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Urska Jeglic¢

Muslimani v Sloveniji
so ramazanski muslimani

Muslims in Slovenia are Ramadan Muslims

Izvlecek: Namen prispevka je pojasniti trditev NedZada Grabusa, ki je muslimane v Sloveniji
oznacil za ramazanske muslimane. Prispevek prikaze, koliko muslimanov v Sloveniji se od-
loc¢a za post, in predstavi praznovanje ramazanskega bajrama v Sloveniji. V prispevku je prav
tako izpostavljena problematika potrosniStva v ¢asu ramazana, ki pripomore k ozavescanju
praznika, hkrati pa oddaljuje od njegovega bistva.

Klju¢ne besede: ramazan, ramazanski bajram, muslimani v Sloveniji, potro$nistvo

Abstract: The aim of this article is to clarify Nedzad Grabus' claim that Muslims in Slovenia
are Ramadan Muslims. The article shows how many Muslims in Slovenia choose to fast and
presents the celebration of Ramadan Bayram in Slovenia. It also highlights the problem
of consumerism during Ramadan, which helps to raise awareness of the holiday while dis-
tancing it from its very essence.

Keywords: ramadan, ramadan Bayram, Muslims in Slovenia, marketing

Uvod

Islam je v Sloveniji prisoten od zacetka 20. stoletja, Stevilo muslimanov
pase je v tem obdobju znatno povecalo. Leta 2024 se okrog 4,5 % prebival-
cev Republike Slovenije versko opredeljuje za muslimane. Narasc¢a stevilo
muslimanov, ki pripadajo drugi ali tretji generaciji muslimanskih priseljen-
cev, za katere velja, da so se rodili v Sloveniji in se identificirajo z dvojno
narodnostno pripadnostjo (Slovenec in Bosnjak ali Slovenec in Crnogorec,
Slovenec in Albanec) ali pa zgolj z narodno oznako Slovenec. Vec¢ina mu-
slimanov v Sloveniji ima korenine v Bosni in Hercegovini, na Kosovu in v
Crni gori, nekaj jih prihaja tudi iz Severne Makedonije in SandZzaka.
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Namen prispevka je pojasniti oznako Nedzada Grabusa, muftija Islamske
skupnosti v Republiki Sloveniji med letoma 2006 in 2021, ki je muslimane
v Sloveniji imenoval ramazanski muslimani (2011, 196), saj naj bi musliman-
ski verniki v ¢asu meseca razmazana ojacali svojo versko zivljenje, medtem
ko so preostali del leta veliko manj zavzeti. V nadaljevanju prispevka bomo
poskusali potrditi oz. zavreci izreceno trditev, kar bomo okrepili z empi-
ricnimi dokazi, ki temeljijo na kvalitativhem (intervjuji, opazovanje brez
udelezbe) in kvantitativnem (vprasalniki) raziskovanju. Za boljse razume-
vanje situacije je bila za namen prispevka narejena tudi primerjava s tujimi
raziskavami, ki so preucevale versko prakso muslimanov v ¢asu ramazana.
Zalazje razumevanje vsebine pa bomo na zacetku namenili nekaj besed
mesecu ramazanu, postu in ramazanskemu bajramu.

1 Mesec ramazan in ramazanski post

Ramazan je deveti mesec islamskega koledarja. Muslimani se ves mesec
drzijo strogega posta, ki velja za tretji steber islama. Postni ¢as se zakljuci
s praznikom ramazanski bajram. Post je spokorna verska praksa mnogih
religij, katere namen je odpoved dobrinam, uzitku in vsem stvarem, ki nam
preprecujejo, da bi bili v stiku s samim seboj. Odpoved pomaga ¢loveku,
da postane bolj dovzeten za duhovne stvari in v sebi naredi prostor za du-
hovno hrano. S postom se verniki zahvaljujejo Bogu, ki jim je z razodetjem
Korana pokazal pravo pot (K 2, 185). Iskreni post je tisti, ki prihaja iz glo-
bine ¢lovekove duse, ki pricakuje Boga. Prerok Mohamed je namre¢ dejal,
daje clovek, ki ima od posta le obcutek lakote, zgresil samo bistvo posta.
Post od hrane, pijace in telesnih uzitkov ¢loveku pomaga, da se poglobi
vase in s tem doseze duhovno korist posta.

Post v mesecu ramazanu je tretji od petih stebrov zapovedane islamske
prakse, ki zadeva vse muslimane od dvanajstega do sedemdesetega leta
starosti. Izjema so ostareli, bolni, otroci, nosec¢nice, dojece matere, tisti,
ki opravljajo tezka fizi¢na dela ali so na potovanju, in Zenske v ¢asu me-
sec¢nega perila.

Za post obstajajo pravni predpisi, njihove temelje pa najdemo v Koranu
(K 2, 183-187; 9, 112). Post je vzdrznost od vsega, kar lahko pokvari ¢cloveka
(pijaca, hrana, spolnost, kajenje). Poteka od zore do son¢nega zahoda.

@ Edinost in dialog 79 (2024) 1: 9-22



MUSLIMANI V SLOVENIJT SO RAMAZANSKI MUSLIMANI

Zacetek son¢nega zahoda naznani viden mlaj na nebu, ki sta ga v preteklo-
sti morali potrditi dve prici, danes pa pri tem pomaga tehnologija. Koran
(2, 187) namrec pravi: »Jejte in pijte, dokler se ob svitanju bela nit ne loci
od temine. Potem se postite do noci.« Post traja doloc¢eno stevilo dni (K 2,
184). V tem ¢asu muslimani ne smejo jesti, piti, imeti spolnih odnosov
ali pa se predajati kakrsnim koli drugim uzitkom. V zadnji tretjini posta
so spolni odnosi prepovedani tudi ponoci. Dnevni post verniki prekinejo
zvodo in nekaj dateljni, nato pa se posvetijo vecerni molitvi. Sele nato sledi
iftar, skupna druzinska vecerja, na katero se muslimani skrbno pripravijo.

Zanikanje posta bi pomenilo izstop iz islamske vere. Sestavljata
ga vzdrznost in namen. V mesecu ramazanu, ki se deli na tri dele, se je
treba boriti za Sehado, namaz (molitev), zascito pred ognjem in dobro
delo. Ponodi je ¢as bogosluzja, kar muslimani imenujejo ibadet. No¢na
molitev v mesecu ramazanu se imenuje teravija. V postnem ¢asu so musli-
mani Se toliko bolj poklicani k branju, recitiranju in preucevanju Korana.
Bogosluzje se okrepi v zadnji tretjini ramazana.

Post zahteva od vernikov strogo disciplino in spokornost. Odreci se vodi
in hrani je velik izziv, ki pa po besedah muslimanov ni tezek, ¢e si ga clovek
zna osmisliti. V intervjujih, ki smo jih opravili z muslimani v Sloveniji, pa je
bil pogost odgovor tudi to, da je tezavnost posta odvisna od letnega casa.
Liturgi¢ni muslimanski koledar je lunarni koledar, ki je v nekaterih musli-
manskih drzavah tudi uradni drzavni koledar. Lunarni koledar je za 11 dni
krajsi od son¢nega koledarja in tako Steje 12 mesecev, 354 dni, 8 ur in 48
minut. Prestopno leto (vsako drugo ali tretje leto) Steje dan vec. Islamski
prazniki so na son¢ni koledar premicni in so vsako leto 11 dni prej.

2 Ramazanskibajram

Beseda bajram ima korenine v turskem jeziku. Pomeni praznik. Balkanski
muslimani, posledi¢no pa tudi muslimani v Sloveniji so zaradi svoje zgo-
dovinske povezanosti z Osmanskim cesarstvom prevzeli turska imena
za praznike. Ramazanski bajram se v arabscini imenuje »id al-fitr«. Ker je z
mesecem ramazanom povezano tudi praznovanje blagoslovljene noci,
»lejletu-l-kader«, bomo razlago obeh praznikov obravnavali skupaj.

11
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Praznik poteka tri dni, in sicer v prvih dneh meseca Sevvala, ki nastopi
za ramazanom. Zacne se po kon¢anem mesecu posta, ko se muslimani
spominjajo razodetja Korana Preroku Mohamedu. O tem prica tudi ko-
ranski stih 97, 3 kjer je zapisano, da je no¢ kadr boljsa od tiso¢ih mesecev.
Muslimani to no¢ prezivijo v molitvi in globokem premisljevanju.

Ramazanski bajram je drugi najvecji muslimanski praznik, ¢eprav se zdi,
da ga muslimani praznujejo bolj pogosto kot kurban bajram in da je, vsaj
na Zahodu, bistveno bolj komercialen. Prazni¢na molitev se za¢ne na prvi
dan meseca Sevvala z jutranjo molitvijo. Obred v dzamiji se zakljuci s hutbo
oz. pridigo imama. Verniki se na ta dan mnozi¢no udelezujejo skupnih
molitev. V navadi je, da se muslimani odpravijo na molitev po eni poti,
vracajo pa se domov po drugi. Simbolno sporocilo obicaja se skriva v tem,
da verniki na ta nacin prejmejo vec milosti, ki jo Bog na ta dan posilja
na Zemljo.

Ramazanski bajram ni zgolj praznik celotne islamske skupnosti, temvec
je hkrati osebni praznik za vsakega muslimana, posebno veselje pa zacu-
tijo tisti, ki so se v celotnem obdobju dosledno drzali posta. Je druzinski
praznik, ko se druzina zbere na tradicionalnem kosilu, imenovanem baj-
ramska sofra. Kosilo je prazni¢no, mize so oblozZene z najboljsimi jedmi.
Po islamskem ucenju naj bi bil prvi dan praznika namenjen druzini, ostala
dva pa obisku prijateljev, sorodnikov in grobov (mezarje) svojih pokoj-
nih, kjer se z molitvijo spomnijo tudi nanje. Bajram se vos¢i z besedami:
»Bajram Serif mubarek olsunl« Na voscilo se odgovori: »Allah razi olsun.«
Lahko pa preprosto Cestitamo z besedami srca. Pri vos¢enju se muslimani
drzijo navade, da otroci starse in stare starse poljubijo na desno roko, ti pa
jim vrnejo poljub na ¢elo. (Praznovanje ramazanskega bajrama 2016)

3 Post pri muslimanih v Republiki Sloveniji

Muslimane v Sloveniji smo povprasali, koliko ¢asa se postijo v postnem
obdobju. Rezultati so vidni z grafa.
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Graf 1: Pogostost prakticiranja posta pri muslimanih v Sloveniji
(vir: raziskava avtorja ¢lanka)

Raziskava verske prakse muslimanov v Sloveniji je pokazala, da se v ce-
lotnem postnem obdobju posti 45 % muslimanov. Sledijo tisti, ki posta
ne prakticirajo (30 %). Delez tistih, ki se postijo vedji ali man;jsi del postnega
obdobja, je skorajda enak. S pomocjo intervjujev z imami in muslimanski-
mi verniki v Sloveniji smo tudi izvedeli, da se nekateri muslimani odlocijo
za post vsako leto, drugi pa takrat, ko to zacutijo in ko se jim zdi, da jim
zivljenjske razmere to dopuscajo. Posti se ve¢ moskih (57 %) kot zensk
(36 %), kar je pricakovano tudi glede na islamske predpise obveze posta,
iz katerega so Zenske izvzete v ¢asu nosecnosti, dojenja in mese¢nega
perila.

Vprasanje o postu je vsebovala tudi raziskava Aufbruch (World Values
Survey 2007, 145), ki pa je anketirance sprasevala le, ali se postijo.
Predvidevamo lahko, da so pritrdilno odgovorili vsi vprasani muslimani,
ki opravljajo ramazanski post, ne glede na to, ali se postijo celotno postno
obdobje, vedji ali manjsi del. Po raziskavi Aufbruh se posti 58 % vprasanih,
po rezultatih nase ankete pa je takih 69 %.

V Bosni in Hercegovini se celotno postno obdobje posti 39 % vernikov
(Alibasic 2015), kar je za 6 % manj kot pri nas. Cetrtina se jih posti vedji
del posta, 15 % muslimanov pa manjsi del postnega obdobja. Delez tis-
tih, ki se ne postijo, je za 11 % manjsi kot v nasi raziskavi. Ta podatek
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je za nas zanimiv, ker ima vec¢ina muslimanov v Sloveniji korenine v Bosni
in Hercegovini, posledi¢no pa je tudi verska praksa muslimanov v Bosni
in Hercegovini ter Sloveniji podobna.

Veliko ve¢ muslimanov se posti v Turciji, namrec 83 %, nekoliko vec zensk
in ve¢ mlajsih kot pa starejsih od 65 let. Ahmet Ttrkan (2023, 103) prav
tako navaja, da se muslimani v Turciji med ramazanom bolj dosledno drzijo
verskih predpisov - predvsem bolj pogosto molijo.

Anketiranci, ki so se po narodnosti opredelili za Slovence, se v vecini
ne postijo (67 %), kar je lahko odraz tega, da so potomci priseljencev prve
generacije bolj asimilirani. Posledi¢no se manj drzijo verskih predpisov oz.
jih popolnoma opustijo. Hkrati pa obstajajo tudi v Sloveniji »sekularni« mu-
slimani, pri katerih je opredelitev za muslimane zgolj del tradicije. Verske
prakse namre¢ ne prakticirajo. Med narodno opredeljenimi Bosnjaki/
Bosanci in Muslimani se vec kot polovica, in sicer 56 % o0z. 52 %, posti
celotno postno obdobje. Drugi najpogostejsi odgovor pri obeh skupinah
je bil, da se ne postijo. Med Bosnjaki/Bosanci je takih 16 %, pri Muslimanih
pa 24 %. Pri Albancih je delez tistih, ki se postijo oz. se ne drzijo posta, sko-
rajda enak, a se na te podatke zaradi nizkega stevila Albancev v raziskavi
ne moremo zanasati. Vec¢ina anketirancev, ki so se opredelili pod drugo,
se posti celotno postno obdobje.

Posta se najbolj dosledno drzijo muslimani, ki so se rodili in odrascali
izven Slovenije. Takih je 70 %. Med muslimani, ki so se v Sloveniji rodili,
in tistimi, ki so se v Slovenijo priselili v otrostvu ali mladosti, ne opazamo
vedjih razlik glede posta.

V mesecu ramazanu se celotno postno obdobje posti 68 % ¢lanov Islamske
skupnosti v Republiki Sloveniji, 25 % tistih, ki niso ¢lani Islamske skupnosti
v Republiki Sloveniji, in 38 % tistih, ki pripadajo kateri od alternativnih
muslimanskih skupnosti v Sloveniji.! Ne posti se manjsina ¢lanov Islamske
skupnosti, ve¢ kot polovica neclanov Islamske skupnosti v Republiki

1 V registru Cerkva in drugih verskih skupnosti so v Sloveniji registrirane tri muslimanske skupnosti.
Bistveno najvedja je Islamska skupnost v Republiki Sloveniji. Drugi skupnosti sta Se Slovenska mu-
slimanska skupnost in Slovenska islamska skupnost milosti. Prav tako je v Sloveniji prisotna islamska
sekta Ahmadija.
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in malo vec kot 10 % tistih, ki so odgovorili drugo. Med tistimi, ki se postijo
vedji ali manjsi del postnega obdobja, ve¢jih razlik ni zaznati. Opazamo,
daje verska identiteta muslimanov, ki niso vklju¢eni v nobeno musliman-
sko versko skupnost, manj izrazita.

Intervjuvanci, ki se postijo, so povedali, da se je na post le treba pripraviti.
Med raziskavo smo se srecali z ve¢ muslimani, ki so dejali, da se v ramazanu
brez vedjih tezav odpovedo prepovedanim stvarem. Ceprav jim je ¢ez leto
tezko redno moliti, prebirati islamsko literaturo in se odpovedati svojim
razvadam, jim to v ¢asu ramazana ne povzroca tezav. Eden izmed intervju-
vancev je dejal, da se posti kljub sladkorni bolezni, a da v postnem ¢asu
nima nobenih zdravstvenih tezav.? Zdi se, da ima pri tem veliko vlogo sama
odlocitev za post in da je poleg verskega motiva post tudi ¢as osebnega raz-
misljanja, samorefleksije in na neki nacin tudi preizkusanja samega sebe.

4 Praznovanje ramazana pri muslimanih v Republiki Sloveniji

Mesec ramazan ima za vse muslimane po svetu posebno mesto. To ni
le mesec odpovedovanja, ampak gre predvsem za ¢as duhovnega boja,
¢as za premisljevanje, razlocevanje in krepitev duha. V vseh muslimanskih
skupnosti se v tem casu prirejajo razlicni dogodki, ki pomagajo vernikom
razumeti in doziveti pomen ramazana. V Sloveniji sta ponudba in organiza-
cija tovrstnih dogodkov iz leta v leto vedji, zasluge za to pa ima predvsem
Islamska skupnost v Republiki Sloveniji. Kljub temu so muslimani mnenja,
da se v Sloveniji pozna, da islam ni vecinska religija, in da je slovenska
kulturna tradicija prezeta s krs¢anstvom. Po besedah intervjuvancev je baj-
ram bistveno lepse doziveti v Bosni in Hercegovini ali kateri drugi drzavi
z vecinsko muslimanskim prebivalstvom, kjer se na vsakem koraku cuti
praznic¢ni pridih, ki bi ga lahko primerjali z vzdusjem veselega decembra
v zahodnih drzavah. Slednje je tudi razlog, zakaj se veliko muslimanov
za praznike vraca v svojo domovino oz. v.domovino svojih prednikov.
Zavedati se pa moramo tudi tega, da se z izzivi praznovanja praznikov

2 Opravljenih je bilo vec¢ studij, ki preucujejo vpliv ramazanskega posta na zdravje. Mohammad Hossein
Rouhani in Leila Azadbakht (2014, 991) ugotavljata, da studije sicer kazejo na varovalne in pozitivne
zdravstvene ucinke ramazanskega posta, a je potrebno za zanesljivejse zakljucke izvesti natanc¢nejse
raziskave.
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in opravljanja razli¢nih verskih dolznosti srecujejo tudi muslimani v Bosni
in Hercegovini, ki jim 11. ¢len ustave Bosne in Hercegovine veleva loci-
tev zasebne in javne sfere zivljenja. Posledi¢no tudi muslimani v Bosni
in Hercegovini v ¢asu ramazana ne morejo brez upravicenega razloga
zapustiti delovnega mesta ali pouka, da bilahko opravili ramazanske dnev-
ne molitve ali katero koli drugo versko prakso (Filandra 2023, 77). Hkrati
pa ne smemo spregledati, da mlajse generacije muslimanov, ki so bile
rojene v Sloveniji, za svojo domovino Stejejo Slovenijo in da je druga ge-
neracija povsem integrirana ali celo asimilirana v slovensko druzbo. Tako
vse vec slovenskih muslimanov ostaja tudi za praznike v Sloveniji. Vec¢ina
intervjuvancev je omenila, da je dom tam, kjer so druzina in tvoji najdrazji.

Obisk molitev se po besedah imamov Islamske skupnosti v Republiki
Sloveniji v ¢asu ramazana znatno poveca. V tem ¢asu se znotraj odborov
pojavljajo tudi dodatna izobrazevanja in predavanja, na katera povabijo
hafize in ugledne predavatelje iz tujine. Iz intervjujev smo sicer izvedel,
da vsi muslimani s ponudbo v ¢asu ramazana niso zadovoljni, saj naj bi bila
ta v Ljubljani precej boljsa kot drugod po Sloveniji. Razlog za to je tudi
dejstvo, da edina dzamija v Sloveniji stoji v Ljubljani in da je v Ljubljani
lociran Muslimanski kulturni center, znotraj katerega prirejajo izobraze-
valne in kulturne dogodke.

Osrednja molitev ramazanskega bajrama je jutranja molitev na prvi dan
praznika. Skupinske molitve potekajo v vseh odborih Islamske skupnos-
ti v Republiki Sloveniji, prav tako jih prirejajo alternativhe muslimanske
skupnosti v Sloveniji. Gre za najbolj obiskano molitev v letu. Aprila 2024
se je samo v Ljubljani pri molitvi zbralo vec¢ kot 5000 muslimanov. Pred
postavitvijo dZamije so v te namene najemali telovadnico, kar je Se vedno
praksa v drugih vecjih odborih Islamske skupnosti v Republiki Sloveniji.
Praznovanje ramazanskega bajrama je bilo leta 2024 na neki nacin tudi
prelomno, saj je nacionalna slovenska televizija prvi¢ neposredno pre-
nasala molitev iz ljubljanske dZamije. Tako so lahko preko spleta molitev
spremljali tudi bolni in ostareli ter sirsa slovenska javnost, kar lahko po-
zitivno pripomore k premostitvi medkulturnih in medreligijskih mostov
in boljSemu spoznavanju islama.

Predvsem clani Islamske skupnosti v Republiki Sloveniji si prizadeva-
jo za dobre medsebojne odnose z drugace verujocimi ali neverujo¢imi
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Slovenci. Od leta 2022 prirejajo bajram s sosedi. Ob praznovanju letos-
njega bajrama s sosedi so na spletni strani Islamske skupnosti v Republiki
zapisali (2024):

Praznovanje bajrama s sosedi ni bila le priloznost za uZivanje
v kulturi, umetnosti in sladkih dobrotah, ampak tudi za gradnjo
mostov med ljudmi, spoznavanje novih prijateljev in poglabljanje
obstojecih vezi. Ta dan ostaja v srcih vseh udelezencev kot spomin
na lepoto skupnosti in moc¢ skupnega praznovanja ter je dokaz,
da so spostovanje, razumevanje in sozitje klju¢ni za harmoni¢no
sobivanje v nasi druzbi.

Muslimani v Sloveniji praznujejo ramazanski bajram najraje v krogu dru-
zine. Poleg prazni¢nega kosila je ta ¢as namenjen tudi medsebojnemu
obdarovanju, druzenju in obiskovanju grobov umrlih svojcev. Glede na to,
da muslimanski prazniki v Sloveniji niso dela prosti dnevi, si ve¢ina verni-
kov vzame dopust. Nekateri muslimani v Sloveniji se zaradi tega pocutijo
diskriminirane, saj so po drugi strani nekateri krs¢anski verski prazniki
hkrati tudi dela prosti dnevi. Leta 2017 je Almir Tali¢ podal pobudo za iz-
podbijanje Zakona o praznikih in dela prostih dnevih v Republiki Sloventiji,
ki pa jo je ustavno sodisc¢e na podlagi neutemeljenih dejstev zavrnilo.
Odgovor sodisca je bil, da nabor dela prostih dni sicer sledi nekaterim
verskim praznikom, a ne zaradi njihove vsebine, temvec¢ zaradi njihove tra-
dicionalne, kulturne, zgodovinske in druzinske razseznosti. (Grabus 2021,
143-151)

5 Komercializacija ramazana

Praznovanje ramazanskega bajrama je postalo v zadnjih letih moc¢no
komercializirano, kar je $e posebej vidno v Evropi, Zdruzenih drzavah
Amerike in gospodarsko mocnejsih islamskih drzavah. Opazimo lahko
veliko povezav pri obnasanju vernikov med islamskim ramazanom in kr-
$¢anskim adventom oz. praznovanjem ramazanskega bajrama in prazno-
vanjem bozica, pri ¢emer pa ne smemo spregledati tudi bistvene razlike,
ki se skriva v pomenu in dojemanju dolo¢enega obdobja. Ceprav se tudi
islamski prazniki vse bolj komercializirajo, se zdi, da ima duhovna kompo-
nenta pri muslimanih vidnejso in osrednjo vlogo. Slednje velja predvsem
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za tiste muslimane, ki se odlocijo za post in poglobitev verskega Zivljenja.
Nasprotno pa je »veseli december«v mnogih primerih izpodrinil adventno
pripravo na praznovanje bozic¢a v zahodni kulturi, odlocitev za post pred
praznovanjem velike noc¢i pa je v zahodni kulturi prej izjema kot pravilo.

A kot smo Ze omenili, je tudi ramazan postal trzna nisa. Nedavna Studija
o nakupovalnih navadah muslimanov je pokazala, da muslimani v ¢asu
ramazana zapravijo 46 % vec denarja, v ¢asu ramazanskega bajrama pa se
izdatek poveca za 76,3 %, kar je brzkone povezano s kupovanjem daril
za najdrazje (ElSharkawy 2024). V tem obdobju zapravijo veliko denarja
za hrano, saj so za iftarje znacilne bogato oblozene mize. Hkrati nara-
ste prodaja zZenskih muslimanskih oblacil, predvsem abaj in hidzabov,
ki jih imajo muslimanke oble¢ene med opravljanjem molitev in iftarjev.
Precej denarja se porabi tudi za nakup domace dekoracije, ki spominja
in opominja vernike na ¢as ramazana ter pomaga pricarati postno, po-
zneje pa prazni¢no vzdusje. Med muslimani so zelo priljubljena stojala
za svece in razli¢ne osvetljave, prazni¢ni napisi, baloni z napisom ramazan-
ski bajram, jedilni pribori, razli¢ni okraski ali posoda v obliki polmeseca
in zvezde, koledarji z namenom odstevanja postnih dni itd.

Vse to so vidna znamenja praznovanja ramazanskega bajrama, ki jih
na veliko promovirajo tudi razli¢ni muslimanski vplivnezi, ki so prisotni
na razli¢nih druzbenih omrezjih. Marketinska kampanja v ¢asu ramazana
po eni strani pripomore k ozaves¢anju praznovanja praznika in morebiti
muslimanom, predvsem tistim, ki Zivijo v zahodnem svetu, pomaga pri-
Carati praznicno vzdusje ter jih nagovori k ohranjanju tradicije. Po drugi
strani pa marketinska podoba oddaljuje od bistva samega ramazana, kate-
rega prvi namen je iskrena odlocitev za spokornost in ¢as za Boga, ne pa
za potrosnjo. Zavedati se moramo, da predmeti z ramazanskimi napisi
ne povedo veliko o ¢lovekovi duhovni pripravi in lahko celo zameglijo
bistvo postnega ¢asa, ki je namenjen skromnosti in spokornosti. Vidimo
lahko, da se muslimani v sodobnem svetu soocajo s podobnimi izzivi
kot kristjani in da tudi muslimanskim praznikom grozi zameglitev bistva
praznika, pri ¢emer naj bi prazni¢no vzdusje pricarale materialne stvari.
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Zakljucek

Namen c¢lanka je odgovoriti na vprasanje, ali so muslimani v Sloveniji
ramazanski muslimani. Ce za merilo vzamemo obisk skupnih molitev
in izpolnjevanje verskih predpisov islamske verske prakse, je nas odgo-
vor pritrdilen. Na podlagi opravljene raziskave smo videli, da muslimani
v Sloveniji med ramazanom bolj redno molijo in v vecji meri obiskujejo
skupinske molitve. Nekateri od njih se tudi odlocijo za post, veliko jih v tem
¢asu prispeva letni prispevek milosc¢ine - zekat. Na podlagi Sirse studije
verske prakse muslimanov v Sloveniji (Jegli¢ 2022) je bilo ugotovljeno,
da najvecji del muslimanov v Sloveniji pristevamo med kulturne vernike,
s ¢imer lahko razlozimo tudi pomembnost praznovanja ramazanskega
bajrama za muslimane v Sloveniji. Praznovanje ramazanskega bajrama
(pa tudi drugih verskih praznikov) je ohranjanje stika s kulturo prednikov,
ki so ziveli v Bosni in Hercegovini, na Kosovu ali v kateri drugi balkanski
drzavi, od koder so migrirali v Slovenijo. Gre za ohranjanje druzinske, naci-
onalne oz. kulturne in verske tradicije, pri ¢emer je pri nekaterih vernikih
bolj v ospredju ena, pri drugih pa druga komponenta.

Pomembno je poudariti, da oznaka »ramazanski muslimani« ni slabsalna
in da skusa le opisati versko zivljenje muslimanov v Sloveniji. Muslimani
v Sloveniji se v tem bistveno ne razlikujejo od drugih muslimanov v Evropi.
Obsirna Studija, narejena v Nemcdiji, je pokazala, da se redno posti 27 %
muslimanov v Nemciji, ki imajo korenine v jugovzhodnem delu Evrope,
in kar 61 % muslimanov, ki prihajajo iz Turcije. Od tistih, ki prihajajo iz jugo-
vzhodne Evrope, se jih 37 % ne posti, 36 % pa se jih posti obcasno. (Haug,
Mussing in Stichs 2009, 6) Vidimo tudi lahko, da so muslimani v Sloveniji
sekularizirani. Islam zapoveduje izpolnjevanje petih stebrov islama ali pet
dolznosti islamske verske prakse, ki bi jih verniki morali opraviti. Raziskava
religijskega centra Pew Research iz leta 2012 kaze, da se posti 93 % svetovne
muslimanske populacije. Ve¢ jih izpoveduje le Sehado.

Ugotavljamo, da so muslimani v Sloveniji nekoliko bolj sekularizirani kot
muslimani v Bosni in Hercegovini ter da je verska praksa muslimanov
v Sloveniji primerljiva z versko prakso muslimanov iz jugovzhodne Evrope,
ki zivijo drugih evropskih drzavah, denimo v Nemciji ali Avstriji. Vpliv
na to ima v prvi vrsti bolj sekularizirano okolje. Raziskava Gallup (2010),

ki je potekala od 2008 do 2009, je pokazala, da je religija pomembna 47 %
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prebivalcem Slovenije in kar 77 % prebivalcem Bosne in Hercegovine.
Po podatkih raziskave SJM 17/1 (Uhan idr. 2017) je religija pomembna
za to¢no 70 % muslimanov in za 20 % rimokatolikov. Na ve¢jo sekulariza-
cijo muslimanov v Sloveniji vpliva tudi dejstvo, da predstavljajo manjsino.
Intervjuvani muslimani so dejali, da se v vecini primerov ne Zeljjo izpostav-
ljati. Eden izmed razlogov naj bi bila nenaklonjenost slovenskega okolja
do priseljencev iz bivsih drzav Jugoslavije, Se posebej do muslimanov.
Z izjemo redkih posameznikov sprejemajo slovensko zakonodajo brez
vedjega nasprotovanja, prav tako se prilagodijo nacinu zivljenja. Veliko mu-
slimanov je asimiliranih, praznovanje ramazanskega bajrama pa je Se edini
stik z muslimansko zgodovino njihovih prednikov. Zagotovo bi lahko bila
situacija tudi drugac¢na. Sterbenc (2011, 162-167), naslanjajoc se na Bruca,
omenja kulturno obrambo manjsinske skupine, pri kateri pride do po-
vecanja pripadnosti religiji in posledi¢no do zaustavljanja sekularizacije.
Slednjo pa v prvi vrsti zaustavlja nacionalisti¢na vloga religije. Pri muslima-
nih v Sloveniji ne opazamo uporniskega prebujanja »muslimanske zavestic,
izjema je le manjsa skupina muslimanov, ki sledi nacelom salafitske pravne
Sole, kjer je v ospredju posnemanje izvornega, arabskega islama, ne pa
nacionalisti¢na vloga religije. Posledi¢no je tudi proces desekularizacije
na ravni druzbenega in javnega zivljenja manjsi.

Prednost tovrstnih razmer vidimo v tem, da muslimani v Sloveniji, ki pra-
znujejo ramazanski bajram in ki se odlocijo za post v svetem mesecu,
to naredijo z iskrenim namenom, in ne pod prisilo, kot se to dogaja drugod
po svety, tudi v Evropi. Anna Zadrozna (2013, 41) je med raziskavo ugoto-
vila, da vec¢ina makedonskih muslimanov nikoli ni brala Korana in hadi-
sov, a jih vecina pozna osnove islama. Poznavanje arabscine je slabo. Ker
le redki obiskujejo verski pouk, obstajajo tudi taki, ki molijo, a ne vedo, kaj
besede pomenijo. Versko zivljenje makedonskih muslimanov se spreme-
ni v ¢asu ramazana, ko se vecina vernikov odloc¢i za post. Po drugi strani
pa Zadrozna (42-43) omenja, da se je med svojim terenskim delom prvi¢
nekoliko ostela, ko je ljudem verjela (nasedla), da se dosledno drzijo posta.
Po veckratnem delu na terenu in bolj pozornem opazovanju je namrec
ugotovila, da se vec¢ina makedonskih muslimanov posti iz strahu pred
opravljanjem in stigmatiziranjem. Pri pozornem opazovanju je veckrat
opazila, da so mladi muslimani v ¢asu ramazana na skrivaj kadili cigarete
in da so moski pogosto hodili v ve¢ja mesta, kjer so obilno jedli in pili.
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Muslimane v Sloveniji lahko nedvomno ozna¢imo za ramazanske mu-
slimane, pri ¢emer je praznovanje ramazana tesno povezano s kulturo
njihovih prednikov in ohranjanjem tradicije, ki se pri dolo¢enih posa-
meznikih kaze tudi po obisku molitev in postu v ¢asu ramazana. Muslimani
v Sloveniji pri tem niso izjema - podoben vzorec najdemo tudi pri mu-
slimanih iz Jugovzhodne Evrope, ki so se preselili v Nemcijo in Avstrijo.
V Sloveniji se sicer posti 60 % manj muslimanov v primerjavi s celotno
muslimansko populacijo, a je njihov post iskren in temelji na svobodni
odlocitvi. Podatkov o povecani potrosnji muslimanov v Sloveniji sicer ni-
mamo. Na prvi pogled se zdi, da se muslimani v Sloveniji bolj posvecajo
kulinariki kot trosenju denarja za razli¢ne dekoracije. Pri potrosnji v ¢asu
ramazana verjetno zaostajajo za muslimani v drugih drzavah zahodnega
sveta, a glede na razlicne marketinske kampanje je vprasanje ¢asa, kdaj
bodo muslimani v Sloveniji, predvsem mlajse generacije, zaceli posnemati
svetovne trende. Cas bo pokazal, ali bo slednje vplivalo na praznovanje
ramazana in ramazanskega bajrama v Sloveniji in ali bo praznik s tem
postal tudi v slovenski druzbi bolj opazen in prepoznaven.
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Social Justice and Equality in the
Qur’an: Implications for Global Peace

Socialna pravicnost in enakost v Koranu
v povezavi z globalnim mirom

Abstract: This paper explores the profound lessons of the Qur'an about equality and social
justice, as well as how these lessons relate to promoting world peace. The goal is to clarify
the fundamental ideas of the Qur’an that support gender equality, economic justice, and
human dignity while examining their applicability in the modern world. The study uses
a thorough examination of Qur’anic verses, closely examining particular allusions to social
issues and their historical background to produce complex interpretations. One of the main
goals is to determine the connection between social justice, equality, and world peace. The
study recognizes and tackles widespread misunderstandings and historical obstacles that
have impeded the successful application of Qur'anic principles, even despite the rich Islamic
tradition that places a strong emphasis on these values. Additionally, the paper evaluates the
current obstacles to social justice advocacy and offers solutions. A thorough examination
of the role of Muslim communities and leaders is conducted, emphasizing their obligations
to advance social justice and peace worldwide. Furthermore, a comparative examination with
alternative religious and ideological viewpoints is conducted to find points of agreement for
interfaith communication and cooperation. The article concludes by making suggestions
on how communities, governments, and legislators can incorporate the Qur'anic teachings
into real-world projects. It emphasizes the critical role that social justice and equality play
in bringing about enduring world peace.

Keywords: equality, global peace, social justice

Izvlecek: V clanku so obravnavani nauki Korana o enakosti in socialni pravicnosti ter nji-
hova povezanost s spodbujanjem svetovnega miru. Cilj je pojasniti temeljne ideje Korana,
ki podpirajo enakost spolov, gospodarsko pravicnost in clovekovo dostojanstvo, hkrati pa pre-
uciti njihovo uporabnost v sodobnem svetu. Clanek temeljito analizira koranske verze, pri
Cemer natancno preucuje posamezne aluzije na druzbena vprasanja in njihovo zgodovinsko
ozadje ter tako oblikuje kompleksne razlage. Eden glavnih ciljev je definirati povezavo med
druzbeno pravicnostjo, enakostjo in svetovnim mirom. Studija prepoznava in obravnava
razsirjene nesporazume in zgodovinske ovire, ki so ovirali uspesno uporabo koranskih nacel,
celo kljub bogati islamski tradicifi, ki mocno poudarja te vrednote. Poleg tega ocenjuje sedanje
ovire pri zagovarjanju druzbene pravicnosti in ponuja resitve. Temeljito je preucena vioga
muslimanskih skupnosti in voditeljev, pri cemer so poudarjene njihove obveznosti za spod-
bujanje socialne pravicnosti in miru po vsem svetu. Poleg tega clanek ponuja primerjalni pre-
gled z alternativnimi verskimi in ideoloskimi stalisci, da bi nasli skupne tocke za medversko
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komunikacijo in sodelovanje. Clanek se zakljuci s predlogi, kako lahko skupnosti, viade
in zakonodajalci vkljucijo nauke Korana v resnicnost sveta. Poudarja kljucno viogo, ki jo
imata druzbena pravicnost in enakost pri vzpostavljanju trajnega svetovnega miru.

Kljucne besede: enakost, globalni mir, socialna pravicnost

Introduction

The Qur’an is a profound and all-encompassing manual that covers the
ethical, legal, and spiritual facets of life for Muslims. Its verses are believed
to be the exact words that God spoke to the Prophet Muhammad more
than 1,400 years ago (Esposito 2015). Islamic doctrine is based on the
Qur’an, which provides moral and ethical guidelines for social cohesi-
veness as well as personal behaviour (Rahman 1980). Understanding
Islam's teachings is necessary to respect its principles and the ideals that
motivate its followers (Nasr 2007). Concerns about equality and social
justice have gained prominence in today's diverse and interconnected
global setting. Persistent economic disparities, discrimination, and so-
cial injustices are the root causes of tensions and conflicts worldwide
(Stiglitz 2012). This necessitates a critical analysis of the role that religious
texts, particularly the Qur’an, can play in settling disputes and promoting
aworld that is more equitable and peaceful.

This paper analyses the lessons on social justice and equality found in the
Qur’an and discusses how they apply to the current state of internatio-
nal affairs. We seek to uncover the wisdom contained in the Quran and
investigate its potential as a roadmap for people, communities, and poli-
cymakers striving for a more equitable and peaceful world via in-depth
examination of important ideas and verses. The lessons of the Qur’an have
attracted a lot of scholarly attention, but in-depth examination that speci-
fically tackles social justice and equality in the context of the global com-
munity is conspicuously lacking. By providing a comprehensive analysis
of the Qur’an's position on these important issues and considering any
potential ramifications for international peace, this study aims to close
this gap. By doing this, we hope to further the current conversation re-
garding the influence of religious texts on the development of moral
frameworks for a global and multicultural society. Previous studies have
looked at the lessons of justice, ethics, and social behaviour found in the
Qur’an (Barlas 2002). But as the literature makes clear, there is a paucity
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of comprehensive studies on the Qur’anic perspective on equality and
social justice in the contemporary global setting. Because of the dynamic
nature of global issues, it is necessary to reexamine religious writings
to determine their relevance to the modern world.

This paper contends that it significantly advances the discussion of the
Qur’an's teachings on social justice and equality in a global setting. It sets it-
self apart by focusing on these subjects and providing an in-depth analysis
that transcends the broader talks of Islamic ethics. The contribution lies
in the nuanced understandings that bridge the gap between traditional in-
terpretations and contemporary issues, offering a fresh perspective on the
Qur’an's capacity to advance global peace.

1 Brief overview of the Qur’an

The chapters of the Qur’an are called Surahs, and the verses are called
Ayahs. Each surah has a different length and covers a range of topics,
including morality, religion, the law, and advice on conduct. The one-
ness of God, monotheism, and the significance of good deeds as means
of achieving spiritual advancement are all emphasized in the Qur’an
(Khan 1979). In addition, it offers moral guidance on a range of topics,
advancing equality, justice, and compassion (Al-Qaradawi 1999). Scholarly
appreciation of the Qur’an's linguistic and literary beauty dates back
centuries (Sells 1999). Believers view the language's complex structure -
which is written in classical Arabic - as a miracle in and of itself (Abdel
Haleem 2010). A thorough comprehension of the Qur’anic language,
historical background, and legal precedents is necessary for accurate
interpretation (Rippin 2006). Diverse Islamic schools of thought might
provide various interpretations, adding to the wealth of scholarly work
(Ramadan 2008).

2 Importance of social justice and equality in the global context

The Qur’an frequently discusses social justice and equality, demonstra-
ting a general concern for people's welfare both individually and collecti-
vely (Mir-Hosseini 2006). No matter one's origins or social standing, the
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Qur’an emphasizes the intrinsic dignity of every person (Barlas 2002).
It encourages a sense of equality among believers by outspokenly denoun-
cing discrimination based on race, ethnicity, or social status (Esack 1997).
The concepts of equality and social justice are extremely important in the
global context. There is a clear need for an international ethical framework
as the world grows more interconnected and diverse cultures and belief
systems interact on a global basis (Nussbaum 2009). In addition to being
a question of personal ethics, social justice becomes essential to promoting
mutual respect, collaboration, and harmonious cohabitation between vari-
ous communities (Sen 2009). The difficulties facing the world today high-
light how urgent it is to address social justice issues. Conflicts and tensions
are caused by the persistence of social injustices, gender inequality, and
economic disparities in different regions (Stiglitz 2012). Comprehending
and implementing the social justice teachings of the Qur’an can yield si-
gnificant insights into addressing these issues and advancing a fairer and
more peaceful international community (Ghazi 2010).

This paper will examine the Qur’anic teachings on equality and social justi-
ce and consider how they relate to world peace. The goal is to uncover the
profound wisdom that can lead people, communities, and policymakers
toward a more equitable and peaceful world by looking at important ideas
found in the Qur’an, pertinent verses, and their historical background.

3 Concept of social justice and equality in the Qur’an

While social justice and equality are major themes in many religious tradi-
tions, Islam provides a comprehensive framework addressing these issues
as explained in the Qur'an. For Muslims, the Qur’an is the sacred book,
and its precepts offer direction in areas such as morality, ethics, and social
structure. This paper examines how the Qur’an addresses social justice and
equality, highlighting important ideas and pertinent passages that speak
to gender equality, economic justice, and human dignity.

3.1  Key principles in the Qur’an

The Qur’an is the religious book for millions of followers around the
world, in which equality, dignity of human and economic justice are the
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main features. It affirms the identical value of each person before God,
irrespective of one's background. Economic justice is delivered through
fair distribution of resources and expressions of care for those in need.
Gender equality is given due importance, dispelling old outdated social
norms. These principles are a digital of the personal and societal relations
mirroring the vision of Qur’an for a just society.

Human dignity and equality: All people have intrinsic dignity, regardless
of their origins, race, or social standing, as the Qur'an emphasizes. The
Qur’an emphasizes the inherent value of every person by clearly saying,
»We have certainly honoured the children of Adam« (Qur’an 17:70). This
principle upholds the belief that no one should face discrimination based
on petty standards because all people are created equal in God's eyes.
Furthermore, the Qur’'an encourages humility and unity among believers
while discouraging elitism and arrogance. It says, yes, we did create you
from male and female and make you into peoples and tribes so that you
can get to know one another, o mankind. It is true that the most upright
among you are the most noble in Allah's eyes (Qur'an 49:13). This verse
highlights the fact that genuine nobility is not determined by social stan-
ding or ancestry, but rather by piety and righteousness.

Economic justice: The equitable distribution of wealth and the prohibition
of exploitative practices are two ways that the Qur’an promotes econo-
mic justice. One of the Five Pillars of Islam, zakat, mandates that Muslims
give away a certain percentage of their wealth to the less fortunate. The
Qur’an states, »And establish prayer and give zakah, and whatever good
you put forward for yourselves - you will find it with Allah. Indeed, Allah,
of whatyou do, is Seeing.« (Qur’'an 2:110) This serves to support the notion
that shared economic prosperity is preferable to hoarded wealth for the be-
nefit of society as a whole. An additional economic principle found in the
Qur’an that tries to stop exploitation is the prohibition of usury (riba).
Usury is vehemently condemned by the Qur’an, which says that »those
who consume interest cannot stand [on the Day of Resurrection] except
as one stands who is being beaten by Satan into insanity« (Qur’an 2:127).
By preventing unfair transactions from producing wealth, this ban aims
to create a just economic system in which the less fortunate are not dispro-
portionately burdened with debt.
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Gender Equality: The Qur’an emphasizes the spiritual equality of men and
women to address gender equality. It clearly states: »And their Lord respon-
ded to them, ‘Never will I allow to be lost the work of [any] worker among
you, whether male or female; you are of one another.’« (Qur’an 3:195)
It is established in this verse that men and women have equal roles and
rewards in God's eyes. The verse »And the believers, men and women,
are protecting friends of one another; they enjoin the right and forbid the
wrong« (Quran 9:71) further affirms the special abilities and attributes
of both sexes. In sustaining justice and righteousness, this encourages
men and women to work together and support one another.

3.2 Relevant verses supporting social justice

A spirituality and social justice link is the subject of the discussion that
the examples of diverse religious texts will be used to show the need for
justice, kindness and tolerance. Guided by these teachings that are found
in different religious systems such as the Holy Bible, Qur’an, and Bhagavad
Gita, it is clear that every human being is endowed with dignity and should
engender compassion, love and understanding to others. Prophets and
divinely-inspired people encouraged believers to work on generating
a world of equality, fairness and brotherhood, and these guidelines are
applicable even today. This reflective journey involves the readers to explo-
re the universal spiritual principles outlined in the teachings of other reli-
gions and opens the door for a potential positive social change.

Specific verses addressing social issues: The Qur'an contains many verses
that expressly address social issues and promote compassion and justice.
One of these verses says, »O you who have believed, be persistently stan-
ding firm for Allah, witnesses in justice, and do not let the hatred of a pe-
ople prevent you from being just. Be just; that is nearer to righteousness.«
(Qur’an 5:8) This verse cautions against allowing one's own prejudices
to obstruct the pursuit of justice in addition to highlighting the significan-
ce of justice. The Qur’an also advocates for the defence of the weak and
oppressed. It says, »And what is [the matter] with you that you fight not
in the cause of Allah and [for] the oppressed among men, women, and
children who say, ‘Our Lord, take us out of this city of oppressive people
and appoint for us from Yourself a protector and appoint for us from
Yourself a helper?’« (Qur’an 4:175) This verse emphasizes how important
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it is to oppose oppression and fight to create a society that is fair and
compassionate.

Historical context and interpretation: A comprehensive understanding
of social justice principles necessitates an understanding of the histori-
cal background and interpretation of Qur’anic verses. Academics who
offer in-depth commentary that clarify the circumstances surrounding
the revelation of specific verses include Ibn Kathir and Al-Qurtubi. For
example, the economic practices that were common during the Prophet
Muhammad's time are the reason why usury is prohibited. Usury was
a popular tool used to exploit people with low financial standing. The
Qur’an's condemnation of usury sought to put an end to these unfair
commercial practices and establish a fair and just system of economic
organization. Similarly, the verses addressing gender equality need to be
interpreted in the context of pre-Islamic Arabian society, where women
were often mistreated and marginalized. Scholars like Amina Wadud and
Leila Ahmed assert that the Qur’an's teachings aimed to empower and ele-
vate women while also challenging prevailing social mores (Wadud 1999;
Ahmed 1992).

The Qur’an provides a comprehensive and multifaceted framework for
comprehending and enacting social justice and equality. Its teachings
emphasize the value of justice, fairness, and compassion in all aspects
of human existence. They are imbued with the core concepts of gender
equality, economic justice, and human dignity. Significant guidance for
establishing a just and fair society can be obtained from the verses that
specifically address social issues when examined in the context of their
historical writing and interpreted with professional insight. Muslims are
called upon to improve society by upholding these values and creating
an atmosphere in which equality and justice are the norm.

4 Implications for global peace:
fostering social justice, equality, and peace

During unparallelled global problems peace making has differed from
the simple way of war. The modern day theories of world peace under-
line the utmost importance of equality and social justice for a peaceful
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co-existence among all. This change acknowledges the fact that the fair,
reasonable societies characterized by the equitable access of resources are
necessary for real peace, which goes beyond the absence of the armed
conflict. Social justice, equity and equality have been recognized as vital
bases for keeping conflicting situations off, as grievances can be a trigger
for conflicts. The examination of these concepts delves into how they
are interconnected with each other, highlighting the efforts of some civi-
lizations to institute equality and social justice to ensure a lasting peace.
Through the consideration of a wide range of case studies, from religious
to secular, the search for the recurring elements focusing on maintaining
peace through the adherence to these principles is also undertaken.

4.1  Connection between social justice, equality, and peace

The nuanced idea of world peace must include social justice and equality
in addition to the absence of overt hostilities. The idea that social justice,
equality, and peace are related stems from the observation that peaceful
societies are more likely to be just and equitable. This is not just a theoreti-
cal relationship. Social justice requires an equitable distribution of oppor-
tunities, resources, and privileges within a community to advance equity.
However, equality ensures that all people, regardless of background, have
access to the same opportunities and rights. Respect for these principles
creates the foundation for peace. Injustices and inequality often lead
to social unrest, grievances, and, in the worst cases, conflict. As a result,
eradicating social injustices and promoting equality can serve as strong
deterrents to violence and significantly increase global peace. Examining
how various societies have used social justice, equality, and peace to foster
harmony and lessen conflict is essential to understanding the relationship
between these ideas.

4.2 Case studies highlighting positive outcomes

Tales of societies that have applied the teachings of the Qur’an to promote
social justice and harmony are inspiring. They demonstrate the game-chan-
ging power of harmonizing communal values with the moral and ethical
precepts of the Qur'an. Some societies have seen success in removing bar-
riers and promoting inclusivity by embracing values based in compassion,
equity, and moral behaviour. These case studies highlight the critical role
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that social justice plays as a catalyst for long-lasting peace and peaceful
coexistence, offering insightful information about the concrete advantages
of incorporating Qur’anic values into social frameworks.

a) Societies applying Qur'anic principles

Communities that take their cues from the Qur’an are one noteworthy
example of a society putting social justice and equality into practice and
then achieving peace. Islam's core principles of social justice and equality
are emphasized in the Qur’an. Islamic almsgiving, or zakat, is a concept
that represents the religion's commitment to reducing economic inequality
and redistributing wealth. When zakat is diligently practiced, communi-
ties frequently see a discernible decline in poverty and a sense of shared
responsibility, which fosters a peaceful atmosphere. Furthermore, Islamic
teachings place a strong emphasis on justice, which inspires societies
to create just legal frameworks that handle everyone equally and promote
social harmony (Smith 2010; Khan 2017).

b) Success stories in promoting peace through social justice

In the last decades, numerous Muslim countries have made significant pro-
gress toward peace through social justice, and these success stories have
become the models that are revered universally. One impressive example
is the case of Malaysia where people-oriented policies and initiatives have
been at the forefront of creating a harmonious community from a diverse
populace. Malaysian social justice is presented through the affirmative acti-
on programs targeting the disadvantaged sectors, particularly the Malays,
for their empowerment through education and economic opportunities
(Hussain 2018). Likewise, Turkey is considered as the symbol of stability
and tolerance in the Muslim world that insists on social justice through
diverse reform measures that support the safeguarding of minority rights
and promote equality (Tugal 2009). Turkey’s stepwise measures in tack-
ling socioeconomic injustice not only has led to increased national calm
but also granted her a spaceship as a mediator regionally where peace
is established through diplomacy and dialogue. The conflict-ridden past
and current status of Bangladesh as a Muslim majority country provide
a further striking example that the power of social justice can be leve-
raged to create oneness within confrontational borders (Kabir 2019).
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The government’s dedication to giving the women and the marginalized
sectors equity has not only improved lives but has also contributed to the
country’s overall stability and vulnerability. Likewise, Indonesia, the big-
gest Muslim country in the world, is also making tremendous strides in the
peace-making through the activists of social justice. Indonesia’s contri-
bution in developing inter-faith dialogue and tolerance has been well ac-
knowledged as a vital step in de-escalating such conflicts and safeguarding
national unity (Barton 2015).

These stories of success reinforce that social justice can be a transformative
force in building peace within countries and beyond that are predominan-
tly Muslim. Nevertheless, although challenges still persist, it is of optimum
importance to continue to hold on to social justice principles to ultimately
sustain and build upon these successes. Promoting peace and justice is the
task that Muslim counties should always put more emphasis on. They must
keep investing in education, healthcare, and economic empowerment
to become a beacon of hope and inspiration for the whole world.

5 Challenges and misconceptions in the
pursuit of social justice in Islam

Based on the Qur’an and the Sunnah, Islamic teachings place a strong
emphasis on social justice. Nevertheless, there are many obstacles to over-
come and a lot of misinformation when it comes to putting these ideas
into practice. This paper addresses prevalent misunderstandings regarding
social justice in Islam, examines historical obstacles to applying Qur’anic
teachings, and addresses current issues while suggesting solutions.

5.1 Common misconceptions about social justice in Islam

One common misperception is that Islam encourages inequality, parti-
cularly with regard to gender. Critics claim that the Qur’an supports ma-
sculine superiority, but a deeper look reveals a more complex picture.
The verse »Whoever does righteous deeds, whether male or female, while
being a believer, those will enter Paradise« (Qur’an 4:124) highlights the
spiritual equality of men and women. In Islam, gender roles are about
complementary responsibilities rather than superiority (Esposito 2015).
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The idea of jihad is the subject of another myth. Jihad, which is someti-
mes misinterpreted as a holy war, is actually a larger conflict that includes
societal change and personal development (Asad 1984). The Qur’an emp-
hasizes the non-violent aspects of Jihad by saying, »And strive for Allah
with the striving due to Him« (Qur’an 22:78). Furthermore, there is a false
perception that Islam is against religious freedom. But the Qur’an makes
it clear that »there is no compulsion in religion« (Qur’an 2:256), highligh-
ting the significance of personal choice when it comes to one’s beliefs (Ibn
Kathir 2000). Islam, at its core, recognizes the validity of diverse religious
beliefs and promotes diversity and pluralism.

5.2  Historical challenges in applying Qur’anic principles

In Muslim societies, social justice has not always been easily implemented,
even despite the Qur’anic ideals. For example, the problem of slavery
posed a big obstacle. Islam supported treating slaves fairly and emancipa-
ting them, but because of social structures and economic dependencies,
the total abolition of slavery encountered opposition (Robinson 2003).
The historical problem of misusing religious authority for political ends
was another example. Social injustices resulted from rulers’ distortion
of Islamic principles to justify oppressive regimes during different his-
torical periods. The development of a just society was hampered by the
misapplication of Sharia law and the manipulation of religious beliefs
for political ends (Ahmad 2011). Furthermore, the Qur’anic teachings
on economic justice were disregarded by the feudal system that emerged
in some Muslim societies, which instead concentrated power and wealth
among a small group of individuals. The growing wealth inequality ran
counter to the Islamic emphasis on social welfare and wealth distribution
(Siddiqui 2000).

5.3  Contemporary challenges and how they can be addressed

The misapplication of Sharia law is one of the main obstacles to social ju-
stice in Islam in the modern world. Extremist organizations pervert Islam
to uphold the core values of compassion and justice by using religious
texts to further their political goals. To address this issue, a concerted ef-
fort involving academics, community leaders, and governments is needed
to advance a precise comprehension of Islamic teachings. Another barrier
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to social justice is the problem of corruption in nations with a majority
of Muslims. Islam upholds fairness and equality, which are undermined
by corruption. To create accountable institutions, guarantee transparency,
and end corruption at all levels, governments and civil society must co-
operate (Al-Ali 2003). Even though the Quran emphasizes equality, some
societies still uphold patriarchal norms when it comes to women’s rights.
To alleviate these disparities and advance gender justice, legislative chan-
ges and educational programs are essential. Muslim leaders and academics
ought to take a proactive approach to advancing the authentic essence
of Islam, which honours the contributions made by both sexes to socie-
ty (Mir-Hosseini 2000). Economic injustices still exist, with poverty and
income inequality being major issues in certain countries dominated
by Muslims. These discrepancies can be addressed by putting into practice
laws that uphold Islamic values of charity, social welfare, and wealth dis-
tribution. The Islamic practice of zakat, or almsgiving, can be used to pro-
mote economic justice and reduce poverty (Chapra 2008). Islamophobia
and prejudice have resulted from the belief that Islam poses a threat in the
field of international relations. Encouraging interfaith communication
and improving knowledge of Islam can help debunk myths and advance
a more equitable world community. to counteract Islamophobia and ad-
vance tolerance, governments, religious organizations, and educational
institutions are essential (An-Na‘im 2008).

There are difficulties and misunderstandings associated with the pursuit
of social justice in Islam. Although misconceptions about religion, jihad,
and gender roles still exist, they can be cleared up by learning more about
Islamic teachings. Slavery, political manipulation, and economic inequality
are just a few of the historical issues that have had a lasting effect. In the
modern world, significant challenges include economic injustices, gen-
der inequality, corruption, and the improper application of Sharia law.
To address these issues, a multipronged approach involving religious
scholars, civic society, governments, and community leaders is required.
By promoting gender equality, economic justice, transparency, and a true
understanding of Islam, societies can work to put the social justice teachin-
gs found in the Qur’an into practice. They can also make an effort to fight
Islamophobia and corruption.
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6 Role of Muslim communities and leaders in promoting
social justice, global peace, and collaboration

Leaders and communities of Muslims are essential to promoting social
justice, world peace, and cooperation. Based on the compassionate and
equitable tenets of Islam, they promote global cooperation, understan-
ding, and inclusivity. Muslim leaders help to end discrimination and create
a peaceful world by encouraging communication, education, and altruistic
endeavours. Their dedication to justice is consistent with larger cultural
ideals, illustrating the transformative potential of group action in creating
a more just and peaceful international community.

6.1  The responsibility of Muslim leaders in promoting social justice

It is the duty of Muslim leaders to advance social justice both inside and
outside of their communities. This obligation, which has its roots in Islamic
law, includes treating every person fairly and equally, regardless of their
background. Sayings such as »O you who have believed, be persistently
standing firm for Allah, witnesses in justice, and do notlet the hatred of a
people prevent you from being just« (Qur’an 5:8) highlight the significance
of justice in the Qur’an. This verse emphasizes how important it is to pre-
serve justice even in the face of difficulty. Muslim leaders in the political,
religious, or community spheres are responsible for creating an atmosphe-
re that guarantees everyone’s rights are upheld, equal opportunities are
provided, and everyone is happy. This covers social, educational, and eco-
nomic issues in addition to religious ones. For Muslim leaders, Prophet
Muhammad is a role model because he is a model of justice. His dedicati-
on to treating diverse communities fairly and upholding justice in gover-
nance establishes a benchmark for modern leaders. Furthermore, Islamic
scholars and modern thinkers who elaborate on the relationship betwe-
en Islam and social justice can serve as a source of guidance for Muslim
leaders. Academics such as Tariq Ramadan and Yusuf al-Qaradawi offer
valuable perspectives on balancing Islamic principles with contemporary
issues, presenting a sophisticated comprehension of the duties entrusted
to Muslim leaders. (Ramadan 2001; Qaradawi 1992)
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6.2  Initiatives by Muslim communities for global peace

Muslim communities everywhere have taken an active part in a number
of campaigns to advance world peace. Interfaith dialogue is one impor-
tant initiative that Muslims engage in to promote mutual understanding
and cooperation with people of other faiths. Dispelling myths, fostering
understanding, and fostering an atmosphere of acceptance and respect
for one another are the goals of these conversations. The Common Word
initiative, started by Muslim scholars in 2007, promotes harmony and
peace by highlighting the values that Islam and Christianity have in com-
mon (Common Word 2007; Yusuf 2008). Muslim communities frequently
support world peace by actively taking part in disaster relief operations.
A culture of peace and coexistence is being fostered by organizations
such as the Islamic Society of North America (ISNA), which has started
programs aimed at bridging gaps with other faith communities through
community outreach and educational initiatives (ISNA [n.d.]). Muslim-
majority nations have also used diplomacy to support international peace
initiatives. The Organization of Islamic Cooperation (OIC) has been instru-
mental in addressing disputes, advancing nonviolent means of settlement,
and upholding human rights among its member nations (OIC [n.d.]).
Furthermore, grassroots movements that uphold the Islamic values of ju-
stice, compassion, and tolerance have arisen within Muslim communities.
These movements support humanitarian aid, peacebuilding, and conflict
resolution. Through the promotion of an educational culture that prioriti-
zes the peace and justice-oriented teachings of Islam, these communities
aid in the development of a more harmonious global community.

6.3  Collaboration with non-Muslim communities and organizations

To promote inclusivity, foster understanding, and create harmonious soci-
eties, cooperation with non-Muslim communities and organizations is cru-
cial. Muslims can address common issues and promote social cohesion
by forming partnerships across religious and cultural divides. This coope-
rative strategy is in line with Islamic teachings, which place a strong emp-
hasis on tolerance, compassion, and cooperation (Qur'an 49:13). These
kinds of partnerships provide chances to refute preconceptions, challen-
ge stereotypes, and establish forums for conversation. Collaborative ef-
forts in the fields of healthcare, education, and community development
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have the potential to dismantle obstacles and foster harmony amongst
disparate groups (Al-Hamarneh 2011). Additionally, by utilizing a variety
of viewpoints and resources, cooperative efforts can improve the efficacy
of social services (Bouma, Ling, and Pratt 2012). One essential component
of cooperation is encouraging interfaith dialogue, which allows for can-
did conversations about shared ideals and objectives (Abu-Nimer 2007).
Having such discussions can promote respect for one another and forge
relationships that cut over differences in religion. Academics contend that
these exchanges help to create resilient communities that are able to over-
come obstacles as a group (Sampson 2019). Muslim leaders’ dedication
to collaborating with non-Muslim communities to uphold the rights of all
people is exemplified by the Marrakesh Declaration, which emphasizes
the rights of religious minorities in countries where Muslims predominate
(Marrakesh Declaration 2016).

In short, working together with non-Muslim communities is an expression
of Islamic values of compassion, understanding, and unity as well as a pra-
ctical approach to problem-solving. Communities can foster environments
that celebrate diversity and advance everyone’s well-being by banding
together.

6.4  Identifying common ground for interfaith
dialogue and cooperation

Building bridges between disparate cultures and worldviews in a di-
verse world requires promoting interfaith dialogue and cooperation.
Establishing common ground among diverse religious beliefs paves the
way for collaboration, reverence, and comprehension. This area of agre-
ement serves as a catalyst for in-depth conversations that transcend theo-
logical differences. Interfaith dialogue can effectively promote peace and
harmony by examining commonalities in values, morality, and aspirations.
Realizing the universal values that bind all people is an essential first step
in this endeavour to create a more diverse and cohesive global community.

Shared ethical values: While religious traditions may have different the-
ological roots, interfaith cooperation is often founded on shared ethi-
cal values. Common values such as justice, compassion, and almsgiving
are highly valued in Islam, Christianity, and Judaism. Working together
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on humanitarian and social issues is based on these shared values. These
shared ethical values can be used by interfaith dialogue to foster mutual
understanding and cooperative efforts to improve society (Rahman 1980).

Environmental Stewardship: Interfaith cooperation is increasingly cen-
tred around environmental issues. Numerous faith-based traditions, such
as Buddhism, Christianity, and Islam, promote environmental stewardship.
Acknowledging our shared accountability for protecting the environment
opens up possibilities for working together. Diverse religious communities
can come together and cooperate on projects that address climate change,
sustainable development, and conservation for the benefit of the earth
(Francis 2015).

Peace and social justice: Beyond religious boundaries, the pursuit of social
justice and peace is a common goal. Numerous faiths, such as Buddhism,
Christianity, Islam, and Hinduism, support world peace and the reducti-
on of suffering among people. This shared commitment to social justice
and peacebuilding can be used by interfaith dialogue to address pro-
blems like conflict, poverty, and inequality. A more compassionate and
just world can be created through cooperative efforts in these areas (The
Dalai Lama 2011).

Interfaith education and understanding: Encouraging knowledge and
comprehension of various religions is a crucial element in cultivating inter-
faith collaboration. Programs that promote religious literacy and discourse
aid in debunking myths and stereotypes. Programs for interfaith education
can be created to examine the parallels and divergences between different
religions, promoting an environment of tolerance and respect for variety.
More mutual understanding can facilitate more productive collaboration
for the benefit of people of different religious backgrounds (Patel 2016).

A comparative study of religious viewpoints sheds light on the variety
of attitudes and customs that exist in our global community. Even tho-
ugh there are differences, finding points of agreement is crucial to pro-
moting interfaith communication and collaboration. Diverse religious
traditions can work together to address global challenges and promote
a more peaceful and interconnected world through shared ethical values,
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environmental stewardship, the pursuit of peace and social justice, and
interfaith education.

7 Recommendations for policy and action

There has never been a more pressing need for comprehensive policies
and actions to address pressing societal issues than in an era of increasing
global interconnectedness and diversity. This paper provides important
recommendations in three areas: a) the consequences for international or-
ganizations and governments in terms of policy; b) community-based and
grassroots initiatives; and ¢) educational programs that foster acceptance
and understanding. With their focus on everything from environmental
sustainability to social justice, each of these fields is essential to building
a more just and inclusive society.

7.1 Policy implications for governments and
international organizations

The socio-political environment is significantly shaped by governments
and international organizations. It is essential to shift the paradigm toward
inclusive policies to effectively address global challenges. Legislation that
advances social justice, equality, and environmental sustainability ought
to be given top priority by policymakers (Sen 2009). Strong anti-discri-
mination legislation, measures supporting economic inclusivity, and
sustainable development programs are examples of this. International
cooperation is also very important. It is recommended that governments
take a proactive approach to diplomatic efforts aimed at establishing inter-
national agreements on matters like economic equality, human rights, and
climate change (Keohane and Nye 2001). Enforcing transnational policies
and promoting cooperation require the strengthening of international
organizations like the United Nations. Policies should also be based on tho-
rough data collection and analysis. To comprehend the complex issues
faced by diverse populations living within their borders, governments
must fund thorough research (Duflo 2017). This evidence-based strategy
guarantees that policies are customized to meet particular requirements
and are flexible enough to change as conditions do. Furthermore, it is
essential to have a commitment to accountability and transparency. For
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continual improvement, governments should be open to public input,
communicate policy outcomes on a regular basis, and interact with citi-
zens (Wampler 2007). By involving the public, this participatory appro-
ach increases the legitimacy of policies and cultivates a sense of shared
responsibility.

7.2 Grassroots initiatives and community-based actions

Although policies from the top down are essential, community-based
and grassroots efforts are just as important for long-lasting change. Local
communities are valuable partners in the pursuit of positive transforma-
tion because they frequently have unique insights into their problems
and solutions (Putnam 2000). Community-driven initiatives can help
with particular issues like access to healthcare, affordable housing, and
cultural preservation while also building a sense of empowerment and
ownership (Fukuyama 2014). Collaborative action can be effectively mo-
bilized through community organizing. From the civil rights movement
to environmental advocacy, grassroots movements have always been
essential in bringing about social and political change (McAdam 1982).
Governments ought to actively assist and work in tandem with grassroots
groups, offering community leaders platforms, resources, and training.
Because of this mutually beneficial relationship, policies have a greater
effect and are more successfully implemented locally. Furthermore, enco-
uraging a culture of social entrepreneurship can boost innovation within
communities. Governments ought to provide incentives to companies that
give social and environmental impact top priority, promoting the growth
of businesses that meet urgent community needs (Mair and Marti 20006).
This strategy fosters inclusive prosperity and sustainable development
by balancing social and economic goals.

7.3  Educational programs to promote
understanding and acceptance

Education is fundamental to changing society because it shapes attitudes
and promotes inclusivity. The goals of educational initiatives should be to
foster tolerance, empathy, and a thorough awareness of the many cultures
and viewpoints that exist. It is imperative that curricula incorporate the
histories and contributions of marginalized communities (Banks 2012).
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This offers a more realistic representation of the interconnected world that
students live in while also validating the experiences of underrepresen-
ted groups. In addition to conventional educational environments, com-
munity-based learning programs can be extremely important. Building
bridges between diverse communities is facilitated by workshops, semi-
nars, and cultural exchange programs run by educational institutions and
community organizations (Sleeter 2008). A more tolerant society is built
on the foundation of mutual respect and the dismantling of stereotypes
through exposure to diverse viewpoints and experiences. In addition, it is
imperative to incorporate media literacy initiatives into academic curri-
cula to furnish learners with the aptitude to scrutinize and manoeuvre
through an ever-more intricate media terrain with critical thinking abilities
(Hobbs 2010). This gives people the ability to recognize false informa-
tion, dispel stereotypes, and participate in thoughtful public discourse.
Educational institutions help create informed and engaged citizens by pro-
moting media literacy.

Tackling the intricate problems of our day necessitates a diverse strategy
that incorporates grassroots projects, top-down regulations, and educatio-
nal initiatives. The forefront must be set by governments and international
organizations with inclusive policies that put sustainability, justice, and
equality first. Encouraging community-based initiatives and grassroots
movements at the same time guarantees that these policies are successfully
implemented and have a local impact. Promoting diversity and critical thin-
king at a young age is crucial because education has a significant impact
on attitudes and acceptance. Societies can create a future that is more just,
equitable, and sustainable by adopting these suggestions.

Conclusion

The research article concludes by exploring the deep relationship that the
Qur’an outlines between social justice, equality, and the pursuit of world
peace. The results highlight how important social justice and equality are
as fundamental tenets for promoting peace and harmony on a worldwide
level. According to the research, the Qur’an not only supports just and equ-
itable social structures but also emphasizes the fundamental link betwe-
en achieving these ideals and achieving enduring peace. The Qur’anic
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teachings make clear how social justice and world peace are intertwined,
providing a framework for people, groups, and countries to consider and
put into practice as they work toward a peaceful world. The article is fil-
led with heartfelt calls to action, imploring readers to live out social justi-
ce and equality on a daily basis. People are pleading with communities
to create welcoming spaces that embrace diversity and deter prejudice.
Additionally, the study makes a strong case for governments to pass laws
that address structural injustices and advance fair opportunities for all
citizens. It highlights our shared obligation to tear down the obstacles
that support injustice and inequality to create an atmosphere in which
the seeds of world peace can germinate and grow. Essentially, the study
says that the Qur’anic teachings of social justice and equality are essential
components of the larger effort to bring about world peace. The epilogue
acts as a spark for revolutionary change, encouraging people, groups, and
governments to take the initiative to build a world characterized by justice,
compassion, and long-lasting peace.
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Abstract: After the Iranian Revolution's success in 1979, authority transferred to Islamist fac-
tions, swiftly establishing a political framework predominantly grounded in the Shiite Islamic
legal principles of the Twelve Imams. The emerging political structure and its Islamic pro-
ponents encountered unprecedented circumstances and challenges necessitating modern
perspectives and interpretations. Nonetheless, traditional Shiite epistemological frameworks
proved inadequate in providing scientific methods to address these issues. Consequently,
a group of scholars among Muslim clerics and intellectuals surfaced, engaging not only
in classical Islamic theological studies but also in exploring contemporary Western knowl-
edge. This endeavour introduced a new outlook into Iran's theological discussions. This
article aims to outline the emergence of a theological movement in Iran by examining the
contemporary concepts deliberated by scholars like Mohammad M. Shabestari, Mustafa
Malekian, and Mohsen Kadivar. Their Islamic hermeneutical initiatives have significantly
contested conventional Shiite theology, despite its continuing dominance in the Islamic
religious spheres within the nation. The article posits that the fresh theological ideas and
concepts introduced by these three Iranian scholars have wielded substantial influence
within emerging intellectual, academic, and university circles in Iran. Moreover, these ideas
have extended beyond the confines of Islamic theological spheres, promoting a conciliatory
atmosphere between Iranian Islamists and modernists.

Keywords: contemporary Islamic theology, Iran, Islamic Shiite orthodoxy, Mohammad M.
Shabestari, Mostafa Malekian, Mohsen Kadivar

Izvlecek: Po uspehu iranske revolucije leta 1979 so oblast prevzele islamisticne frakcije, ki so
hitro vzpostavile politicni okvir, temeljec predvsem na Siitskih islamskih pravnih nacelih
dvanajstih imamov. Nastajajoca politicna struktura in njeni islamski zagovorniki so naleteli
na okoliscine in izzive brez primere, ki so zahtevali sodobne poglede in razlage. Kljub temu
se je izkazalo, da tradicionalni Siitski epistemoloski okviri niso bili primerni za zagotavljanje
znanstvenih metod za reSevanje teh vprasanj. Zato se je med muslimanskimi kleriki in inte-
lektualci pojavila skupina ucenjakou, ki se ni ukvarjala le s klasicnimi islamskimi teoloskimi
Studijami, ampak tudi z raziskovanjem sodobnega zahodnega znanja. Ta prizadevanja
so v iranske teoloske razprave vnesia nov pogled. Namen tega clanka je orisati nastanek
teoloskega gibanja v Iranu s preucevanjem sodobnih konceptouv, o katerih so razpravljali
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ucenjaki, kot so Mohammad M. Shabestari, Mustafa Malekian in Mohsen Kadivar. Njihove
islamske hermeneuvticne pobude so pomembno spodbijale konvencionalno Siitsko teologijo
Rljub njeni stalni previadi v islamskih verskih sferah v drzavi. Clanek trdi, da so sveze teoloske
ideje in koncepti, ki so jih uvedli ti trije iranski ucenjaki, imeli velik vpliv v nastajajocih inte-
lektualnih, akademskih in univerzitetnih krogih v Iranu. Poleg tega so te ideje presegle meje
islamske teoloske sfere in spodbujale spravno vzdusje med iranskimi islamisti in modernisti.

Kljucne besede: sodobna islamska teologija, Iran, islamska Siitska ortodoksija, Mohammad
M. Shabestari, Mostafa Malekian, Mohsen Kadivar

Introduction

The exposure of Iranians to contemporary Western civilization, similar
to numerous Muslim communities in the Orient, predominantly occurred
amidst turbulent conflicts. This interaction undoubtedly had profound
implications in shaping their perceptions regarding the West and mo-
dernity. In the 18" century, Egypt witnessed the victory of a French army;,
totalling 12,000 soldiers, over the Ottoman forces, numbering 30,000 sol-
diers. This was followed by the defeat of the Iranian army by the Russian
forces between 1826 and 1828. Ultimately, the dissolution of the Ottoman
Empire, which functioned as both an imperial power and the calipha-
te representing all Muslims, prompted profound intellectual reflection
among Muslim scholars. This led them to delve into the fundamental fa-
ctors that contributed to these setbacks. Henceforth commenced the ef-
fort to reformulate, revive, reexamine, and reassess the comprehension
and elucidation of Islamic tradition and faith. Nonetheless, this initiative
gained heightened momentum after the triumph of the 1979 revoluti-
on, as its emerging political structure and Islamic ideologues grappled
with novel phenomena and challenges necessitating contemporary con-
templation and interpretation. The post-revolutionary authority shifted
to the Islamists, who, in conjunction with leftist factions, had confron-
ted the Pahlavi monarchy, resulting in numerous individuals enduring
diverse forms of hardship. Several factors contributed to the amplification
of Islamist discourse over leftist discourse, with the most prominent in-
cluding the Islamic faith serving as the primary layer of Iranian societal
identity and thereby fostering closer ties with clerics and religious figures;
the anti-religious stance adopted by leftist intellectuals and ideologues; the
substantial presence of mosques and prayer spaces coupled with extensive
community participation; the existence of religious schools in Iran's major
urban centres, educating and accommodating thousands of Iranians, and
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other related factors. As the Islamist faction assumed authority, there arose
an expectation that they would confront emerging challenges and propose
intellectual resolutions. Consequently, within the cohort of Muslim cleri-
cs and intellectuals, a subset of scholars engaged not only in traditional
Islamic theological studies but also pursued modern Western knowled-
ge, thereby injecting a fresh perspective into Iran's theological discourse
(Hallaq 1997, 46). Contemporary intellectuals and scholars concluded that
if Muslims wish to alter religious discourse, they must initially reconsider
their approach to Revelation and the method of interpreting religious texts,
as any other change would merely be cosmetic and lacking in profound
emancipatory or progressive effect. According to them, a Muslim cannot
uphold a medieval cognitive system regarding religious phenomena
on the one hand and live a modern life without even the slightest conside-
ration for the reasons that led the Western man to modernity on the other.
This stance, they argue, generates fundamental contradictions within the
thought and moral framework of Muslim adherents (Malekian 2009, 45).

Thus, to effectuate such a change, a reexamination of the core texts for-
ming the foundations of Islamic reasoning was imperative. These new
intellectual circumstances led to the emergence of Muslim scholars and
intellectuals who endeavoured to uphold the Islamic faith while simultane-
ously addressing the novel challenges confronting Iranian Muslim society.
Among these intellectuals, Mohammad M. Shabestari, Mostafa Malekian,
and Mohsen Kadivar stand as eminent figures in Iran's burgeoning theo-
logical movement. Therefore, within this article, through an analysis of the
principal ideas articulated by these three Iranian Muslim scholars, we en-
deavour to present an overview of this intellectual movement in Iran and
thereby delineate the socio-cultural dynamics prevalent in contempora-
ry Iran. Recognizing the significant impact of these three Iranian scho-
lars within newly formed intellectual, academic, and university spheres
in Iran, we posit that the ideologies and conceptual frameworks advanced
by Shabestari, Malekian, and Kadivar extend beyond Islamic theological
realms, fostering a reconciliatory atmosphere between Iranian Islamists
and modernists.
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1 Theoretical framework

Muslims encountered emerging challenges and issues stemming from
Western modernism, prompting a reconsideration of their methodologies
and approaches towards newly arising phenomena and problems that
posed challenges to their Islamic beliefs and teachings. The emerging
insights also permeated the discourses of Kalam (Islamic theology), prom-
pting deliberations on the substance of Kalam's knowledge. However,
the proliferation and refinement of knowledge today have progressed
to such an extent that establishing a boundary between them is nearly
impossible, especially when it comes to the delineation or definition
of a knowledge as »new knowledge«. This issue becomes notably intri-
cate when the focus of investigation is a form of knowledge or science,
such as Kalam. Because, as defined by many scholars (Goldziher 1981;
Soroush 1382; Halife 2000) Kalam is a knowledge or science that does not
have a specific object, methodology, or defined thematic study. Therefore,
when discussing a new Kalam, it is always important to bear in mind that
something may remain beyond the definitions that one can assign to this
knowledge. The distinctions between classical and contemporary Kalam
garner both proponents and opponents within the field. Nevertheless,
without delving excessively into such polemics, we a priori acknowledge
the existence of a difference between the old and the new school of Kalam.
Subsequently, after briefly addressing Kalam as a whole, the focus will
be directed towards the new ideas and theories in Kalam's knowledge
by Iranian scholars and intellectuals.

Scholars have maintained divergent positions concerning the science
known as New Kalam. The initial query explored in their discourse re-
volves around the differentiation between New Kalam and Old Kalam.
Specifically, whether New Kalam qualifies as an entirely novel discipline
or if it essentially represents the Old Kalam, albeit labelled as »new« due
to its focus on present-day human concerns. Various answers have been
provided to this question (Avjibi 1392, 94). Some argue that New Kalam
bears only the name resemblance to the traditional Old Kalam becau-
se it represents an entirely new science devoid of any similarity to the
old science, meanwhile, a faction of scholars denies the existence of a
science termed New Kalam, perceiving it as an extension of traditional
Kalam but specifically addressing novel issues and problems that were
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absent in the past. Abdolkarim Soroush argues that New Kalam represents
a continuation of Old Kalam without any substantial divergence between
them. According to him, there are three reasons why we have New Kalam
today. Firstly, the primary responsibility of Kalam is to eliminate doubts
about faith, and since doubts today are new, Kalam is also new. People
do not follow our thoughts; therefore, they think and reach results that
may contradict our beliefs. Thus, Kalam scholars must be able to address
their doubts (Waezi 1392, 231). Secondly, within Kalam, emergent issu-
es surface that were non-existent in the past, contributing to the notion
of Kalam's novelty. It is essential to recognize that novel issues and quanda-
ries cannot be resolved using antiquated methodologies. To address new
doubts, a Kalam scholar must also be acquainted with new mechanisms
and knowledge, thus expanding this knowledge. Additionally, Kalam assu-
mes a new form or undergoes renewal through the integration of novel
knowledge and the challenges it confronts. The third factor contributing
to the evolution of Kalam is rooted in the discourse of the philosophy
of religion, which examines religion from an external perspective. Hence,
within the realm of religious philosophy, faith is perceived merely as an
emotional or psychological understanding of humanity. This particular
approach to religion has led to significant shifts in the comprehension
of religious beliefs (Soroush 1382, 78-79).

2 The cognitive orientations of Iranian
contemporary Islamic theology

The Iranian intellectuals examined in this paper are acknowledged within
Iran as »religious intellectuals« (roshanfekr-e dini), a concept that undergo-
es detailed debate within Iran's intellectual circles. The selection criteria
for these scholars is rooted in their impact on Iranian society.

It's noteworthy that Shabestari, Malekian, and Kadivar originate from Shiite
madrasahs, yet each demonstrates a substantial acquaintance with modern
Western knowledge. The exclusion of Ali Shariati from this group is due
to the absence of a noteworthy contribution in the realm of current Kalam
knowledge, despite his undeniably influential input in modern Iranian
thought. Moreover, there is an additional discourse regarding whether
these intellectuals, whose ideas will be addressed further below, align
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more with Kalam or with philosophy. Hashemi posits that intellectuals
of this nature should be categorized as »Kalamists« rather than philoso-
phers. The objective pursued by religious intellectuals—inclusive of Ali
Shariati—was to introduce a more robust, intellectually engaging dimen-
sion. Their endeavour aimed to transcend the conflicts existing between
faith and the modern world while also navigating religion away from di-
verse crises. From this perspective, indeed, we can truly label them as »reli-
gious intellectuals« because they earnestly grappled with the state of faith
in the modern world. They were acquainted with the Western world, thus,
from this standpoint, they are recognized as contemporary intellectuals.
However, it's imperative to note that these contemporary thinkers do not
fall within the ranks of philosophers; instead, they align within the faction
of Kalamists. Their cognitive frameworks are constrained, and even their
concerns primarily revolve around the dimensions of faith. Hence, they
are identified as »Kalamists« (Hashemi 1396, 286).

There exist notable disparities between philosophy and Kalam, as well
as in the activities of a philosopher and a Kalamist. While both disciplines,
philosophy and Kalam, draw upon human reasoning, the philosopher
does not impose boundaries on their rational perceptions. Conversely,
the Kalamist employs reasoning to advocate for an a priori truth derived
from a religious text. Consequently, the Kalamist actively engages in their
intellectual pursuits, whereas the philosopher critically assesses, doubts,
challenges, critiques, negates and embraces all elements contributing
to their conclusions. Unlike the Kalamist, who anticipates a predetermined
outcome at the onset of their discourse and consequently prepares to achi-
eve the intended result, the philosopher does not initially seek a specific
outcome. Consequently, considering the focus of these Iranian scholars'
endeavours on comprehending and interpreting Islamic faith within the
current global context, they are rightfully classified as »Kalamists«. The
thematic concerns of the modern world that the new Kelam took on in
Iran can be traced back to the period of the Constitutional Revolution
(Enghelab-e Mashriteh). With the advent of modernity and new scien-
ces in the latter period of the Qajar dynasty, issues with religion, which
constituted a fundamental element of Iranian tradition and culture, also
began to emerge. Consequently, various examples and models started
to be proposed concerning the conflict that had arisen between religion
and modernity.
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A faction led by Mirza Fethali Akhundzade espoused the perspective that
Islamic religious ideology remained unaltered and incapable of impro-
vement. Hence, they supported the idea of purging Iranian intellectual
discourse from remnants of Islamic faith, suggesting that this purifica-
tion process would expedite the progression of Iranian society toward
modernity. The Muslim clergy and their adherents stood in opposition
to this faction, asserting that the only remedy for Iranian society against the
»corrupted (fasid) Western ideas« rested in reverting to the foundational
principles of Islam (Ajoudani 1387, 39). Emphasizing the irreconcilability
of religion and modernity, this group saw salvation in reverting to early
Islamic practices. They labelled any opposition to this idea as deviant,
even branding opponents as agents of the West. However, after numerous
efforts and debates, a third moderate approach emerged, aiming to recon-
cile both aforementioned perspectives and create a synthesis between the
Islamic faith and modernity. The first to conceive of such a synthesis was
Sayyid Jamal al-Din al-Afghani, later followed by intellectuals and Muslim
scholars such as Allameh Tabatabai, Ayatollah Taleghani, Bazargan, Ali
Shariati, and Ayatollah Morteza Motahhari. The latter is considered the
founder of the new Kelam in Iran.

3 Mohammad M. Shabestari

Mohammad M. Shabestari (1936-) has studied Islamic sciences and
philosophy. As a student in Qom, Shabestari was a disciple of Ayatollah
Khomeini and Allameh Tabatabaei, from whom he obtained the rank
of ijtihad and a doctoral degree in philosophy. He also studied the works
of theologians like Paul Tillich, Karl Barth, and Karl Rahner, as well as phi-
losophers such as Immanuel Kant, Wilhelm Dilthey, and Hans-Georg
Gadamer. He was engaged as a regular professor of Islamic philosophy
at the University of Tehran, he has lectured on religion and comparative
theology. Shabestari served as one of the editors of the Great Encyclopedia
of Islam published in Tehran and chaired the Department of Theology and
Sects at the Centre for the Great Encyclopedia of Islam. Since the early 90s,
he has been increasingly active in publishing articles in Iranian newspa-
pers and journals, aiming to introduce a new or more critical approach
to religion. Shabestari critiques religious absolutism, which he hermene-
utically considers unproductive and pragmatically futile. Furthermore,
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he undertakes a robust defence of modern concepts of individualism,
democracy, and human rights, even though these notions are not explicitly
articulated within Islamic sources. Nevertheless, Shabestari has notably
contributed to the introduction and application of modern hermeneutics
in traditional Shiite theology and jurisprudence. His most significant con-
tribution lies in the relativization of classical interpretations of the Islamic
faith and his stance on the evolution of textual understanding in line with
the development of non-religious sources and knowledge.

Shabestari's perspective posits that religion inherently allows for varied
interpretations. He argues that individuals with substantial scholarly exper-
tise and intellectual acumen can offer unique insights and interpretations
diverging from established traditional norms. According to him, these in-
terpretations hold equal validity alongside others in the realm of religious
discourse. In the book Nagd-e bar Qerd at-e Rasmi Din, he emphasizes
that ancient Greek metaphysics has shaped the interpretation of Islamic
faith, thus rendering this interpretation immutable. »The issue of belief
in Islamic faith from an ontological perspective essentially mirrors philoso-
phical ontological knowledge related to the system of Existence« deriving
its origin from ancient Greek philosophical frameworks (Shabestari 2000,
367). Shabestari asserts that the message of faith includes the call to God,
spirituality, hope, and significance. This essence has remained ingrained
within Muslim communities since the inception of Islam. Nonetheless,
after Muslim exposure to Greek philosophy, a distinctive and metaphysi-
cal interpretation of Islam emerged, which, as per Shabestari's assertion,
remains pervasive and inescapable even in modern times. Therefore,
he proposes a faith-centred interpretation (imani yorum) in opposition
to this metaphysical and philosophical reading of Islam. For him, such
an interpretation consists of faith (imani), which constantly brings about
change and new production, consequently leading to fundamental chan-
ges in human existence.

He argues that a Muslim adopting such a religious interpretation consis-
tently pursues novel experiences and comprehensions (Shabestari 2000,
369). Another concept developed by Shabestari in the forthcoming wri-
tings is the critique or historicist reading of sacred texts. Historicist rea-
dings and interpretations have long been prevalent in the perspectives
of Muslim thinkers aiming to structure a contemporary reading of Islamic
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texts. Additionally, Shabestari's view of the text is hermeneutic, specifically
within the framework of Gadamerian hermeneutics. According to this
approach, there should be a dialogue with the text, allowing it to speak.
He believes that the role of the reader should not be disregarded in un-
derstanding the text. Furthermore, Shabestari opposes scholars who solely
consider the author of the text and decrease the role of its reader.

Shabestari has penned influential works that delve into the necessity for
re-evaluation and progression in the interpretation of Islamic texts. His
recent perspectives on the Quran and prophethood were articulated in an
article titled Prophetic Interpretation of the World, inciting substantial re-
sponses both supportive and opposing. Within this work, he contends that
the Quran represents the »prophetic discourse« of the Prophet of Islam,
arising from Revelation, yet distinct from Revelation itself (zwahy). In this
five-part article, Shabestari presents two primary claims:

According to the insights of the philosophy of language over the
past two centuries, the Quran (Mushaf) should be considered
a linguistic text in Arabic comprehensible by all (believers and
non-believers). It can be attributed to a human being (the Prophet
of Islam), and as such, it can be understood as a human discourse.
If we characterize it directly and without any mediation, with all the
characteristics of the Arabic language as a book of God, not only
does this disregard the possibility of its understanding by all, but
it also eliminates the component of its »intelligibility«. Therefore,
to attribute such a text to God, an alternative approach and method
must be chosen. The literary genre of nearly all verses in the Quran
is narrative. The Quran is a monotheistic reading of the world that
is formed upon the basis of the »hermeneutic experience of the
Prophet«. Within this text, there also exist other genres of prophetic
experiences expressed in non-narrative and non-literary forms.
However, these expressions merely enrich and expand that herme-
neutic experience. The Quran is the foundation of a monotheistic
reading of the world and is not a repository of cognitive truths
or truths about Existence. (Shabestari 2010, 7-8)

Shabestari regards religious and Quranic meanings as symbolic, hence
he does not see any distinction between them. According to him, the
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Prophet's conversations and interactions with people during the twenty-
-three years of Revelation created an oral culture that we no longer have
the slightest idea about today. What we possess now is merely a symbolic
compilation (the text of the Quran) that sheds little light on that oral cultu-
re. Therefore, the verses of the Quran were revealed within the framework
of an oral culture about which we lack sufficient and reliable knowledge.
Little is also known about what occurred within this oral culture between
the Prophet and his audience, as after his death, this oral culture transfor-
med into a written culture. He also contends that Islamic jurisprudence
(figh) is not a solution for today's Islamic societies and states. According
to him, the fundamental issues faced by the Islamic Republic of Iran stem
from the references within Shiite Islamic Jurisprudence that do not assist
in overcoming any social or state-related challenges. Shabestari identi-
fies two main reasons for Iran's current state: firstly, Islam is a faith with
its own political, economic, and legal systems derived from its jurispru-
dence, applicable at all times and places as Muslims are required by God
to live by these systems; secondly, the mistaken belief among Muslims
that the state must invariably enforce the laws and regulations of Islamic
faith (Shabestari 2010, 11). Beside his books and lectures, Shabestari
has engaged in numerous polemics with Iranian religious scholars and
is considered one of the most influential figures among intellectuals who
have brought a critical perspective to theology and contemporary Iranian
Kalam.

4 Mostafa Malekian

Mostafa Melekian (1956-) started his university life in engineering studies
but soon diverged from this path, shifting focus to philosophy and Islamic
sciences. He studied at the university and the traditional madrasas in the
city of Qom. He studied under renowned theologians of Qom, including
Muhamadtaqi Mesbah Yazdi and Abdullah Javadi Amali. After completing
his education, he began working in the philosophy departments of nume-
rous research centres and universities in Qom and Tehran. Due to his
anti-establishment stance during the eight-year presidency of Mahmud
Ahmadinejad and his critical approach toward the traditions and classical
theology of religious clerics, Malekian was excluded from all state educati-
onal institutions in Iran. Currently, teaches at private schools and research
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centres within the country. In an interview with an Iranian magazine,
Mostafa Malekian discusses the five phases of his intellectual life: funda-
mentalism, traditionalism, reformism, existentialism, as well as rationalism
and spiritualism (Malekian 1392, 5-7). Although he never adopted the
attire of a Shiite cleric, Malekian was educated and worked extensively
in the traditional madrasas of Qom.

InIran, he initially gained recognition as an educator in philosophy within
madrasas and universities, subsequently diverging from the conventional
Iranian tradition to align himself with intellectuals, assuming the role of a
reformer within Iranian society.

Malekian believes that, whether we like it or not, on the one hand, we are
all modernized, and on the other, to some extent, we are religious. He then
adds that the modern person can no longer understand religion in the
same way as the traditional person did. »Faced with this, there remain
only two paths: Either completely abandon religion and lose its benefits,
or accept religion in a new form.« (Malekian 1387, 239) Hence, for him,
this new form or understanding of religion today is called spirituality.
In this sense, according to him, spirituality stands against the traditional
understanding of religion, an understanding that can no longer be defen-
ded. Therefore, spirituality is what fulfils the modern individual's need
for religion. In explaining his choice to use the term »spirituality« instead
of »religion« (din), Malekian presents two arguments: one pertains to the
historical aspect, acknowledging that throughout history, religion has de-
monstrated not only positive aspects but also negative dimensions and
outcomes. His second argument relates to the distinction between spi-
rituality and what we commonly refer to as religion today. He contends
that spirituality differs significantly from what is currently considered
religion, with its most notable outcome being that an essence of spiritua-
lity exists within the core of every religion. However, this does not imply
that the entire structure of those religions inherently leads to spirituality
(Hashemi 1396, 269).

After traversing various intellectual phases throughout his life, Mostafa
Malekian arrived at a theory he named »Spiritualism and Rationalism«
(Manewiyet wa Aglaniyat). In this theory, Malekian aims to make a comp-
lete distinction between faith and rationality. He contends that religion,
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as a standardized system constructed through various historical processes,
cannot offer human dignity. Furthermore, according to him, absolute ratio-
nality that negates all subjective and spiritual aspects fails to provide onto-
logical stability. He asserts that faith demands submission and obedience
from the individual, compelling them to accept everything offered by its
founder, scripture, or authorities, even contradicting empirical scientific
and rational truths. Malekian argues that faith and rationalism are incompa-
tible, leading to the belief that attempting to synthesize them is erroneous
and futile. Malekian posits that an individual cannot inhabit both religious
conviction and rationalist principles concurrently. Conversely, a rationalist
cannot adopt religious faith. He emphasizes, »It would lack coherence for
someone to self-identify as Muslim and simultaneously assert that they
wouldn't adhere to a verse of the Quran without substantial evidence. Such
a stance would imply that every individual in existence could be classified
as Muslim. However, a true Muslim is someone who wholeheartedly sub-
mits to the Quran and the teachings of Prophet Muhammad, unequivocally
embracing their words and instructions without any semblance of doubt.
(Malekian 2012) In his viewpoint, an intellectual and rationalist cannot pro-
fess religious affiliation as it would necessitate adherence to information
that lacks rational or scientific validation. »We lack the right to distort or im-
pose our interpretations or preferences onto someone else's statements.
It is essential to be candid and acknowledge that, according to the Quran,
A is B, yet from my perspective, A does not equate to B. It is up to indi-
viduals to decide whose statement they will embrace.« (Malekian, 2012)

Regarding this, Malekian presents his project»Rationalism and Spiritualisme«
and believes that these two components are sufficient today to lead a se-
cure and dignified life. However, Malekian's view on the incompatibi-
lity of religion with rationality can only be considered concerning the
Abrahamic religions, which have a dictatorial authority such as the Book
and the Prophet. This viewpoint doesn't universally apply to other religions
like Buddhism, and Hinduism, among others. Furthermore, not all scholars
and theologians believe that religion requires submission and imposed
belief, as some consider religion to be »loveg, »affection«, or »morality«.
Mystics, for instance, perceive religion more as a spiritual experience and
education rather than a cognitive or epistemological system. Additionally,
according to Wittgenstein, religion is a style of faith-based life that does not
necessarily adhere to the serious cosmological and anthropological claims
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of historical religions. He views religion as a spiritual perspective on the
world that strengthens when repeatedly practised (Fenayi 1389, 141).

In one of his written pieces, Mostafa Malekian details three facets of Islam,
delineating the attributes of each: Islam One involves the amalgamation
(Majmua) of the Quran and authenticated Hadith; Islam Two consists
of compilations of commentaries (fefsir), interpretations, explanations
(tabyin), and apologetics offered by Muslim scholars concerning Islam
One; and Islam Three encompasses the historical actions undertaken
by Muslims (Malekian 1387, 98). According to him, only through a libe-
ral interpretation of Islam One Muslims can address their contemporary
needs; otherwise, they will continue to be victims of their old worldviews,
which no longer have any impact on their lives. Many of his ideas and
opinions have sparked debates and polemics among Iranian intellectuals,
establishing him as one of the most influential contemporary thinkers
in Iran. His studies and works delve into issues like morality, religion,
philosophy of religion, existentialism, psychology, and philosophy. He is
also recognized as a critic of the intellectual school known as »religious
intellectualism« and a translator of several works by prominent Western
philosophers.

5 Mohsin Kadivar

Mohsen Kadivar (1959-), a scholar and professor of Islamic Jurisprudence
and Philosophy, began his teaching career at the madrasa in Qom, where
he worked for fourteen years. He later taught Islamic Philosophy and
Theology at Imam Sadiq University, Mofid University, Shahid Beheshti
University, and Tarbiat Modares University. Due to his political stances
and scholarly writings challenging the theory of the Guardianship of the
Islamic Jurist and Iran's political system, he was expelled from all aca-
demic institutions in Iran and subsequently immigrated to the United
States. Currently, he teaches in the Department of Islamic Studies at Duke
University in North Carolina.

Another topic extensively debated among Muslim intellectuals, beyond
theoretical discussions, pertains more to practical issues and encom-
passes dimensions of liberalism. Kadivar is one of the Iranian scholars
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dedicated to human rights and freedoms, exploring how the philosophy
of universal human rights can be acknowledged and applied within Iran.
He strongly emphasizes the superiority of the rights and freedoms outli-
ned in the International Convention on Human Rights compared to the
human rights envisaged within the Islamic system (Kadivar 1382, 27-28).
Therefore, he believes that currently, the Islamic faith should be interpreted
within the framework of universal human rights.

He distinguishes between a historical Islam and a spiritual Islam in his
essay Historical Islam and Spiritual Islam (Kadivar 1387, 59), emphasizing
that Muslims should consider the historic dimensions of Islam, highli-
ghting its spiritual messages. He advocates for interpreting Islam based
on the principles of universal rights. Kadivar also states that within traditi-
onal or historical Islam, the medieval concept of human rights has deeply
permeated. A fraction of his intellectual work has been devoted to issues
concerning women's rights. According to him, there are two types of ver-
ses and hadiths that relate to women's rights in the Quran and Sunnah.
The first category outlines human rights for women, recognizing equal
rights for men and women as human beings beyond physical differen-
ces. The second category considers that women, due to their perceived
lesser capacities, are granted fewer rights than men in managing house-
hold affairs and society. Simultaneously, reason and Sharia require that
women be treated justly based on what is collectively accepted as good
and right (Kadivar 1381, 422). Kadivar also emphasizes that Muslim scho-
lars, following Aristotle, interpret justice as a right based on proportional
equality and consider women as inheritors of certain rights due to what
they view as their lesser inheritance capacity. However, both proportio-
nal equality and justice based on this concept are unexplained and unju-
stified. Contemporary rationality recognizes human beings as bearers
of rights, promoting fundamental equality and egalitarian justice. This
notion of justice aligns closely with human dignity and Quranic anthropo-
logy. According to egalitarian justice and fundamental equality, even tho-
ugh women differ from men physically and psychologically, they should
have equal rights because they are human beings. Humanity, not gender,
colour, race, class, religion, or political ideology is what upholds rights,
obligations, dignity, and conscience. This version is closer to the Quranic
spirit and Islamic standards, evidence of the official inequality that, due
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to its temporariness, cannot be considered an obstacle to achieving legal
equality (Kadivar 1387, 249).

Mohsen Kadivar has made a significant contribution to redefining
blasphemy (irtidad-murtad) in the new context of Iran. He openly criti-
cized the execution law and wrote a book on this issue. According to him,
there is no religious evidence from the Quran, Sunnah, consensus (ijma),
or reasoning that could legitimize the shedding of blood for someone
accused of apostasy or slandering the Prophet. On the contrary, this con-
tradicts Quranic reasoning. Moreover, the negative impact that could arise
from legitimizing someone's bloodshed could be substantial, potentially
weakening Islam. Only a healthy legal system can make a judgment and
oversee its implementation. Rendering a judgment outside the legal system
by a qualified jurist to issue legal opinions is not justified. The judgment
on slandering the prophet has absolutely no basis in the Quran. Traditional
jurists, through the practice of ijtihad, have reached this judgment and have
sought consensus based on unique or reliable hadiths. The rule of killing
the blasphemer or insulter of the prophet is incorrect and impossible
to implement, as emphasized by Kadivar.

Moshen Kadivar has also authored a four-volume work on the theory
of Iran's political system, Velayat-e Faqih (Guardianship of the Islamic
Jurist) (Momen 1985; Akhavan Azari and Osredkar 2022), which he consi-
ders inapplicable in today's context. Kadivar's ideas are currently being
read and criticized within Iran, and the critical writings against his thoughts
serve as further evidence that he is challenging the classical theologians
of Iran with his new ideas.

6 Discussion

The difference between the traditional world and the modern world in de-
aling with many life phenomena effectively demonstrates the approach
of modern and post-modern individuals towards the role of reason and
rationalization, as well as their methods and fields of application. In this
new reality, religious thought has encountered formidable challenges as it
has been subjected to profound criticisms, often entirely dismissed or sig-
nificantly marginalized. The modern rationalists, with David Hume being
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one of the most renowned among them, directed subtle criticisms towards
religion. Among other statements, he declared: »There is no sound logical
path that could lead from the finite world to infinity.« (Kolakowski 2001, 68)

The radical rationalists posed a serious challenge to the assertions and
information propagated by religious figures, dismissing all aspects of re-
ligion as inconsequential to present-day individuals. By limiting human
existence exclusively to rationality, these thinkers excluded any conside-
ration of its other fundamental dimensions. As a result, they not only de-
prived contemporary humans of spiritual development and enrichment
but also played a role in diminishing literary and cultural creativity. While
intending to critique the epistemological and cosmological tenets of the-
ology, modernist rationalists inadvertently suppressed the spiritual and
psychological facets of modern humans. On the other hand, we have
Muslim »religious intellectuals« who continuously exploit or capitalize
on the inevitable human need for spirituality, striving to expand their
influence in various segments, particularly in the socio-political sphere.
This would not be problematic if their knowledge system had evolved
and yielded tangible results akin to science and philosophy. However,
this system and religious reasoning were established in the 10® century
under circumstances entirely different from the present. Those advocating
for such ideals have never been willing to reconsider or revise the con-
tent of this system. Here, the knowledge system of religious authorities
refers to the claims made by Muslims, asserting that all knowledge, even
in many medical instances, can be found in Islamic religious texts or the
works of Muslim scholars (Weiss 2002, 136). Thus, the Iranian intellectuals
discussed in this article are more inclined towards critical rationalism than
other more radical forms of rationalism.

It is recognized that forms of maximal rationalism, empirical or dogmatic
scientific rationalism, do not accommodate religion or anything affilia-
ted with domains such as mythology, metaphysics, and the impercepti-
ble realm. Yet, among diverse rationales, there exists critical rationalism.
By scrutinizing both religious and rational reasoning, it facilitates a more
conducive environment for the deliberation and handling of various issues.

We, despite being believers, claim the possibility of critiquing and
rationally evaluating religious belief systems. However, contrary
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to maximal rationalists, we also assert that rational analyses and
studies should not be expected to conclusively validate a religio-
us belief system that could convince everyone. Embracing such
an initiative implies that we have entered the domain of critical
rationalism. (Peterson 1991, 86)

Critical rationalism also instructs that in order to ascertain the truth, a mul-
titude of disciplines and lines of reasoning need to be engaged, including
religious reasoning or theology, without exclusion. Under this paradigm
exists no methodology that can guarantee complete immunity from error.
Rational judgment, according to critical reasoning, necessitates the pre-
sence of a robust argument to distinguish it from emotional, egocentric,
or subjective judgments, which cannot be accepted without compelling
justification.

The critical engagement of reason with itself is to be acknowled-
ged for its role in minimizing its errors in discerning truth and
forming judgments, encompassing those of a religious nature.
Consequently, no alternative method or avenue exists to comple-
tely refute the entirety, precision, and assurance of error. Any indi-
vidual possessing logical and epistemological certitude can only
achieve it within the realms of Logic and Mathematics. Psychic
certainty regarding logic and epistemology holds no validity. Thus,
once more, it is through reason that the resolution of the conflict
between reason and another form of reasoning, or between rea-
son and Revelation or Reason and Transmission, is determined.
(Fanayi 1389, 257)

The model proposed by Mohammad M. Shabestari, Mostafa Malekian, and
Mohsen Kadivar for understanding religion encompasses all the teachings
of critical rationalism, including the opposition to inductive approaches.
One of the outcomes of critical rationalism is the rejection of any form
of violence and radicalism in the name of religion. This is because the
primary causes of violence supported by belief and dogma, whether re-
ligious or political, lie in the »certainty« of the truthfulness of that path
or method chosen by the person advocating violence. This kind of »cer-
tainty of belief« is a justifying approach to the teachings and rituals that
an individual believes.
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Those who have »complete certainty« in the truthfulness of their beliefs
and thoughts consider those who do not share their beliefs and thoughts,
even those who believe and think slightly differently from them, as lost
and deviated. These individuals perceive themselves as superior and more
righteous than others. Consequently, their actions and judgments toward
those who do not believe and think like them are deemed »unjust¢, and
this sentiment allows them, in certain cases, to resort to violence or vari-
ous forms of stigmatization and harassment. »A very useful remedy that
cures dogmatic certainty is the consideration we should have regarding
the ‘modesty of our knowledge’, which is considered one of the pillars
of critical rationalism.« (Paya2014, 178)!

Therefore, it is very challenging to evade rational judgment and evaluati-
on of religious systems, particularly given the chaotic state of the Islamic
world today. Moreover, within many orthodox Muslim theologians and
clerics, postmodern criticism is utilized to legitimize their ideas and beliefs,
which were structured more than ten centuries ago and are often presen-
ted today as the sole solution to human problems. It's interesting to note
that rational and scientific arguments are used to defend specific religious
systems; however, when these arguments collide with these systems, either
an appeal is made to the guaranteed rights to believe in a certain manner,
or reason and science are deemed inadequate for assessing those belief
systems. Among many adherents of a faith or sect, another phenomenon
is observed, where rational and scientific arguments are frequently used
to debunk or substantiate the paradoxes of religion or rival sects.

However, if the same arguments dismiss their faith or sect, then these in-
dividuals launch accusations and stigmatize their adversaries. Such a fact
indicates that this isn't about the pursuit of truth but rather about the preoc-
cupation to preserve existing convictions at all costs. Otherwise, a believer
should be willing to respond to any criticism directed toward their religio-
us system, meaning they must prove these criticisms to be inconsistent, un-
serious, and lacking substance, or acknowledge the criticisms as true and
strive to balance and improve their actions while preserving the essence

1 Paya has recently published the book: Islam, Modernity and a New Millennium: Themes from
a Critical Rationalist Reading of Islam. London: Routledge, 2018.
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of their faith. This cannot be done except through the rational judgment
and analysis of religious systems, which is considered impossible by the
majority of believers.

However, the emphasis placed on reason and rationalism should not
be misconstrued as a disregard for tradition. »Tradition is a collection
of theoretical and practical experiences of our predecessors and the re-
sult of their efforts in theoretical and practical matters in various aspects
of life.« (Fanayi 1389, 258) Critical rationalism instructs us to endeavo-
ur to maintain and utilize them. Nevertheless, embracing tradition and
faith without a critical analysis and critical treatment, blindly adhering
to them, is as irrational as outright denial, and in certain instances, dee-
ming them alien. Critical rationalism demands that we optimally leverage
the outcomes of various forms of reasoning, including religious reasoning,
as this facilitates the fullest development of our intellectual and spiritual
education. Additionally, it should be highlighted that reason itself is limited
and constructed by the epistemological environments we inhabit from
childhood, always operating within certain cultural structures. Therefore,
its judgment can never be final or absolute.

Undoubtedly, the application of rational reasoning to religious beliefs
has led to ontological and epistemological crises among numerous refle-
ctive believers or adherents of faith. However, this phenomenon might
have acted as a catalyst for the emergence of influential personalities and
seminal works that humanity has inherited. It's noteworthy that some
of the most eminent intellects in the annals of thought and science, both
in Eastern and Western cultures, have arisen from religious backgrounds,
emphasizing the significant rational and spiritual facets of human existen-
ce. It's worth noting that the thorough philosophical consideration of the-
ology is essential for societal thought and progression. The fundamental
values and mindset across various strata within Muslim societies remain
entrenched within the confines of religious traditions, many of which ne-
cessitate critical re-evaluation. Hence, if Islamic theology continues to be
disregarded and met with indifference, genuine intellectual advancements
in philosophical discourse may not materialize. Consequently, for Muslims
to actively engage in societal progress and contribute to the evolution
of thought and knowledge, embracing the critical rationalism advocated
by these three Iranian scholars, pivotal figures in contemporary Islamic
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thought, becomes crucial. This includes acknowledging the necessity for
their religious system to undergo critical examination and study:.

Conclusion

One of the primary concerns of contemporary Iranian Muslim intellectuals
is the creation of a synthesis between Islam and modernity. Modernization
as an intellectual and social movement in the Islamic world has influenced
every sphere of life, including the theological and religious realms. Hence,
Muslim scholars offer various approaches and stances toward this pheno-
menon. However, the most significant contribution in this direction has
come from scholars who have studied Islamic culture and tradition, while
also being acquainted with the intellectual and technological outcomes
of modernity in the Western world. The contribution of these Iranian scho-
lars, especially that of Mojtahed Shabestari and Mohsen Kadivar, in redefi-
ning and interpreting the fundamental teachings of Islam, exceeds what
is expressed in this work. The exceptional influence of these scholars is not
only seen in the extensive volume and re-publication of their works but
also in the significant public engagement evident from the large number
of citizens attending their lectures and discussions. This extraordinary
impact is also evident in the continuous censorship and boycotts imposed
on them by political authorities. It is also noteworthy that, besides these
three Iranian scholars, recently there have been emerging figures, such
as Abulgasim Fanayi, who, with the new approaches and methodologi-
es applied in the interpretation of Islamic faith, is rapidly ascending the
ladder of influence akin to the aforementioned scholars. The substantive
contribution of these Iranian scholars has presented a serious challenge
to the traditional madrasas of Iran, prompting a resurgence of calls for the
reform of Shiite Islamic theology. Additionally, voices from within religi-
ous clerics have emerged in support of a secular model of governance.
The intellectual methodologies and approaches of these Iranian scholars
facilitate the establishment of a novel hermeneutic that transcends the
historical frameworks of orthodox Islamic theology and contemporary
secularism. This offers an avenue for a deeper reconsideration and broa-
dening of spiritual life.
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dialogue

Izvlecek: Obstoj polifonih oblik v liturgicni glasbi Rimskokatoliske in Pravoslavne cerkve
Je tesno povezan s podrocjem ekumenskega dialoga. Pojav polifonicne glasbe v liturgiji v de-
vetnajstem in dvajsetem stoletju je bil namenjen ohranjanju edinstvene identitete narodov
in Cerkve v danem kulturnem kontekstu. Avtorja uporabljata primerjalno analizo gradiva,
zbranega tako s teoloskega kot muzikoloskega podrocja. Na primeru cerkvene polifonije
avtorja trdita, da je ekumenski dialog povezan tudi z vprasanjem glasbe v liturgiji in posle-
dicno z vsakdanjim Zivijenjem.

Kljucne besede: cerkvena polifonija, Rimskokatoliska cerkev, Pravosiavna cerkev, ekumenski
dialog

Introduction

The connection between church polyphony and ecumenical dialogue
originates from the very root of the appearance of polyphony within the
Roman Catholic liturgy. From its beginnings, polyphony represented a sign
of solemnity of the Roman Catholic Mass, a distinctive element of Catholic
semantics through which the Church conducted the dialogue with the sur-
rounding world (Pius X 1903, art. 4; Pius XII 1955, art. 14-15; Congregazione
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dei riti 1958, art. 17). Classical polyphony, i.e. polifonia sacra, »signifies
Roman Catholicism much more specifically« than Gregorian chant does,
considering that the complete Western harmony owes its origins and de-
velopment to the counterpoint embellishment of Gregorian chant melo-
dies (Swain 2012, 119). The Western harmony, on the other hand, played
asignificant part during the centuries-long process of spreading Western-
Christian culture. As Zizioulas observed (Zizijulas 2014, 54), anybody can
recognise themselves in the phrase »the Western man«since our literature,
music, and poetry completely originate from Western culture. In the con-
text of Orthodox liturgical practice, it can be observed that the polyphonic
form, influenced by Western church music,! also occupies a significant
place in the liturgies of the majority of Orthodox Churches.?

This paper aims to shed light on a broader spectrum of dialogue through
the subject of music. Using the example of church polyphony, the authors
will argue that, through music, ecumenical dialogue is also closely linked
with everyday life. The analysis will focus on the vocal polyphony, as this
form is the most conducive for a comparative analysis between Roman
Catholic and Orthodox Church practices. With the aim of investigating its
dialogical potential, the church polyphony will be analysed both within
the theological and musicological background.

It can be said that polyphony represents the universal phenomenon
of humanity, existing from the ancient times (Jordania 2006). Bearing
this in mind, the authors selected the type of polyphonic music which
can be classified as church polyphony, or more precisely, polifonia classi-
ca, and the polyphonic church compositions emerged from the Western
European technique of harmonisation. While classical polyphony can

1 Unlike Eastern theologians and musicologists, Ratzinger (2000, 145) does not completely assign the
emergence of choral polyphony among the Slavs to the influence of the Roman Catholic Church.

2 About the development of the polyphonic sound in other Orthodox Churches see for example:
Tonut-Gabriel 2018; Kujumdzhiev 2015.
The fact that polyphonic music exists within the Orthodox liturgy is most eloquently evidenced by the
materials which can be found on the official websites of certain local Churches; see for example:
Mixed Choir at the Patriarchal Cathedral ‘St. Alexander Nevsky’ [n.d.]; Horovi u hramu [n.d.]; Choir
[n.d.]; Strana Catedralei [n.d.]; Temple Ministries [n.d.].
Even though research on church polyphony has been conducted from different standpoints and
as such has led to different conclusions, the very fact that it has been analyzed confirms its presence
in Orthodox liturgical practice; see for example: Kavarnos 1978, Peno 2014, Takala-Roszczenko 2023.
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be heard in the space of the Roman Catholic Church, the other mentioned
type of polyphony is part of the Orthodox liturgy.

The first part of the paper is dedicated to the emergence/presence of poly-
phonic music in both Orthodox and Roman Catholic Churches during
the nineteenth and twentieth centuries. The authors will take examples
from historical events considered the most significant for the purpose
and in accordance with the limitations of this paper. Therefore, it should
be noted that the events to be presented only represent parts of a more
complex puzzle, which in its wholeness testifies to the unity between the
matters of liturgical music and ecumenical dialogue. In the second part
of the paper, the authors will discuss the theology of church polyphony
using four documents issued by the Roman Catholic Church. The final part
will provide some concluding remarks on this topic.

Due to their specific mentality, Western (Roman) people have always con-
nected the entire religious experience with usability (Zizijulas 2014, 51).
During the course of history, Roman Catholic liturgical music developed
within the juridical type of ecclesiology which viewed the Church as an
institution of a temporary character (Mati¢ 2018, 189-190). Music of the
Church had to differ from the prevailing musical patterns of the surround-
ing world in order to ensure its function in navigating the road to sal-
vation. According to Swain (2012, 194), the Roman Catholic Church has
never attached a particular musical setting to the Scripture, nor has ever
equalised the truth of the words with the way of singing. In fact, many
compositions that were conceived in utter secularity obtained their place
within the Roman Catholic liturgy as soon as the cultural context forgot the
specifics of their sound. Therefore, it does not seem strange that in Catholic
documents, the term polifonia classica (polifonia sacra) involves poly-
phonic works composed by the composers such as Giovanni Pierluigi
da Palestrina, Josquin des Prez, Orlandus Lassus, Tomas Luis de Victoria,
and William Byrd, created from the late fifteenth to the early seventeenth
century (120).
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The official definition of sacred polyphony can be found in the docu-
ments of the Roman Catholic Church (Congreazione dei riti 1958, art. 6).
However, what seems more significant to emphasize is the fact that since
the appearance of polyphony in the Roman Catholic Church, the only
type of harmony was modal harmony. Harmonisation of Gregorian chant
by means of the counterpoint technique enabled the preservation of the
free rhythm of chorale melodies which led polyphony towards serving
the liturgical act.?* The chord syntax was formed by consonance and dis-
sonance within the chords, but the chords themselves were created in an
almost accidental harmony of melodies which resounded simultaneously
and which harmonised each other. In contrast, the change of the harmonic
syntax in the sixteenth-century secular music, namely in opera, led to a
centuries-long period of adapting the European ear to the functional type
of harmony. At that point, chord structures were bearers of the syntax both
on their own and in their mutual interaction. Since their development,
specific musical examples created new auditory patterns - psychological
reminders of the profane.*

The imposed circumstances provoked the emergence of a movement
within the liturgical movement in the nineteenth century Roman Catholic
Church. The »Caecilian movement« took efforts to restore Gregorian
chant and classical polyphony, primarily aiming to safeguard the Church
from the deviant secularization which it had already stepped deeply in.®
Establishing the distinction between the sacred/liturgical and profane/
secular was profoundly significant from the ontological perspective. The
association with the dogmatic authority of Gregorian chant, as well as the
different social context, enabled a certain polyphonic repertoire to be-
come a credible representative of the existence of the unique identity

3 Atthe time of the first rembodiment« of the polyphonic sound in the Roman Catholic Church, the
court had nothing similar to it. The early polyphony represented the sound of plainchant followed
by a shadowy melody, and appeared in the contexts of festival liturgies, which also contributed to the
notion of the liturgical character (Swain 2012, 188).

4 After the appearance of opera, a growing split between the styles of music written for the church
and for the court was definitely clarified (Swain 2012, 135). According to Swain (195-196), it seems
that there is nothing intrinsically sacred about any music or any kind of music, but that it »can acquire
sacred semantics of significant power, bound by the community agreement and both general and
specific contexts«.

See more in: Monti 2011, 597-610; Donella 2012, 57-58. The encyclical Tra le sollecitudini, initiated
by Pope Pius X in 1903, positioned the sanctity of sacred music not through its relationship with the
biblical and phenomenological, but as the antithesis of the secular (Joncas 1997, 52).

N
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of the Roman Catholic Church as the instrument of salvation. The imper-
ative to preserve the Church's identity became a sufficient argument for
compositions of polifonia classica to be perceived in the context of serving
the liturgy since their inception.

The connection between socio-cultural identity and polyphonic sound
also appeared in the story of the Orthodox diaspora in the nineteenth
century. Namely, members of the Greek and Serbian Orthodox churches
in diaspora began the official implementation of polyphonic forms, simi-
lar to the ones that could be heard in Western church, into the liturgy. For
them, the question of polyphony was inseparable from the idea of pre-
serving identity and ensuring the existence of a nation throughout history.
As scholars claim and sources testify, the main reason for the acceptance
of the »new music« in the liturgy was of a psychological nature, caused
by the dominant influence of Western culture and Enlightenment soci-
ety in the Austrian capital. At the time, Vienna held the same significance
for the Greeks as Alexandria once had (Peno 2016, 197). Regarding the
Orthodox Serbs in Vienna, there was a feeling of social shame provoked
by the ridicule of Roman Catholic clerics and new cohabitants (35). As writ-
ings testify, what was praiseworthy and delightful one day was shown
as false and unacceptable the next, while the youth were »undressing the
old man and getting dressed into the new one« with the aim of communi-
cating with their surroundings (197).°

Since it aimed to save the identity of national minorities, the process
of implementing polyphonic choirs (into the liturgy of Greek and Serbian
Orthodox Churches in Austria) was marked by the creation of compo-
sitions primarily intended to preserve the originality of national melo-
dies within the harmonic landscape of contemporary musical trends.
As Perkovic Radak claims (Perkovic¢ Radak 2008, 26), during the nineteenth
century the church choral music, better known as »Serbian folk church
chanting«, was favoured precisely because it was believed to contain
melodies enriched with national motives. At the same time, everything

6 Conscious discernment between »old« and »new« and the tendency of striving for the »new« which
is perceived as good and positive (as opposed to old, bad, and unworthy) represent the characteristi-
¢s of the syntactic cultural model which Lotman connects with the era of centralization. According
to Perkovic Radak, the representatives of this period are characterized by the practical spirit, and
by the tendency towards achieving practical interest (Perkovi¢ Radak 2008, 33-34).
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»western« and based on the rules of harmony and counterpoint technique
was rejected. However, it was neglected that »techniques of the compo-
sition, no matter the cited melodies, were not the product of national
tradition, but were taken from the Western European tradition«.

The other relevant detail is the fact that the majority of Orthodox inhabi-
tants of Vienna considered the pro-European musical reform as »a public
work«which in its ultimate result overcame the boundaries of Orthodoxy,
becoming thereby the universal Christian good. Moreover, the introduc-
tion of the polyphonic sound into the Orthodox liturgy was expected
to intervene in suppressing confessional divisions, as well as to bring
blessings to the Orthodox inhabitants and lead »sarcastic« and »maliciousc
Western cohabitants to repentance (Peno 2016, 66). The trace of this idea
was to emerge in the years following the Second Vatican Council through
the writings of Johannes Overath (1983, 75), who would underline that
banishing the great art forms of the Sanctus from the solemn liturgy, i.e.,
the polyphonic Sanctus, would deepen the rift between the East and
West. His words seem to have been echoed earlier than their written
version since they were cited by Gottfried Goller (1969, 126) during the
Fifth International Congress of Sacred Music held in Chicago-Milwaukee
on August 21-28; 1966.

The Second Vatican Council provoked the emergence of a new type of ec-
clesiology and, with it, a different understanding of salvation marked by a
linear and almost exponential growth towards koinonia-based and per-
sonality-based dimensions, as well as integral and eschatological dimen-
sions. Individualistic elements were rejected; legalism surrendered to the
ecclesiastical trend, which affirmed the Eucharistic elevation to salvation.
Soteriological glory began to be seen as intended for the whole creation
(Mati¢ 2022, 168). Despite these optimistic movements towards commu-
nal love, the council and the post-council period revealed relevant con-
flicts centralised around the questions of liturgical music that emerged
among Western theologians. »Conservatives« opposed »puritans¢, who
advocated for eliminating the polyphonic form from the Mass in favour
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of congregational singing (Bugnini 1997, 853-855).” A similar scenario,
in which the existence of polyphonic sound in liturgy generated conflict,
had been realised a century earlier, when stormy reactions from ecclesiasti-
cal authorities at the Phanar reached the Greek clerics in Vienna. The patri-
archal letter from the 1850 revealed the existence of a special Commission
which was supposed to condemn all inappropriate church music that
had developed under the influence of Western European harmony;, i.e.,
polyphonic sound and tonal harmony. These reactions were provoked
by the implementation of the music style which was seen as new and
foreign to the chanting tradition of the Great Church in Constantinople
(Peno 2016, 66).8

II

The efforts of the Caecilian movement were accompanied by a tendency
towards connecting it with the dogmatic support of the papal magisterium.
Finally, the motu proprio Tia le sollecitudini made the sacred preeminence
of Gregorian chant official, which positioned polifonia classica immedi-
ately next to it.” The theological aspect of classical polyphony is not direct-
ly presented in this document; the reader can instead draw conclusions
from the exposed premises. By closing the first part, the document reveals
the ecclesiological model within which it develops. The phrase »quae vel
codex iuris sacrorum musicorumc highlights the juridical type of eccle-
siology as the main medium through which the reading of the following
chapters should be done."

7 By encouraging active participation of all members of the laos in liturgical singing, a group of Catholic
theologians clearly expressed the stance on the irreconcilability of the esoteric nature of church
music artistry with the nature of the Liturgy (Rahner and Vorgrimler 2008, 48). In addition, the »scan-
dalous« statement by Jungmann regarding the Council's departure from the ideal of the traditional
Latin Mass surrounded by great musical splendor while elevating the level of church music, provoked
a strong reaction from a group of Catholic theologians (Overath, 1983).

8  The nineteenth and twentieth centuries were also marked by conflicts between Western European
and Greek scholars of Byzantine and post-Byzantine psalmody. The intensity of these conflicts was
authentically described by musicologists who stated that the shadow of schism permeated the overall
Byzantine musicological discourse during the first half of the twentieth century. See more in: Peno
2011; 2015.

9 This will be also confirmed in the encyclical Divini cultus from 1928, issued by Pius XI (1928, art. 5).

10 »Our present Instruction to which, as to a juridical code of sacred music, We will with the fullness
of Our Apostolic Authority that the force of law be given, and We do by Our present handwriting
impose its scrupulous observance on all.« (Pius X 1903)
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After the opening chapter, the document exposes the general principles
of sacred music and positions classical polyphony as the genre which con-
tains the necessary qualities of sacred music to the greatest extent, because
of its connection with the Gregorian melodies. Polyphony thus preserves
»universality« which derives from sanctitate and bonitate formarum, and
actively testifies about its inseparability from Gregorian chant. Dedication
to tradition enables classical polyphony to participate in fulfilling the pur-
pose of sacred music which is »the glory of God and sanctification of the
faithful« (Pius X 1903, art.1). This purpose is repeated once again in the
document Musicae sacrae issued by Pius XII in 1955. The necessity for
holiness and goodness of a musical form is confirmed (Pius XI 1955, art.
41-42) and classical polyphony is recognized as restored and cleaned from
profane melodies. Therefore, it should be cherished with great prudence
and care (art. 54)."

This document differs from the previous in the given explanation about
the meaning of »universality«. The purpose of »universality« consists of en-
suring the appropriate feeling among the faithful. Wherever they may be,
the faithful »will hear music that is familiar to them and a part of their own
home« This would, eventually, enable the spiritual consolation found in
»the wonderful unity of the Church« (art. 45). The document also contains
a direct reference to Augustine’s understanding of music as one of the
»great gifts of nature with which God, in Whom is the harmony of the
most perfect concord and the most perfect order, has enriched men,
whom He has created in His image and likeness« (art. 4).1? The teachings
of Tertullian, Augustine, and Anselm of Canterbury correlated salvation
with the notions of punishment, redemption and law as well as with the ne-
cessity of directing all rhythms of human activity and movements towards
the encounter with the perfect God’s justice (Mati¢ 2020, 160-164)."* Even

11 The glory of God and sanctification of the faithful, as the true purpose of sacred music, will be con-
firmed again in the Instruction named Musicam Sacram (Congregazione dei riti 1967, art. 4).

12 Since the main contribution of music is spiritual joy and the delight of soul, music is »the science
or the sense of proper modulation« which is »likewise given by God's generosity to mortals having
rational souls in order to lead them to higher things« (Pius XII 1955, art. 5).

13 The need for directing one’s consciousness towards the end was confirmed once more by Pius XII:
»The ordination and direction of man to his ultimate end - which is God - by absolute and necessary
law based on the nature and the infinite perfection of God Himself is so solid that not even God
could exempt anyone from it. This eternal and unchangeable law commands that man himself and
all his actions should manifest and imitate, so far as possible, God's infinite perfection for the praise
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though clear evidence is still lacking, it would be negligent not to mention
the fact that Augustine allocated the octave proportion to Christ’s figure
of the God-man (1991, 155-157), bearing in mind that the consonant poly-
phonic sound would be attached to Christ's righteousness and His act
of redemption in the following centuries."

Musicae sacrae also reminds the reader that all the historical events of sal-
vation, deliberation, and healing from the Old Testament onwards were
accompanied by music (art. 11). It also cites the verses from the Epistles
of the Apostle Paul (Eph 5:19; Col 3:16) which in the juridical environment
only represent arguments of the liturgico-historical character.

On the other hand, Sacrosanctum Concilium also mentions apostolic
words that can now be interpreted in different ways due to the emergence
of the above mentioned ecclesiological model of koinonia. Sacrosanctum
Concilium does not contain the theological explanation of polifonia classi-
ca; as Joncas suggests (1997, 20), it rather represents worship music as the
very means by which certain liturgical actions occur. By using the term
»il canto sacro«, which is understood primarily in scriptural, i.e. apostolic
terms, the document transfers its focus from the notion of music to the idea
of singing.” This discrete detail elegantly changes the focus forming a kind
of the refined order, and subordinating the concept of »music« to »singing«.

and glory of the Creator. Since man is born to attain this supreme end, he ought to conform himself
and through his actions direct all powers of his body and his soul, rightly ordered among themsel-
ves and duly subjected to the end they are meant to attain, to the divine Model. Therefore even art
and works of art must be judged in the light of their conformity and concord with man's last end.«
(Pius XII 1955, art. 24)

14 From the ninth to the sixteenth century, the semantics of church polyphony developed in stages
starting from an auditory image of a principle, through Christ's act of redemption, soon to be closely
connected with the very Essence of God and Kingdom of God. Thus, counterpoint technique was
particularly related to the area of eternity and consequently to a specific aim: making an audible
existence of the principle that unites numerous independent individuals while managing their
relationships. See in: Musica Enchiriadis et Scolica Enchiriadis 1955, 30-31; Leodiensis 1955, Cap. V;
Tinctoris 1975-1978; Antiphonarium 1301-1400, fol. 1v; Strunk 1950, 195-198; Bell 2009, 367-368.

15 »Latradizione musicale della Chiesa costituisce un patrimonio d'inestimabile valore, che eccelle tra
le altre espressioni dell'arte, specialmente per il fatto che il canto sacro, unito alle parole, & parte
necessaria ed integrante della liturgia solenne. Il canto sacro € stato lodato sia dalla sacra Scrittura, sia
dai Padri, sia dai romani Pontefici; costoro recentemente, a cominciare da S. Pio X, hanno sottoline-
ato con insistenza il compito ministeriale della musica sacra nel culto divino. Percio la musica sacra
sard tanto pit santa quanto piu strettamente sara unita all'azione liturgica, sia dando alla preghiera
[...] Percio il sacro Concilio, conservando le norme e le prescrizioni della disciplina e della tradizione
ecclesiastica e considerando il fine della musica sacra, che é la gloria di Dio e la santificazione dei
fedeli, stabilisce quanto segue.« (Sacrosanctum Concilium, art. 112)
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Focusing on »the singing man«who needs the others to be recognized
as such marks a precious step which pushes polyphony towards a new
perspective which cannot be understood out of the sphere of personhood.

If the proper understanding of koinonia means staying on the Apostle
Paul’s trace, then it would imply, as Matjaz suggests (2019, 192), the exis-
tence of the dynamic communion, carrying one another’s burdens, and
sharing the goods with each other. It implies dying of the old man who
lived in an individualistic way, and giving birth of the new man who lives
by the faith in God’s Son, or, in other words, as a being of a communion.
This context leaves nothing else but to diminish rationality and accept the
challenge of experiencing the musical sound as a consequence of the real
acceptance of the otherness. The boundaries of this communion need
to be constantly reexamined and grounded in the liturgical (eucharis-
tic), and thus eschatological experience, since there is a thin line between
a singing community based on personhood and a collective consisting
of individuals gathered around the same »musical taste« dominant in the
local Church. The best evidence of how sensitive the question of music
in the liturgy might be is found in the case of Sanctus, which the Instruction
Musicam Sacram positions as a part of the liturgy that cannot be sung
without the congregation (Congregazione dei riti 1967, chap. 3). On the
other hand, for the »opposing teamg, it is precisely its polyphonic form
that enables a dialogical medium between the West and East.'¢

The Second Vatican Council gave scope for the co-existence of two ec-
clesiologies, and due to this, the diffusion and acceptance of the ecclesi-
ology of koinonia are yet to take place in the life of the Roman Catholic
Church (Maruh 2022, 168). In the current circumstances, the issue of church
polyphony can significantly contribute to reaching a final solution
(Oblonsek 2021, 126).

16 To gain a closer view of the attitudes of Johannes Overath and his fellow thinkers, we provide the
previously mentioned citation in its entirety: »If the great art forms of the Sanctus were to be bani-
shed from the solemn liturgy and nothing allowed other than acclamatory forms, meaning forms
of congregational singing, then we would not only have to record a further dismantling of the cultic
element in contemporary liturgical practice. No, the moat separating East and West in the liturgy
and its theological foundations would also have been deepened, now that the Greek ‘Kyrie’ appears
to be suppressed more and more in daily liturgical practice.« (Overath 1983, 75)
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Conclusion

The emergence of polyphonic forms within the liturgical music of the
Roman Catholic and Orthodox Churches clearly indicated the dialogical
potential of church polyphony. Although the aim of this research was not
explicitly to list elements of ecumenical convergence that polyphony
certainly offers, we believe readers are provided with a broad enough
platform to assess that reality based on the description of the worship prac-
tices of the Orthodox and Catholic Churches over the past two centuries.

The integration of polyphonic music into the liturgies of Orthodox
Churches in the nineteenth century aimed to preserve the identity of na-
tions within their respective cultural contexts. During the mentioned
century and the following one, the sound of classical polyphony served
as a distinguishing feature of the Roman Catholic Church from the sur-
rounding secular world, signifying its soteriological importance. As such,
church polyphony brought the questions of ecumenical dialogue closely
to everyday life.

The theological analysis of church music, in this case church polypho-
ny, has the potential to contribute to the process of resolving questions
that can be raised in the comparative analysis of Orthodox and Roman
Catholic theology. Therefore, further research on this and similar topics
would be beneficial. It would be useful to gain a deeper insight into the
dogmatic aspects of church polyphony, especially in the context of Roman
Catholic juridical ecclesiology, as well as to examine the idea of polyphonic
singing that arises from it in light of the perspective of the Greek Fathers
who emphasized hypostasis over essence. Additionally, research should
address how the intention of establishing polyphonic sound as a norm
within liturgy can be reconciled with the theology that constantly antic-
ipates the Eschaton, striving towards the Kingdom that »already is, but
not yet«. Lastly, there is a need for deeper exploration into how exposure
to church polyphony, as a sound medium which has the purpose of glo-
rifying God and sanctifying the faithful, affects human free will.

By remaining faithful to our theological heritage, we must acknowledge
that the phenomenon of church-musical exchange throughout histo-
ry, particularly during the period marked by the Great Schism, cannot
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be disregarded. Moreover, the examples from the history of Church and
its music consistently remind us of the significance of dialogue and the
necessity of its holistic development.
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Lavisione della Chiesa nei messaggi
pasquali (1998-2023) dell'arcivescovo
di Zagabria e cardinale Josip Bozanic

The vision of the Church in the Easter
messages (1998-2023) of the Archbishop
of Zagreb and Cardinal Josip Bozanic

Vizija Cerkve v velikonocnih poslanicah (1998-2023)
zagrebskega nadskofa in kardinala Josipa Bozanica

Riassunto: Dal 1998 al 2023, l'arcivescovo, metropolita e cardinale di Zagabria Josip Bozani¢
ha consegnato ogni anno ai fedeli i suoi messaggi pasquali in occasione della pit grande festa
cristiana: la Pasqua. Dopo una breve esposizione di ciascun messaggio nel primo paragrafo,
l'articolo nel secondo paragrafo continua ad esporre in modo sistematico la visione della
Chiesa delineata dal cardinale Bozanié. Sono quattro le tematiche principali ecclesiologiche
allinterno delle quali il cardinale parla teologicamente della Chiesa e presenta la sua visione
della Chiesa: 1. l'origine e il mistero della Chiesa; 2. la santita della Chiesa e la peccaminosita
dei suoi membri; 3. l'attivita di predicazione della Chiesa e, infine, 4. l'attivita sociale della
Chiesa. La Chiesa ¢ inviata a trasformare questo mondo con il potere della grazia e della
misericordia dallo stesso Cristo risorto. Nonostante tutte le difficolta che la Chiesa sta af-
frontando, e soprattutto nonostante la peccaminosita dei suoi membri, il cardinale Bozani¢
ha una visione positiva e ottimista della Chiesa.

Parole chiavi: Josip Bozanic, La Chiesa, messaggi pasquali, Cristo, il mondo

Abstract: From 1998 to 2023, Archbishop, Metropolitan and Cardinal of Zagreb Josip Bozanic
delivered his Easter messages to the faithful each year on the occasion of the greatest Christian
Sfeast: Easter. After a brief exposition of each message in the first paragraph, in the second
paragraph, the article systematically presents the vision of the Church outlined by Cardinal
Bozanic. There are four main ecclesiological themes within which the Cardinal speaks the-
ologically about the Church and presents his vision of the Church. 1. the origin and mystery
of the Church, 2. the holiness of the Church and the sinfulness of its members; 3. the preaching
activity of the Church and 4. the social activity of the Church. The Church is sent to transform
this world with the power of grace and mercy from the risen Christ himself. Despite all the
difficulties the Church is facing, and especially despite the sinfulness of its members, Cardinal
Bozanic has a positive and optimistic view of the Church.
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Izvlecek: Zagrebski nadskof, metropolit in kardinal Josip Bozanic je od leta 1998 do 2023
vsako leto ob najvecjem krscanskem prazniku — veliki noci - vernikom izrocil velikonocna
sporocila (poslanice). Po kratki razlagi vsakega sporocila v prvem delu clanek v drugem delu
sistematicno predstavi vizijo Cerkve, ki jo je zacrtal kardinal Bozanic. Gre za stiri glavne
eklezioloske teme, znotraj katerih kardinal teolosko govori o Cerkvi in predstavlja svojo
vizijo Cerkve: 1. izvor in skrivnost Cerkve; 2. svetost Cerkve in gresnost njenih clanouv; 3.
pridigarska dejavnost Cerkve in 4. druzbena dejavnost Cerkve. Cerkev je poslana, da preob-
likuje ta svet z mocjo milosti in usmiljenja vstalega Kristusa. Kljub vsem teZavam, s katerimi
se Cerkev sooca, in Se posebej kljub gresnosti njenih clanov ima kardinal Bozanic pozitiven
in optimisticen pogled na Cerkev.

Kljucne besede: Josip Bozanic, Cerkev, velikonocne poslanice, Kristus, svet

Introduzione

L'arcivescovo, metropolita e cardinale di Zagabria Josip Bozanic ¢ stato
nominato a capo dell'arcidiocesi di Zagabria da Papa Giovanni Paolo
1l 5 luglio 1997. 11 4 ottobre 1997 ha sostituito l'arcivescovo e cardinale
Franjo Kuhari¢ come arcivescovo e metropolita di Zagabria. E rimasto
nell'onorevole posizione di Arcivescovo di Zagabria fino al 15 aprile 2023,
quando Papa Francesco ha accettato le sue dimissioni a causa dell'eta
canonica. Durante questo periodo di quasi 26 anni, possiamo dire con
certezza che il cardinale Bozanic ha lasciato un segno indelebile nella
vita e nella missione dell'arcidiocesi di Zagabria, ma anche nella vita del
popolo croato.!

Al servizio dell'arcivescovo di Zagabria, il cardinale Bozanic, in occasione
della piu grande festa cristiana: Pasqua, invia ogni anno messaggi pasquali
alla Chiesa, ma anche al piu ampio pubblico sociale e culturale. Anche
se hanno al centro la stessa verita di fede cristiana, che dice: Cristo é risorto!
- tuttavia, i messaggi pasquali del cardinale sono caratterizzati ogni anno
da temi ed enfasi differenti. Proprio per la varieta degli argomenti - tutti

1 Ci riferiamo alla raccolta di opere pubblicate in occasione del 70° compleanno del cardinale Josip
Bozanic e alle opere che trattano del suo contributo alla vita della Chiesa locale, come ad esempio,
Valter Zupan, Mons. Josip Bozanic - krcki biskup, zagrebacki nadbiskup, kardinal, 29-41.; Emil
Svazié, Mons. Josip Bozanic — apostolski administrator Rijecko-senjske nadbiskupije, 43-59.; Slavko
Zec, Kardinal Josip Bozanic - doprinos sinodalnosti partikularne Crkve i krajevnom pravu, 65-88.
etal. Da zivot imaju. Zbornik u povodu 70. rodendana kardinala Josipa Bozanica, metropolita i na-
dbiskupa zagrebackog i velikog kancelara Katolickoga bogoslovnog fakulteta Sveucilista u Zagrebu,
ed. Mario Cifrak, Ruzica Razum, Nenad Malovi¢, Anto Barisi¢, Krscanska sadasnjost - Katolicki bo-
goslovni fakultet Sveucilista u Zagrebu, Zagreb 2019., 818 pp.

@ Edinost in dialog 79 (2024) 1: 83-99



LA VISIONE DELLA CHIESA NEI MESSAGGI PASQUALI (1998-2023) DELL'ARCIVESCOVO ...

direttamente collegati all'insegnamento dogmatico, teologico e sociale
della Chiesa - i messaggi del cardinale Bozani¢ possono essere indagati
e letti da diverse prospettive. Nella nostra ricerca, come indica chiaramente
il titolo dell'articolo, ci occuperemo della visione della Chiesa nei messaggi
pasquali dell'arcivescovo di Zagabria e del cardinale Josip Bozanic nel pe-
riodo dal 1998 al 2023. Per poter presentare meglio il tema indicato, siamo
convinti che sia necessario indicare brevemente i temi e le sottolineature
principali dei messaggi pasquali, che sono anche l'argomento del nostro
primo capitolo.

1 Itemiprincipali e i punti chiave dei messaggi pasquali
dell'arcivescovo di Zagabria e del cardinale Josip Bozanic¢

Nel suo primo messaggio pasquale al servizio dell'arcivescovo di Zagabria
nel 1998, monsignor Bozanic¢ ha posto al centro della sua riflessione
un tema estremamente importante: la speranza. »La risurrezione del
Signore ¢& il fondamento della nostra fede [...]. E anche il fondamento della
nostra speranza.« (Bozanic¢ 1998, 1) L'arcivescovo colloca la speranza cri-
stiana in un contesto antropologico, ponendo ['vomo in relazione con
questo mondo, ma anche con l'intero cosmo. La speranza cristiana € anche
fortemente segnata da una dimensione escatologica. »La vita cristiana ter-
rena ¢ l'inizio della vita eterna. La speranza cristiana, quindi, non e solo
sicurezza, ma anche anticipazione della realta futura.« (2)

Nel messaggio pasquale dell'arcivescovo Bozanic per il 1999, pone come
temi centralila pace e il perdono dei peccati. Per l'arcivescovo di Zagabria,
non c'¢ dubbio che la pace non solo dei cristiani, ma del mondo intero
abbia il suo fondamento in Cristo risorto. L'arcivescovo collega il suo mes-
saggio con l'invito del Santo Padre Giovanni Paolo II? al segno fedele della
purificazione della memoria, che € un coraggioso atto di umilta, e, infine,
a mettersi in discussione e ad affrontare la verita nella propria vita, e il
cardinale conclude il suo messaggio: »L'invito del Santo Padre nella forma
di preparazione al Grande Giubileo del 2000 permette alla Chiesa di aprirsi
al dono di Cristo Risorto: alla pace che solo Dio puo dare.« (1999, 5)

2 Arcivescovo Bozanic nel suo messaggio pasquale si riferisce a Incarnationis mysterium.
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Nel suo messaggio pasquale per il Giubileo del 2000, cardinale Bozani¢
si sofferma sulle parole di Cristo: Non abbiate paura! L'uomo non deve
temere Dio, ma cio che lo offende. Inoltre, 'vomo non deve avere paura
della verita, né di se stesso, né della morte. »Luomo non ¢ stato creato per
la morte, ma per la vitag, e finalmente l'arcivescovo conclude: »Il Signore
Gesu e risorto per tutti e per coloro che non lo conoscono o non lo capi-
scono. E vicino a tutti e a coloro che fanno di tutto per stargli lontano. E il
Salvatore e il Redentore di tutti gli utomini.« (2000, 4)

Nel suo messaggio pasquale del 2001, arcivescovo Bozanic si concentra
sul discorso della verita e del rinnovamento della societa. Per Bozanic,
non c'¢ dubbio che la Chiesa sia chiamata a dialogare apertamente con
la societa in cui opera sui seguenti temi: la promozione e la tutela della
vita umana dal concepimento alla morte naturale; il matrimonio e la fa-
miglia come comunita fondamentali della societa; la promozione della
solidarieta, ecc. (2001, 4).

Nel suo messaggio pasquale del 2002, I'arcivescovo Bozanic ha sottolineato
l'invito alle persone a darsi la vita a vicenda e a non condannarsi a morte.
L'arcivescovo intende la condanna a morte in un contesto pitt ampio del
solito, ad esempio l'odio, l'indifferenza, la violazione della dignita, la nega-
zione del diritto al lavoro. Sono tutti modi in cui un'altra persona ¢ »con-
dannata a morteg, e il cardinale chiama tutti i credenti a una fede effettiva
»perché la fede senza le opere ¢ morta« e incoraggia tutti »ad atti d'amore
concreti, individuali, anche comuni, di tutti i giorni nella vita« (2002, 5).

Nel suo messaggio pasquale del 2003, 'arcivescovo Bozanic si concentra
sulla domenica nel contesto della fede e della vita sociale, considerando
la domenica come »il nostro comune patrimonio culturale« (2003, 4).

Nel suo messaggio pasquale del 2004, il cardinale Bozanic si sofferma
nuovamente sul tema della speranza. »Cristo € la nostra speranza« e »Per
noila fonte della speranza ¢ nel Vangelo di Cristo« e ['arcivescovo conclu-
de che come cristiani non dobbiamo essere passivi o lasciarci attendere:
»Dio vuole risvegliare il rapimento con la sua speranza, per incoraggiarci
ad assumerci la responsabilita.« (2004, 4)
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Nel messaggio pasquale del 2005, il cardinale Bozanic si concentra sul
tema della speranza cristiana, ma invita anche all'apertura della societa cro-
ata e all'adesione all'Unione Europea. L'invito del cardinale si basa anche
sulle riflessioni di Papa Giovanni Paolo II e sul suo sostegno all'adesione
della Croazia all'Unione Europea. Per il cardinale Bozani¢ quanto segue
¢ pit che chiaro: »ritirarsi dalle esigenze dell’Europa contemporanea non
€ una risposta evangelica« e in quel contesto conclude: »Noi cattolici e cri-
stiani sappiamo e abbiamo sperimentato che solo il Vangelo puo collegare
il mondo moderno.« (2005, 6)

Nel suo ampio messaggio per la Pasqua 2000, il cardinale Bozanic¢ si con-
centra sulla parte finale della preparazione del secondo sinodo dell'arci-
diocesi di Zagabria. Tutti i temi toccati in questo messaggio si completano
parlando della risurrezione di Cristo, che ¢ un evento reale »ma non un ri-
torno allo stato precedente, e l'arcivescovo conclude: »Gesu non ritorna,
ma apre la strada a una nuova dimensione di vita per la quale non abbiamo
parole o descrizioni - Gesu & entrato nella gloria del Padre.« (2006, 15)

Nel messaggio pasquale del 2007, il cardinale Bozanic, analizzando lo stato
della societa e la vita della Chiesa nella societa, sottolinea il silenzio cristia-
no come una delle risposte alle sfide e ai problemi: »¢ necessario parlare
con il silenzio che ha frutti di resurrezione« e conclude: »Il silenzio ¢ lo
spazio in cui parla la Parola di Dio. I cristiani sono chiamati a vivere questo
silenzio ascoltando la Parola.« (2007, 77)

Nel messaggio pasquale del 2008, il cardinale Bozanic sottolinea che Cristo
¢ il costruttore e il fondamento della vita e della storia, e che anche noi
siamo suoi contemporanei nella risurrezione (2008, 88-89).

Nel messaggio per la Pasqua 2009, riflettendo sulla grande crisi finanziaria
che ha colpito il mondo intero, il cardinale Bozanic¢ vuole inviare un mes-
saggio di speranza e di incoraggiamento. L'accento ¢ posto soprattutto
sulla vicinanza della Chiesa a chi ha bisogno. Inoltre, per l'arcivescovo,
la crisi economica € una sfida per una maggiore unita e solidarieta a tutti
ilivelli (2009, 98-99).

Nel messaggio per la Pasqua 2010, il cardinale Bozani¢ continua a riflettere
sulla grande crisi e sulla penuria materiale che colpisce molte persone.
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Per lui non c'e dubbio che il male che incombe sul mondo »puo essere
sconfitto solo dalla misericordia di Dio, che ¢ aperta a tutti¢, e l'arcivescovo
conclude: »In un mondo pieno di inquietudine, peccato e sofferenza, ¢ ne-
cessario proclamare I'amore e la misericordia di Dio alle persone.« (2010, 5)

Nel messaggio di Pasqua 2011, il cardinale Bozani¢ sottolinea l'imminente
arrivo di Papa Benedetto XVI in Croazia. Sottolinea anche il rapporto tra
I'uomo e Dio, che dovrebbe vivere in comunione, ma »il peccato ha dan-
neggiato quella bellezza e ha portato la discordia, allontanando 'uomo
da Dio e portando disordini e paurag, tuttavia, conclude il suo messaggio
nel contesto della speranza cristiana: »Preghiamo allo Spirito di amore
e di gioia di concederci la sua forza, affinché non abbiamo paura della
nostra debolezza, ma ci affidiamo e confidiamo nell'onnipotenza di Dio.«
(2011, 10)

Nel messaggio di Pasqua 2012, il cardinale Bozanic tratta specificamente
della nuova evangelizzazione, per la quale, tra l'altro, sottolinea: »La nuova
evangelizzazione parte da un cuore che anela a portare gioia al prossimo,
trova con fantasia modi affinché gli altri possano scoprire le loro attese piu
profonde, le loro speranze e il loro bisogno di significato.« (2012a, 127)

Nel messaggio di Pasqua 2013, il cardinale Bozanic¢ parte da un fatto
estremamente importante per la vita dell'intera Chiesa, ovvero la rinuncia
all'ufficio pontificio di Benedetto XVI. Questo messaggio potrebbe essere
giustamente etichettato come ecclesiologico perché in esso 'arcivescovo
mette al centro la Chiesa nel suo senso caritativo ed evangelico, e queste
due parti della Chiesa sono molto interconnesse (2013, 88-90).

Nel messaggio di Pasqua 2014, il cardinale Bozanic¢ sottolinea in modo
particolare la realta religiosa della comunione. Occorre trasferire I'unita
in tutti gli ambiti della vita umana »costruendo l'unita delle persone e della
societa sulla base dei valori della verita e dell’altruismo« (2014, 86).

Nel messaggio di Pasqua 2015, il cardinale Bozanic¢ sottolinea la crisi
dei valori, che poi si traduce nell'apertura di spazi a ideologie diverse.
Riflettendo su questo tema, il cardinale conclude: »Sento che abbiamo
bisogno di molta piu vigilanza, solidarieta, comunicazione, solidarieta,
rispetto reciproco e sensibilita.« (2015, 150)
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Nel messaggio di Pasqua 2016, il cardinale Bozanic, nel contesto dell Anno
Santo della Misericordia, tratta lo stesso tema e sottolinea: »Attraverso la mi-
sericordia siamo piu simili al Padre celeste e attraverso di Lui scopriamo
e realizziamo il senso della nostra vita.« (2016, 159)

Nel messaggio di Pasqua 2017, il cardinale Bozani¢, nel contesto dell'Anno
di San Giuseppe, mette in risalto i Promessi Sposi della Beata Vergine Maria
che sono »portatori di santita che vive del mistero del disegno di Dio; egli
incarna l'atto memoriale dei miracoli di Dio che conducono alla Pasqua
di Redenzione.« (2017, 178)

Nel messaggio di Pasqua 2018, il cardinale Bozanic si concentra sul tema:
la purezza. Per l'arcivescovo non c'¢ dubbio che ['vomo non puo raggiun-
gere la purezza del cuore e della coscienza con le proprie forze, e in questo
contesto conclude: »L'uomo non pud perdonare i propri peccati, né puo
farlo nessun altro uomo, ma solo Dio. Solo Dio risuscita i morti, ritorna
dalla morte alla vita.« (2018, 109)

Nel messaggio per la Pasqua 2019, il cardinale Bozanic sottolinea che la ri-
surrezione di Cristo ¢ il dono della massima vicinanza di Dio alluomo.
Dio ha instillato nell'vomo il desiderio di vicinanza a Dio e la separazione
da Dio ¢ la piu grande tragedia dell'uvomo (2019, 105-107).

Nel messaggio di Pasqua 2020, il cardinale Bozanic sottolinea la pandemia
del virus corona. Per il cardinale, questa disgrazia che ha colpito 'umani-
ta nel suo insieme ¢ uno slancio per una rinnovata ricerca di significato
e rivela all'uomo una verita profonda su se stesso: l'uvomo ¢ un essere
fragile. »Questa fragilita non riguarda solo i singoli individui, ma, a causa
dellinterdipendenza, investe rapidamente I'intera societa, tutti gli ambiti
e tutte le attivita« e conclude: »Come cristiani, siamo chiamati a leggere
tutti questi eventi proprio alla luce della Rivelazione, nell'incontro con
il Vangelo di Cristo, in cuile domande sulla temporalita e sull'permanenza
umana sono strettamente connesse con la risurrezione.« (2020, 144)

Nel messaggio di Pasqua 2021, il cardinale Bozanic si concentra sulla fa-
miglia, e sulla famiglia di Nazaret come modello per tutte le altre fami-
glie. Il fondamento della famiglia si trova nell'amore di Dio, manifestato
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nell'amore del coniuge, e l'arcivescovo conclude che tale famiglia ¢ fonte
di gioia (2021, 127-129).

Nel messaggio di Pasqua 2022, il cardinale Bozani¢, nel contesto della
guerra in Ucraina, si concentra sul discorso sulla pace e chiede: »C'¢ una
persona che nel profondo del suo essere non vuole la pace?« e la risposta
per ogni persona si trova in Gesu Cristo che »ci lascia la pace« (2022, 108).

Nel suo ultimo messaggio pasquale a servizio di arcivescovo di Zagabria
nel 2023, il cardinale Bozani¢, cosi come nel suo primo messaggio del 1998,
parla, tra le altre cose, di speranza: La Pasqua ¢ la nostra speranza e la
potenza della Pasqua si ¢ gia realizzata qui e questa potenza »trasforma
la storia di ogni cristiano, della Chiesa e del mondo intero« (2023, 121).

In sintesi, possiamo concludere che i messaggi pasquali dell'arcivescovo
di Zagabria cardinale Josip Bozanic¢ racchiudono numerosi temi impor-
tanti della vita cristiana quotidiana. Questi messaggi sono principalmente
di natura spirituale e mirano a incoraggiare i fedeli a una vita cristiana piu
impegnata nelle loro famiglie, nella societa e nella comunita dei credenti
che ¢ la Chiesa stessa.

2 Lavisione della Chiesa nei messaggi pasquali

Sono quattro le unita ecclesiologiche tematiche all'interno delle quali I'ar-
civescovo e cardinale di Zagabria Josip Bozani¢, nei suoi messaggi pa-
squali, parla teologicamente della Chiesa e presenta la sua visione di cosa
¢ la Chiesa e come dovrebbe agire nel mondo: l'origine e il mistero della
Chiesa; la santita della Chiesa e la peccaminosita dei suoi membiri; ['atti-
vita di predicazione della Chiesa e, infine, l'attivita sociale della Chiesa.
Studiando queste quattro unita tematiche, possiamo vedere sia I'enfasi
ecclesiologica che la visione della Chiesa che lo stesso cardinale Bozanic
ha e che vuole trasmettere agli altri attraverso i suoi messaggi.
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2.1  L'origine e il mistero della Chiesa

In conformita con gli insegnamenti del Concilio Vaticano II%, e in modo
speciale con la costituzione dogmatica sulla Chiesa Lumen gentium,
il cardinale Bozani¢ descrive accuratamente la Chiesa come realta divina
e umana.»Non € una creazione umana e al suo centro c'¢ il Dio-uomo, Gesu
Cristo.« (2020, 145-146) La Chiesa é realta sia cristologica che trinitaria
e solo tenendo conto di questa fondamentale verita di fede la Chiesa puo
essere adeguatamente compresa. La Chiesa, prosegue cardinale Bozanic,
deve vivere »radicata nel mistero del Dio Uno e Trino« (2000, 8). In quan-
to realta umana e divina, la Chiesa ¢ il corpo mistico di Cristo (2014, 85)
e la sua essenza e missione nel mondo »rivela nella sua sacramentalita«
(2020, 145), e che € ancora una volta conforme all'insegnamento dogmati-
co sulla Chiesa, che, tra l'altro, viene presentata come sacramento (LG §1).4
»Senza l'orizzonte e la luce della risurrezione, Gesu sarebbe solo portatore
di un messaggio potente, e la Chiesa non potrebbe essere riconosciuta
come sacramento.« (2013, 89) Il cardinale Bozani¢ sottolinea anche che
la Chiesa ¢ il corpo mistico di Cristo’, e la sua nascita ha avuto inizio con
la Pasqua (2023, 123), cioe la Chiesa ¢ il frutto della risurrezione di Cristo
(2020, 146) e la sua »fede pasquale & segno riconoscibile della Chiesa fin
dai suoi inizi« (2022, 110). Considerando l'insieme dei messaggi pasqua-
li dell'arcivescovo di Zagabria cardinale Bozanié, € chiaro il motivo per
cui nei suoi messaggi egli sottolinea questa verita. Ci sono visioni errate
e una percezione sbagliata della Chiesa e della sua missione nella societa,
di cui parleremo piu approfonditamente quando presenteremo le attivita
sociali della Chiesa. E necessario sottolineare che solo una corretta com-
prensione dell'origine della Chiesa - realta divina e umana - consente
di comprendere correttamente cosa ¢ la Chiesa, e quindi quale ¢ la sua
missione. Lo stesso pensiero ¢ sottolineato dal cardinale Bozani¢ quando

3 Perlarcivescovo di Zagabria e cardinale Bozani¢ non c'¢ il minimo dubbio che il Concilio Vaticano
II sia ancora oggi la bussola sicura della Chiesa. »Nei mesi scorsi, a livello di tutta la Chiesa, anche nella
nostra Chiesa locale, abbiamo commemorato il 40° anniversario della fine del Concilio Vaticano 1L
Sono stati giorni di gratitudine e di riflessione. Negli ultimi quarant'anni, il rinnovamento conciliare
ha intessuto molte buone imprese nella vita della Chiesa e della societa.« (Bozanic¢ 2006, 3)

4 »I1 fatto che non si dica che la Chiesa ¢ sacramento ma che ¢ ‘veluti sacramentum’ indica che il riferi-
mento al settenario sacramentale va inteso in senso analogico. L'affermazione non intacca in alcun
modo la dottrina tridentina sul numero e l'identita dei sette sacramenti.« (Repole 2018, 85)

»Il mistero della Chiesa si esprime, dunque, nel suo essere corpo di Cristo, unita al punto da costituire
un’unita con lui eppure distinta, totalmente sottomessa al suo Signore.« (Repole 2018, 128)
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dice: »Dobbiamo comprendere bene il mistero della Chiesa.« (1999, 3)
Al centro della Chiesa c'e Gesu Cristo risorto »che vive nella sua Chiesa«
(2004, 5) e che & permanentemente presente in essa (2005, 2).° Questa
presenza costante di Cristo nella Chiesa le da forza e speranza, e la Chiesa
fa affidamento principalmente »sul mistero di Cristo, sulla sua incarnazio-
ne, morte e risurrezione« (2012a, 126).

2.2 Lasantita della Chiesa e la peccaminosita dei suoi membri

Come la Chiesa e una realta celeste e terrena, cosi anche la Chiesa e »santa
per la sua comunione con Cristo«’ (1999, 3), e peccaminosa nelle sue mem-
bra. Per il cardinale Bozani¢ questo ¢ estremamente importante da capire,
perché senza una corretta comprensione di questa verita fraintenderem-
mo completamente la necessita di un costante rinnovamento della Chiesa.
»Dobbiamo comprendere bene il mistero della Chiesa, che ¢ santa, senza
peccato, ma non senza peccatori. La Chiesa come portatrice della grazia
di Cristo € presente in ciascuno di noi in tutto cio che siamo e in cui agia-
mo secondo lo Spirito. Il peccato, al contrario, ci esclude dalla vita della
Chiesa, che lo ha ricevuto da Cristo e ce lo dona. [...] Nella Chiesa, quindi,
¢ costante la presenza della testimonianza e dello scandalo.« (1999, 3) Solo
uno sguardo purificato puo vedere correttamente il mistero della Chiesa
nella sua pienezza, che ¢ santita e peccato. »Uno sguardo purificato vede
la Chiesa anche nei peccati dei suoi figli e delle sue figlie, nell'abbandono
del Crocifisso e nelle nostre ferite che ci dilaniano. Una visione raffinata
vede una nuova fonte.« (2018, 110) Per il cardinale Bozani¢ questa veri-
ta che la Chiesa € composta da membri peccatori non ¢ in alcun modo
motivo di pessimismo e di perdita di speranza. Esattamente il contrario.
Attraverso il sacramento della riconciliazione, Dio perdona le persone
e incoraggia i membri della Chiesa a perdonarsi e ad amarsi a vicenda.
»Questa ¢ la bellezza della Chiesa. In esso si ritrovano insieme i peccato-
ri perdonati, affinché possano perdonare, senza dimenticare la fragilita
di questo mondo e la costanza dell'amore celeste. Nessuno puo farsi santo.

6 »Cristo [...] compenetra la vita e la storia degli uomini e agisce continuamente nella chiesa.« (Tommasi
2018, 221)
7 »Mentre quello trinitario focalizza l'origine, la natura e il fine di tale santita, quello cristologico riman-

da piuttosto al fatto che questo dono ¢ effetto dell'opera redentrice di Cristo, espressa dai cinque
verbi: amare, dare, santificare, incorporare, riempire.« (Mazzolini 2018, 359)
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Solo purificati dall'amore di Cristo possiamo vivere come risorti.« (2010, 6)
Per l'arcivescovo e cardinale Bozani¢ non c'¢ dubbio che solo la risurre-
zione di Cristo e la sua vittoria sul peccato rendono possibile la nostra
eternitd® E necessario accettare la realta della risurrezione e passare ad una
vita nuova che si realizza »nella fede® che dona il perdono dei peccati
e la speranza della vita eterna, se amiamo Dio e il prossimo« (2023, 123),
e il cardinale conclude: »In questo dono siamo chiamati a donare agli
altri, portando la vicinanza di Dio. Possiamo farlo non con le nostre forze,
ma stando vicini a Dio, ascoltando cio che ci dice, sentendo il tocco della
sua misericordia.« (2019, 107)

2.3  Lattivita di predicazione della Chiesa

La missione della Chiesa ¢ annunciare Gesu Cristo e il suo regno in questo
mondo. »La Chiesa ¢ chiamata a portare la novita della Pasqua all'intera co-
munita umana. Manifestiamo e confermiamo la nostra credibilita persona-
le e collettiva, umana e cristiana attraverso il nostro impegno permanente
per la realizzazione del Regno di Dio tra noi, che non solo non esclude
nessuno, ma ¢ aperto a tutti.« (2001, 2) L'annuncio del Vangelo non ¢ in
nessun senso focalizzare I'attenzione su se stessi. L'annuncio include ne-
cessariamente ['amore e il servizio, e questo, secondo il cardinale Bozanic,
significa che I'annuncio del Vangelo ¢ un'opera di amore disinteressato
che cerca il bene degli altri. E in questo contesto di amore per gli altri
che mons. Bozani¢ osserva la nuova evangelizzazione. In nessun caso
puo separarsi dal prossimo e dall'amore concreto per lui.'” O per usare
le parole del cardinale: »La nuova evangelizzazione parte da un cuore
che desidera portare gioia al prossimo, trova con fantasia modi affinché

8  Inunarticolo teologico-ecclesiologico arcivescovo Bozanic scrive: »Il Risorto ci testimonia che ¢'é l'e-
ternita, che c'¢ il cielo, e che la vita va vista alla luce dell'eternita, e non solo alla luce della storia e del
corso del tempo che trascorriamo qui sulla terra. E proprio la prospettiva dell'eternita il contributo
piu grande che la Chiesa puo e deve dare all'uvomo di oggi.« (2012b, 836)

9  Ilteologo protestante Fulvio Ferrario sostiene che l'espressione che comprende la peccaminosita
e la santita dell'vomo - simul iustus et peccator - non puo in nessun caso essere separata dalla parola
di Dio nella fede: solo la parola ricevuta nella fede puo riconoscere le opere buone se sono frutto
della giustificazione, e 'amore dell'uomo si riconosce solo dalle parole della fede (Ferrario 2008,
105-106).

10 Inun articolo del 2012, I'arcivescovo e cardinale di Zagabria Josip Bozanic, scrivendo sulla nuova
evangelizzazione, sottolinea, tra l'altro, che si tratta del rapporto della Chiesa con la cultura e che
»il contributo decisivo che la Chiesa puo dare oggi nel tempo delle sfide della nuova evangelizzazione
¢& quella di carattere culturale« (Bozanic¢ 2012b, 831).
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gli altri possano scoprire le loro aneliti piu profondi, le loro speranze
e il loro bisogno di significato. Partendo dall'amore, non possiamo tacere
Gesu che abbiamo incontrato, che € la nostra speranza e la ragione della
vita cristiana. Tacere significherebbe non amare il prossimo. Non annun-
ciare Cristo al prossimo significherebbe negare agli altri cio che ci rende
piu felici, soprattutto nei momenti in cui una persona si trova di fronte
al mistero del male e della sofferenza.« (2012a, 127) Riflettendo sul gesto
di Papa Benedetto XVI e sull'apertura dell'Anno della fede nel 2012, il car-
dinale Bozanic¢ colloca giustamente quell'anno nel contesto pitt ampio
della nuova evangelizzazione, il cui centro ¢ l'incontro con Cristo risorto,
e prosegue l'arcivescovo: »Questo incontro ci ¢ donato nel modo piu su-
blime nell'Eucaristia. L'Eucaristia porta con sé la forza trasformatrice della
Risurrezione. Spezza le catene del presente, non sfugge ad esso« e con-
clude: »La celebrazione eucaristica € un evento di incontro personale con
Gesl, e percio il piu eccellente annuncio del Risorto.« (2012a, 127-128)
In questo mondo, tutti i cristiani - sia chierici che laici - hanno la propria
missione, e tale missione deriva dal sacramento del battesimo mediante
il quale sono uniti a Cristo risorto, e siamo tutti battezzati come un'unica
famiglia (2023, 121), fratelli e sorelle, e come tali siamo chiamati ad esse-
re testimoni di speranza. Cristiano non ¢ colui che ¢ rivolto a se stesso,
ma colui che sa che non vive per se stesso ma serve Gesu Cristo nei suoi
simili. Dal rapporto con Cristo il credente trae forza e cerca sempre nuovi
modi di servire gli altri, e il culmine di quel servizio ¢, come ha detto Gesu,
dare la vita per il prossimo (2020, 145). Inoltre, per il cardinale Bozanic,
non c'é dubbio che tutti i credenti sono Chiesa (2021, 128) e come tali -
in quanto partecipi della vita che ci ¢ stata donata mediante la fede nella
risurrezione di Cristo - siamo tutti chiamati a confessare-proclamare Cristo
che fu crocifisso e risorto (2022, 110)."' I credenti laici hanno un ruolo spe-
ciale nell'azione evangelizzatrice della Chiesa perché »restituiscono ener-
gia alla Chiesa con i carismi ricevuti, sostengono ed esprimono l'unita del
corpo di Cristo« e la loro peculiarita ¢ quella di 'santificare' il mondo con
la grazia di Dio che essi stessi hanno ricevuto, ma hanno anche la loro mis-
sione nella Chiesa stessa (2000, 4). Tra i credenti laici, il cardinale Bozanic
rileva in modo particolare 'importanza e la forza dei giovani nella Chiesa.

11 »Il Vangelo non ¢ solo un messaggio sulla morte di Gesu sulla croce, ma anche sulla sua nascita,
vita, morte, risurrezione, ascensione, sul suo regno attuale e sulla sua seconda venuta.« (Budiseli¢
e Kraljik 2021, 155)
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Sono loro che, insieme alla crescita personale e alla maturazione nella
fede, dovrebbero incoraggiare definitivamente »coloro che non osano
ancora avvicinarsi a Gesu e vedere che la sua tomba € vuota« (2009, 100).

2.4  Lattivita sociale della Chiesa

La Chiesa ha la sua missione nella societa. Per mons. Bozani¢ il punto
di partenza ¢ la consapevolezza del cristiano della propria vocazione e,
in questo contesto, guarda con speranza al significato sia degli uomini
e del mondo che attraversano le difficolta di vivere nel tempo, sia della
Chiesa, per la sua obbedienza al Vangelo, prosegue il cardinale, »ritiene
di non dover tacere« e »ci dovrebbe essere una coscienza nella societa
in cui opera« (1998, 4). Inoltre, la Chiesa € »chiamata a portare la novita
della Pasqua nell'intera comunita umanac (2001, 2), e cio significa il rinno-
vamento dell'intera societa. I temi che la Chiesa dovrebbe affrontare nel
contesto sociale e invitare tutti i fattori rilevanti al dialogo sono i seguenti:
»promozione e tutela della vita umana dal concepimento alla morte natura-
le; valorizzare il matrimonio e la famiglia come fondamento della comunita
della societa; promuovere la solidarieta su cui dovrebbero basarsi e costru-
ire Pordine e il progresso sociale ed economico; rispetto della sussidiarieta,
che dovrebbe consentire I'inclusione di molti nella vita economica, sociale
e culturale delle persone.« (2001, 4) Inoltre, nel contesto delle attivita so-
ciali della Chiesa, per il cardinale Bozanic le attivita caritative della Chiesa
sono estremamente importanti. »Dove i bisogni si moltiplicano, la Chiesa
¢ sempre piu presente. Sappiamo che avremo sempre al nostro fianco
i poveri e i bisognosi (per noi non ¢ solo una categoria sociale, ma teolo-
gica), ma questo non deve chiuderci nell’egoismo e lasciarci insensibili.
Inoltre, la poverta ci indica il limite della nostra umanita e la necessita
di una maggiore unione e solidarieta.« (2009, 100) Profondo conoscitore
dell'ecclesiologia cattolica, cardinale Bozani¢ osserva molto chiaramente
e correttamente che »non ¢ opportuno dividere la Chiesa e le sue attivita
in senso caritativo ed evangelistico« (2013, 88). Il paradosso in cui vive
e opera la Chiesa ¢ che coloro che lodano la Chiesa quando agisce nella
carita, la attaccheranno quando difende i corretti valori morali. Per l'ar-
civescovo di Zagabria cid non sorprende e invita i fedeli a non lasciarsi
confondere da cio »perché la nostra vocazione religiosa ¢ alleviare ogni
tipo di miseria umana al meglio delle nostre capacita, ma anche essere
coscienziosi, a partire con noi stessi nel mettere in discussione la nostra
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lealta verso Dio« (2013, 88). La risurrezione di Cristo & la fonte del servizio
della Chiesa al mondo intero, e la Caritas ¢ »il profumo della Chiesa che
vive la risurrezione e la realta della vita nuova« (2013, 90). Ecco perché
per cardinale Bozanic¢ non c'e dubbio che la Caritas sia »una parte ine-
vitabile della testimonianza e del servizio della Chiesa« e sottolinea con
forza: »Dove ¢ presente la Chiesa, anche la Caritas dovrebbe essere visibi-
le.« (2015, 149) Infine, nel mondo di oggi, spesso pieno di disperazione,
»la Chiesa ¢ chiamata a proclamare il messaggio di speranza« e questa
speranza della Chiesa »non si fonda su alcune ideologie« ma su Gesu Cristo,
che essa annuncia come »il unico Salvatore e Redentore dell'uomo, che
¢ lo stesso ieri, oggi e sempre. La fonte della speranza ¢ Cristo, risorto
e vivo. Egli € sempre la nuova speranza della Chiesa e dell'umanita« e in
questo contesto il cardinale Bozanic¢ conclude: »Egli € l'unica e vera spe-
ranza dell'uomo e della storia.« (2005, 2)

Alcuni pensieri conclusivi

Analizzando i messaggi pasquali dell'arcivescovo e cardinale di Zagabria
Josip Bozani¢, come abbiamo sottolineato prima, si possono senza dubbio
individuare quattro unita ecclesiologiche tematiche all'interno delle quali
egli parla teologicamente della Chiesa: I'origine e il mistero della Chiesa;
la santita della Chiesa e la peccaminosita dei suoi membri; l'attivita di pre-
dicazione della Chiesa e, infine, 'attivita sociale della Chiesa. Ciascuno
di questi temi deve essere considerato in accordo con l'insieme dei mes-
saggi pasquali, e questi temi compaiono spesso in messaggi di anni diversi
e con accenti diversi, ma sempre radicati nell'insegnamento ecclesiologico
integrale della Chiesa cattolica, e in modo speciale sulla base dell'inse-
gnamento del Concilio Vaticano II e della costituzione dogmatica Lumen
gentium. Menziona il cardinale Bozanic¢ e i sommi sacerdoti romani - Papa
Giovanni Paolo II, Papa Benedetto XVI e Papa Francesco - e incorpora
laloro enfasi ecclesiologica nei suoi messaggi pasquali, dimostrando cosi
l'universalita dell'ecclesiologia cattolica.

Qual ¢ la visione della Chiesa del cardinale Josip Bozani¢? La Chiesa ¢ il
mistero attraverso il quale Cristo opera ancora oggi nel mondo. L'annuncio
di Cristo ¢ il compito primario della Chiesa. Oltre a questo compito, € im-
portante anche l'attivita sociale della Chiesa. Il cardinale Bozani¢ sottolinea
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giustamente che spesso oggi la Chiesa viene valutata positivamente unica-
mente per le sue impegnative attivita caritative e sociali. Quando si tratta
della sua missione evangelistica, che secondo l'arcivescovo di Zagabria
¢ inseparabile dalla missione sociale della Chiesa, allora incontra critiche
e rifiuto dei valori che promuove e insegna. Inoltre, la Chiesa ha il suo
ruolo nel mondo e nella societa in cui vive, e dovrebbe essere quella che
si rivolge a tutti, non solo ai credenti-cristiani. Il Regno di Dio ¢ il limi-
te dell'attivita della Chiesa, e non i suoi limiti amministrativi. Per questo
la Chiesa ¢ stata inviata a trasformare questo mondo con la potenza do-
natale dallo stesso Cristo risorto.

Nonostante tutte le difficolta che la Chiesa affronta sia esternamente che
internamente, e in modo particolare a causa della peccaminosita dei suoi
membiri, il cardinale Bozani¢ ha una visione positiva e ottimistica della
Chiesa. Egli sa bene che la Chiesa non ¢ opera dell'uomo, ma ¢ il frutto
dell'opera di Dio Uno e Trino in questo mondo. Come tale, la Chiesa deve
accettare pienamente il compito che Dio stesso le ha destinato, e cio¢ tra-
sformare il mondo e I'vomo con la sua apparenza, la sua parola e i suoi fatti,
e condurre 'vomo all'unica meta giusta, che ¢ la salvezza eterna. »Il dono
dello Spirito Santo in noi rafforzi la speranza dei beni eterni e faccia ger-
mogliare nella nostra vita presente i semi della salvezza finale.« (1998, 5)
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Abstract: In recent years, several disputes between Orthodox churches over jurisdictional
and politico-ideological matters have raised questions about Eastern Orthodoxy’s commit-
ment to peace. However, as a Christian denomination, Eastern Orthodoxy is theologically
centred around the fundamental Christian values of love and peace. To illustrate how Eastern
Orthodoxy can inspire a life devoted to peace, this article focuses on Anastasios Yannoulatos
(b. 1929), the current Archbishop of the Albanian Orthodox Church, whose life constitutes
a concrete Eastern Orthodox example of peace. Firstly, Archbishop Anastasios’ life story
and core theological ideas are presented, and secondly, his contribution to peace is briefly
highlighted.
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Introduction’

Although in Western Europe, North America and elsewhere, Eastern
Orthodoxy is a minority religion little known to non-Orthodox individu-
als, there are almost 260 million Eastern Orthodox believers around the
globe, making Eastern Orthodoxy the third largest Christian denomination
today (Pew Research Center 2017). Its faith and tradition stretch back to the
apostolic era, and Eastern Orthodoxy is widely admired for its mysticism
and liturgical richness.

In recent years, however, certain ecclesiastical disputes within Eastern
Orthodoxy have sparked discussions on its ability to manifest peace
in practice.? As a Christian denomination, Eastern Orthodoxy natural-
ly emphasises love, often demonstrated by peace, and the Orthodox
liturgy is, among other things, where the centrality of peace in Eastern
Orthodoxy is revealed. The text of the divine liturgy, which is tradition-
ally, though most probably incorrectly, attributed to St. John Chrysostom
(c. 349-407) and is used throughout the Orthodox liturgical year for the
celebration of the Eucharist (Quasten 1986, 472), is replete with referenc-
es to peace. In the prayers preceding the main text of the divine liturgy,
for instance, being at »peace with all« emerges as a prerequisite for every
Orthodox priest who desires to administer the Eucharist (Service Books
of the Orthodox Church 2010, 5). Furthermore, in the main text of the
divine liturgy, God is implored to grant peace to people’s »lives« and the
entire »world« (2010, 24.54). Notwithstanding this, Eastern Orthodoxy
does not consistently succeed in manifesting peace through its conduct.
The dispute between the Orthodox Church of Antioch and the Orthodox
Church of Jerusalem »over the jurisdiction of Qatar«, which led them to
»sever communion in 2014« (Siecienski 2019, 102), as well as the Moscow
Patriarchate’s ideological support for Russia’s ongoing war on Ukraine
(Elliott 2022) and the Russian Orthodox Church’s involvement in the global
culture wars as an opponent of LGBTQ+ rights (Stockl and Uzlaner, 2022)

1 An earlier version of this article was published online in Dutch as »Aartsbisschop Anastasios van
Albanié: voorbeeld van vrede«on Radboud University’s Platform Oosters Christendom in April 2024,
but this is the first time it appears in English.

2 See, forinstance, the panel discussion titled »Russian World: Ideology as Theology«, organised by the
Wheel Journal on April 23, 2024, which is available at: https:;//www.youtube.com/watch?v=jhbsH-
NNY2JY (accessed 13/5/2024).
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are some examples, highlighting Eastern Orthodoxy’s inability to manifest
peace in practice.

Nevertheless, it would be erroneous to imply that Eastern Orthodoxy,
taken as a whole, fails to practice peace. Understood broadly as the »lack
of open violence« and, importantly, the effort of creating the »conditions
for society to live without fear or poverty« (Richmond 2023, 9), peace
is manifested by several Orthodox churches and persons, even if their
stories do not always appear in the news. One such person whose story
forms this article’s focus is Anastasios Yannoulatos, the current Archbishop
of the Albanian Orthodox Church. My aim in what follows is to shed light
on Archbishop Anastasios and his contribution to peace. To do so, I will
first outline the early and middle stages of Anastasios’ life, tracing the
genesis and development of some of his core theological ideas, and then
discuss the later part of his life until today.

1 From birth to mission theology

The port city of Piraeus in the Athens urban area, Greece, marks the be-
ginning of Archbishop Anastasios’ life journey, as it was Piraeus where,
in 1929, Anastasios was born to a »pious Orthodox family« (Veronis 1995,
122). During his formative years, Anastasios was raised within the Eastern
Orthodox faith and regularly attended the services of the Greek Orthodox
Church. However, Anastasios was not passionate about the Eastern
Orthodox faith in his youth: it was science rather than religion that fas-
cinated him. As he explained in a 2015 interview, though, his fascination
with science gave way to a deep interest in the Eastern Orthodox faith after
witnessing the chaos and destruction wrought by the »Nazi occupation
of Greece« (Ejdersten 2015, para. 6). When Anastasios was a twelve-year-old
secondary school student during the Second World War, the Nazi German
army invaded Greece in 1941 and held the country occupied under in-
human conditions until 1944. In those years, thousands of Greeks were
massacred by the Nazi forces and their collaborators, and Greece suffered
two deadly »war-induced« famines (Liakos and Doumanis 2023, 157.160).
Primarily because of »German plundering«, Greece did not have enough
food for its population, and so many Greeks were dying of hunger that
»wheelbarrows carried the dead to mass graves« while those who were
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alive »begged for food« and some reportedly resorted even to »cannibal-
isme« to survive (Liakos and Doumanis 2023, 158.160).

These horrible events understandably shocked young Anastasios, who,
attempting to make sense of them, turned to his native Eastern Orthodox
faith (Veronis 1995). For Anastasios, the message of love and »eternal
peace« he found in Eastern Orthodoxy was the antidote to the evils of war,
and, yearning for peace, he embraced the Eastern Orthodox faith whole-
heartedly (Ejdersten 2015, para. 6). Not surprisingly, then, after finishing his
secondary schooling, Anastasios pursued a bachelor’s degree in Eastern
Orthodox theology at the University of Athens, which he completed
in 1952. During his undergraduate studies, however, Anastasios realised
that due to nationalistic sentiments, the Orthodox Church of Greece and
other Orthodox churches in the Balkans served their local Christian popu-
lace almost exclusively and avoided engaging in missionary work abroad
(Veronis 1995). To Anastasios, this demonstrated a perversion of the
Eastern Orthodox faith because the Orthodox Church’s self-understand-
ing as the »one, holy, catholic and apostolic church« was not to be seen
merely as a rhetorical emphasis on its »apostolic succession« but as a »duty«
to share in the »apostolic mission« (Yannoulatos 1989, 82). Specifically,
Anastasios believed that the Orthodox Church’s apostolicity implies that
all Orthodox faithful are expected to imitate Christ’s apostles and strive
to spread God’s love to the »whole world« and not only to the Christians
within their local communities (Yannoulatos 1963, 301).

Anastasios felt so strongly about this that he decided to devote his life to mis-
sionary work, which he viewed as the practical expression of the Orthodox
duty to spread God’s love to all in an apostolic fashion (Yannoulatos 1989).
As a result, in 1954, Anastasios joined the Zoe Brotherhood, a semi-mo-
nastic Greek Orthodox society of theologians, where he mainly conduct-
ed missionary work for Greece’s youth (Veronis 1995). Furthermore,
in 1960, he founded the »Porefthentes« inter-Orthodox mission centre,
whose chief goal was to train Eastern Orthodox missionaries for service
outside Orthodox-majority countries. At the same time, Anastasios desired
to become a foreign missionary, so, in 1964, he was ordained a priest
and moved to Uganda, Africa, to serve in that capacity. However, his stay
in Uganda ended abruptly because he soon contracted malaria and re-
turned to Greece on doctor’s orders (Veronis 1995). This, nonetheless, did
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not dash Anastasios’ missional aspirations. In Greece, he realised that since
he could not work as a missionary overseas, the best way to advance the
cause of mission was to develop a robust Eastern Orthodox mission theol-
ogy, which could »pave the way for others« to become foreign missionaries
(Veronis 1995, 123). To develop such a theology, Anastasios continued
his education on a postgraduate level. Between 1965 and 1969, he stud-
ied History of Religions, Ethnology, Africanology, and Missiology at the
German universities of Hamburg and Marburg, while in 1970, he received
his doctorate from the University of Athens, Greece (Albanian Orthodox
Church, n. d.). Moreover, alongside his studies, Anastasios became actively
involved in the ecumenical movement, seeking to enrich his Orthodox
missiological perspective by meeting missiologists from »other Christian
traditions« (Veronis 1995, 123).

For his dedication to mission, in 1972, the Orthodox Church of Greece
appointed Anastasios as bishop of Androussa and entrusted him with
directing its missions department. Furthermore, the University of Athens
installed Anastasios as a professor at its divinity school. As a bishop and
university professor, Anastasios concentrated his research on the History
of Religions and Missiology, remained involved in the ecumenical move-
ment, and contributed to numerous conferences organised by the World
Council of Churches (Veronis 1995). At one such conference in 1975 that
took place in the Armenian city of Vagharshapat, Anastasios introduced
the missiological concept of the »Liturgy after the Liturgy« which is now
widely used in theological scholarship (Tsirevelos 2022, 50-52). With
this, he stressed that the eucharistic liturgy, much revered by Orthodox
Christians, remains incomplete as long as it is not extended to the »ev-
eryday life of the faithful«. Since during the liturgy, the faithful spiritually
connect with Christ and His love, Anastasios pointed out that the liturgi-
cal service can only be completed when, after the end of the liturgy, the
faithful serve society at large in a Christ-like manner (Yannoulatos 2007,
129-131).

2 From mission theology to missional praxis

Until 1980, Anastasios was based in Greece, where he served as a theology
professor and director of the Church of Greece’s missions department,
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yet 1981 signalled a turning point in his life. That year, having faced a severe
internal crisis, the missionary Orthodox Church of East Africa was »on the
verge of collapse, so Anastasios was called to become its acting archbish-
op and help reorganise its mission (Veronis 1995, 124; Tritos 2011). For
Anastasios, this was both an opportunity to put his missionary ideas into
practice and a second chance to fulfil his desire to become a foreign mis-
sionary; hence, he took up the challenge and moved to East Africa. There,
his work centred primarily on Kenya, Uganda, and Tanzania (Tritos 2011),
where he built many new churches and trained indigenous clergy, thus
strengthening the local church community. However, Anastasios’ work
in East Africa was not aimed exclusively at Christians. Motivated by his
ideas that the Orthodox faithful are obliged to spread God’s love to all
people and serve society at large, Anastasios strove to make East African
societies a better place and, in only ten years, he managed to open seven
healthcare centres and established twelve nursery schools and five pri-
mary schools (Veronis 1995). In this way, Anastasios became an active
agent of peace because, as noted earlier, peace is not only to be under-
stood as the absence of war but also as the endeavour to create condi-
tions in which societies can live without fear or poverty, which is what
Anastasios accomplished through his social work in East Africa.

East Africa, though, was not the end of Anastasios’ journey. In 1991, a new
challenge, namely Albania, came his way. Although Orthodox Christians
had a historical presence in Albania and an Albanian Orthodox Church
existed up to the early 1960s (Tsirevelos 2021), things changed rapidly
when, in 1967, the Albanian communist dictator Enver Hoxha (1908-1985)
declared Albania the world’s first »atheist state« and instigated a violent
persecution against all religious groups in the country (Payton 2016,
34-35). This persecution lasted until the end of Soviet communism in 1991,
and, having been successful in reorganising the East African Orthodox
Church, Anastasios was called to relocate to Albania and work towards
reestablishing its Orthodox Church. For him, this was not an invitation
he could decline. Believing that it is an Orthodox duty to spread God’s love
to the whole world, he had no choice but to accept. So, in 1991, he moved
to Albania, where, in the following year, he was elected to his current
position as Archbishop of the Albanian Orthodox Church (Veronis 1995).
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Upon his arrival in Albania, Albanian Orthodoxy was nearly nonexistent,
with only twenty-two elderly Albanian Orthodox priests and over a thou-
sand destroyed churches (Ejdersten 2015). Through Anastasios’ work,
however, the Orthodox Church in Albania has been revived and now has
around 460 Orthodox parishes, a theological seminary that has produced
more than 150 Orthodox priests, and roughly seven percent of the Albanian
population identifies as Orthodox Christians (Roberson 2021). Finally, with
Anastasios at its helm, the Albanian Orthodox Church has actively promot-
ed peace within the wider Albanian society by establishing open-to-all
essential supplies centres throughout Albania, and by constructing various
medical and educational centres such as the Evangelization Orthodox
Diagnostic Centre and the Logos University in Tirana (Tsirevelos 2021,
36-40).

Conclusion

It is clear that, unlike the leaders of some Orthodox churches who fail
to practice love and seek peace through their actions, Anastasios of-
fers us an example of embodied Christian love and peace. In one of his
books, he maintains that it is imperative for Christians to not only reflect
upon God’s kingdom of heaven but also devote their energy to revealing
God’s heavenly love and peace on earth (Yannoulatos 2003), which, to a
great extent, is precisely what Anastasios has attempted to do throughout
his life. Having practised the missional ideas, which he developed as a stu-
dent and later a professor of theology, and having undertaken significant
social work first in East Africa and then in Albania, Anastasios is a nota-
ble Orthodox Christian leader. His life and work tangibly remind us that
Eastern Orthodoxy can be a force of peace despite often being involved
in wars. My hope, therefore, in these closing lines is that Anastasios’ exam-
ple will inspire Orthodox Christians to renounce war and work for peace.
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Spirit Christology: Intentions, Challenges,
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Kristologija Duha: nameni, izzivi
in ekumenski potencial

Abstract: Spirit Christology has resonated within Anglican, Protestant, and Catholic
theology. This is due to several limits of the traditional approach based on the formula
of Chalcedon which have been highlighted since the 18" century. Entangling Christology
and Pneumatology is regarded a promising solution to the notorious problem of explaining
the person of Jesus Christ. In this paper, both the intentions and the challenges of Spirit
Christology are being displayed. An important aspect will be to differentiate between two
types of Spirit Christology: first, attempts to deepen and enrich the understanding of the
traditional approach, and second, attempts to replace it. In recent theological discourse,
both views are being expressed.

Keywords: Christology, Pneumatology, Spirit-Christology, council of Chalcedon

Izvlecek: Kristologija Duha se je pojavila v anglikanski, protestantski in katoliski teologiji.
Razlog za to je vec omejitev tradicionalnega pristopa, temeljecega na kalcedonski veroizpo-
vedi, ki so bile izpostavljene od 18. stoletja dalje. Prepletanje kristologije in pnevmatologije
velja za obetauvno resitev razuvpitega problema razlage osebe Jezusa Kristusa. V tem prispevku
so prikazani tako nameni kot izzivi; pomemben vidik bo razlikovanje med dvema vrstama
kristologije Duha: prvic, poskusi poglobitve in obogatitve razumevanja tradicionalnega pri-
stopa, in drugic, poskusi, da bi ga nadomestili. V nedavnem teoloskem diskurzu sta izrazena
oba pogleda.

Kljucne besede: kristologija, pnevmatologija, kristologija Duha, kalcedonski koncil

Internationally and interdenominationally, Christology is practiced very
differently. One approach that is currently receiving some attention
is Spirit Christology. Especially since the latter part of the 20" century, it has
resonated within Anglican, Protestant, and Catholic theology (Habets 2016;
Liston 2016; Sanchez M. 2022; Dahlke et al. 2022; Stubenrauch 2023). This
is remarkable considering that these very denominations have traditionally
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adhered to the formula of the council of Chalcedon, crafted in the fall
of 451, as a foundational framework. However, the formula shows notice-
able limitations (section 1). In light of this, it can be explained why pneu-
matologically oriented Christologies were and still are regarded as helpful,
sometimes even as progressive (section 2). It is important to mention
that the concepts presented here often remain outlines and frequently
highlight ideas which might be developed further on rather than being
comprehensive in scope - quite understandably so, given the necessity
to address and enhance a common understanding of pneumatology across
the denominations. Thus, a carefully drafted concept of Spirit Christology
continues to be a desideratum, as will be explained in the final part of this
paper, pointing to the ecumenical potential of the concept (section 3).

1 Limits of Chalcedonian Christology

One question every Christological concept must answer is that of the en-
during significance of the early councils: To what extent are they authori-
tative and, thus, doctrinally binding? What is the meaning of their decrees
concerning the personhood of Jesus Christ? If the ancient teachings are still
significant, they must be preserved, at least in terms of their content with
singular terms to be altered (Dahlke 2021). In case they are outdated, how-
ever, one can and should replace them. The question just mentioned arises
especially with regard to the formula adopted by the council of Chalcedon
in order to end controversies that had long been going on in the east-
ern Mediterranean region (Grillmeier 1979; Leuenberger-Wenger 2019).
At issue was whether the union of God and humankind in Jesus Christ
should emphasize the separation or rather the union of the two distinct
realities. The formula held that in Jesus Christ two natures are personal-
ly united, unmixed, unchangeable, undivided, and indivisible. However,
the attempt to end the controversies failed. Anti-Chalcedonian churches
were formed, which slowly separated from the imperial Byzantine church
(Van Rompay 2022). Nothing like this happened in the West. There, the
formula determined the Christological discourse during both the patris-
tic era and the period of scholasticism as well as in early modern times
(Hainthaler 2019; Sidaway 2020; Cross 2022; Cross 2023). In the 18" centu-
ry, however, an awareness of the limitations of Chalcedonian Christology
began to develop in Protestant theology. These limitations could not
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be ignored by either Anglicans or Catholics, although it took some time
to acknowledge them (Dahlke 2017).

Very different objections have been and still are raised against Chalcedon,
namely five: (a) an objection based on theological principles, (b) an exe-
getical objection, (¢) an historical objection, (d) an ecumenical objection.
Particularly grave, however, is (e) a genuinely dogmatic one, concerning
the personhood of Jesus Christ. In the following, these five aspects will
be discussed sequentially:

(a) The formation of Church doctrine is always relative, and quite
literally so. It is relative both to the revelation it claims to capture
and to the contexts in which it emerges. Because of this twofold
connection, dogmatic theology requires both an understanding
of the relationship between God’s revelation and ecclesiastical
teaching and a knowledge of the history of theology and dogma.
The stronger the awareness has grown since the 19" century that
formation of traditional doctrine is relative on multiple levels,
the more room has opened up for new theological approaches.
This correlation is evident in the work of Friedrich Daniel Ernst
Schleiermacher (1768-1834). In his opinion, Protestantism had
merely adopted the usual body of doctrine instead of examining
it in view of the Reformation’s insights and, if necessary, reform-
ing it profoundly - including Christology (Schleiermacher 2003a,
169-172 [§ 25]; 2003b, 58-60 [§ 95]).! Therefore, Schleiermacher
saw reason to creatively rewrite it (2003b, 38-58 [§§ 92-94]).2
In Protestant theology, it became widely accepted that adopting the
doctrines without substantial change was insufficient. Anglicans
and Catholics took longer for that. In Catholic theology, an aware-
ness of the relativity of doctrine did not develop until the final
third of the 20® century, accompanied by considerations of Spirit

1 For an English translation, cf. Schleiermacher 2016, 108-111 (§ 25) and 2016, 389-390 (§ 95).

2 For an English translation, cf. Schleiermacher 2016, 374-389. After sketching his own theory,
Schleiermacher leveled accusations against the traditional doctrine - cf. 2003b, 60-94. For an English
translation, cf. 2016, 391-417 (§§ 96-98). A detailed analysis is provided by Dahlke 2016; Junker-Kenny
2021.
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Christology. Until then, the definition of Chalcedon was regarded
the absolute norm.?

(b) Of the four gospels considered as canonical, the gospel of John
has probably had the strongest influence on the formation of doc-
trines in the early Church. This is especially true for its prologue,
which holds: Kal 6 Adyos oapé éyéveto (Jn 1,14). This verse, together
with the notion of pre-existence presumed by it, not only played
an instrumental role in the Trinitarian discussions of the early
Church but also determined the development of Christology
(Uhrig 2004; Frey 2014, 231 n. 2; 2024). The idea that God would
show a single human person his special favour, as the gospels seem
to suggest with the baptism of Jesus (Mk 1,9-11), was discarded,
for this ultimately leads to the idea of adoptionism. Rather, it is
the Logos who takes up humanity, which, with recourse to the
philosophical concept of ¢iog, is conceived impersonal. In later
theological discourse, this teaching was developed into the notion
of assumptio carnis.

Due to the dominance of the Gospel of John, other strands of the
New Testament receded into the background and received less
attention. In the 18" century, however, with a form of exegesis
emerging that emancipated itself from dogmatic guidelines, the
diversity of the biblical testimony was emphasized and, in addi-
tion, the distinctive perspectives of the synoptic gospels in con-
trast to John highlighted. By now, it is a general opinion that the
fourth gospel, which is strongly shaped by theological interests,
is only partly suited to gain insight into the »historical Jesus«.
This, of course, has consequences for Christology, in that it can
no longer centre around the assumptio carnis, but needs to have
Jesus’ proclamation of the kingdom of God as its starting point.

Cf. Essen 2024, 42: »Es gab im gesamten Zeitraum von Anfang des 19. bis Mitte des 20. Jahrhunderts
keinen katholisch-dogmatischen Traktat, in dem die Aporetik der Zweinaturenlehre als Problem
bewusst und als solches thematisch wird. Nirgends wird auf den Transformationsdruck, dem die tra-
ditionelle Christologie in der Moderne ausgesetzt ist, durch die Suche nach alternativen Denkformen
reagiert.« Whether or not the conciliar formula is »aporetic« deserves further discussion. From
Schleiermacher onwards, this charge has been repeated oftentimes, especially within Protestant
theology - cf. Dahlke 2017, 138-139.146.155.192-193.
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The personhood of Christ will need to be addressed from Jesus’
specific relationship as a human being to God rather than from
the incarnation of the pre-existing Logos. Here, pneumatological
aspects inevitably come into play, since it is the mvedua dytov that
enables the incarnation in the first place (Mt 1,18; Lk 1,35). Recent
New Testament scholarship has emphasized this (Levinson 2019;
Feldmeier 2020, 9-16.143-194; Sanchez M. 2022; Becker 2022).
Likewise, Jesus’ ministry, too, is determined by the Spirit right
from the beginning (Mk 1,10-12; Mt 3,16-17; Lk 3,21; 4,1-30; Jn 1,32-
34). Thus, concepts of Spirit Christology also owe themselves to a
broader perception of the New Testament’s testimony as a whole.

(¢) For centuries, the formula of Chalcedon has functioned as a
sort of matrix of Christology. In view of this, it is not surprising
that at times it has been and continues to be placed on the same
level as the central creeds, i.e., the Apostolic and the Nicene-
Constantinopolitan Creed. This is, however, questionable inso-
far as the text explicitly states that it does not intend to define
anything beyond the decisions of the councils of Nicaea and
Constantinople; the circumstances simply required clarification.
The formula of Chalcedon is thus an explanatory comment on the
Creed of Nicea. Hence, recent research in the history of dogma
strongly emphasizes the situational character of the formula, since
it referred to debates occurring in the 5" century. For example,
the American Jesuit Brian E. Daley (b. 1940) points out that the
formula was merely one step along the way (Daley 2018, 1-27).
For at the time, the objective was to pacify an impending conflict,
not to provide a definite solution to a complex theological prob-
lem. This is supported for one by the fact that the terms used had
not yet been clearly defined. Secondly, several councils convened
later that continued to deal with the personhood of Jesus Christ.

(d) Ongoing study of Christology was necessary because many
Christians who had been deterred by Chalcedon established their
own ecclesiastical structures in the eastern Mediterranean. For
them, the pejorative and factually hardly accurate designation of
»Monophysites« became common. Moreover, since they rejected
the formula that had become normative, they were considered
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heretics. In the 20" century, however, there was a change of opin-
ion, because the Christian churches considerably strengthened
their effort to improve their mutual relations. The founding of the
World Council of Churches after World War IT was an important
impetus for this as this ecumenical institution enabled numerous
meetings and, with the group Faith and Order, had a format for
addressing controversial theological issues. Further momentum
was brought by Vatican II, with which the Catholic Church opened
up and committed itself to ecumenism. While the council was still
going on, the foundation Pro Oriente was created in order to pro-
mote dialogue with the many Eastern churches. One result was
the so-called Vienna Christological Formula, signed in 1971, which
sought to accommodate varying interests (Kommuniqué 1992).
However, similar thoughts existed from the end of the Patristic
period through the Middle Ages to the early modern times. The
alleged confessional difference was regarded merely as a termi-
nological divergence. While the Vienna Christological Formula
does use the negative adverbs established by Chalcedon (which,
however, created a dynamic effect), it avoids the council’s rather
static terminology of nature, which suggests a duality of Godhead
and humankind. This is intended to allay concerns. Building on the
understanding that Pro Oriente made possible, further promising
bilateral understandings could be achieved (Olmi 2003; Marte and
Prokschi 2014). If a more far-reaching unity has failed to come
about, this is due more so to ecclesiological differences. In the field
of Christology, the rapprochement is remarkable. For example,
it is now customary to speak of mia- rather than monophysitism,
which is more accurate insofar as the intention had not been for
the Godhead to absorb the human reality of Jesus Christ (Brock
2016; Hainthaler 2023). Another step of progress is to refrain
from accusations of heresy and to use the designation »Oriental
Orthodox« churches (Nedungatt 1998). This acknowledges that
one can be »Orthodox« in the literal sense without accepting
the formula of Chalcedon. This is possible because the Nicene-
Constantinopolitanian creed, i.e. the confession of the councils
of Nicaea (325) and Constantinople (381), is recognized as a com-
mon foundation, as a basic text, so to speak.
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(e) While so far theological, exegetical, historical and ecumenical
objections have been presented, now a weighty dogmatic objec-
tion shall be named. The formula merely states that God and hu-
mankind are connected. However, it remains ambiguous as to Zow
this should be understood, given that the four adverbs employed
are negative in nature. Thus, it lacks specific assertions without
positively clarifying what should be said (Coakley 2002). Yet the
formula creates a significant problem precisely by the terms it uses:
while on the one hand it distinguishes between two abstract, im-
personal realities that are equally called ¢voig, on the other hand
it asserts their personal unity - referring to the very same Jesus
Christ, who is the incarnate Son of God. In technical terms, the
point of union is alternately referred to as dméotacis or mpéowmov
(Grillmeier 1997). As early as the 5" and 6" centuries, there was
both intense and controversial debate about how to make the
union of God and humankind plausible on this basis - a debate
that would hold on. Despite all elaborated efforts, some modern
Protestant theologians were sceptical that the Hypostatic Union
could be made comprehensible at all. There has even been talk
of the »aporetic« nature of what is now called the doctrine of two
natures (Zweinaturenlehre'). Similar objections have been raised
by Anglican and Catholic theologians, usually repeating the argu-
ments of their Protestant colleagues. In dogmatics, there is a keen
awareness of the problems brought along by the church’s early
teachings.

2 Concepts of Spirit Christology

Given the various limitations of Chalcedonian Christology outlined be-
fore, alternatives were sought. Primarily in the 20" century, the general
concept of Spirit Christology emerged, with a great variety of approach-
es. Whilst some aimed at providing deeper and extended understanding
(section 2.1), others were designed as substitutions, intended to replace
the formula of Chalcedon (section 2.2). The differences between the two

4

On the term’s history, cf. Seils 2004.
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approaches are considerable, especially in terms of Trinitarian theology.
Whenever Christology is rewritten with a pneumatological orientation,
emphasizing the Holy Spirit’s part in the constitution of the personhood,
the notion of three distinct centres of action or »persons« remains in force.
However, when God as a whole is defined as Spirit, Jesus is characterized
as a symbol or representative of God. Therefore, it makes sense to dis-
tinguish between genuine Spirit Christologies and more general Spirit
Theologies (Dahlke 2022; Woditsch 2022). The latter start with the rela-
tionship between God and world, incorporating Christology as a mode
of explicating this relationship.

2.1  Concepts providing deeper and extended understanding

Within Catholic dogmatics, increased attention to pneumatological topics
did not occur until the 20" century. Important impulses were provided
by figures such as Heribert Mithlen (1927-2006), to whom pneumatology
as awhole was important, Hans Urs von Balthasar (1905-1988) and Walter
Kasper (b. 1933). All of them were far from considering the formula of the
early church as obsolete. Rather, they were concerned with deepening
what had already been dogmatized.

After long preparatory work, Walter Kasper published a textbook-like
monograph in 1974, which has been reprinted again and again ever since
(Kasper 1974).> The Tubingen Professor for Dogmatics saw the necessity
for a new orientation of Christology. In the future, Christology should
be historically situated, universally founded and soteriologically oriented.
Kasper himself provided considerations to that end. With respect to the
personhood of Jesus Christ, he regarded the definition of Chalcedon
as fundamental, but at the same time saw the necessity for a biblical ap-
proach, because the formula itself claimed to be an interpretation of scrip-
ture. In his view, the personal communion between the Father and Jesus
attested in the New Testament is a communion of essence, which is to
be understood as a personal act and thus relational. Therefore, pneumatol-
ogy should be given greater weight in Christology, since, according to the

5 Foran English translation, cf. Kasper 2011. In addition, cf. 1985. For an overview, cf. Stice 2008.
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testimony of the New Testament, there is an extremely close connection
between Jesus and the Spirit of God from conception to resurrection.

But although Kasper called for a Spirit Christology, he himself did not
present a comprehensive design but turned to other fields of dogmatics in-
stead. Nevertheless, he recently referred to the potential of what he named
»Pneuma-Christology« (Kasper 2021, 85-93). At least Kasper put the topic
on the agenda back then and it has not disappeared since. Furthermore,
Hans Urs von Balthasar is worth mentioning. Trained with neo-scholastic
manuals, which regarded Chalcedon the absolute norm, he considered
the previous treatment of Christology to be deficient in several ways: for
one, the works of God should always be considered Trinitarian in nature;
secondly, the Holy Spirit prepared the appearance of Jesus Christ and
then later unfolded it; thirdly, the personhood of Jesus Christ could not
be understood without a pneumatic dimension.® His goal was to develop
his own Spirit Christology. Here, the idea that the triune God always acts
in favour of humankind is important to him. This is shown by the fact that,
in the New Testament, the incarnate Son carries out the Father’s plan of sal-
vation, with whom he is permanently united through the Spirit. Hence,
Jesus acts in the spirit, from which he is genuinely different. Considering
the complex ideas that he additionally develops about the Trinity, Balthasar
warns against an oversimplified Spirit Christology, i.e. the notion of an
indwelling of the Logos in the human being Jesus of Nazareth that is pneu-
matologically understood. Such a notion is faced with the difficulty of con-
vincingly demonstrating a unity of persons rather than merely claiming it.
This already shows that the Spirit Christology that Balthasar has in mind
remains within the traditional framework. He both presupposes the doc-
trine of the Trinity and also attaches importance to an ontologically sound
concept of divine-human unity.

2.2 Concepts of replacement

While some theologians viewed Spirit Christology as deepening or ex-
tending what had been expressed by the formula of Chalcedon, others

6 On the following, cf. Balthasar 1998, 167-185 (for an English translation, cf. 1992a, 183-202) and
1987, 28-53 (for an English translation, cf. 1992b, 34-61).
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wanted to understand it as a substitute for classical Christology. For
them, considering pneumatology promised solutions to otherwise no-
torious problems of the concept of the hypostatic union. Therefore, one
Christology should replace another. American Jesuit Roger Haight (b.
1936) is worth mentioning here. In 1999 he presented his monograph

Jesus Symbol of God, making a contribution that is still discussed today.

He develops his Spirit Christology as a complementary alternative to the
conventional Logos Christology considered orthodox - and which reflects
on the connection of the Son of God with human nature (Haight 1999,
458-464).7 In Haight’s opinion, however, it is precisely this connection
that leads to many speculative problems. Furthermore, he thinks that,
based on biblical testimony, other conclusions are possible. The assump-
tion that Jesus became ever more human the closer he got involved with
God seems more promising to him. Quite obviously, this alludes to Karl
Rahner’s (1904-1984) concept of direct proportionality of divine salvific
action and human freedom, by which a competitive relationship of both
is to be excluded. At least Haight mentions his German colleague, while
he himself speaks of empowerment (Haight 1999, 455). Thus, he wants
to emphasize that Jesus represents God by God being present in him with-
out his humanity suffering from it - quite the contrary is true. To Haight,
such a Spirit Christology seems to be more plausible than the definition
of the early councils, which finds it extremely difficult to think of Godhead
and humankind really interweaving in Jesus Christ.

This again clearly shows that the interest in a Christology taking pneuma-
tology into account - no matter how such a concept may be conceived -
stems to a large extent from the perceived weaknesses or limitations of the
Chalcedonian formula. Of course, any such attempt must allow the ques-
tion of how far it is able to explain the unity of the persons, if that is still
the aim at all. In this context, Haight’s interreligious component is impor-
tant, which, while always present in his thinking, has become particularly
prominent in his most recent publications. Initially interested in Spirit
Christology, his interest has shifted to Spirit Theology, which regards

7 One reason for Haight being barred from teaching Catholic theology in 2005 was his Christology - cf.
Congregatio pro Doctrina Fidei 2005. For background, as well for a critique of the Jesuit’s position,
cf. Dahlke 2013. Also in recent times, Haight continues to highlight Chalcedon’s weaknesses - cf.
Haight 2019, 195-197.

@ Edinost in dialog 79 (2024) 1: 109-123



SPIRIT CHRISTOLOGY: INTENTIONS, CHALLENGES, AND THE ECUMENICAL POTENTIAL ...

Christology as a mode of explicating the general relationship of God and
the world. Together with Paul Knitter (b. 1939), one of the best-known
representatives of religious pluralism, he has pointed out intersecting areas
of Christianity and Buddhism. As the Jesuit and the former Divine Word
Missionary state, both religions aim to ensure that people do not focus
on themselves but become active for the benefit of others. What they have
in common, then, is a concern for human flourishing. According to Haight,
this is precisely what can be seen in Jesus, because by opening himself
up to that power and energy which the Bible calls Spirit of God and which
is nothing other than the one God who, as Creator, is in relation to his cre-
ation, he advocated for those in need (Knitter and Haight 2015, 143-144).
The discussion of the Chalcedonian formula understandably no longer
plays a role here. Instead, the focus is on aspects of anthropology or the
doctrine of creation. Whether this constitutes a meaningful advancement
of Spirit Christology or whether Spirit Theology might indeed pointin a
different direction is certainly open for discussion. At the very least, this
could be used in the context of interreligious dialogue - a very relevant
topic for Modern societies, which must be considered by Christology
as well (Min and Schwobel 2014; D’Costa 2015; Bernhardt 2021).

Concluding remarks

Pneumatologically oriented Christologies have garnered some attention
in more recent times. This is for one likely due to the increased significance
that the doctrine of the Holy Spirit now holds within dogmatics. Their
attractiveness can be attributed also to the promise of offering a better
explanation of the personhood of Jesus Christ than a Christology based
solely on the council of Chalcedon, as they conceive the relationship be-
tween God and humanity as dynamic. Jesus can be called the Son of God
because he originates from God; he is called holy because of the Holy
Spirit, who stands at the beginning of his being and his ministry (Mk 1,10;
Lk 1,35). Speaking of two natures seems static in contrast. Conversely,
incorporating pneumatology creates a much more dynamic perspective.
According to the testimony of the New Testament, Jesus and the mvedya
@ytov are in a continuous relationship throughout Jesus’ life. From this
vantage point, the Hypostatic Union, for which no consensus on inter-
pretation has been reached to this day, could be understood as a highly
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vibrant relationship between God and humanity, mediated and sustained
by the Spirit. As Jesus is continually filled with and sustained by the Spirit
he can be the self-expression of God, or the Logos. God does communi-
cate himself not only by means of but as a human being (Balthasar 1990).
Therefore, Christologies that embrace and develop this perspective offer
a meaningful and promising continuation or elaboration of the ancient
and conciliar doctrines (Del Colle 1994; Coffey 1999; Stubenrauch 2023).
Certainly, it needs to be discussed whether or not they move beyond the
homo assumptus-theory - a line of thought that can be traced back to the
Patristic period, and the Middle Ages. In order to recover the full humanity
of Christ without leaving the framework provided by Chalcedon, in the 20"
century Catholic theologians have taken up again this theory, with mixed
results (Muller 1993). Thus, every attempt to develop a Spirit Christology
has to be aware of the danger to simply slip into the Fomo assumptus-theo-
ry, as it causes problems with regard to soteriology: How can Jesus rightly
be called Revealer and Redeemer if God only dwells into his life? Can God
really be encountered, if present only occasionally in Jesus?

Nevertheless, the potential of Spirit Christology is far from exhausted.
In fact, there is a need to draft a comprehensive framework that consol-
idates existing exegetical, historical, and systematic endeavors. Besides
Protestant and Catholic theology, other denominational traditions ought
to be incorporated, for instance Pentecostalism, given its emphasis
on pneumatological considerations (Stephenson 2019; Macchia 2023,
199-208). Ecumenically and systematically, it would be beneficial to en-
gage in cross-denominational and collaborative discussions about Jesus
Christ. To do that, however, it is necessary to determine whether the
formula of Chalcedon should be supplemented or replaced, as differ-
ing approaches in this regard lead to quite different concepts of Spirit
Christology.
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Gospodovanje v Genezi: iskanje
religioloske interpretacije

Dominion in Genesis.: Search for
a Religiological Interpretation

Izvlecek: Namen c¢lanka je podati eno od moznih religioloskih interpretacij tematike ¢lo-
veskega gospodovanja nad naravo, ki se nahaja v svetopisemskem besedilu o stvarjenju
(1 Mz 1,1-2,3). Poglavitna teza ¢lanka je, da lahko bibli¢no zapoved gospodovanja razume-
mo v kontekstu sakralizacije profanega. Za ta namen se ¢lanek ve¢inoma opira na teorijo
o sakralnem, ki jo je razvil Mircea Eliade. Clanek delno ¢rpa tudi iz misli Jana Assmanna o to-
talnosti monoteizma. Na podlagi tega opaza, da lahko bibli¢no gospodovanje vidimo na treh
obzorjih, ki so predvsem bivanjska in zadevajo ¢lovekovo religiozno izkusnjo. To so obzorje
sakralnega, obzorje miti¢nega in obzorje totalnega. Slednje je zlasti znacilnost monoteistic-
ne percepcije gospodovanja in se kaze kot brezkompromisno posvecevanje ¢asa, prostora
in bitij v vsej njihovi razseznosti. Ti procesi se pogosto vrsijo skozi bibli¢ni jezik konflikta,
ki lahko dobi tudi nasilne pomene. Clanek zato sprva predstavi izjemno kompleksnost ter
pogosto kontroverznost koncepta gospodovanja na primeru ekoloske kritike, ki Genezi
mestoma ocita antropocentri¢no zlorabo narave. Kljub temu nasilno in izkorisc¢evalsko gos-
podovanje ni jedro monoteizma. O tem je govor v nadaljevanju ¢lanka, ki se posveca Eliadovi
in Assmannovi religioloski misli ter pokaze, da je cilj religioznega ¢loveka v priblizevanju sebe
in vsega stvarstva svojemu izvoru, ki je transcendenten. Svetopisemsko ukvarjanje z gospo-
dovanjem zatorej ni antropocentri¢no, ampak teocentri¢no, in nima za motiv ekonomskega
ali politicnega totalitarizma, temvec totalno posvecevanje sveta po paradigmatskem modelu
mita stvarjenja.

Kljucne besede: gospodovanje, Geneza, Sveto pismo, stvarjenje, religiologija, Eliade, sakralno,
mit, transcendenca, Assmann

Abstract: The purpose of the article is to provide one of the possible religiological interpreta-
tions of the theme of human dominion over nature, which is found in the Biblical text about
creation in Genesis 1:1-2:3. The main thesis of the article is that the Biblical commandment
to rule can be understood in the context of the sacralization of the profane. For this purpose,
the article mostly relies on the theory of the sacred developed by Mircea Eliade and partly
on Jan Assmann's thoughts on the totality of monotheism. Based on this, the article observes
that biblical dominion can be seen on three horizons, which are primarily existential and
concern man's religious experience. These are the horizon of the sacred, the horizon of the
mythical and the horizon of the totality. The latter is particularly characteristic of the mono-
theistic perception of dominion and manifests itself as an uncompromising consecration
of time, space and beings. These processes are often carried out through the biblical language
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of conflict, which can also take on violent meanings. Therefore, the article initially presents
complex and often controversial nature of the concept of dominion on the example of eco-
logical criticism, which accuses Genesis of an anthropocentric abuse of nature. Nevertheless,
violent and exploitative rule is not the core of monotheism. This is discussed in the rest of the
article, which is dedicated to Eliade and Assmann's religiological thought and shows that the
goal of a religious person is to bring himself and all of creation closer to their transcendental
origin. The biblical engagement with dominion is therefore not anthropocentric, but theo-
centric, and does not have as its motive economic or political totalitarianism, but rather the
total sanctification of the world according to the paradigmatic model of the creation myth.

Keywords: dominion, Genesis, Bible, creation, religiology, Eliade, sacred, myth, transcendence,
Assmann

Uvod

Clanek se ukvarja z religioloskim poskusom interpretacije svetopisemske
tematike gospodovanja, vzpostavljenega v Genezi, kjer nastopa znotraj
prvega porocila o stvarjenju (1 Mz 1,1-2,3). Pokaze na veliko kompleksnost
in raznovrstnost biblicnega jezika, ki po eni strani navdihuje generacije
ljudi, po drugi strani pa prebuja mnoge pomisleke in celo ostra naspro-
tovanja. Tovrstna kontroverznost je zelo ocitna pri biblicnem »gospodo-
vanjug, saj tréi ob senzibilnost modernega cloveka glede okoljevarstvenih
problemov in vprasanj. Konkreten primer tega je t. i. projekt »Earth Biblex,
ki kritizira biblicno gospodovanje, saj to opravicuje antropocentrizem in iz-
kori$¢anje narave. Na tovrstno kritiko odgovarja moderna bibli¢na teolo-
gija, ki podaja druga¢no razumevanje gospodovanja. Ob tem izpostavlja
pomen kontekstualne analize, Se posebej v povezavi z drugim porocilom
stvarjenja, in uposteva ve¢pomenskost hebrejskega pojmovanja specificne
tematike.

Ponazoritev kompleksnosti biblicnega gospodovanja na primeru her-
menevti¢nih razprav tvori izhodisce za iskanje objektivne religioloske
interpretacije. Clanek se za ta namen opre na spoznanja Mircea Eliade
in deloma tudi na Jana Assmanna. Uporabi predvsem Eliadovo teorijo
o sakralnem in profanem, ki nudi dodatno osvetlitev biblicnega gospodo-
vanja, in to brez nevarnosti, da bi zdrsnila v pasti pretiranega reduciranja
ali relativizacije tematike. V tem oziru ¢lanek postavi in pojasni religiolosko
tezo, da je gospodovanje v Genezi mozno videti na obzorju treh religijskih
prvin, od katerih je zadnja tipi¢no monoteisti¢na. To so obzorje sakralnega,
obzorje miti¢nega in obzorje totalnega.
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Gospodovanje na obzorju sakralnega pomeni posvecevanje prostora, ¢asa
in oseb. V tesni povezavi z njim se vzpostavlja obzorje miticnosti Geneze,
zlasti v obliki mita kozmogonije, ki podaja paradigmatski model gospo-
dovanja. To se vrsi konkretno, s klicem k brezkompromisni svetosti, ki naj
zaobsega vso ¢lovesko kulturo in predstavlja tretje obzorje totalnosti. Vsa
obzorja so povezana z rdeco nitjo transcendence, ki je tudi v splosnem
pomemben vidik religioznega zivljenja. Iskanje religioloskega razume-
vanja svetopisemskega gospodovanja je tako tudi prizadevanje za boljse
razumevanje religijskih izrazov ¢loveske kulture. Cilj tega ¢lanka torej ni v
razkrivanju »prave« razlage niti v podajanju iz¢rpne semanti¢ne ali ekse-
getske analize bibli¢nih izrazov gospodovanja. Namen je bolj skromen
in zadeva iskanje religioloske interpretacije kot zgolj ene od moznih pri
branju Svetega pisma.

1 Kontroverznost zapovedi »gospodovanja« v Genezi:
teoloSko razumevanje in kritika »Earth Bible«

Geneza vsebuje zelo znan svetopisemski poziv ¢lovestvu, da naj gospoduje
zemlji in si jo podvrze:

Bog je rekel: »Naredimo ¢loveka po svoji podobi, kot svojo po-
dobnost! Gospoduje naj ribam morja in pticam neba, zivini in vsej
zemlji ter vsej laznini, ki se plazi po zemljil« Bog je ustvaril cloveka
po svoji podobi, po Bozji podobi ga je ustvaril, moskega in Zensko
je ustvaril. Bog ju je blagoslovil in Bog jima je rekel: »Bodita rodo-
vitna in mnozita se, napolnita zemljo in si jo podvrzita; gospodujta
ribam v morju in pticam na nebu ter vsem zivalim, ki se gibljejo
po zemljil« (1 Mz 1,26-28)

Krscanski razlagalci si prizadevajo pokazati pozitiven pomen teh bibli¢-
nih vrstic in jih zato pojasnjujejo v smislu poziva k odgovornemu gos-
podarjenju ali skrbnistvu (Lundberg 2011, 191). Sveto pismo ne poziva
¢loveka k izkoris¢anju, ampak ga nagovarja k skrbi za skupen dom, ki ga
predstavlja od Boga ustvarjena zemlja z vsemi zivimi bitji. Od ¢loveka
terja poniznost, kajti Bog je tisti, ki je podaril ¢loveku dar zivljenja in od-
govornost za ta dar. Clovek tega daru ne sme zavredi iz lastne arogance,
ampak ga mora varovati in posredovati prihodnjim rodovom. Sveto pismo
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je namre¢ polno primerov, ki opozarjajo na unicevalni egoizem in ¢love-
ka usmerjajo h gojenju odnosov na temelju osrednje zapovedi ljubezni.
Zatorej ne samo doktrinalno pravilna vera, ampak se bolj konkretni odnosi
so preizkusni kamen vere, in ¢lovekov odnos do Boga je nerazdruzljiv
tako z odnosom do socloveka kot z odnosom do vsega ostalega stvarstva.
Tu lezi prava pravicnost in to je tudi hermenevticni klju¢, s katerim teologi
odpirajo razumevanje gospodovanja v Genezi za sodobnega poslusalca
(Lundberg 2011, 192).

Toda na drugi strani obstajajo kriti¢ni razlagalci, ki prej opisani razlagi oci-
tajo teolosko pristranskost in namerno ignoriranje svetopisemskih vrstic,
ki izrazajo teznje po agresivni dominaciji, kar je nezdruzljivo s sodobno
percepcijo zivljenja. Teolosko mehcanje teh ostrih izrazov je za kritike
znak intelektualne neiskrenosti in zato terja veliko bolj kriti¢cno presojo
Geneze in ostalih spornih odlomkov. Tovrstno kritiko so verjetno najbolj
prepricljivo postavili bibli¢ni razlagalci iz Avstralije, zdruzeni v skupino
Earth Bible Project. Njihov cilj je trojni (Earth Bible 2022):

1. Razviti nacela ekopravicnosti (ecojustice principles), ki bodo vzpostavi-
la bibli¢no hermenevtiko, primerno Zemlji, kar bo spodbujalo zdravlje-
nje Zemlje.

2. Objaviti svoje ugotovitve in z njimi prispevati k aktualni razpravi o eko-
logiji, ekoetiki in ekoteologiji.

3. Zagotoviti odgovoren forum, znotraj katerega se lahko slisi potlaceni
glas Zemlje in se razvijejo impulzi za zdravljenje Zemlje.

Snovalci projekta Bible Earth so tako za hermenevtic¢ni kljuc vzeli princi-
pe ekopravic¢nosti in jih soocili s svetopisemskimi besedili.! Na podlagi
tega so pokazali, da 1 Mz 1,26-28 tvori antropocentri¢ni vdor v zgodbo

1 Principi ekopravi¢nosti so (Earth Bible 2022):

1. Nacelo intrinzi¢ne vrednosti: Zemlja in vse njene komponente imajo sebi lastno, notranjo vrednost.

2. Nacelo medsebojne povezanost: vsa zemeljska ziva bitja so odvisna drugo od drugega.

3. Nacelo glasu: Zemlja je Zivo bitje, ki povzdigne svoj glas, ko trpi zaradi krivic.

4. Nacelo namena: Zemlja in vse njene komponente so del dinami¢ne kozmicne zasnove, znotraj
katere ima vsak del svojo mesto v celoti.

5. Nacelo vzajemnega skrbnistva: Zemlja je uravnotezen prostor, kjer lahko skrbniki delujejo kot
njeni partnerji, brez poskusov dominacije.

6. Nacelo odpora: Zemlja in vsi njeni deli trpijo zaradi krivic, kar terja aktivho upiranje v boju
za pravi¢nost.
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o stvarjenju. Plodna interakcija med Bogom in Zemljo je presekana s ¢lo-
vesko obsedenostjo z mocjo, kontrolo in nasiljem. (Horrell 2011, 257)

Bibli¢na pripoved o stvarjenju ima vidike, ki so zdruzljivi z ekopravic-
nostjo, in vidike, ki niso. Razlagalci Earth Bible zato ne zavracajo celot-
nega Svetega pisma, ampak predlagajo, da se sprejme tisto v Bibliji, kar
je skladno s sodobnimi ekoloskimi dognanji in principi, npr. zavest ali glas
vse Zemlje, njena notranja povezanost, kljubovanje okoljski nepravi¢nosti
itd. Po drugi strani pa je treba direktno nasprotovati biblicnim razlagam,
ki niso skladne z ekolosko pravi¢nostjo. Preprosto je treba priznati, da je
sodobna zavest presegla gospodovanje v 1 Mz 1,26-28, in ¢e hocejo biti
kristjani relevantni v svetu, ki ga zaznamujejo veliki okoljski problemi,
potem se morajo zoperstaviti tem anahronisticnim elementom verskega
izrocila. (Horrell 2011, 258)

Prej omenjene napetosti znotraj Svetega pisma teologi Ze od zgodnjih za-
Cetkov te vede razre$ujejo na ve¢ nacinov. Eden od teh, ki je tudi med bolj
problemati¢nimi in dobiva pomisleke znotraj same teologije, je v preferi-
ranju normativnosti specificnega vidika, ki minimalizira ali celo odpravi
vse druge. Tako recimo Avgustin pri svoji razlagi padca ¢lovestva v greh
preferira moralno negativno gledanje na ¢lovekovo zeljo in telesnost ter
na podlagi tega razvije nauk o izvirnem grehu.? V primerjavi s tem so-
dobna bibli¢na hermenevtika poudarja, da so v Svetem pismu vsebovani
izrazi, ki vrednotijo telesnost in pozelenje tako pozitivho kot negativno
in je zato treba pazljivo upostevati sobesedilo in niansiranost hebrejske-
ga jezika (Skralovnik 2015, 333). Tendenca k preferencnosti posameznih
bibli¢nih izrazov ni znacilna samo za Avgustina, temvec se pojavi tudi pri
poglavitnem teologu protestantizma - Lutru, ki na podlagi Pavlovih pisem
izpostavlja Bozjo milost in nezasluznost. Ta vidik poudarja tako mocno,
da ga to privede celo do moznosti izkljucitve Jakobovega pisma iz bibli¢-
nega kanona, kajti Jakob vidi ¢clovekovo aktivnost kot nujno sestavino vere
(SSP 2011, 1809). Podobnih primerov je seveda se veliko vec in kazejo,

2 Rabin Hammer npr. razlaga, da judovstvo odlo¢no odklanja doktrino o izvirnem grehu, saj ne verjame
v omadezevanost ¢loveske narave s prvim grehom, ki sta ga storila Adam in Eva (Hammer 2023).
To staro teolosko nestrinjanje je e en primer velikega religijskega vpliva in tudi kontroverznosti,
ki je tako znacilna za prvo bibli¢no pripoved o stvarjenju. Dodaten primer odmevnih polemik, ki se
vrtijo okoli pravega razumevanja Geneze, je t. i. kreacionizem, ki je z dobesedno razlago »dnevov«
stvarjenja tr¢il v konflikt z znanostjo in povzrocil nemalo razburjenja v ameriski druzbi.
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da teologija ni izolirana veda in nastaja vedno v kulturi, zato vedno do neke
mere tudi izraza dano kulturo.

Zaradi omenjene problemati¢nosti starih hermenevti¢nih modelov je mo-
derna teologija razvila ve¢plasten razlagalni pristop, ki poudarja pomen
konteksta pri razumevanju bibli¢nih odlomkov. V tem oziru uporablja tako
bibli¢no sobesedilo kot tudi zgodovinski, kulturni in cerkveni kontekst
bibli¢nih besedil. Upostevanje tovrstnih kontekstov spodbuja sodobno
teologijo, da mora za razumevanje peteroknjiznega gospodovanja nujno
proucevati jezik biblicnega gospodovanja, ki ga oznacujeta pomensko so-
rodna hebrejska pojma radah in kabas. Beseda radah oznacuje posebno
pravico in odgovornost, ki jo Bog nakloni ljudem, da vladajo nad preosta-
lim stvarstvom in ga urejajo. Kabas, ki ga SSP prevaja z glagolom »podvrzita
si«, pa nosi ostrejse sporocilo in oznacuje hierarhi¢no razmerje, v katerem
so ljudje postavljeni nad zemljo in jim je podeljena mo¢ kontrole nad njo.
Zadnje je nedvomno tezko spravljivo z modernimi okoljevarstvenimi pri-
zadevanji za harmonijo med ¢lovekom in naravo. Teologija taksne zadrzke
odpravlja s kontekstualnim povezovanjem prve verzije o stvarjenju z drugo
razli¢ico v 1 Mz 2,4b-25. Slednja slika druga¢no podobo ¢lovekovega rav-
nanja z zivalmi in zemljo, saj izpostavlja pomene skrbnistva, negovanja,
varovanja ipd. Moderna teologija tako naredi sintezo prve in druge razlici-
ce stvarjenjske zgodbe in razume gospodovanje v pomenu odgovornega
gospodarjenja, katerega namen ni izkoris¢anje, temvec varovanje vsega
ustvarjenega po zgledu pravi¢nega kralja. Gospodovanje torej ni tiransko
in ne izkljucuje pravi¢ne drze do narave. (Horrell 2011, 2506)

Kontekstualna smer razlage, ki poudarja skrbnisko razmerje do narave,
je znacilna tudi za Franciskov pontifikat. Papez vidi Genezo kot evangelij
stvarjenja, ki komunicira s ¢lovekom na nacin narativne govorice in upo-
rabe globokega simbolnega jezika (LS 70). Ta ne dopusca ekstremnih
interpretacij, ki trgajo posamezne ideje iz konteksta, ampak nagovarja
na celosten nacin. Francisek vidi celostno sporocilo Geneze v tem, »da se
¢lovesko bivanje opira na tri med seboj tesno povezana temeljna razmerja:
na odnos do Boga, do bliznjega in do zemlje« (LS 606). Ta relacijska trojnost
je torej nekaj bistvenega in zato nudi hermenevti¢ni klju¢ tudi za gospo-
dovalne izraze Bozje besede. Namesto moci nadvlade se tu razodeva mo¢
zivljenja, ki se vrsi skozi odnose in komunikacijo. Toda ta mo¢ odnosov
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je zlorabljena in sprevrzena, kar ima za posledico tudi unicevanje stvarstva
na konkretnem primeru ekoloske problematike.

Na tej tocki se moderna teologija in okoljevarstvena kritika zblizata, saj
obe zavracata posesivno ravnanje z naravo. Po drugi strani pa so med
njima tudi velike razlike. Tako na primer teologija kritizira projekt Earth
Bible, ker ta za hermenevticni klju¢ vzame model, ki ga ni v Svetem pismu,
ampak je direkten povzetek principov okoljevarstvenega gibanja in teorije
(Thobaben 2011, 357). S tem zunanjim in svetopisemskemu svetu tujim in-
terpretativnim modelom potem presoja elemente svetopisemskega sveta,
od katerih nekatere sprejme, druge pa izloci kot neprimerne za razvoj
okoljske ozavescenosti ¢cloveka. Metodolosko gledano, tak pristop Se ni
nujno sporen, saj tudi sodobna teologija priznava razvoj svetopisemskih
besedil skozi mnoga stoletja in skozi Stevilne avtorje. Podobno tudi priz-
nava postopen razvoj ¢loveskega razumevanja Bozjega razodetja, vsebo-
vanega v Svetem pismu (Papeska bibli¢na komisija 2000, 79-81). Namesto
tega so za teologijo sporne prej omenjene vsebinske ugotovitve ekoloske
kritike, saj ta zakljuci, da je pomemben del Svetega pisma moralno nespre-
jemljiv. Za religiolosko tezo tega ¢lanka je dovolj, ¢e trdimo, da preprosto
ne obstaja teorija, ki bi lahko popolnoma usvojila kompleksnost bibli¢nih
besedil in podala dokon¢no razlago. To seveda ne ustavlja teologije pri
njenem iskanju pravilnega in za Cerkev normativnega tolmacenja bibli¢nih
odlomkov, kar vkljucuje tudi razlago gospodovanja v Genezi. Vsekakor
pa tovrstno teolosko razresevanje biblicnih dilem ni naloga nase razprave,
ki ima bolj skromne cilje in se omejuje na uvide fenomenolosko zasnovane
religiologije, kot bomo predstavili v nadaljevanju. Prav tako ne moremo
presojati potencialnih politicno-druzbenih implikacij razlag, ker to presega
obseg tega prispevka.

3 Papez Francisek v svoji okoljski okroznici Laudato si’ opozarja na pomanjkanje globalnega in sis-
temskega posluha za resevanje okoljskih problemov ter priznava, da so si kristjani v preteklosti
napacno razlagali zapoved gospodovanja v Genezi: »Mi nismo Bog. Zemlja je bila pred nami in nam
je bila zaupana. To nam dopusca, da odgovorimo na obtozbo, uperjeno zoper judovsko-krs¢ansko
misel: re¢eno je bilo, da naj bi bilo, izhajajo¢ iz pripovedi v Prvi Mojzesovi knjigi, ki vabi, naj si ljudje
podvrzejo zemljo (prim. 1 Mz 1,28), dovoljeno divje izkoris¢anje narave, saj predstavlja cloveka kot
gospodarja in unic¢evalca. To ni pravilna razlaga Svetega pisma, kakor ga razume Cerkev. Cetudi je res,
da so si vcasih kristjani narobe razlagali Pisma, moramo danes odlo¢no zavrniti, da bi iz dejstva,
da smo ustvarjeni po bozji podobi, iz poslanstva, da naj si podvrzemo zemljo, mogli izpeljati polno
prevlado nad drugimi ustvarjenimi bitji. Pomembno je brati svetopisemska besedila v povezavi
s hermenevti¢no razlago in spomniti, da nas ta vabi k »obdelovanju in ohranjanju« svetovnega vrta
(prim. 1 Mz 2,15). [...] Vsaka skupnost naj prejema od obilja zemlje, kar potrebuje za lastno prezZivetje,
aje tudi dolzna varovati in zagotavljati trajnost njene rodovitnosti za prihodnje rodove.« (LS 67)
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Za na$ namen je torej dovolj, da smo na primeru hermenevti¢nih debat
nakazali enigmatic¢nost bibli¢cnega pojma gospodovanja, ki se izmika dobe-
sednim razlagam in poenostavljanju. To nas privede do spoznanja, da mo-
ramo na religioloskem podrocju iskati taksno interpretacijo, ki temelji
tako na kriticni distanci do tematike kakor tudi na globokem spostovanju
njene kompleksnosti. V tem oziru se priro¢no ponuja teorija sakralnega
in profanega, ki jo je razvil Mircea Eliade in jo bomo uporabili pri aplika-
ciji religioloskih ugotovitev na vprasanje gospodovanja v temeljni knjigi
judovskega in kricanskega monoteizma. Se prej pa naj na kratko predsta-
vimo splosne poteze izbrane religioloske metode.

2 Iskanje religioloSke interpretacije biblicnega gospodovanja

V nadaljevanju nase razprave se torej pokaze legitimnost religioloskega
pristopa, ki je po svoji lastni zasnovi sicer neteoloski, a je hkrati tudi in-
terdisciplinaren, zaradi dejstva velike Sirine in kompleksnosti fenomena
religije, ki odpira mnoga podrocja raziskovanja. Religiologija kot metodo-
losko pluralna veda ne razreSuje kompleksnih verskih in moralnih vprasanj
(to je naloga teologije in aplikativne etike), lahko pa nudi distancirano
interpretacijo in prispeva k boljsSemu poznavanju ¢loveske kulture in njene
bivanjske razseznosti, ki sega tudi na podrogdje transcendence. Klasi¢na
religiologija se pri svojem raziskovanju navdihuje po fenomenoloskem
pristopu, ki se osredotoc¢a na ¢lovekovo izkustvo. To izkustvo »trde« znano-
sti ne reducira na zgolj empiri¢no raven,* ampak jo vidi predvsem v njenem
eksistencialnem prostoru. Tovrstno metodologijo so uporabili zacetniki
religiologije, kot so Rudolf Otto, Gerard van der Leeuw in Mircea Eliade.
Fenomenoloski znacaj religiologije omogoca, da se na primeru tega ¢lanka
izognemo polemikam glede prave razlage specificnega odlomka Geneze.
Namesto tega skusamo besedilo razumeti tako, kot se nam kaze v kon-
tekstu SirSega fenomena religije in izkustva sakralnega. To nas privede
do vprasanj, kot so: Kako clovek dozivlja izkusnjo gospodovanja v razmerju

4 Vanglescini »hard scienceq, ki temeljijo na matematic¢ni in eksperimentalni metodi (obicajno so to
naravoslovne vede).
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do transcendence? Kako to izkustvo vrednoti, komunicira? Kako religiozno
utemeljeno gospodovanje realizira v prostoru in ¢asu?’ (Allen 2010, 213)

Ta teoretski pristop je torej znacilnost »klasi¢nih« religiologov, medtem
ko moderna religiologija razvija bolj kulturoloske vidike, kar je na primer
znacilno za Niniana Smarta. Namrec Eliade razlaga, da je znotraj fenomena
religij mogoce prepoznati skupno strukturo, kjer sta poglavitni kvaliteti
sakralnost in njena nasprotnost s profanostjo.® Smart pa pusti ob strani
univerzalne karakteristike fenomena in rajsi govori o kulturnih dimenzijah,
v katerih nastopa religija (kot so dimenzije etike, rituala, doktrine, mate-
rije itd.). Za razliko od prej opisane kontekstualne teologije in ekoloske
hermenevtike sta oba religioloska pristopa veliko bolj kompatibilna drug
z drugim in se ne izkljucujeta. V tem ¢lanku se bomo bolj ali manj omejili
na Eliadov pristop, predvsem ker menimo, da Eliadova teorija Se vedno
nudi velik potencial, ki $e ni bil v polnosti izkoris¢en, in podaja zanimive
uvide v naravo bibli¢nega gospodovanja. (Alles 2010, 42-43)

2.1  Gospodovanje na obzorju sakralnega

Eliade nam lahko dodatno osvetli razumevanje gospodovanja v Genezi,
in sicer znotraj Sirokega konteksta religije, ki temelji na fenomenu sakral-
nega. To oznacujemo kot prvo izkustveno obzorje monoteizma. Eliade
takole govori o univerzalnosti ¢clovekove izkusnje sakralnega fenomena:

Religious man assumes a particular and characteristic mode
of existence in the world and, despite the great number of histo-
rico-religious forms, this characteristic mode is always recogniza-
ble. Whatever the historical context in which he is placed, homo
religiosus always believes that there is an absolute reality, the sa-
cred, which transcends this world but manifests itself in this world,
thereby sanctifying it and making it real. He further believes that

Ce bi vzeli enega od novejsih religioloskih pristopov, ki sloni na feministi¢ni teoriji, bi se lahko tudi
sprasevali o morebitnih patriarhalnih implikacijah bibli¢cnega gospodovanja. Toda to presega okvir
tega ¢lanka, ki se omejuje na klasi¢no religiologijo.

o))

6 Eliade sebe razume kot zgodovinarja religij (Eliade 1984, 3). Kljub temu gre dale¢ onkraj zgodo-
vinopisnega ukvarjanja z religijo, kar potrjuje s svojim sistemati¢nim iskanjem skupne zasnove
in istovetnosti religijskih izkusenj. S tem naredi pomemben doprinos k akademski »osamosvojitvic
religiologije (Alles 2010, 42).
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life has a sacred origin and that human existence realizes all of its
potentialities in proportion as it is religious-that is, participates
in reality. (Eliade 1987, 202)

Naj na tem mestu nekoliko bolj raz¢lenimo Eliadovo pojmovanje:

D

2)

3)

V jedru vsake religije je izkustvo sakralnega, ki ga ne moremo redu-
cirati na nesakralni fenomen. Sakralnost izgubi svoj pomen in je tako
reko¢ desakralizirana, ¢e jo zozimo na nesakralno kategorijo. Je t. i. sui
generis - edinstvena kvaliteta, ki ne pripada nobenemu nadrejenemu
pomenu, ampak je sama sebi razred. Eliade to izkustvo sakralnega
utemeljuje na tezi, ki jo je podal eden od prvih religiologov - Rudolf
Otto. Zadeva sakralno na nacin izkustva misterija (mysterium tremen-
dum), ki je nekaj povsem drugega od obicajnega cloveskega izku-
stva. To ¢loveka navdaja s strahospostovanjem, hkrati pa ga sveto tudi
privlaci z izjemno mod¢jo.” Eliade zato vidi sakralno predvsem kot
znacilen fenomen c¢loveske kulture znotraj eksistencialne razsezno-
sti. Razumevanje religije je na ta nacin poglabljanje znanja o ¢loveku.
(Eliade 1987,9-10)

Sakralno stoji v nasprotju z nesakralnostjo profanega, in prav ta dialek-
tika sakralnega-profanega daje religiji specifi¢cno znacilnost in identi-
teto. Sakralnost je v religiji najvisja realnost in profanost je drugotna.
Slednja lahko celo nastopa kot negacija te najvisje realnosti, odvis-
no od posamezne religije, ki profano vrednotijo na razli¢ne nacine.
Vvseh primerih religijskega fenomena pa profano nastopa kot nasprot-
je absolutnega. Oznacuje fragmentiranost, omejenost, nezadostnost
vsakodnevne ¢loveske eksistence. Sakralno torej nastopa z vidika tran-
scendence, profanost pa z vidika imanence. (11)

Za religiozno izkustvo transcendence je znacilna eksistencialna dina-
mika sakralnega, ki v religioznem kontekstu ne nastopa kot ideologija,
temvec kot hierofanija - razodetje bozanskega v bivanjski realnosti
¢loveka. To razodetje je lahko izjemno mocno in ga Eliade pojmuje
kot preboj sakralnega v profani prostor ¢lovestva. Preboj sakralnega

Ceprav Eliade sprejema bistvene poteze Ottove teorije o svetem, je med njima tudi razlika, saj Otto
vidi sakralno predvsem kot izkusnjo iracionalnega, medtem ko Eliade razume sakralno tudi v ra-
cionalnih pomenih. Religija je zanj fenomen, ki vkljucuje celoto ¢loveka: tako njegove intuitivne,
Custvene kategorije kakor tudi logi¢no-razumske (Eliade 1987, 10).
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vzpostavi religioznemu cloveku prehod iz profanosti sveta v svetost
transcendence in omogoc¢i komunikacijo z nadnaravnim (37). Na ta
nacin sakralno, ki je popolnoma drugac¢no od ¢loveka, postane ima-
nentno in tako dostopno cloveski izkusnji. To je izrazito poudarjeno
v kontekstu monoteisti¢ne hierofanije, ki je specificno teofanija - razo-
detje Boga v zgodovini. Gre torej za paradoksno prepletanje »nebes
in »zemlje¢, ko se transcendenca sakralnega kot nekaj povsem dru-
gacnega manifestira v obicajni ¢loveski eksistenci in jo povzdigne.
Kulturne in druzbene implikacije sakralne izkusnje so ogromne in jih
lahko razbiramo skozi celotno zgodovino ¢lovestva. (21)

4) Cilj religije je, da se ¢lovek ¢im bolj pribliza sakralnemu in na ta nacin
sprozi proces sakralizacije profanega. Z vidika religije je to tudi najvisji
cilj ¢loveka. Clovek pa je ekspresivno bitje, ki procese sakralizacije
nujno izraza skozijezik. Ta je v svojem bistvu simbolen: preko simbola
vzpostavlja koherentno in smiselno govorico, ki ¢lovekovo profanost
sakralizira in ga tako zdruzi s transcendentnim. Simbol kot bistvo je-
zika je tako sticis¢e med transcendentnim in imanentnim in se vedno
manifestira ob boku z drugimi simboli, ki gradijo vecjo naracijo mita.
Mit je torej simbolna pripoved, ki kaze na misteriozni ¢as prvobitne
svetosti, ki naj se ji clovek pribliza prav skozi spominjanje in ozivljanje
mita. (128)

Ta izvlecek Eliadove religioloske teorije podpira tezo, da je gospodovanje
v Genezi mogoce razumeti na obzorjih sakralnega in miti¢cnega. Kajti ma-
nifestiranje sakralnega poteka na nac¢in gospodovanja nad profanim in je
povezano Se posebej z izkustvom misterija svetega. Misterij sakralnega
vstopi v omejeni profani svet in zagospoduje nad njim tako, da ga pos-
veti za vi$ji namen preseganja materialne razseznosti. Mit pa je narativna
ubeseditev religioznega izkustva in nastopa kot paradigmaticen model
za realizacijo sakralnega gospodovanja v kulturi. V tem oziru tudi mono-
teizem nastopa s pomocjo mita in je tako podoben drugim religijam. Toda
monoteisti¢ni mit ima tudi posebnosti, ki kazejo na njegovo istovetnost.
Prav specifi¢cno pojmovanje gospodovanja je ena od tock, ki je izvirna
za monoteizem in njegovo miti¢nost. To tezo bomo zdaj nekoliko bolj
razclenili in pojasnili.
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2.2 Svetopisemsko gospodovanje na obzorju mita

Z vidika Eliadove religiologije moramo razumeti bibli¢cno gospodovanje
v kontekstu mita, kar tvori drugo obzorje monoteizma. Miti so seveda
razli¢ni, saj odrazajo pluralnost ¢lovekovega izkustva svetega. Eliade po-
sebej izpostavi t. i. kozmogonic¢ni mit izvora, ki je pripoved o stvarjenju
sveta in bi ga lahko oznacili kot mit »par excellence« (Eliade 1987, 79). Miti
kozmogonije namrec¢ govorijo o zacetnem in najbolj temeljnem preboju
sakralnega v prostor in ¢as ter nosijo osrednjo sporocilo, ki osmislja zivlje-
nje ¢loveka. So pripovedi ne samo o stvarjenju vesolja in ¢lovestva, temvec
tudi o najstarejsih zacetkih ¢loveske civilizacije. V najrazli¢nejsih oblikah
ga poznajo vse kulture, ¢asi in kontinenti. Naj poleg Geneze omenimo
se mezopotamski Enuma Elis, grsko Teogonijo, indijske Vede, juznoame-
risko kozmogonijo o veliki kac¢i (Kukulkan - Quetzalcoatl) in afriski mit
o Bumbi (Mbombo).

Znotraj teologije je nemalo zadrzkov do miti¢nega pojmovanja Geneze.®
Toda kot smo Ze zaslutili, je v religioloskem oziru upravic¢eno tudi Genezo
pojmovati kot mit, ampak s poudarkom, da je ta mit pomembno drugacen
(zlasti v kanoni¢no prvi verziji stvarjenja). Geneza in Eluma EliS sta raz-
licna, a oba sta kozmogonic¢na mita. Struktura peteroknjiznega sporocila
o stvarjenja tako kaze na najbolj splosne znacilnosti, ki povezujejo mite

a) Transcendentni zacetek in paradigmatski model mita

Glede na kozmogoni¢ne mite Zemlja in ¢lovestvo nista samo materija, ki jo
dolocajo naravni procesi, ampak imata transcendentni izvor, ki vzpostavlja
v stvarstvu red in formo. Mit je v najbolj osnovhem pomenu prav pripoved
o zacetku kozmosa, in ta zacetek ni reduciran na fizikalnost, kot to po¢ne
sodobna kozmologija. V religijah je zacetek vedno miticen, in to prav

8  Tizadrzki do mita so posledica razli¢nih nac¢inov definiranja in vrednotenja. V grobem bi lahko trdili,
da obstajata dva pristopa k mitu: negativen in pozitiven. Negativno vrednotenje mita je prisotno
tako v sekulariziranem kot v religijskem prostoru. Je odmev razsvetljenske kritike mita v pomenu
izmisljotine ali neresni¢ne, neosnovane pripovedi (’To je samo mit«). Po drugi strani je pozitivho
vrednotenje mita veliko bolj sprejeto na religioloskem podrodju, saj vidi mit v pomenu religijskih
pripovedi o transcendenci, ki osvetljujejo vidike ¢loveske realnosti in nudijo pomembne uvide glede
razumevanja ¢loveske kulture. (Leeming 2005, 10-13)
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zaradi naslonitve na transcendenco, ki je v primeru Geneze Gospod Bog.
Njegovo ustvarjanje je hkrati tudi razodetje, ki ga Eliade oznaci kot prodor
transcendence v ¢as in prostor (Eliade 1987, 110). V primeru Geneze je tudi
prostor-Cas ustvarjen od Boga in ga ne predhaja, kar so pozneje povezali
s pojmom creatio ex nihilo (Leeming 2005, 353). Treba je poudariti, da to
ni samo teoretska ideja, ampak tvori zivljenjsko usmeritev za vso misel
in delovanje ¢loveka:

It follows that every construction or fabrication has the cosmo-
gony as paradigmatic model. The creation of the world becomes
the archetype of every creative human gesture, whatever its plane
of reference may be. (Eliade 1987, 45)

Sodobni ¢lovek, ki ga je modernost definirala s pojmom homo sapiens,
vidi mit kot zablodo ali kvec¢jemu kot bolj ali manj zanimivo literarno delo.
Starodavni romo religiosus pa vidi mit kot bozanski model, ki ga ¢lovek
posnema navseh podrodjih eksistence (202). Mit kot pripoved o transcen-
denci religioznemu ¢loveku omogoca t. i. oporno tocko sredi kaosa profa-
nosti. Njegovo zivljenje na ta nac¢in dobi orientacijo, brez katere bi izgubil
zanesljivo smer in zapadel v eksistencialno krizo ali celo smrt. Religiozni
¢lovek si tako ne more predstavljati svoje eksistence brez sredisca sveta,
ki je bozansko.”

b) Ritualnost mita

Kozmogonic¢ni mit izvora ne obstaja sam na sebi in zase, ampak je v svoji
izvorni obliki nelocljiv od obreda. Ljudje se namre¢ skozi razli¢ne oblike
ritualnosti priblizujejo transcendenci, kot jo razume in predstavlja mit.
Tu nastopi dvojna naloga ¢loveka: da ostaja v svetosti mitskega modela
zacetka in da posvecuje tako prostor kot ¢as po tem modelu, kar Eliade

9 Poseben primer je moderen ¢lovek, ki si prizadeva, da bi sakralno povsem odpravil in zatorej zivel iz-
klju¢no v prostoru, ki ga religiozni clovek pojmuje kot profano. Eliade to vidi kot ne povsem uspesen
poskus, saj ostanki sakralnih struktur ostajajo tudi v Zivljenju modernega sekulariziranega ¢loveka,
na primer veliki $portni dogodki, ki imajo svoje rituale in simbole (Eliade 1987, 205). Moderen, se-
kularizirani ¢lovek je »dedi¢« homo religiosusa (209). Eliadove trditve niso neosnovane, saj podobno
kazejo povsem empiri¢ne sodobne raziskave. Primer tega je porocilo Raziskovalnega sredis¢a Pew
iz leta 2009, v katerem je razvidno, da je skoraj polovica vprasanih Ameri¢anov odgovorila z »dac,
ko so jih vprasali, ali so kdaj imeli versko ali misticno izkusnjo. Zaznana je bila celo rast religijskih
izkusenj v primerjavi s preteklimi desetletji (Pew Research Center 2009).
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imenuje tudi imitatio Dei. Tisto, kar so bozanstva delala na zacetku ¢asa
(»in illo tempore«), mora ¢lovek delati v sedanjem casu, in to se primar-
no odraza skozi ritual. Ritualno posnemanje prvobitnih bozanskih dejan;
je bilo posebej znacilno za anti¢ne ter arhaic¢ne religije pred vzponom
monoteizma. Nedvomno se je tudi v monoteizmu ohranila osnovna vloga
mita, ki je informativna pa tudi participativna. Informativen je mit, ker
podaja sveti model, po katerem se naj ¢lovek orientira in posledi¢no tudi
ravna skladno s tem modelom. Participativna funkcija mita pa je v tem,
da ¢loveku omogoca vstop v sakralni ¢as in prostor skozi najrazlicnej-
Se rituale in prakse. Za zivljenjsko relevantnost mita je zato vedno po-
treben ritual, ki mit ozivlja in ohranja. Monoteisti¢ni ritual sakralizacije
¢asa in prostora za ideal vzame sedmi dan stvarjenja, ko je Bog pocival,
in ga poveze z zgodovinskimi momenti Bozjega odresenjskega delovanja.
(Eliade 1987, 70-71.87)

To najbolj splosno polje arhetipske sorodnosti vseh stvarjenjskih mitov
lahko prenesemo na specifi¢cno polje Geneze in potrdimo religiolosko tezo
glede clovekovega gospodovanja v Genezi. Religije (monoteizem tu ni no-
benaizjema) namrec¢ gledajo na cloveka kot na bitje, ki je dolzno delati to,
kar dela transcendenca od vsega zacetka: posvecevati ¢as in prostor. Z vi-
dika religije je gospodovanje dejavnost, ki je primarno sakralnega znacaja.
To razseznost Se dodatno potrjuje dokumentarna teorija, ki avtorstvo prve
pripovedi o stvarjenju pripisuje duhovniskemu viru. Tu je torej na delu po-
sebna religiozna antropologija, ki vidi ¢loveka kot ~omo religiosus. Zacetek
in cilj gospodovanja je za religioznega ¢loveka prav transcendenca. Religija
hoce, daje ¢lovek v prvi vrsti religiozen. Ves ostali zivljenjski prostor je po-
drejen tej religijski paradigmi in sega tako od makronivoja ekonomije,
politike, znanosti kot do mikronivoja druzinskih odnosov, prehranjevanja,
seksualnosti itd. Ta podrejenost sakralnemu je v monoteisticnem mitu
vseobsegajoca. Sakralnost ima avtoriteto nad vsem in tako zaobsega vso
¢lovekovo dejavnost ter globoko zaznamuje ¢lovesko kulturo.

Kot omenjeno, se religiozni ¢lovek ravna po miticnem modelu transcen-
dence, ki ustvarja in gospoduje zlasti tako, da sakralizira profano. Vliva
red v nered, neoblikovanemu daje obliko, iz neobstojnega dela obstojnost
itd. To poteka konkretno na nacin ritualov in posvecevanja profanega
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prostora z graditvijo svetih objektov in z vzpostavitvijo svetih sredis¢."”
Sakralnosti so podrejene tudi zivali in zemlja, kar se kaze z ritualnimi
daritvami transcendenci." Sicer drzi, da je monoteizem s¢asoma opustil
krvave oblike daritev, a na simbolni ali metafizi¢ni ravni ostajajo Se danes.*
Zivalski in rastlinski produkti niso samo v funkciji ¢clovekovega prehra-
njevanja, ampak so s profane ravni povzdignjeni na sakralno. V tem oziru
dobi zapoved vladanja nad zivalmi in rastlinami visji pomen, ki v oc¢eh
bibli¢nega cloveka presega zgolj ekonomsko gospodarjenje v pomenu
zivinoreje in poljedelstva. Kmetijstvo kot poglavitna gospodarska dejav-
nost starih bliznjevzhodnih kultur je podrejeno sakralnemu bistvu religije
in z njim nelocljivo povezano. Sakralno tako zagospoduje nad profanostjo
prostora in ga naredi transparentnega za delovanje transcendence. Se po-
sebej ocitno se je to konkretiziralo na primeru judovskega templja, ki je
bil za Izrael osrednja tocka privilegiranega odnosa s transcendenco in je
vzpostavljal religijsko utemeljeno avtoriteto v sirsem okolju. Od splosne
miti¢ne sorodnosti tako preidemo na specifi¢ne znacilnosti peteroknjizja,
ki z radikalnim pozivom k svetosti oblikuje fenomen monoteizma tako,
da lahko govorimo o »totalni religiji«. To si bomo poblizje ogledali pri
Assmannovi razlagi monoteizma. Toda Se prej izpostavimo nekaj ostalih
posebnosti monoteizma.

2.3  Bibli¢no gospodovanje v kontekstu specificno
pojmovanega ¢asa in zgodovine

Kot smo ze omenili, ¢lovekovo izkustvo transcendence vedno izraza plural-
nost, ki se na globalnem nivoju kaze v razli¢nosti kozmogonic¢nih mitov.
Ne obstaja samo en dokoncen mit, ki bi zaobsegel vse mite in jih zdruzil
v brezobli¢no shemo. Ceprav obstajajo arhetipske sorodnosti, so prav tako
prisotne vsebinske razli¢nosti, ki dajejo vsaki religiji poseben pecat. V¢asih

10  Sakralna sredisca Eliade imenuje »axis mundic, os sveta. To je za religioznega cloveka privilegirani
prostor v svetu, ki je e posebej »prosojenc za izkustvo sakralnega in je pogosto oznacen z bogosluzni-
mi kompleksi. Veliki primeri tega so: Jeruzalem za vse tri abrahamske monoteizme, Meka specificno
za islam, Varanasi za hinduizem, Black Hills za amerisko staroselsko religijo itd. Dodati velja, da ima
lahko ena religija ve¢ tovrstnih sredis¢, saj ta niso pojmovana geometri¢no, ampak eksistencialno.
(Eliade 1987, 38)

11 Prim. 4 Mz 18,17:’Toda prvencev od goveda ali ovc ali koz ne smes odkupiti, sveti so. Z njihovo krvjo
poskropi oltar in njihovo tols¢o sezgi kot ognjeno daritev v prijeten vonj Gospodul«

12 Npr. krs¢anski obred evharistije.
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so te drugacnosti relativno majhne in lahko govorimo o kompatibilno-
sti miti¢nih sistemov. V¢asih pa so razlike tako velike, da postanejo miti
nekompatibilni, in takrat lahko govorimo tudi na podrocju religioznosti
o velikih paradigmatskih obratih, ki pa ne odpravijo vseh predhodnih mi-
ticnih struktur. Tak obrat je nedvomno bil in je Se monoteizem abrahamske
tradicije. Geneza namrec uvede naslednje spremembe, ki so specifi¢ne
za monoteizem in mu dajejo izrazit kontrast v razmerju do tedanjih mitov
stvarjenja, kot so egipcanski mit, babilonski, grski, indijski itd. Te posebno-
sti osvetljujejo tudi naso tematiko biblicno pojmovanega gospodovanja,
zato si jih oglejmo v naslednjih tockah.

2.3.1 Izcikli¢nostivlinearnost ¢asa

Za religije arhai¢nih kultur in civilizacij je bilo znacilno cikli¢no razumeva-
nje ¢asa. Podozivljanje mita je bilo vrac¢anje v prvobitni sveti ¢as. Vracanje
je potekalo skozi rituale in je bilo ve¢no poustvarjanje tega prvega svetega
dogodka. Ta dogodek je bil pojmovan hkrati kot zacetek in konec ter s tem
potopljen v krozno pojmovanje ¢asa. Seveda je za vsako religijo znacilna
doloc¢ena mera cikli¢nosti. Toda v primeru arhai¢nih in anti¢nih mitov
lahko govorimo o kozmic¢ni cikli¢nosti ¢asa, medtem ko v primeru mono-
teizma tega ni, temvec je zgolj liturgi¢na ciklicnost. (Eliade 2005, 114-115)

Kajti velika sprememba monoteizma je, da pojmuje c¢as linearno, z jas-
nim zacetkom in koncem. To je zelo ocitno v mitu Geneze, kjer stvarje-
nje poteka po dnevih, pri cemer je zadnji dan sedmi in popolnoma svet.
Judovska sobota sicer res daje Genezi pecat prvobitne svetosti, ki jo lahko
povezemo z univerzalnimi strukturami mita. Na delu je tudi kolektivni ar-
hetip imitatio dei, ki je v Genezi posnemanje Bozjega pocitka. Pomembna
razlika pa je v tem, da prvobitna svetost sobote ni tocka na kozmi¢ni kro-
znici ¢asa, ki jo ljudje poustvarjajo skozi rituale, kot je bilo to znacilno
za babilonsko praznovanje novega leta. Tedaj so namre¢ morali duhovniki
in kralj v prisotnosti ljudstva simbolno posnemati Mardukovo ustvarjanje
stvarstva in se s tem vracati v ahistori¢ni ¢as zacetka. Ce tega niso dovolj
dobro posnemali, je nad celotno civilizacijo padla groznja unicenja, saj
ni prislo do potrebne regeneracije leta in s tem do novega rojstva zivljenja."

13 Posebej skrajna razlicica tega verovanja je bila znacilna za predkolumbijsko Srednjo Ameriko, kjer
je bila stvariteljska smrt bogov poustvarjena z zrtvovanjem ljudi. Krvavi ritual je zagotavljal ohranitev
in regeneracijo sveta. Zrtvovanja ljudi so verjetno potekala tudi v bliznjevzhodnih semitskih kulturah
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V primerjavi s tem monoteisticno posvecevanje sedmega dne ni povezano
z vra¢anjem na krozni zacetek stvarstva, ampak izpostavlja zgodovinske
momente zaveze in odresenja. Ritualno spominjanje resda poteka na ob-
zorju liturgi¢ne cikli¢nosti, toda ne na obzorju kozmi¢nega ponavljanja.'*
Linearnost zgodovinskega ¢asa je tista, v kateri Bog razodeva samega sebe.
(Eliade 2005, 69-70)

2.3.2 Iz nezgodovinskosti v zgodovinskost casa

Z linearnostjo casa je torej povezana njegova zgodovinskost. To sicer
ne pomeni, da samo monoteizem pozna zgodovino. Posebnost je v tem,
da monoteisti¢na koncepcija ¢asa daje zgodovini izredno velik pomen
in jo iz obrobja religiozne zavesti postavi v samo jedro svojega mita izvora.
Drugi miti so v svojem jedru imeli izrazito nehistori¢nost ali predhistoric-
nost prav zaradi ciklicne kozmologije. Mit stvarjenja je bil potopljen v ¢a-
sovno »samostojecnosts, ki je niso zanimale distinkcije med preteklostjo
in prihodnostjo; med tem, kar je bilo in kar Se pride. Kajti miti¢ni jezik je bil
nelocljivo prepleten s tem, kar Eliade poimenuje mit vecnega vracanja,
ki poustvari miti¢ni ¢as na polju zlivanja preteklosti in prihodnosti v en
brezcasen in sveti »sedaj«. (Eliade 1987, 112)

V primerjavi z ahistori¢nostjo arhai¢nega pojmovanja svetega ¢asa pa ima
monoteisti¢ni mit izrazito histori¢nost. Bog se razodeva izvoljenemu
ljudstvu v konkretnih zgodovinskih dogodkih in je oseben Bog ocakov.
Posvecuje zgodovino in ta postane manifestacija svetega, ki ni ve¢ samo
splosna hierofanija (razodetje svetega), ampak specifi¢na teofanija (razo-
detje osebnega Boga). Po Eliadovem mnenju stori krs¢anstvo glede his-
tori¢nosti se dodaten korak, ko teofanijo sprejme v podobi uclovec¢enega
Boga Jezusa Kristusa, rojenega in zivecega v konkretnem ¢asu rimske pro-
vince Palestine. Ta dogodek uclovecenja v konkretni zgodovini povzroci
novo pojmovanje ¢asa pri kristjanih in omogoca nov nacin eksistence.
Trdimo lahko, da s krs¢anstvom pride do mitizacije zgodovine, ko en

bronaste dobe, kar prepoznava in obsoja tudi Sveto pismo. Toda dejanska razsirjenost tovrstnih
daritev v staroveskih bliznjevzhodnih kulturah je sporno vprasanje zaradi pomanjkanja arheoloskih
dokazov. (Leeming 2005, 152-155)

14 Kozmicna cikli¢nost ¢asa se je verjetno najbolj izrazito ohranila v hinduizmu pod pojmom samsare,
ki oznacuje realnost v pomenu karmi¢nega ponavljanja rojstev in smrti, vse dokler ¢lovek ne doseze
osvoboditve iz tega kroga (2005, 86).
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dolo¢en moment v zgodovini postane prenosnik svetega ¢asa Bozje mi-
losti. (Eliade 1987, 110-111)

Eksistencialna posledica arhai¢nega razumevanja ahistori¢nosti svetega
¢asa je bilo izrazito poudarjanje »usodnosti« (Eliade 2005, 127). V mo-
noteizmu se usodnost umika Bozji previdnosti (providence), ko Bog
daje clovestvu avtonomijo in hkrati uresnic¢uje svoj dober nacrt ne glede
na morebitne napake clovestva (Marshall idr. 2001, 979-980). Kljub
temu ne moremo govoriti o popolnem odtrganju abrahamskega izrocila
od predhodnih. Razlog tega je Ze omenjeno vztrajanje simbolnega jezika,
ki prenasa arhetipske sestavine skozi vsa obdobja, kar vidi Eliade celo
na primerih zgodnjekrs¢anskih apologetov:

For the Christian apologists, symbols were pregnant with messa-
ges; they showed the sacred through the cosmic rhythms. The
revelation brought by the faith did not destroy the pre-Christian
meanings of symbols; it simply added a new value to them. (Eliade
1987, 137)

Ce povzamemo, je sakralno najbolj osnoven cilj vsake religije, in cilj religi-
oznega Cloveka je, da vzpostavi odnos s svetim. Stvarjenjski miti dajejo te-
meljno usmeritev temu odnosu, ga »kalibrirajo«. Drugacne pa so specificne
plati teh mitov in zadevajo nacin vstopanja v to sakralnost in pojmovanje
¢asa ter prostora sakralnosti.

Tovrstno razumevanje dodatno osvetli gospodovanje v luci zgodovine.
Kajti gospodovanje lahko vidimo prav kot posvecevanje zgodovine,
v kateri Bozje in ¢lovesko tesno sodelujeta preko intenzivnega osebne-
ga odnosa in komunikacije. Posebnost monoteisticnega razmerja med
Bogom in ustvarjenim je tudi v tem, da zacetki niso utemeljeni na nasil-
nem dejanju, kot je to bilo znacilno za nekatere arhai¢ne mite. Na primer
v mezopotamskem Enuma Elis stvarjenje poteka tako, da zmagoslavni bog
Marduk razseka pradavno posast Tiamat ter iz njenih ostankov naredi zem-
ljo in nebo, iz krvi premaganega Tiamatinega zaveznika Kinga pa ustvari
¢lovestvo (Leeming 2005, 336). Tovrstnega kozmoloskega nasilja v Genezi
ni, saj Bog ustvarja na miren nacin, zlasti z besedo (1 Mz 1,1-2,3). Prav tako
ne ustvari ¢lovestva, da bi mu sluzilo kot suzenj, ampak mu preda del svoje
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stvariteljske avtoritete."” To omogoca ¢loveku posebej odgovorno gospo-
dovanje, in paradigmatski model tega je stvarjenjski mit Geneze. Clovek naj
ne gospoduje kot unicevalni tiran, ampak kot ustvarjajoci Bog, ki uporabi
besedo, da z njo varuje, ohranja, neguje, skrbi itd. Toda gospodovanje, ki v
svojih izvornih potezah stvarjenja zavraca nasilje, ne zavrac¢a nujno konflik-
ta. Zemlja rabi moc¢no in trdo obdelovanje, da postane rodovitna.' Tako
»rodovitna« mo¢ monoteisticnega posvecevanja stvarstva trci v konflikt
s konkurenc¢nimi nacini, ki jih monoteizem vidi kot nedopustno enace-
nje transcendence z materijo. Slednje oznacuje s pojmom »malikovanjex.
Ta mocnejsi vidik monoteisticnega gospodovanja, ki se spopade s poli-
teizmom, bomo obravnavali v naslednji tocki pod obzorjem totalnosti.

2.4  Gospodovanje na obzorju totalnosti

Svetopisemski »gospoduj« se odraza v pomenu totalnosti, kar tvori tretje
obzorje monoteizma. V tej tocki se predvsem opiramo na delo religio-
loga in egiptologa Jana Assmanna z naslovom 7Totalna religija. Menimo,
da dobro dopolnjuje prej opisana Eliadova spoznanja glede sakralnosti,
miti¢nosti in specifik monoteizma. Ob tem naj poudarimo, da na$ namen
ni v podajanju iz¢érpne analize Assmannove misli, saj to presega omeji-
tve tega ¢lanka. Namesto tega zgolj izrisujemo smer mozne religioloske
interpretacije.

Ce na kratko povzamemo dosedanje ugotovitve, je eden in edini Bog tisti,
ki v Genezi ustvarja in po podobnosti polozi v ¢loveka ustvarjalno moc.
Dalje Bog ¢loveka pozove, da postane gospodar vseh drugih bitij sveta.
Omenili smo, da vsak mit izvora opisuje preboj transcendence, in vendarle
je ta prodor v monoteizmu drugacen kot v sosedskih religijah politeizma.
Tam so bili miti medsebojno kompatibilni in zamenljivi, saj preboj tran-
scendence ni bil pojmovan tako radikalno kot v monoteizmu. Histori¢nost
monoteisticnega mita namrec¢ postavi podlago za njegovo radikalnost in s
tem tudi konfliktnost. Ce obstaja samo en Bog, ki ni umaknjen v kozmi¢no

15 Mezopotamski kozmogoni¢ni mit Atrahasis pripoveduje na primer o tem, kako so visji bogovi ustva-
rili ¢lovestvo z namenom, da bi ljudje opravljali dela nizjih bogov, ki so bili siti tezkega kopanja
namakalnih kanalov. (Leeming 2005, 146)

16 Prim.»podvrzita (potlacita)« zemljo v 1 Mz 1,28 ali »naj bo zaradi tebe prekleta zemlja; s trudom bos

jedel od nje vse dni svojega zivljenja« (1 Mz 2,17). To so nedvomno odmevi tezke realnosti predin-
dustrijske agrarne druzbe.
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brezcasje, ampak je dejaven v zgodovini clovestva, potem postane njegova
unikatna sakralnost edina prava mera za posvecevanje celotnega ¢lovestva.
Ves koncen prostor ¢lovekovega bivanja postane prostor neskoncne tran-
scendence, ki se kaze kot ena in edina resnica in terja brezkompromisno
zvestobo. To daje monoteizmu izredno motivacijo, da osvoji prostor in mu
zagospoduje.”

Na temelju uvida v tovrstno dinamiko monoteizma lahko uporabimo
Assmannovo tezo, da se v Svetem pismu nahajata dve prepletajoci se se-
manti¢ni strukturi monoteizma. Ena je t. i. »inkluzivisti¢en monoteizems,
druga pa »ekskluzivisticen monoteizem«. Prvi je nekonflikten in ga lahko
prepoznamo v t. i. zlatem pravilu in Noetovi zavezi.” Drugi je konflikten
in ga Assmann dalje razdeli na »monoteizem resnice« in »monoteizem
zvestobe«. Oboje sporoca, da je govor o enem velikem monoteizmu, ki pa
vkljucuje najrazli¢nejSe poudarke glede na ¢as in razvoj monoteisti¢cnega
verovanja ter prakse.'” (Assmann 2018, 25-26)

Monoteizem resnice je Se posebej znacilen pri svetopisemskem mitu
stvarjenja, ki kaze na univerzalno resni¢nost monoteisti¢cne podobe Boga.
Ta je podana na nacin t. i. kriti¢ne mitologije. Kajti duhovniski vir, ki ga
dokumentarna teorija prepoznava kot avtorja prvega porocila o stvar-
jenju, je zavestno kriticen do predhodnih mitov stvarjenja. Da v Genezi
ni vec teogoni¢ne vojne in ustvarjanja na podlagi nasilja, kot je to znacilno
za babilonsko mitologijo, je vse prej kot nakljucje. Duhovniski vir je dobro
poznal mezopotamsko mitolosko izrocilo, se z njim kriticno soocil in ga
preoblikoval tako, da ustreza monoteisti¢ni podobi Boga. Rezultat je pri-
poved, ki se ni odrekla miticnemu - simbolnemu jeziku, ga je pa nadvse

17 To je Se posebej razvidno v dejstvu, da imata krs¢anstvo in islam skupaj ve¢ kot Stiri milijarde pri-
padnikov, kar obsega polovico svetovnega prebivalstva.

18  Svetopisemski primer Noetove zaveze je podobno kot pripoved o stvarjenju integralen del Geneze
(1 Mz 8,20-9,17). Na podlagi tega odlomka je rabinsko judovstvo Talmuda prepoznalo minimalen
eti¢ni kriterij, ki je univerzalen; omogoca moralno zivljenje tudi »poganskim« ljudstvom. Prav tako
onemogoca judom, da bi vrsili prozelitizem in na veri osnovano »sveto« vojno. Zatorej ni samo
Geneza tista, ki zacne s kriticno obravnavo nasilja, ampak to smer nadaljuje in e bolj razvije rabinsko
judovstvo. (Lulik 2022, 131)

19 Povrsno branje Assmannovih tez o totalnosti in ekskluzivizmu monoteizma lahko privede do sodbe,
da je monoteizem totalitaristicen, inherentno nasilen ali celo vir vsega zla na tem svetu. Taksno bra-
nje je pretirano in napacno, saj selektivno izbira Assmannove trditve in jih trga iz sirsega konteksta
njegove misli. Kot pojasnjuje Osredkar: »Jan Assmann ne vidi vira nasilja v monoteizmu kot tak$nem,
temve¢ v tendenci po izkljucitvi pluralnosti. To pa se imenuje fundamentalizem, ki pomeni regresijo.
Monoteizem s prehodom iz izkljucevalnosti v vkljucevalnost zagotavlja nenasilje.« (2014, 271)
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izvirno preoblikovala. Zato je boljse kot o kopiranju govoriti o ¢rpanju
iz skupnega miticnega izrocila, ki je reformirano z izkusnjami in spoznanji
izraelske kulture, zivece v obdobju poznega Babilona in zgodnje Perzije.
(Scoggins 2015, 6)

Monoteizem zvestobe pa je po Assmannu izrazen v Eksodusu, kjer Bog
sklene zavezo z Izraelom, od katerega pri¢akuje brezpogojno pripadnost.
Tej zavezi je pridruzen slovesni razglas, da je celoten Izrael kraljestvo du-
hovnikov in svet narod (5 Mz 7,6). To vodi v konflikt z ljudstvi, ki pojmujejo
svetost manj intenzivno, in posledi¢no se pojavi bibli¢ni jezik nasilja. Tega
v politeizmu ni, saj se najvisja svetost pricakuje samo od duhovniskega ra-
zreda in pojmovanje transcendence ene religije ni nasprotno drugi religiji
(kar je v Babilonu Marduk, je v Gr¢iji Zevs). Res je, da tudi v politeizmu
vsa kultura obstaja na temelju sakralnega kot dejavnika druzbene kohezije
in stabilnosti. Toda samo od enega sloja druzbe se pricakuje, da zivi svetost
v polnosti, in ta sloj je potem prepoznaven v podobi sveceniskega razre-
da. Vojne, ki jih kralji Egipta in Mezopotamije legitimirajo z bozanskimi
dekreti, so predvsem politicne narave in ne segajo na raven sakralnosti.
Eksodus pa na temelju obce zvestobe enemu Bogu poklice celoten narod
k duhovniski svetosti in ustvarja ekskluziven prostor za manifestacijo tran-
scendence v svetu. (Assmann 2018, 105)

Tovrstno razlocevanje mnogovrstnosti biblicnega monoteizma nudi za-
nimive uvide glede gospodovanja. Ce strnemo, nam Ze prva verzija mita
stvarjenja daje slutiti konfliktnost z glagolom »podvrzita si«. Clovestvo ima
nalogo, da podvrze celotno stvarstvo Bogu, ki je zacetek in cilj gospo-
dovanja. Poteka preko prodora sakralnosti, ki ustvari prostor za totalno
religijo svetosti, v kateri mora ¢lovek aktivno in voljno nastopati.® Pri tem
ni nobene izjeme, kajti tako kralj kot berac sta isto poklicana k svetosti
(2 Mz 19,0). Resnica monoteisti¢cnega Boga, kot je podana v obeh stvarjenj-
skih zgodbah, terja zvestobo temu Bogu skozi poslusnost njegovi zapovedi

20 Totalna svetost je dodatno zaostrena s t. i. »resnim primerome, ki ga Assmann prevzame od filozofa
Carla Schmitta in oznacuje druzbeno polarizacijo, v kateri pride do demonizacije drugega, od ka-
terega se je treba distancirati in ga nadvladati. Assmann s to sicer politicno teorijo dodatno osvetli
apokalipti¢na besedila Svetega pisma, kot sta Daniel in Razodetje. Toda Assmann na koncu poudari,
da je oster apokalipti¢ni jezik pomembno uravnotezen s pluralizmom samega Svetega pisma kot
»polifoni¢ne« zbirke, ki omogoca najrazli¢nejse interpretacije in s tem obrambo proti ekstremizmu
(Assmann 2018, 127-130).
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po razmnozevanju, gospodovanju in ogibanju prepovedanega sadeza.
Svetopisemsko razumljena zvestoba je zvestoba brezkompromisni resnici
Boga, ki tudi skozi naracijo stvarjenja podaja model ¢lovekovega delovanja.

Temu monoteisticnemu pojmovanju resnice, kot ga upodablja Geneza,
je pridruzena tudi miti¢na pripoved o prvobitnem moralnem in duhovnem
padcu ¢lovestva. Ena od posledic tega travmati¢nega miticnega dogodka
je ravno to, da je ¢lovekova zmoznost sakralizacije okrnjena in zmanjsa-
na, ni pa izni¢ena. Univerzalen »rajski« vrt clovestva je res izgubljen, kar
pa ne velja za poslanstvo sakralnega gospodovanja. To je zdaj preneseno
v partikularnost izvoljenega hebrejskega ljudstva in dobi poteze etni¢ne
religije. Zdaj je Izrael kot sveto duhovnisko ljudstvo tisti, ki mu je zaupana
posebna naloga posvecevanja stvarstva.*! To dela na dva nacina, od katere-
gaje prviritualnost zrtvenega sistema, drugi pa eti¢ni vidik ponotranjenja
postave in zivljenja skladno z njo. Slednje Se posebej izpostavijo preroki,
ki eti¢nost celo povzdignejo nad ritualnost (Jer 6,20).22 Oba nacina pa ter-
jata brezkompromisno in osebno versko odlocitev. Bog je samo eden,
in ta je ljubosumen, zato je konflikt z drugimi bogovi neizbezen. Toda
s pomembnimi eti¢cnimi omejitvami, ki zavarujejo skupnost pred totalno
destruktivnostjo, kar lahko vidimo na primeru devteronomisti¢ne postave:
»Nebo in zemljo klicem danes za pric¢o proti vam: predlozil sem ti zivljenje
in smrt, blagoslov in prekletstvo. Izberi torej Zivljenje, da bos zivel ti in tvoj
zarod.« (5 Mz 30,19)

Totalnost torej ni totalna vojna proti drugemu in druga¢nemu. Sicer res
poteka na nacin gospodovanja, toda slednje se vrsi primarno skozi proces
sakralizacije okolja. Tega ne potrjuje samo duhovniska verzija stvarjenja,
ampak tud