami Jézusban lathato volt, ami szemmel megfigyelhet
és kézzel megérinthetd, szavai és testbeszéde, a szentségek ilinneplésének és
kiszolgéltatasanak formajava valt.'? Feltdmadasa és mennybemenetele nem jelenti
azt hogy, magunkra hagyott benniinket. Csupan megmutatkozasanak
lathatésdganak médja valtozott: a szimbélumok fatyla alatt a szentségekben, az §
nevében Osszegylilt kozosségben és az Igében jelen van. Az Egyhaz a liturgikus
cselekményben a hitben torténd talalkozast késziti eld, amely letisztult formaban
valdsul meg a redlszimbdélumokon keresztiil.

b) A liturgia szimbélumvilaga, nonverbalis csatorna (Krisztus ma a liturgidban a
szimbdlumok révén van jelen, szimbdlumnak az a funkcidja, hogy lathatéva teszi)
Ahogy az emberek a kommunikacidjuk soran kozvetité kozegen keresztiil,
szimbdélumok altal kommunikalnak, ugyanlgy Isten is, elfogadva az emberi
szabalyokat, kozvetité kozeg révén lép kapcsolatba az emberrel. A vildg Isten
onkozlésének a helye, a liturgia pedig Isten Onkinyilatkoztatdsanak a helye
szimbdlumain keresztiil, ahol Isten érzékelhetd mddon kilép rejtett isteni
szférajabdl, megmutatja magat az embernek. A szimbdlumban a profan a szent
dics6ségét magara olti, s igazolja, hogy a talalkozas megvaldsult.t

A szentségek a lathatd, érzékelhet6 szimbdolumok révén teszik szamunkra
hozzaférhet6vé az isteni jelenlétet, az isteni tevékenységet. Az Egyhdz a
»hétkoéznapi” szimbdlumot a liturgiajaban szakralis, ritualis disz réteggel koriilfogja,
ritudlis réteggel feloltozteti, amely azt szolgélja, hogy ravilagitson arra a helyre -

" \/6. RATZINGER-XVI. BENEDEK, A Jézus-arc, 14.
26, Di6sI, A liturgia, 63.
3 5. DI6sI, A szimbélum, 49-50.
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nevezetesen a szimbélumra -, ahol Isten megjelenik.* A liturgia anyanyelve a
szimbd6lumok.’> A liturgia ,szentsége” Isten oOnkinyilatkoztatdsanak a helye
szimbdlumain keresztiil. A Megmutatkozé érzékelheté mddon kilép elérhetetlen
isteni szférajabdl, és megmutatja magat. A szimbdélum igazolja, hogy a talalkozas
létrejott, a kommunikacié megvaldsult.l® Isten legtokéletesebb szimbdluma,
redlszimbdluma Krisztus, az emberé lett Ige. Isten rejtett és valdsagos jelenléte
Krisztusban nyillvanult meg.” Urfelmutatédskor, az Eucharisztia szentesiti, hogy a
lathatatlan lathatdva valik, az isteni doxat visszatiikrozi, a lathatd a lathatatlant
egyrészt szimbolizalja, masrészt jelenvaldva teszi.'® Hogy ez realizalddjon és a
taldlkozas megvaldsuljon a liturgia a test mind az 6t érzékszervét megmozgatja,
igénybe vesz nonverbalis csatorndkat és szimbolumokka alakit természetben
talalhaté illetve az ember &ltal alkotott entitasokat, hogy létrej6jjon az istenlatas, a
theorein (Theo - Isten, horao - latas).*®

A liturgia a test nonverbalis kommunikaciés képességein keresztiil az ember
szamara érzékelheté mdodon valdsitja meg az Istennel valé kommuniét, és eléri,
hogy az elrejtezett Istent az érzékek szamara hozzaférhetévé tegye (vo. Lk 24,31). A
felmutatas, megmutatas gesztusa kiléndsen az Eucharisztia Ginneplésében valik
kiilonosen fontossa, a hivé ember szamara A felmutatott kenyér és bor, amelyek
folott elhangzottak Jézus szavai, belekapcsolnak abba az isteni létformaba, benne
és altala lathatova valik.

c) Liturgiatorténeti példa: az Urfelmutatas szertartasa

Az isteni misztériumba valé betekintés vagyat a kozépkor emberében az elevacié
szertartasaval toltotték be. Az Eucharisztidban megjelend Istent latni szerették
volna. Ennek az igénynek feleltek meg, amikor a konszekracié utan az Eucharisztiat
a nép felé fordulva felmutattak. A hattal misézd pap eltakarta a hivek szeme el6l a
szentostyat. A konszekracié alatt a melléig emelte fel, majd Jézus szavainak

V6. DIosl, A liturgia, 64.
15 V6. VARNAGY, Liturgika, 45.
76 5. DI6sI, A szimbélum, 49-50.
7 V6. Lukdcs, Kommunikéci, 93.
18 \/6. KUNZLER, Az egyhéz, 115.
6. CSELENYI, Az 6t érzékszerv, 35.
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elmonddasa utan a nép felé fordulva felmutatta. Ezzel jelezték, hogy Jézus szavai
elhangzottak a kenyér és a bor folott, és az atlényegiilés megtortént. A kenyér és bor
immar Krisztus teste és vére. A felmutatas gesztusa tehat a lathatova tételen tal azt
is jelezte a latinul nem ért6 hivek szamara, hogy az é16 Krisztus az Eucharisztidban
jelenvaléva valt.

Az elevacid szertartasardl sz4ld elsé kozépkori forras Odo de Sully (T 1208) périzsi
plispok zsinati hatarozata, amely elGirta a papoknak hogy amikor a
misekdnonjaban az atvaltoztatd szavakat - Qui pridie - kezdik, a megfogott ostyat
ne emeljék olyan magasra, hogy a nép lassa, hanem tartsdk a mellik
magassagaban. Miutan kimondtak Jézus szavait: hoc et corpus meum, emeljék fel,
Ggy hogy mindenki lathassa.? Az Egyhaz szamara fontos volt az idézités: az ostyat
csak akkor lehetett felmutatni, miutan az atlényegiilés megtortént. Ez az elGirds
egyben az elsd hir az 4tvaltoztatd szavak utani elevaciérdl, Urfelmutatasrél, amely
gyakorlat mind a mai napig fennmaradt.?

A momentumot, amelyben Krisztus jelenvaldva valt Oltariszentségben, kiillonboz6
figyelemfelkelt6 aktusokkal vették koril. Mivel a nép nem értette a szentmise latin
szovegét, csengGsz6 jelezte a nagy pillanatot. Ekkor a harangokat is
megszolaltattak, hogy akik a templomon kiviil voltak (mezén, dton) hallhassak, és
boruljanak térdre e szent pillanatkor. Annak érdekében, hogy még felemelébb
legyen az Urfelmutatds, a szemkommunid, bevezették a fiistolést. Amikor a pap
felemelte az Oltariszentséget, megflstolték.?

Az oltarokat kezdték disziteni, értékes selyemszovet himzéseivel, oltarfatylat,
hattérfalat alkottak. Az oltdrok mindkét felén, vasrudakon jé mindségli szoveteket
hiztak ki, amelyeket csiszd gytr(ikkel szerelték fel. Az oldalsé fliggonyoket csak
akkor hlztak el, amikor a kdnon kezdetét vette, hogy az emberek akadalymentesen
szemlélhessék Urfelmutatdskor az atvaltoztatott Krisztust. Németorszagban ezzel

20 \/5. JUNGMANN, Missarum sollemnia, 257.
21 /. Di6s, Die ,,Heilige und heilbringende schau”, 6.
226. Ibid., 18.
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még jatszottak is egy kicsit, a kdnon kezdetén éppen csak elérehlztak fliggonyoket,
az elevacidkor ismét visszahlztak, majd rogton Ujra elérehiztak.?

Spanyolorszégban és Anglidban fekete ruhat feszitettek az oltar hatsé felébe, hogy
a fehér Szent Ostya még szembetlinébb legyen, lenyligdz6en, latvanyosabban
hasson. Anglidban még olyan gépezetet is kitaldltak, hogy az Urfelmutatds
pillanatdban fabdl késziilt angyalkak repkedtek fel-ald, amely a latvanyt
innepélyesebbé tette.* A szemkommunidhoz hozzéjarultak az elevéacids gyertyak
is. A gyertyak szamat novelték, valamint nagyobb és szebb gyertyakat készitettek,
hogy teljesen pompaban lathassak az Urat.

Az Urfelmutatdsnak mintegy folyomanyaként az Oltariszentséget kihelyezték,
kitették, hogy a hivek szemkommunidba részesiiljenek. Azt a liturgikus gyakorlatot
is magéval hozta az Urfelmutatds, hogy a szentséget egy nyitott edényben vitték
magukkal koérmenetkor - Ugy is fogalmazhatndnk, hogy az Urfelmutatds
pillanatanak a meghosszabbitasa tértént a kérmenetkor idében és térben.?

I1I. KONKLUZIO

Lathatjuk, hogy a mai vilag szdmara els6dleges fontos az, ami lathatd. Ez fontosabb,
mint az a valdsag, amely mogotte van. Ennek kovetkezménye az a kirakat-lét,
amelyben a valdsag torzitva jelenik meg. Ez viszont a valdsagtdl valé elszakadottsag
allapotat idézi el6. Ez a latszddas, latszat-valdsag kiegésziil a kapcsolatban allas
igényével, amelyben a kapcsolatok szama, nem pedig a hitelessége és mélysége a
fontos. A forma mar nem tartalom hordozd, hanem atveszi a tartalom szerepét.

Isten esetében a lathatéva valas, a megmutatkozas, kinyilatkozatatds Jézus
Krisztusban valésult meg. Benne és altala mutatja meg magat a lathatatlan Isten.
Miutan Krisztus visszatér az Atyahoz, a liturgia lesz az a kozeg, amelyben Isten
jelenléte kézelfoghatdva, érzékelhetévé valik az ember szdmara. A liturgia ezt a
szentségek és a hozzajuk kapcsolddd szimbdlumrendszer segitségével valdsitja

23 V5. QUIRIN, Die Elevation, 87-80.

24 V5. RADCLIFFE, Miért jérjunk misére, 19-20.

25 . BROWE, Entstehung der Sacramentsandachten, 84-85.
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meg. A liturgia fé feladata felmutatni, megmutatni a koztiink élé Istent. Istent
valdsagos létez6ként mutaja meg - nem egyfajta latszatvalésagon keresztiil akarja
a hiveket valamiféle altapasztalat részeseivé tenni. A megtestesiilés dinamikajat
tarja fel Gjra és Gjra: az Ige testben j6tt el (1Jn 2,42), benne emberré lett (Jn 1,14) az
Isten. Isten és ember kozotti kommunikacié valddisdga kizar minden
kétértelmliséget és latszatot. Az eucharisztikus tapasztalatban, a kenyérben és
borban az a valdsag jelenik meg, amely Krisztus megismételt szavainak hatasara jon
létre. Ez teljes kommunidként a szentaldozasban térténik meg. A kirakatkép latasa
nem azonos a valésdag megtapasztalasaval, pont az hidnyzik beléle, ami
megtapasztalhatd. Az eucharisztikus tapasztalat azonban valdsagfeltaro,
beteljesitd, a leghitelesebb |étmegértés mozzanata.?

Fontos lathatéva tenni a lathatlan Istent, hisz a vilag latni akar. Mi a liturgia altal
megmutatjuk, hogy tényleg koztiink van a Megmutatkozé. A liturgia lathatatlant
lathatova téve kihangsulyozza a vizualis dimenzidt, ugyanakkor egyensulyra
torekszik, amikor mas érzékszerveket is bevon ebbe a tapasztalatba: auditiv
szenzitiv képességeinket, érzésvilagunkat is megmozgatja. A vizualitas igényébdl
kovetkezik, hogy a latvanynak méltdnak kell lenni ahhoz a tartalomhoz, amelyet
meg akar mutatni. Alkalomhozill és szép kell legyen a ruha, a liturgikus tér. Minden
liturgikus kelléknek pompaznia kell, és harmdniaban kell legyenek egymassal. Az
Egyhaznak van kit felmutatnia a vilagnak. A liturgia nem virtualis reality show,
hanem a liturgikus Ginneplésben a realisan kdztlink évé Krisztus mutatkozik meg.

A posztmodern ember szamara a lathatdsag egyfajta bizonyitékjelleggel bir: aki/ami
latszik, az biztos hogy létezik. Eppen ezért a belsé tartalmon tdl a liturgidban
fokozottabb hangsulyt kell fektetni a lathatdsagra, az esztétikara, a figyelem
felkeltésére. A liturgia nonverbalis dimenzidja kiemelt szerepet kap, misszids
jelleget olt. A latvanyon keresztiil is megprébalja megérinteni, elérni a
latszatvaldsagban él6 mai embert, akinek a kommunikacioban egyre inkabb
hattérbe szorul a verbalitas, a széveg (a hosszi szévegeket unalmasnak tartja, nem
tudja értelmezni nem tud ra emlékezni). Egy jol elGkészitett nonverbalis élmény
adott esetben evangelizalé hatassal is birhat. Az Egyhaznak feladata, hogy

26 /5. TOROK, Megfontolasok, 77-79.
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jelenvaldva tegye az Istent, ezért kell a nonverbalisra is fektetni a hangsulyt, batran
tegyiink rendet a templomba, diszitsiink, fustoljiink, csengessiink, mutassuk fel az
Urat, hisz ez tavolrélis hatassal van, erételjesen kifejezi a veliink taldlkozni akaré Ur
jelenvaldésaganak a megtapasztalasat.
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ON THE MEANING OF PHILOSOPHY

For philosophy, values are extremely important. From the very beginning of the
history of philosophy they constitute one of the central problems of defining “How
to live correctly”. What are the conditions for a good life? If you will: what makes
human life happy? What is the meaning of human life? Or what is the human
vocation?

If we examine the word philosophy, what does it mean? The original Greek term
suggests, it is love of wisdom. But what is the wisdom? We can say wisdom is correct
judgment, correct life management. Ultimately, the wisdom is search for truth.
“Human beings can only be free in the truth, and the measure of truth is reality”, sais
John Paul 11.*" Judgement is a mental act (understanding), through our intellect. At
this point, we come to a question of infinite complexity: How does it work in
practice? How do we make decisions? This is exactly what Wojtyta examined.

THE RELATIONSHIP BETWEEN THE PHENOMENOLOGICAL
SCHOOL AND THE ETHICS OF KAROL WOJTYLA.

My own research focuses on a bioethical topic and its relation to moral theology -
birth control. Obviously, this is a very complex issue and there are huge
controversies concerning how to approach it. However, right judgment is at the

27 WEIGEL: Wojtyta among, 35.
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foundational basis of all moral questions. It is therefore of basic importance to
understand how human beings work.?® John Paul II,, in his series of catechesis
known as The Theology of the Body, tried to understand the truth of man’s body (as
male and female) in the light (of the words) of Christ. In this work and in his earlier
works the starting point is the person that has a spiritual soul. The human body is
imbued with a soul. The body forms an indivisible unity with the soul. Man becomes
a person - who is the image of God - through the spiritual soul.

John Paul Il in all of his works and in all of his magisterial documents, has a strong
criticism of the dualistic, Cartesian (Descartes) anthropology, according to which
the body is independent from the soul and it is part of nature, therefore we control
our bodies. In this Cartesian anthropology the body is in the position of “object” of
human power. Since body and soul are inseparable from each other, thus in a
person, in the carefully considered act and in the deliberate action, they stand or fall
together.

At this point Wojtyta relies on some of the results of the investigations performed by
the school of realist phenomenology, which emphasizes, instead of many type of
relativities, we need to (re)discover the truth and we have to be ready to cling to the
raw, undistorted reality. Phenomenological philosophy in the search for truth is
realistic, and specifically personalist. Let’s look at these two central features:

1) Realism-In opposition of subjectivism, skepticism and relativism, realism’s
main goal is the search for objective truth.

2) Personalism - As a principle, personalism means here that the triune God is
at the center of the research. And in this context the man who is created in
the image of God.

Wojtyta meticulously tries with to grasp the human person's emotions, decisions
and actions in the consciousness. One of his biggest innovations, which is a good
starting point even today, is that he takes into account man's personal subjectivity

28 »If philosophy could help the world get a firmer purchase on the truth of the human condition in a
way that was both distinctively modern and grounded in the great philosophical tradition of the West,
the future might be different.” (WEIGEL: Wojtyta among, 38.)
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and his endless value. Thus, the individual human being is not merely one member
of the species, but a personal subjective reality. In this context subjectivity means
something individual (suppositum), not a subjective attitude.

The personalist phenomenological method carried out by Wojtyta treats man as a
dynamic being. It gains primary source data about man by examining the
experiences of real actions.?® The phenomenological method makes it easier to
analyse the subjective aspect of experience.

In his book - Acting Person - (which is a detailed phenomenological analysis) he
attempts to be understand man from the standpoint of action. According to Wojtyta,
by examining the conscious - and therefore free - action of a mature person, we can
gain an adequate insight into the reality of the person.*® The phenomenological
method can help to analyse the moral experience that is manifested in man's free
act.

THE ROLE OF CONSCIOUSNESS IN COGNITION*

Wojtyta emphasizes that without studying consciousness we cannot understand
human subjectivity. According to him, consciousness®** does not participate in the
cognitive act, but it has two roles in cognition:*

1) A type of reflective role ('reflectivity'), by which it mirrors the content
already known by the intellect, and it reflects the subject’s own objective
self-knowledge.

2) A reflexive role, by which it subjectivizes the contents of the subject's
personal experience, i.e. the person experiences his own subjectivity and

2% zuziak: Karol Wojtyta fenomenoldgiai hozzajarulasa, 24.

30 ¢f. Zuziak, Karol Wojtyta hozzédjarulasa, 25.

3 cf. WoutytA: Acting person 25-27.

32 »Consciousness is not a coghnitive subject, but an aspect of existence.” Acting Person 24.

33 He emphasizes that individuals are not determined solely by external factors or circumstances but
have the ability to exercise freedom and make morally responsible choices.
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that he is the effective cause of his actions. Consciousness internalizes® the
human self, what is effectively a lifelong process.

Precisely because of the dynamic reality of the human being, every experience has
in some way on future decisions. As we know, these experiences can be from a long
time ago, as well. It is useless to say that something is objectively good, if the person
in question has not had a good experience of it, or if it does not work well in his
subjective life. (That is why Pope Francis recommends “accompanying”)

RECOGNIZING A VALUE

The starting point for morally relevant actions is not only experience but also
material knowledge. Recognition of values as values comes about through
education: therefore, the individual's life path and circumstances are decisive for his
or her own value system.

In Wojtyta's view, the starting point for anthropology or ethics should not be a
general theory of being/existence, but a description of the person's experience, and
a description of reality and the experience of morality.®® In his analysis, the act itself
shows the essence of the person: it is revealed in who | am, what | do.

In Wojtyta's analyses, he starts from Revelation, but according to his conviction, the
insights gained in this way only have a transformative power if they are consistent
with the facts of human experience and consciousness.

Wojtyta’s phenomenology tends so exploration of facts, which allow us to confront
reality in a dramatic way. This reality is at the same time meaningful and transcends
our understanding. Only such a radically free confrontation can be expected will
lead a man, who is disconnected from reality, to find himself. If he finds himself, then

34 internalize = to make (attitudes or behaviour) part of one’s nature by learning or unconscious
assimilation; to adopt or incorporate as one's own

35 ©f. Zuziak, Karol Wojtyta fenomenoldgiai hozzajarulasa, 26.
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he will recognize what he belongs to and what he is part of. Only by recognizing this
can he freely obey and take responsibility.*®

THE PHENOMENOLOGICAL METHOD IN ETHICS

The phenomenological method offers a way that leaves intact everybody's freedom,
even though it starts with subjective human experiences. From the experience that
one knows himself from the inside, he can look at his own "self". The experience of
examining the "self" can resonate with the experience of other people, because it is
human experience.

This method can be an effective communication strategy on the path from objective
truth to subjective truth (i.e. the subject's acceptance of truth). After all, only if a
person make objective truth his own will, he become morally motivated to act
accordingly. This is a truth what he himself experiences, lives and understands.*" It
is, of course, a challenging task to formulate experience in an adequate, clear and
precise way, but it is worth the effort. Maybe it is precisely what makes academic
work truly meaningful.
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John Henry Newman was an English intellectual of the 19% century and the Grammar of
Assent is one of his major works. In this work, Newman is exploring religious knowledge
and the rationality of personal belief.* He is developing a way to articulate how we come
to apprehend (understand) and hold (assent) to the ideas of the Christian faith and
doctrine, by looking at how we apprehend things in general, and draw conclusions
about the world around us. The Grammar has been described by Nicholas Lash as
Newman’s most “technically elaborate” work, and by Etienne Gilson as the most
“difficult to understand”? of Newman’s writings. This characterisation may, in part, be
due to Newman'’s use of ideas from mathematics and the sciences to illustrate the
knowing of God and matters of religion and theology.

This research has identified 156 references to mathematical concepts, theories,
metaphors, and definitions in the Grammar of Assent. This can vary from a brief
mention of a concept, such as a logarithm?® , a sweeping statement about the
simplicity of mathematical proof*, a two page discussion of the limitations of

T NEWMAN / LASH, An Essay, 5.
2 GILsoN, Introduction, 9.
3 Cf. NEWMAN, An Essay, 45
4 CF. Ibid, 217.
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algebra®, and everything in between. Some of the concepts identified as Newman’s
mathematics could also be classed as science or philosophy. Newman'’s references
to the sciences and philosophical ideas are included and classed as mathematics
where there is reference to relationships or use of mathematical concepts.

The mathematics that Newman uses

science |
Probability-Statistics

Number Theory

miscetianous [

Geometry

arthmetic - |
Appiied Mathematics |
analysis - |

Algebra

n

Figure 1. The mathematics that Newman uses in AGrammar of Assent

Newman makes reference to eight different types of mathematics® throughout the
Grammar, with the Miscellaneous class” including references that do not directly fall
into the other categories (as illustrated by Figure 1). Newman draws most frequently
on instances from the Sciences? (35), Applied Mathematics® (23), Geometry (21) and

5 CF. Ibid, 57-58.

8 These are: Analysis, Algebra, Applied Mathematics, Arithmetic, Geometry, Number Theory,
Probability-Statistics, and Science.
7 In the case of the Grammar of Assent, the majority of instances that fall into the Miscellaneous
category are around Logic and Truth and suggest the greatest overlap with philosophy (so I’'m not
really going to explore this area today)
8 Science’ is for those instances where Newman refers to the physical universe where one could
apply mathematics (such as chemistry, gravity, the scientific method), but Newman does not use
mathematical language in these cases, such as chemistry (Cf. NEWMAN, An Essay, 31), variations in
the earth’s orbit (Cf. Ibid., 73), gravity (Cf. Ibid., 74), the earth as a sphere (Cf. Ibid., 149), the scientific
method (Cf. Ibid., 171, 223, 227), comparing the discipline of science to theology (Cf. Ibid., 195).
s Applied Mathematics denotes where Newman refers to directly applying mathematics to the world,
such as mechanics (Cf. NEWMAN, An Essay, 31), as a speculative investigation (Cf. Ibid., 75-76),
Neptune’s orbit from geometry (Cf. Ibid., 222).
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Probability-Statistics (17) to illustrate his thinking. This suggests that Newman had
a familiarity and competence across mathematics and the sciences. At Oxford, he
studied both Classics and Mathematics, and attended lectures in the sciences out of
general interest.”® He remained interested in mathematics and the sciences, so
much so that Gillian Evans calls Newman a “well-informed layman” in this regard.*
Paul Shrimpton describes him as “one of the go to intellectuals of the nineteenth
century for those rattled by scientific advances.”*> Newman showed continued
knowledge of and interest in religion and theology, mathematics and the sciences,

throughout his life.

How Newman uses mathematics

Question 3%

Experience 14%

Figure 2. How Newman uses mathematics in A Grammar of Assent

There are five main ways that Newman uses mathematics to illustrate his thinking
in the Grammar of Assent: as a characteristic, to make a comparison, as an example,
as an experience, or to pose a question (as illustrated by Figure 2). Newman’s most
frequent use of mathematics is as a characteristic, when he takes a term or theory
from mathematics to describe a key quality or component of one of his ideas on

0 ¢, EVANS, Science and Mathematics, 248-249.
" Ibid.
12 SHRIMPTON, Knowledge and Truth, 1-2.
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religion or theology.®* Newman cites instances from mathematics as an example of
whatever idea or process it is that he is discussing. It’s usually quite factual, brief,
almost a throw-away remark or aside in his work.** Another way that Newman uses
mathematics is as comparison, a metaphor or analogy.”® The fourth way that
Newman uses mathematics is as experience, where he refers to an idea or concept
from mathematics as the experience of the person doing the mathematics to
illustrate the experience of inference, assent or belief that he is describing. The last,
and least frequent, way that Newman uses mathematics is to pose a question.*®

To consider the intersection and overlap between mathematics and theology, this
research applies a Framework of Encounter to Newman’s use of mathematics in the
Grammar. The framework draws on the work of Stenmark and the relatedness
between science and religion,'” Kurniawan and Hydayati on encounters between
mathematics and religion'®, and James Bradley, on an Augustinian perspective of
mathematics.'® There are five dimensions where an overlap between mathematics
and theology: the Social, Teleological, Epistemological, Theoretical and
Ontological. An encounter is where there is an overlap or intersection between
mathematics and theology on one or more dimensions. Many of the instances
suggest encounters between mathematics and theology occurring on multiple
dimensions.

S When discussing the lllative Sense, Newman'’s faculty of the mind that allows humans to reach
conclusions, he often refers to the characteristic of certainty in mathematical proof, to illustrate a
quality of proof and reasoning in theological and religious matters (see for example in A Grammar of
Assent: on certain truths 194; the certainty of truth 196; the certainty of inference, 251-252).
 See for example a notional proposition (Grammar, 29), gravity (Grammar, 73), and the square root
of -1 (Grammar, 262).
5 For example when Newman compares adding up a series of terms (summing up an algebraic
series) to how we might bring together multiple probable arguments, weighing them up so as to reach
a conclusion (Grammar, 232-233).
8 For instance, Newman is discussing how mathematics can reach an abstract truth, but is limited
when considering truths in the concrete. The question that Newman poses here is perhaps beyond
the scope of mathematics to answer, but Newman uses maths to ask it (Grammar, 244).
7 STENMARK, How to relate science and religion.
78 KURNIAWAN / HYDAYATI, In search of the encounter.
' BRADLEY, An Augustinian Perspective.
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Framework of Encounter between Mathematics and Theology

0 P8

4 @ &
RV

il mﬁbﬁh

Social Teleological Epistemological Theoretical Ontological
Shared Shared goals Shared ways of Shared Shared
experiences and and aims knowing; shared concepts, beliefs  understanding
practices methods to and theories of nature and

achieve the used and held reality

goals and aims

Figure 3. A Framework of Encounter between Mathematics and Theology

The framework is applied to Newman’s use of mathematics in A Grammar of Assent,
to identify encounters between mathematics and theology in his work. Some of
these encounters are explicit and obvious from the text and some of these
encounters require an awareness of mathematics or theology outside the text.
There are numerous examples, only a few of which will be included in this paper to
illustrate the different dimensions. Most of the instances included are taken from
Newman’s discussion on the lllative Sense.?

On the social dimension, an encounter between mathematics and theology is in the
shared experiences and practices of doing mathematics and theology. Newman
often refers to the practices of mathematics generally, or to the practice of particular
individuals, to illustrate his thinking. An example of an such an encounter is where
Newman is describing how the Illative Sense can appear, using the experience and
practice of “the calculating boys:”

“Such is the gift of the calculating boys who now and then make their appearance,
who seem to have certain shortcuts to conclusions, which they cannot explain to

20 5ee Chapter 9 of the Grammar, “The Illative Sense.”
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themselves. Some are said to have been able to determine off-hand what numbers
are prime, - numbers, | think, up to seven places.”

Newman describes this experience to illustrate how the illative faculty approaches
concrete reasoning, such that the conclusion or truth the mind reaches seems to be
almost magical, and beyond explanation. This is an experience that the “calculating
boys” have, and is an experience shared when the illative faculty is applied to
matters of mathematics, as well as religion and theology. This is an encounter on
the social dimension because it describes a specific experience of doing
mathematics to highlight the experience of doing religion and theology.

Encounters on the teleological dimension are where the common goals of
mathematics and theology are indicated. These include the goals of the search for
intelligibility?, seeking truth,” and the ultimate reality?* or achieving certainty.?® An
example that illustrates this in the Grammar is where Newman articulates the aims
of his discussions on certitude and the Illative Sense. He writes:

“...myaimisofa practical character ... without excluding, far from it, the question
of duty, | would confine myself to the truth of things, and to the mind's certitude of
that truth. "%

By articulating his aims, Newman indicates an encounter between mathematics and
theology on this dimension in Newman’s these shared goals of seeking truth and
certitude in the application of the illative sense in religious and theological matters.
The third dimension of the framework of encounter is the epistemological
dimension, where the focus is on the methods used to achieve the goals of
mathematics and theology. An example of an encounter between mathematics and
theology on this dimension in the Grammar is where Newman is describing the ease
of persuading people of the truth of Christianity. He concludes (again) that this truth

21 NEwMAN, An Essay, 262-263
22 STENMARK, How to Relate Science and Religion, 29.
23 Ibd., 31-32.
24 KURNIAWAN / HYDAYATI, In search of the encounter, 208.
25 Ibid.
26 NEWMAN, An Essay, 271.
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and its proof are only determined by the mind - the illative sense - not scientific
proof.?” The encounter is that to know a mathematical or epistemological truth
requires a valid proof. However, Newman is also limiting this encounter by
distinguishing between what constitutes a valid proof. He suggests that a valid proof
in mathematics is determined by a scientific test but in theology and religion, a valid
proof is determined by the illative sense.® This is an encounter on the
epistemological dimension because Newman is considering how to achieve the
common goals of truth and certainty in both mathematics and theology.

The theoretical dimension is concerned about the theories, beliefs, stories and
metaphors generated and used by both mathematics and theology. One example is
where Newman is discussing some of the arguments made against the Illative Sense,
suggesting thatitis not reliable and should not be used in determining religious and
theological matters. He writes:

“Here, if they only mean that the fact of that system of laws, by which physical
nature is governed, makes it antecedently improbable that an exception should
occur in it, there is no objection to the argument; ... They are saying - What has
happened 999 times one way cannot possibly happen on the 1000th time another
way, because what has happened 999 times one way is likely to happen in the same
way on the 1000th. But unlikely things do happen sometimes. ™

These remarks indicate at least two encounters between mathematics and theology
on the theoretical dimension, where theories and beliefs are shared in common.
Firstly, Newman recognises that the physical universe operates according to system
of laws, which is a shared theory and belief of both mathematics and theology.
Secondly, he draws on the theory of probability, a theory from mathematics and
philosophy, to make his argument. This is also an example of how a concept from
mathematics might be borrowed and used by theology to support or challenge it’s
beliefs and concepts.

%7 Ibid., 321.
28 Ibid.
29 Ipid., 298.
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On the ontological dimension, the potential for encounter between mathematics
and theology is in the nature and reality of mathematical and theological objects
and operations. An example from the Grammar to illustrate this is where Newman
gives reasons for the Illative Sense being so essential in religious and theological
matters. He writes:

“As the structure of the universe speaks to use of Him who made it, so the laws of
the mind are the expression, not of mere constituted order, but of His Will.”*

For Newman, both the universe and the human mind are of God. This echoes St
Augustine, who held that as human beings our ability to recognize mathematical
objects is because mathematical objects reside in the mind of God, and this ability
is part of his gift to us.*! This indicates an encounter on the ontological dimension,
where Newman suggests that both mathematics objects and the theological object
(God) have a common nature and reality.

The breadth and use of mathematics throughout the Grammar by Newman gives a
wide variety of potential encounters between mathematics and theology to explore.
It is significant because it highlights Newman’s familiarity with mathematics, and
the high esteem that Newman gives to mathematics, especially in regard to the
shared mathematical and theological concepts of certainty, proof, and truth. This
suggests that Newman’s use of mathematics does indicate encounters between
mathematics and theology, in the intersection and overlap of mathematics and
theology as fields of knowledge. Newman’s use of mathematics in the Grammar of
Assent gives us a wide variety of encounters to explore, as he uses mathematics to
explore the knowing of religious faith and the rationality of personal belief. This
Framework gives us a way to perceive the encounters between mathematics and
theology that take place at different levels: on the social dimension, the teleological,
the epistemological, the theoretical and the ontological.

30 Ipid., 275.
31 BRADLEY, An Augustinian Perspective, 165.
507



BIBLIOGRAPHY

James Bradley, An Augustinian Perspective on the Philosophy of Mathematics, in: ACMS Conference
Proceedings. (2007), pp. 163-172.

James Bradley, Theology and Mathematics - Key Themes and Central Historical Figures, in: Theology
and Science 9.1 (2011), pp. 5-26.

Gillian R. Evans, Science and Mathematics in Newman’s Thought, in: The Downside Review 96 (1978),
pp. 247-266.

Volker Kessler, Spirituality in Mathematics, in: Journal for the Study of Spirituality 9.1 (2019), pp. 49-61.
Wiwit Kurniawan / Tri Hydaytai, In Search of the Encounter between Religion and Mathematics, in:
International Journal of Social Science and Religion 1.3 (2020), pp. 199-212.

Paul Richard Manning, A Descriptive Exposition of the Mathematics used by Bernard Lonergan in the
Development of his Philosophical-Theological System (1957-1972): ProQuest Dissertations Publishing
(1983).

John Henry Newman, An Essay in Aid of a Grammar of Assent with an Introduction by Etienne Gilson,
Garden City, NY: Double Day, 1955.

John Henry Newman / Nicholas Lash (ed.), An Essay in Aid of a Grammar of Assent, Notre Dame, IN:
University of Notre Dame Press, 1992.

Paul Shrimpton, Knowledge and Truth in John Henry Newman, in: 22nd International Interdisciplinary
Seminar, Oxford and London, 2020.

Mikael Stenmark, How to Relate Science and Religion. A Multidimentional Model, Grand Rapids, Mich.:
W.B. Eerdmans Pub. Co., 2004.

Sarah Voss, Mathematics and Theology. A Stroll through the Garden of Mathaphors, in: Theology and
Science 4.1 (2006), pp. 33-49.

508



HOUSE VISITS: A FORGOTTEN RESOURCE
FOR HERMENEUTICAL PRACTICAL
THEOLOGY AND PASTORAL CARE

Jerin JACOB
KU Leuven, Belgium, Faculty of Theology and Religious Studies,

Keywords: House Visits, Hermeneutical Pastoral Care,
Culture of Encounter, Ministry of Presence

INTRODUCTION

While discussing Christ’s charisma and mission in this world, one thing that often
comes to discussion is Christ’s habit of visiting families, villages and communities.
Gospels present Christ as an itinerant preacher than as a stationery leader who waited
to be visited by others. Following this model, pastors are often advised to make visits
to families and communities entrusted to their care. However, in an effort to find
recent academic titles in the field, a search in major databases including Web of
Science, ATLA (Religion), ProQuest, JSTOR, IxTheo, and IndexReligiosus with the key
words, pastoral visit AND families/homes/houses yielded only less than five books or
articles written in the last ten years. And many of the other relevant results were dating
from before 20 years. This points to the minimum attention that the topic of pastoral
visitations received in recent academic researches. This paper tries to analyse this age-
old practice in the Church and its feasibility and relevance in the contemporary world.
Primary inspiration for this paper comes from this author’s personal experiences
during the pastoral training. Visits to families have often helped in realising that that
real is quite different from the ideal, and the invisible side of people’s lives is often
different from the visible one.

This paper is structured as follows: After giving a very brief historical introduction to
the practice of pastoral visitation, this paper first presents three models of pastoral
care namely kerygmatic, therapeutic and hermeneutical. The relevance and
meaning of pastoral visitation to families in these three models are discussed

further. Later on, the paper briefly introduces pastoral visitation as a ministry of
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presence and also as a platform for nourishing the culture of encounter of Pope
Francis. In the final discussion, pastoral visits are hence proposed as a spiritual
resource for a gracious future of the Church and society.

1. PASTORAL VISITS

In Acts of the Apostles, Paul is seen visiting the communities that he nourished; the
purpose of these visits was sometimes maintaining discipline and doing necessary
corrections. He hoped to strengthen them in their faith. It also served as an occasion
for financial matters.* The letter of St. Peter also exhorts pastors to be overseers of
their flock. The word Greek word Episkopos clearly points to the role of Bishops as
overseers of their communities.? Visitations by Bishops are mentioned in the
writings of various Church Fathers including lIgnatius of Antioch (30-107),
Athanasius (c.295-373) and John Chrysostom (c.337-407). With the council of Trent
there came an effort from the Church carry out the pastoral visitations of bishops in
a systematic and extensive manner.® Most of these visitations in the historical
documents refer to visitation of Bishop to the parishes. However, it will only be right
to assume that priests, the local representatives of bishops, also carried out such
visits to the families in their parishes. The present practice of house blessings in the
Easter season could be seen as a continuation of such practices.

2. MODELS OF PASTORAL CARE

Karlijn Demasure presents three models of pastoral care: kerygmatic, therapeutical
and hermeneutical. K. Barth and E. Thurneyson were the proponents of kerygmatic
model, whereas the therapeutic model was promoted by A. Boisen and S. Hiltner.
Hermeneutical model is inspired by the philosophy of Paul Ricoeur and was
advanced by C. Gerkin and D. Capps.* The following section explains these three
models in a bit more detail.

" SMITH, Canonical Visitation of Parishes, 16—18.

2 Ibid., 18-19.

3 RAMOS, Pastoral Visitations, 41.

4 DEMASURE, Three Ways of Interaction; DEMASURE, Pastorale Zorg, 227-237.
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2.1 Kerygmatic Model of Pastoral Care

This model gave prominence to Word of God than any human sciences. The
incompetence of human beings and the need for depending on God was the focal
point of this model of pastoral care. Here care process was fulfilled through
preaching and reprimanding. Admitting one’s sins was the first step to come back
to a life of grace and perfection.® Thus, divine story (the Word of God) was more
important than human story (human experiences) in this model of pastoral care.

2.2 Therapeutical Model of Pastoral Care

In the therapeutic model pastor became almost equal to a counselling psychologist.
The proficiency of the pastor here was determined more in terms of their expertise
in psychology and counselling than in terms their knowledge of the Word of God.
Thus, theology became of least significance in this model. Verbatims and protocols
for interaction with the pastoral care receivers was part this model of pastoral care.
Client-centred therapy of Carl Rogers was a key tool promoted by S. Hiltner in this
model of pastoral care.® It can be noted that human story becomes the prime factor
here than the divine story.

2.3 Hermeneutical Model of Pastoral Care

Hermeneutical model of pastoral care tries to seek a balance between the two
previous models presented. Whereas the human story narrated by the care receiver
is considered important and tried to be understood using psychological knowledge,
the (divine) stories of Christian tradition function as the primary tool in interpreting
the human story further and in finding a meaning for life.”

3. PASTORAL VISITS IN VARIOUS MODELS OF

PASTORAL CARE

This section tries to understand how pastoral visits were/are practised in the above
discussed various models of pastoral care. In the Kerygmatic model of pastoral care,
pastors went after their sheep to bring them back to the Church. They tried to convince

5 ESCHMANN, Towards a Pastoral Care, 420; DEMASURE, Three Ways of Interaction, 2.

8 DEMASURE, Three Ways of Interaction, 5-6; ESCHMANN, Towards a Pastoral Care, 421.

7 DEMASURE, Three Ways of Interaction, 10-12; RANDALL, Reminiscing in the Elderly, 212-215.
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them about the need of living up to the expectation of the Word of God and invited
them to realise their sinfulness and the need of confession and a renewed life.® Thus,
bringing the lost sheep back to the Church would necessitate a visit to their families.

In the therapeutic model of pastoral care, the care to be provided was almost equal
to a counselling.® A counselling relationship often begins at the request of the
counselee. Hence, the initiative of the pastor to go to the care receivers must have
reduced to the minimum. Moreover, since “the pastor is not supposed to pursue his
or her own goals,”* this model of pastoral care may not support initiatives from the
pastor to visit his clients.

In the hermeneutical model, the care process is more of an interpretation of the life
stories of the care receiver and finding meaning. In this process of interpretation, both
pastor and care receiver are actively involved. This meaning is to be sought by linking
the life story of the care receiver with the stories in the Christian tradition.'* “The aim
is to provoke a change, a transformation in such a way that life on all levels is
experienced as meaningful.”*? Unlike the kerygmatic model that maintained a
pessimistic view of human being and the therapeutic model that maintained an
optimistic view, hermeneutical model tries to be more realistic.’* “The role of the
pastor is neither dominant nor passive.”** A pastor in this model skilfully links the
human story of the care receiver with the divine story and helps the human person
find a meaning in life that is also connected to the divine story. Hence, pastoral visits
can be very well incorporated into this form of pastoral care and such visits can
contribute to the hermeneutical process in such pastoral care initiatives.
Understanding the life context and life story of the care receiver becomes easier with
a personal visit to the care receiver. However, the purpose of house visits here is never
to condemn and call back a sinner who has deserted the Church. Instead, the

8 ESCHMANN, Towards a Pastoral Care, 420; DEMASURE, Three Ways of Interaction, 2-3.

¥ ESCHMANN, Towards a Pastoral Care, 421; DEMASURE, Three Ways of Interaction, 9.

9 DEMASURE, Three Ways of Interaction, 8; For the published journal article version of all these
citations from Demasure see, DEMASURE, Pastorale Zorg , 227-237.

" DEMASURE, Three Ways of Interaction, 10.

2 |pid., 10.

3 Ibid., 11.

" Ipid., 11.
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proposed visits in a hermeneutical pastoral care are open-minded.®® Its intention is to
read the “living human document”*® in its genre and original context so that one can
understand its meaning and causes more accurately. It is also to be noted that this
‘original context’ need not be always their homes; it can also be their work places,
places of recreation, and other places wherever they live their concrete human lives.

4. MINISTRY OF PRESENCE AND CULTURE OF ENCOUNTER

Evans N. Nwaomah and Sikhumbuzo Dube state, “Visitation is a ministry of
presence.”t” Adapting Smith T. D., Neil Holm describes presence as “self-giving to
the other person at the moment at hand.”*® In other words, ‘presence’ would mean
“being available at the disposal of the other person with all the self for that period
of time”.” Hence, ministry of presence is to be available to the care receiver.
Personal visitation makes this self-giving very clear because in a visitation to a
family, a pastor is making oneself available to the care receiver. Since a priest or
pastoral caregiver theologically represent Christ and also the Church?, the presence
of a pastoral caregiver at the service of the faithful makes one feel the presence of
both Christ and Church with them. However, Holm reminds that, Being present does
not mean always being totally in agreement with the other. It does not mean totally
accepting the other. Being present involves a deep connection with an awareness of
the other. This awareness may lead the parties to confront or challenge each other
in some way.? It underlines that being present to the other does not burden the
caregiver with the burden to be in agreement with the varied viewpoints of people.
Additionally, as comments, pastoral visits need not always have a rigid or
readymade agenda. Being present to the faithful with a free and open mind would
keep the pastoral visits more acceptable for both the faithful and the pastoral

> DIXON, A Theology of Pastoral Visiting, 267.
6 DYKSTRA, Images of Pastoral Care, ePUB.
7 NWAOMAH and DUBE, Pastoral Visitation, 132.
8 HoLM, Toward a Theology of the Ministry, 10.
" Ipid., 11.
20 https://www.vatican.va/archive/ENG0015/_P9M.HTM (19.02.2022).
2" HoLM, Practising the Ministry , 41.
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caregivers.? Yes, this aspect needs to be stressed to avoid any uneasiness to the care
receivers: it must be an agenda-free visit.

“Culture of encounter” is an often-used phrase in the speeches and writings of Pope
Francis.”® He presents it as an antonym of today’s culture of insensitivity towards
others. The culture of encounter is Pope’s “proposed solution for our contemporary
world to counter the steadily prevailing cultures of individualism, nationalism,
indifference, and consumerism”.?* The encounter he proposes is an encounter that
respects the other and act for their good. It is also an invitation and catalyst to
universal fraternity that emanates from the fact that everyone is created in the
image and likeness of God.” Hence a respectful openness and readiness to learn
from the other is part of the encounter culture that Pope Francis puts forth. This
respectful openness, responsiveness and availability to the faithful is necessary for
any fruitful pastoral care. Creating a culture of encounter that Pope Francis
envisages requires a wilful going to the other; he says, “if | do not stop, if | do not
look, if I do not touch, if | do not speak, | cannot create an encounter and | cannot
help to create a culture of encounter”.?

Pastoral visits are an opportune moment to practise this culture of encounter. It
requires the pastors to go an extra mile to stop, look at, touch and speak to people
at their varied life situations. Here there will be a mutual learning and sharing of
Christian charity.

5. PASTORAL VISITS:

A SPIRITUAL RESOURCE FOR THE FUTURE

Pastoral visits are both hermeneutically and pastorally resourceful as these visits
are mutually beneficial for the pastoral caregiver and care receiver. Firstly, looking

22 DixoN, A Theology of Pastoral Visiting, 264-267.

23 EJIOWHOR, Pope Francis’s Culture of Encounter, 200; KULSKA, Pope Francis’ ‘Culture of Encounter’,
34.

24 EJIOWHOR, Pope Francis’s Culture of Encounter, 201.

25 Ibid., 200.

% As quoted in https://www.vatican.va/content/francesco/en/cotidie/2016/documents/papa-
francesco-cotidie_20160913_for-a-culture-of-encounter.html.
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through the eyes of hermeneutical dimension of pastoral theology,” one can
understand how helpful pastoral visits are, in interpreting the living documents, the
life stories of people to grasp their real meaning and message. While the Christian
tradition can be helpful in giving meaning to the life stories of people, the tradition
itself can be enriched by the lived experiences of people.?® In hermeneutical pastoral
care, it is not just the care receiver getting changed, but the caregiver and hence
Church also gets transformed by the stories brought in by the care receiver. In the
contemporary world, where the Church is often criticised to blind-eyed to the lived
experiences of people, visiting the faithful in their life contexts can be of real help for
Church to discern well in which direction the Holy Spirit is inviting the Church to
move forward. Thus, pastoral visits can be resourceful in theological reflections of
the Church.

Secondly, it is also important to stress that such visits can be of help to many who
are in search of meaning in life. Though the story of the tradition may be available
to people through their participation in the services of the parish, many may not be
always successful in linking this tradition with the reality of their lives. Hence, the
tradition remains a lifeless seed in them. In such situations pastors can do the task
of interpreting their lives through light of the Gospel and give a Christian meaning
to the varied life experiences that they may be going through. This author’s personal
experience in the pastoral field has revealed that visits to families help a pastoral
caregiver to see an unknown side of people’s lives. In community gatherings, people
often appeared to be happy and well-dressed, but the situation at some of their
families was entirely different. A personal visit has often revealed their personal
struggles, extreme financial struggles, marital issues, terminal illnesses, etc., which
they undergo. While they are not comfortable sharing such issues in public settings,
they are often eager to share these things in a house visit, and they are comforted
by the prayers that the minister offers and his presence. In such a setting, pastoral
ministers can really function in three modes as ‘story listeners’, ‘story stimulators’,
and ‘story enhancers’ as Robert L. Randall notes. ‘Story listeners’: pastoral
caregivers can be active listeners in hearing the stories of people with an empathic

27 DILLEN, Hermeneutics in Real Life, 374-379.
28 DEMASURE, Three Ways of Interaction, 10-11; DILLEN, Hermeneutics in Real Life, 374-379, 386-387.
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ear. ‘Story stimulators’: sometimes, when people go totally blank in a meeting,
pastoral caregivers can ask some open-ended questions to initiate the storytelling.
‘Story enhancers’: finally, the caregivers can enhance the stories (experiences or
situations) of care receivers by taking materials from the faith and religious
tradition. This enhancement can be really important because this gives their human
stories a link to the faith tradition and helps them look at their lives with an eye of
faith.? In some cases, pastoral visits may function as a starting point towards further
pastoral counselling sessions. Hence, such pastoral visits can be a very resourceful
tool for the spiritual nourishment of the faithful. Moreover, it helps also in keeping
the Church vibrant in the hearts and minds of the believers.

While discussing house visits in contemporary society, it is unavoidable to discuss
consent, which can be considered a mandatory requirement for house visits in
today’s world. Unsolicited visits to houses can be considered as an intrusion into the
privacy of people. However, this does not mean that consent be necessarily
obtained in a documented format. Instead, it can be verbal or even an implied
consent. In pastoral contexts, consent comes as an organic outcome of the
relationship that a pastoral caregiver builds with one’s faithful.*® Another practical
difficulty often pointed out against the feasibility of pastoral visit is the lack of time
for the pastors. As solution for this, expert suggestions emerged from the
discussions during the 14™" ESCT Congress held at Pécs proposed incorporation of a
wider group of trained pastoral team members into this mission of pastoral house
visits. An example for this approach can be found in the immensely successful
movement initiated by Dr. Zilda Arns, (a paediatrician) in Brazil and is now taken up
by the National Conference of Brazilian Bishops.*

2% RANDALL, Reminiscing in the Elderly, 212-215.
30 BusH JR., Gentle Shepherding, 44-69; PEETERS, Codes of Ethics.
31 https://www.americamagazine.org/politics-society/2021/05/05/covid-19-pandemic-brazil-elderly-
catholic-church-pastoral-care-240585.
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CONCLUSION

This paper was trying to propose the relevance of the often unattended, yet
resourceful practice of pastors visiting the faithful in their varied life settings where
they live their concrete lives. Following the model of Jesus and Apostles, house visits
have been a long-standing practice in the pastoral arena of the Church. As theology
developed, the meaning and purpose of pastoral visits also started to develop. It
evolved from ‘a search for the lost sheep’ in the kerygmatic pastoral care to a
hermeneutical tool for grasping the living human documents and a platform for
adding meaning to the life stories of people. It is a ministry of presence that makes
Christ and Church actively and graciously present and available in the lives of
people. Looking pastoral visits through the eyes of the culture of encounter that
Pope Francis wishes to cultivate, one finds a platform for mutual respect, learning
and sharing in such visitations. Hence, it would only be right to consider pastoral
visitations to families as a tool for hermeneutical practical theology and the spiritual
nourishment of the whole Church.
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