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Abstract: In the given present, man finds himself not only as a participant in fortunate events, but also 

as the first actor in disruptive situations in the form of constraining-anguishing realities that require 

both psychological adaptation and protection mechanisms in the face of the new reality, as well as 
changes in volitional intimate structure that will impose new conceptual positions. This changed 

settlement in the new reality will lead not only to an adaptation to conjunctures, but especially to an 

opening to the numinous. Thus, sensing the indicators of the presence of the numinous to reach a 
contact with the numinous reality becomes a significant aspect especially through an awareness of 

positioning at the limit of the sacred. Noticing the numinous, man lets himself not only to a co-

presence of interaction, but above all to a fusion – of a numinous inclusion – which will open the 

possibility of breaking through to a new existential meaning. Interpreted according to this possibility, 
the disruptive event becomes a necessity to open the way to a numinous that not only manifests itself 

but, interacts and – above all – facilitates the experience of new numinous realities. 
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1. Struggle – existence and meaning 

The existence framework of the individual exposed to the challenges of the present – 

crises, tragedies, exacerbated social problems etc. – forces not only an ethical-behavioral 

complacency of social conjuncture, but also a subjectivation of the new constraining-

anguishing realities by redefining personal ethical benchmarks as a mechanism of adaptation 

and protection in the face of the new reality. 

Even if the struggle – individual or collective, physical or mental – is not a first for 

humanity, it raises questions related to the profound changes of human values and the 

repositioning of man in relation to their newness and the new realities that caused them. 

Starting with the common past and ending with individual living, we have a historical 

and personal development path that will allow us to outline a positioning solution suitable for 

these new (yet old) challenges, which will bring with it not only a positioning of adaptive 

addressing towards the demanding present, but also a settlement in preparation for the 

appearance of a numinous sign. The numinous sign is a manifestation of the sacred as 

openness-towards-numinous-meaning (Ro. deschidere-spre-sens-numinos) – so a pre-

meaning that leads to a journey and a deeper meaning. 

Thus, being oriented towards a numinous reality, any situation as a fact of reality 

brings with it an opening (a potentiality) to discover the numinous in the present that 

participates in the veiling of the sacred but does not refuse it – veiling and permission being 

the exclusive attributes of the numinous. 

 

2. The interpretation of the struggling given between ethics and living 

The exposure of the being in front of the struggling given (Ro. datul zbuciumant) of 

the present-presence (Ro. prezent-prezenței) – both to the outside that forces a tangent 

through an inevitable perpetual conjuncture, and to the self that is hidden by the apparent 

psycho-emotional decor – led to the problematization of the good-bad duality later reflected 

through a palette of ethical nuances. 
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Conceptually framed or subjectively diluted, the ethical was defined both as a 

benchmark of value used as an argument in moral evaluations, and as a psychological 

influence factor necessary for the interpretation and assimilation of disturbing external 

realities. In this theater of the coexistence of good and evil (See John Paul II, 2005, p. 12) 

which no longer offers convenient demarcations between the two ethical postures, man 

oscillates between the anguish of the uncertainty of interpreting the perceived (through 

passive-victimizing cloistering) and the frustration of the dissociation of certainty (through 

aggressive-bigoted imposition). 

This cleavage of ontological settlement comes against the backdrop of lack arising 

from relative beingness in the material; by the very participation-reporting to Good, man 

positions himself inferior to the first Good (See Proclos, 2007, p. 32), thus not being able to 

transcend by himself to an absolute truth of the last instance that would also offer him an 

absolute good-landmark. Truth itself as a fully and immediately cognizable presence – as a 

state-of-un-concealment (Heidegger, 1988, p. 184), not just a cause of essential values (See 

Plato, 1986, pp. 312-316) – is revealed to a correct gaze coming from a correct placement of 

the being to notice the sign of the-numinous-that-is-looming (Ro. numinosul-care-se-ivește). 

The English term loom means both a frame or fabric for loom; so, the looming brings with it 

both a placing-in-frame (Ro. punere-în-cadru) and a weaving-within-frame (Ro. împletire-

întru-cadru), and which thus later leads to a placing-together-within-numinous-meaning (Ro. 

punere-împreună-întru-sens-numinos). 

Yet precisely non-settlement (Ro. ne-așezarea) denies man both to an ultimately 

integrative revelation and to a lucidity of discernment towards immediate situations – both 

with the role of ontological ethical formation; lacking the being of virtue, man becomes evil 

(See Toma din Aquino, 2009, p. 88), thus there is an attack on integritas through lack or 

excess (See Eco, 2016, p. 238). Lacking from the transcendent and out of phase with the 

immanent – thus to a full existential meaning – the individual can no longer base a moral or a 

social right (See Schaeffer, 1993, p. 55) nor can he reach an awareness of the presence of the 

sacred (See Tillich, 2007b, p. 109). 

In all this game of disarming positioning-search through uncertainty and effort, there 

is nevertheless the theological evidence of man called to be the image of God (See Barth, 

2011, pp. 83-84), thus having a doubling of mirroring: God in man and man in God. 

Mirroring allows both a self-disclosure for self-knowledge and an assimilation of the Other 

towards transfiguration – so mirroring-as-opening-towards-transfiguration (Ro. oglindirea-

ca-deschidere-spre-transfigurare). 

 

3. Excursus: The Black Death – an example of a borderline situation 

Going beyond the conceptual framework, it is pertinent to make a digression through 

which we offer a landmark of history and civilization – namely The Black Death of the 

Middle Ages – a pandemic that will later generate archetypal permanences that will manifest 

in the form of intensively-surprising abreactions. 

As an appearance, the Black Plague entered Europe by maritime and commercial 

routes (See Duby, 2015, p. 125), affecting especially the centers of classical culture and 

shaking the entire commercial and agricultural structure of the West (See Gies and Gies, 

2016, p. 226). 

The persistence of the situation – that is, the continuous exposure to an ineradicable 

presence – for several centuries (with intermittent periods) led to changes of ontological 

perspective, to more or less fortunate ideological and cultural developments, but also to 

behavioral-social distortions that will perpetuate silently in the collective subconscious. 
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As a first reaction, society looked for easy "scapegoats" through whose elimination 

both a primary deflation of fears and an easy safeguarding of the uncontrollable immediacy 

could be achieved by the symbolic sacrifice of the other. One such reaction to the plague was 

to shift the focus to ethnic minorities through their persecution, demonization and 

extermination – with the notorious example of Spain (See Pérez, 2007, pp. 131-138). We 

have a distorted biblical scene of God's intervention in history: like Abraham who wants to 

sacrifice his son out of devotion to God, only to be stopped by the angel, and the sacrifice of 

the other – yet, in this case, of the un-loved! –, creates the expectation of a miraculous cure. 

When scapegoats were suppressed, compulsive somatic punishment turned on itself, 

seeking God's amelioration through scourging (See MacCulloch, 2005, p. 16) and reaching a 

point when death came to impress the imagination more than the hope of resurrection, thus 

shifting the focus away from piety towards heterodoxy (See Eliade, 1999, pp. 596-597). 

Still under the influence of the incomprehensible and uncontrollable plague, the theme 

of the Danse Macabre appears – dance of a Death that does not discriminate between the rich 

and the poor (See Drimba, 1990, p. 672) – thus the non-discriminatory death comes as a 

compensation against the anguishing pressure of the macabre present. In this framework, the 

most important product of the plague was the definitive fixation of Purgatory as a dogmatic-

soteriological importance – also with a compensatory role for the fatalistic reality that can 

subject man to the sudden annihilator, offering a psychic relief through the possibility of a 

future salvation through temporally bounded purifying travail. 

Yet the best reflection of the anguishes and theological themes of the time is that of 

Dante in The Divine Comedy, which presents a pilgrimage of transcendence and psychopomp 

accompaniment in search of a luminous finality – but also of a meaning on earth, just as 

much as in sky (See Kitagawa, 1994, p. 181). 

If the earthly atonement was tried to be fulfilled through punitive sadism or 

masochism, in Dante's Purgatory – where the form of atonement no longer fully depends on 

one's own will – we have three kinds of washing away sins (See Goff, 1995b, p. 274): 

a. Through a material punishment; 

b. By meditation on sin and the opposite virtue; 

c. Through prayer. 

The best example of such a wash is that of the poet Guido Guinicell in Canto XXVI, 

92: 

 

"I'm Guido Guinicell, and here I'm in washing" (Alighieri, 2000, p. 454) 

"Son Guido Guinicelli, e gia mi purgo" (Alighieri, 1991, p. 469) 

 

For purgo, we have a second translation meaning from DEX. The Explanatory 

Dictionary of the Romanian Language (1996, p. 873) which fits even better to Purgatory as a 

place where you atone under a will – namely that of purging with the meaning of cleaning 

impurities or residues through the action of water under pressure. So, the residue – the 

remainder of impotence – is removed by divine action. Moreover, although under cleaning 

torture, there is still the certainty of only one way out of Purgatory: Heaven. 

Keeping the beginning of beingness (creation) and the finality (Kingdom of Heaven) 

for light and for wholly Good – thus excluding the manifest presence of evil –, medieval man 

had to come to terms with the accidental presence of evil (See Eco, 2016, p. 133) in everyday 

life. 
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4. Recurrence of the turmoil 

Rises and falls, tumults and lulls, gatherings and dispersals – all have found their 

existence throughout human history – both cyclically and punctually in special events. Such 

an event of varied perspective and contradictory feelings is present in every limit-event of 

human existence – existence which, however, is not solitary-isolated, but in a numinous 

embracing (Ro. cuprindere numinoasă). 

Although the order of history is that of development and death or growth and decay 

(See Tillich, 2007a, p. 23), modernity is found as a world of unstable, rapid and incoherent 

impressions (See Eco, 2016, p. 648), in which the changes caused by diseases pay 

psychologically due to the demands for adaptation (See Toffler, 1973, pp. 318-320), and the 

only certainty remains that of a continuous change. 

If on the one hand we have a sacred-profane mirroring duality – and, particularly, 

God-man –, on the other hand, we also have a duality of man-world halving that brings with 

it a splitting between intention and meaning. If for the primitive man, in the beginning, the 

double is an identical self (shadow, reflection), then the double becomes an opposite self in 

the form of the Devil (See Rank, 1997, p. 99) – just like the world, which is a symbolic 

double that initially mirrored and incorporated the volitional action of man, but later ends up 

oppressing, dissolving and anguishing him. 

In such an interpretation of betrayal-abandonment on the part of a privileged 

occurrence of the double (See Eco, 2016, p. 444), the response can only be irrational, 

exacerbated, distorted and delusional. To the man of magical appearance, any intensely 

disturbing or unpleasantly surprising event will be seen as maleficia – that is, an inexplicable 

series of bad luck and accidents (See Robbins, 2015, p. 330), but which have an occult cause, 

if not of diabolical influence. 

Although doubt is an intrinsic element of faith (See Tillich, 2007b, p. 46), it ends up 

turning not only into a passive-panicking individual paranoia, but into an active-augmented 

communal delirium – especially in the virtual environment. 

An example of delirium is the religious one in which denominational or group 

subcultures share an apocalyptic vision of life in which it is believed that humanism has 

definitively destroyed the foundations of values (See Schaeffer, 1993, p. 209), God's children 

are surrounded by enemies who plots determined to destroy them (See White, 2010, p. 547) 

and humanity has reached the time of the end of the last days (See Branham, 1994, pp. 72, 

545). 

We also have delirium in the case of conspiracy theories that present the same practice 

of an anarchic-apocalyptic cult that no longer only wants an obturating isolation from reality, 

but an imposition of de-structured developed ideologies and beliefs between social 

interaction groups and under the banner of social trends. We no longer have a self-devouring 

and secluded from existence οὐροβόρος, but an Abaddón exterminador (See Sábato, 1997) as 

a brutal leveler of society. 

Like the medieval imaginary that feeds on apocalyptic reminiscences (See Goff, 

1995a, pp. 172-173), the contemporary imaginary augmented by the media, social networks 

and fake-news – but also by the perpetual movements of man from one ephemeral group to 

another (See Toffler, 1973, pp. 300-301) through which pollinates ideas (Ro. polenizează 

idei) – in practice ends up being transformed into a symbolic molded on a persistently 

anguishing archetypal background like the one from the times of The Black Death. 
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5. Towards a living permanence 

The Christian theology has also an answer to this historical challenge – an answer that 

comes to present a way that can restore man in a framework of sacred-profane collaborative 

ontological fullness. 

Even if existence is subject to accident and change, the relationship with God-Spirit 

remains unchanged at the level of individual living (See Schleiermacher, 2014, pp. 244-245), 

man being called to the dignity of adopted son of God (See John Paul II -lea, 2005, p. 165) 

who is both a summoner of God towards together-walking and a participant in the fulfillment 

of God's will. 

In the face of the descending transcendent (See Blaga, 2011, pp. 208-209), to offer the 

revelation of a new order and justice (See Tillich, 2007a, p. 24) that will establish and sustain 

new ways of communication with God, a recognition of the sacred that focuses not on 

causality, but on meaning (See Otto, 1992, pp. 173-174) is necessary for the discovery of a 

transcendent meaning – of a signifier that, once discovered, will guide the being for the 

detached navigation of the profane, but active, participatory and doer. 

In a crisis (also seen as a tension with the potential to push towards experiencing the 

sacred), through a deep and dark experience, we are brought to a level of weakness that 

leaves room for the divine work (See Nee, 1987, p. 176) towards acquiring faith and the 

consciousness of belonging to God's plan. The one who distinguishes finds health and 

removes disease (See Ioan Scărarul, 1980, p. 410) – but not the physical one, but that of the 

soul disturbed by the distressing and exhausting concrete which, thus cured, reaches a clear 

view of reality (See Kempis, 1991, pp. 116-117) and to its acceptance as a necessary means 

for shunning of passions (See Maxim Mărturisitorul, 2009, p. 355). 

Thus, any disruptive event (Ro. eveniment perturbator) becomes a necessity in that, 

through the surprise of emergence and immediate imposition, it takes man out of the 

conforming-stagnant immediacy and opens him to the numinous manifested in this way as a 

sign – both for the first experience of the numinous, as well as for the subsequent ones, 

becoming a facilitating and intensifying factor. The appearance and apprehension of the 

numinous sign caused by the tension coming from settling near the sacred – tension-at-the-

limit-of-the-numinous (Ro. tensiune-la-limita-sacrului) – brings with it a breakthrough-at-

meaning (Ro. răzbire-la-sens) which is imposed as a possibility towards a numinous-

cathartic rapture (Ro. răpire numinos-cathartică). 

In this challenge of separation from others through social isolation and from God 

through the lack of evidence of meaning, the mystic must seek a hesychia (quietness) and a 

spiritual ascent through grace (See Evdokimov, 1996, pp. 128-131), having the belief that 

spiritual desolation will surely be followed by divine consolation (See Loyola, 1996, pp. 116-

117) which will purify the soul of impurities by entrusting it to the presence of God (See John 

of the Cross, 2018, pp. 130-131) and preparing him for the divine revelation that will be 

obtained not through an insistent and exhausting effort, but through a complete surrender to 

the will of God and through a joy that goes beyond the impulse of rational understanding (See 

Teresa de Ávila, 2020 , p. 119-120). Abducted to the immediate, the man reaches a catharsis 

that is not only transfiguring, but that integrates it into a reality in which he is called to play 

an active role of spiritual journey. 

Yet the dynamic of the mystical experience proposed to the contemporary man does 

not presuppose any nihilistic detachment or any fanciful exaltation, but prepares a foundation 

of integrative meaning that helps not only to a peace of mind, but to collaborate with psycho-

social development by transforming a traumatic situation into the organization of essential 

meaning (See Csikszentmihalyi, 2008, pp. 262-266) and by preparing for a future in which 

the individual's wishes appear as fulfilled (See Adler, 1991, p. 88). 
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The New Man does not surrender for free to any extreme that would isolate him 

socially or communally, nor does he promote an ethic of normative limiting principle (of 

stagnant exclusivist dogma or oppressive elitist frond), but the New Man – transfigured by 

the light of living in the Godhead – interprets reality through an ethics of numinous finality, 

subsequently subjecting the actions of others to an objectification of lucid justice. 

The New Man who experiencing the sacred returns to the profane, knows himself as 

transfigured, assumes himself as a transformer of his socio-cultural environment and actively 

positions himself in a perpetually changing world. Integrated and integrative, the New Man 

becomes aware of himself as an important-collaboratively part of this fullness through its 

very existence. 
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