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THOMAS AQUINAS’ TEACHING ON THE NECESSARY SIMPLICITY OF GOD

Thomas Aquinas’ Teaching
on the Necessary Simplicity of God

ROB JAMES

Vicar of Newnham-on-Severn

Abstract: Thomas Aquinas’ teaching on divine simplicity is fundamental to all other doctrinal insights
he makes about the nature of the divine. Drawing on specific questions Thomas poses in his Summa
Theologica, this paper outlines what Thomas means by divine simplicity. Simplicity is shown to mean
that God’s essence and identity are identified with one another and that all divine potential is actualized
‘already’ in eternity. This paper shows how Thomas places his doctrine of simplicity above and logically
prior to any doctrines about the infinity, immutability or even the eternity of God. Thomas shows that
without the divine being simple, then none of these other doctrines have any foundation upon which
to stand. The final section of the paper addresses the connection between the apparently convergent
doctrines of simplicity and the Trinity. It demonstrates that, for Thomas, the two are intimately connected
and that, again, simplicity is locally first. This paper suggests that without simplicity, any doctrine of the
Trinity could decay into tri-theism.

Keywords: God. Identity. The Holy Trinity. Eternity.

Introduction

The concept of divine simplicity is a key part of the foundation of Thomas Aqu-
inas’ doctrine of God. It is the subject matter of question three of the prima pars of
his magnum opus, the Summa Theologica. It is also a concept that peppers the sur-
rounding questions, right at the beginning of the Summa. This is at least suggestive
of this idea that the concept is therefore fundamental for Thomas and for his doctri-
nal enterprise. In what follows, we will attempt to explain why Thomas considered
divine simplicity to be so important and the use to which it is put in his doctrine of
God. We will address the question in three main sections. First, we will examine the
concept of divine simplicity itself primarily by reference to questions 3, 7 and 12 of
the Summa Theologica. Question 3 gives us the basic outline of the doctrine whereas
questions 7 and 12 provide important expansions and tests of the doctrine with refe-
rence to the concept of infinity. We will also make brief reference to other questions
and to other works by Thomas. Second, we will see how Thomas relies on divine
simplicity for his doctrines of the immutability and eternity of God. For this we will
primarily use questions 9 and 10 of the Summa Theologica. We will demonstrate
the interlinked nature of these concepts and their reliance upon simplicity. Third,

1 This essay will use the translation of the Summa Theologica by the Fathers of the English Domini-
can Province, 1920.
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we will examine the doctrine of the Trinity in respect of the doctrine of divine sim-
plicity. In many ways this is the ultimate test of Thomas’ doctrine for at first glance
the Trinity seems so at odds with the concept of simplicity. Throughout the paper we
will attempt to show the way in which divine simplicity is the absolute foundation of
every other doctrine Thomas holds about God.

What is meant by ‘Simplicity’?

Question 3 of Thomas’ Summa Theologica is ‘whether God is the same as His
essence or nature? He first makes the general point that things are not generally the
same as their nature. This objection to the thrust of the question is put in terms of
the differentiation between ‘God’ and ‘Godhead’ - the first is the being of God and
the second his nature or essence. Thomas further elaborates on this by noting that ‘a
man’ is not the same as ‘his humanity’ The one is an individual instance of the spe-
cies human being’’ In reply to his set objections, Thomas states that God is indeed
‘the same as his essence or nature. The reason given is that the individual instance
of any species contains within it things that are not part of the nature of that species.
Thus, a human may have a different skin color from another human, but this does
not touch on their humanity (an example cited by Thomas in I.3). The essence of any
creature is ‘the formal part’ of that creature. However, because God is not composed
of ‘matter and form’ and thereby cannot be said to be an individualized example of
a type, it follows that he is indeed the same as his nature. Konstan and Ramelli note
that for Aristotle (who Thomas looks to for philosophical guidance) ‘matter’ and
its causes is the ‘individuating principle of things that share the same form,? form’
being, for Aristotle, something that inures within matter rather than being trans-
cendent in the way Plato conceptualized it. For Thomas, God’s lack of matter and its
attributes (such as spatial extension) makes it logical to identify God with his essen-
ce and it follows that God is irreducibly simple. In arguing in favor of the doctrine of
Divine Simplicity, Leftow introduces his theme with the explanation that for Media-
eval thinkers such as Thomas the term ‘simplicity’ was ‘shorthand for the claim that
[God] exemplifies no metaphysical distinctions whatsoever, including that between
subject and essential attribute.® Leftow thus provides a good, pithy summary of Tho-
mas’ answers to question three of the Summa. We will explore this further in the next
few paragraphs; the implications of this doctrine will follow later.

The distinction between matter and form and between that which is simple and
that which is complex is crucial for understanding Thomas. He reinterprets (and
maybe repairs) Aristotle’s ideas. An extended quotation from an article by Adams
and Cross is helpful for summarizing this and for noting that which is essential for
the thing formed to be that thing and that which is incidental to it.

Substantial form is that through which the composite receives actuality (esse).
Prime matter in itself is pure potency with no actuality of its own; it receives
whatever actuality (esse) it has through the substantial form that is inhering

> KONSTAND, D. - RAMELLI, I.: Aristotle And Individual Forms: The Grammar Of The Possessive
Pronouns At Metaphysics A.5, 1071a27-9. In: The Classical Quarterly 56:1, 2006. p. 105-12, 111.
3 LEFTOW, B.: Is God an Abstract Object? in Nous 24, 1990. p. 581-98, 581.
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in it at the moment. Further, Aquinas insists, the substantial or per se unity of
the composite requires that there be at most one principle through which it
receives actuality (esse). Whatever comes to the composite after it is actuali-
zed, is accidental to it; it cannot be that through which the composite comes
to be absolutely speaking (receives esse simpliciter), but only that through
which it comes to be in a certain respect (esse secundum quid).*

Thus, in Thomas’ reworking of Aristotle’s ideas it can be seen that the necessari-
ly linked properties of actuality and potentiality are at the crux of the matter. Matter
ina particular form has a mixture of both these properties, the actuality of whichever
form it takes at that moment and the potential to be shaped in another form. As sta-
ted in the previous paragraph, God is simple because God is ‘the same as his essence
or nature. God is unique in that he has not potential (which all ‘things’ have). Inste-
ad, God is entirely actualized.

It would be a mistake to think that Thomas’ discussion of Divine Simplicity is
part of his exercise in apophatic theology. Certainly Thomas does engage in what
Buijs has called a ‘moderate negative theology. He notes that attributes can indeed
be ascribed to God but also notes that we cannot ultimately say what these mean
when applied to God ‘because we can only understand them in deficient human
terms.”® But despite the moderation of this apophatic tradition, Divine Simplicity
seems to be stated in more positive terms. Burns points out that Thomas does inde-
ed say that he intends to limit himself to a discussion of the ways in which God does
not exist, and yet strays from this at one point, namely around the idea of God’s sim-
plicity. Burns notes Thomas’ insistence that ‘that God is positively “simple” more
eminently than creatures ever are, and not merely that He is not multiple in the ways
in which creatures are multiple’® In other words, although it is more usually the
case that Thomas will say what God is not, Divine Simplicity is considered so funda-
mental and so clear that it can be positively stated. God is positivity simple. On the
other hand, it should be noted that this realization comes, at least in part, through
a certain amount of consideration of what God is not. Thomas has certainly consi-
dered the possibility that God is matter and form in order to reject this and to sta-
te that God is not these things. It is therefore not as if Divine Simplicity rises above
the apophatic tradition as a separate stream of thought, but rather that it arises out
of the unknowing of this tradition of negation. We human creatures cannot under-
stand what it is, in itself, to be utterly simple, but by this doctrine of unknowing we
know that God is not a ‘type’ of anything. The apophatic tradition points to Divine
Simplicity.

It is helpful to note Aristotle’s theoretical framework for understanding beings
(humans and other animals). Aristotle proposed that something called “the Soul” is
the form of a being. However, he also noted that was not an adequate description as

4+ ADAMS, M.M. - CROSS, R.: Aristotelian Substance and Supposits, In: Proceedings of the Aristote-
lian Society. (Supplementary Volumes). 79, 2005. p. 15-72, 18.

5 BUIJS, J. A: The Negative Theology of Maimonides and Aquinas. In: The Review of Metaphysics 41:
4,1988. p. 723-38, 730.

6 BURNS, R.M.: The Divine Simplicity. In: St. Thomas in Religious Studies 25: 3, 1989. p. 271-93, 272.
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this statement is too bland to give us any information. He went on to note the various
properties that this “soul” has and the list is one of functions that keep the physical
body alive. Sorabji suggests that this list points towards the fact that Aristotle actu-
ally thought of the soul as nothing more than these capacities of keeping life going.
He suggests that, for Aristotle, the ‘most appropriate account of the soul is the one
which picks out these capacities, [Aristotle] suggests the thought that perhaps the
soul just is these capacities. This thought is confirmed when we notice that Aristotle
speaks of the capacities as parts of the soul.” Thus, the essence of a person is in no
way defined by their ‘soul’ (in Aristotelian terms) but is rather found in the totali-
ty of body and soul. Duan notes that Aquinas spent a good deal of effort reworking
Aristotle’s ideas of essence, splitting essence into two categories, simple and com-
plex, and insisting on a spiritual side of existence that is not merely an expression
of matter. Simple essences are spiritual beings and composite essences involve any
being or thing that finds its form in matter,® although even purely spiritual beings
are not simple in the way that God is simple because existence is not one of their
necessary properties; we will return to this in the next paragraph. This categorization
of essences is helpful for understanding Divine Simplicity in Thomas’ thought as it
emphasizes the essentially simple nature of the purely spiritual being, which has a
form unencumbered by and unentangled with the material world. This division of
essences makes sense of Summa Theologica question 46. Here, Thomas raises the
question of whether the world has always existed. One reason to think it might have
done is that ‘incorruptible’ parts of the creation (souls and spiritual beings) cannot
have had a beginning. He shows that this is wrong and that incorruptible things can
also have a beginning, if not an ending (unless specifically willed by God, as pointed
out by Wippel with reference to Thomas’ De Potentia, q. 5, a. 4.).” In Summa Theolo-
gica question 46, we thus see the divine act of creation as from ultimate simplicity to
simple essence and composite essence, but it is very much a one way and dependent
process. The Simple creates the simple and the composite, the latter of which will
render its simple and incorruptible part in due time. All things flow from the sim-
plicity of God and what is simple is also incorruptible, but all rely on the continued
connection to the ultimate Simplicity for their ongoing existence. It is the Divine
Simplicity that acts as the guarantor for existence. We will return to creation, exis-
tence, time and eternity again after a consideration of Thomas’ ideas about infinity.
We now return more specifically to the concepts of matter, form and spatial
extent as Thomas again finds these of importance when considering the question of
God’s infinitude, which he does in question 7. At 7.1 Thomas notes that Aristotle and
other philosophers have held that infinitude only applies to things that are of mat-
ter. Anything without matter lacks substance and so is not infinite. Thomas answers
this objection by noting that matter is “perfected” by its form. In other words, it is

7 SORABJI, R.: Body and Soul in Aristotle. In: Philosophy 49, 1974. 63-89, 64.

8 DUAN, D.: Aquinas’ Transcendences to Aristotle in the Doctrine of Essence. In: Frontiers of Philo-
sophy in China 2: 4, 2007. 572-582, 575.

9 WIPPEL, J.F.: Thomas Aquinas on the Ultimate Why Question: Why Is There Anything at All
Rather than Nothing Whatsoever? In: The Review of Metaphysics, 60: 4, 2007. p. 731-53, 738.
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possible to at least conceptualize the idea of a perfect cup or a perfect saucer. Howe-
ver, such perfection as matter can find in form means that when perfect, matter
cannot be infinite. God is free of this constraint though as the Divine is not com-
posed of matter. Thomas goes on (at 7.2) to question what we mean by infinity. He
manages to generate the concept of relative infinities, something that would take
some hundreds of years to be ‘discovered’ by mathematicians in the development of
Set Theory, where relative infinities are de rigueur. Thomas proposes that although
material things in specific forms cannot be infinite, any ‘created forms not received
into matter’ can be ‘relatively infinite’ but not ‘absolutely infinite’ He has in mind
Angels, but also the human intellect, which at least in principle can conceptualize
anything. The implication of these relative infinities when compared with an abso-
lute sense of infinity is that the Divine alone can be considered infinite. Rogers also
points out that there is a relative simplicity here too. Non-corporeal beings are sim-
pler than corporeal beings, but are not simple in an ultimate sense because existence
is not one of their properties.' It is because of Divinity’s simplicity that Divinity is
also infinite. Complexity begets limits (e.g. those set by specific forms), simplicity is
without bounds.

It is helpful to our understanding of divine simplicity and its implications to
consider what thirteenth century theologians thought more generally about time
and eternity, especially in the light of Thomas’ notes about infinity. Dales’ compre-
hensive summary of these views cites Grosseteste who argued that for ‘pagans “eter-
nity” could only mean “duration without beginning or end,” but that the elevation
of the gaze of the mind (aspectus mentis) makes it possible for the Christian to see
that eternal does not mean perpetual, but simple, instantaneous, and atemporal.!!
The Franciscan friar William of Baglione also insists that eternity is simple. He said
that ‘eternity is utterly simple, although subsequent comments of his suggest that
he was rather confused on this point, still ultimately describing eternity as, in Dales’
words, ‘unending time.'? His fellow friar Eustachius of Arras did somewhat better
some thirty years after William’s attempted description of eternity. Eustachius sug-
gests that we need to think of eternity as ‘simplicissima and so is without distinction
of before and after... in fact it is what it has, for otherwise it would be composite’® In
other words, all potentialities of eternity are realized within eternity. John Pecham
expanded Eustachius’ ideas to note that eternity was simple in that it ‘embraces all
times, such that ‘now’ in terms of eternity encapsulates everything that is accomplis-
hed within time and all potential outside of time.'* In all this, the proper use of the
term ‘simple’ is shown to be that the subject discussed is equal in respect of its attri-
butes and its potential. It is what it is and cannot be more or less. These thirteenth

o ROGERS, K. - ROGERS, K.: The Traditional Doctrine of Divine Simplicity. In: Religious Studies 32:
2,1996. p. 165-86, 166.

u DALES, R.C.: Time and Eternity in the Thirteenth Century. In: The Journal of the History of Ideas
49:1,1988. p. 27-45, 31.

2z bid., 34f.

5 Ibid,, 36.

14 Ibid,, 37.
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century views from other theologians tie in with Thomas’ view of infinity in that they
are clearly operating within the same world-view. Thomas is not doing something
new or particularly radical in talking about the simplicity of infinity.

Aquinas returns to the idea of infinity at 12.7. Here, he reminds his reader that
he has previously established that God was infinite and that this infinity means that
although God is knowable, he cannot be comprehended entirely by his creation.
Thomas says

Everything is knowable according to its actuality. But God, whose being is
infinite, as was shown above (q. 7) is infinitely knowable. Now no created
intellect can know God infinitely. For the created intellect knows the Divine
essence more or less perfectly in proportion as it receives a greater or lesser
light of glory. Since therefore the created light of glory received into any cre-
ated intellect cannot be infinite, it is clearly impossible for any created intel-
lect to know God in an infinite degree. Hence it is impossible that it should
comprehend God.

Some of the implications of what Thomas says here are clarified in the discus-
sion that follows on immutability, but firstly we should note that he has in no way
abandoned the idea of divine simplicity at this point. This mistake could be made
because infinity sounds complex. But the central point is, as Ross reminds us, that
‘only God, then, is the being whose nature is primarily to be. The nature of created
substances is to be F or to be G, but not essentially to be.'> God is infinite, but sim-
ple, because his essence (existence) is the same as his person. For a being whose very
essence is to exist (and only for such a being), the simplicity of the identification
between essence and identity both implies and logically precedes infinity. It is enti-
rely logical to suggest the doctrine of divine simplicity was deeply important to Tho-
mas because if God were not simple, then neither would God be infinite and were
God not infinite, God would be too similar to creation, just a bigger creature rather
than God in any meaningful sense. Simplicity is the doctrine that safeguards God’s
infinity and therefore God’s ‘godness.

Divine simplicity, immutability and eternity
Question g of the Suma asks whether God is truly immutable and question 10
asks whether God is eternal. It is to these two questions we now turn. Thomas is sure
that God is indeed immutable, but it is to the doctrine of divine simplicity that he
turns for his proof. At 9.1, Thomas says that
because it was shown above that there is some first being, whom we call God;
and that this first being must be pure act, without the admixture of any poten-
tiality, for the reason that, absolutely, potentiality is posterior to act. Now eve-
rything which is in any way changed, is in some way in potentiality. Hence it
is evident that it is impossible for God to be in any way changeable.
It is evident that Thomas starts from the assumption that it is accepted wisdom
that ‘God;, a being who created all that there is, exists. The property of this being is

15 ROSS, R.N.: The Non-Existence of God: Tillich, Aquinas, and the Pseudo-Dionysius. In :The Har-
vard Theological Review 68: 2, 1975. p. 141-166, 154.
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to create via an act described by Thomas as ‘pure act. By this, Thomas states clearly
that he means an act that is complete in and of itself; an act that leaves no room for
potential, but one that is finished and total. There is no room within this action for
something to be created that was not created. All that God willed to be created was
created because there is no distinction between the will and the act in the sphere
of the Divine. This is in some ways merely a restatement of the doctrine of divine
simplicity, but as applied directly to creation. However, Thomas’ extrapolation from
this is new. Because of the veracity of his ideas on simplicity, he suggests that it fol-
lows that therefore there is no way in which God can be subject to change. If God is
the first actor, he cannot be subject to change. Change is something that belongs to
those creatures that have potential, potential imbued within them by God via the
establishment of all possible potentials in creation. There is no potential in God, not
in the negative way such a phrase is sometimes used in the English language, but in
the sense that all potential is already realized (and in fact has never not been reali-
zed). If there is no potential, there can be no change. Thus, for Thomas, God must
be immutable.

Dodds supports the assertion made here that Thomas is being only positive
about immutability as a characteristic of God. Dodds points out that for humans
change can be good or bad. On the other hand, fora creature that had (hypothetical-
ly) no perfection at all, everything would be potential and any change would neces-
sarily be a good thing. Conversely, for the perfect being (God), any change would
lead to imperfection. God is thus necessarily immutable. Dodds is careful to point
out that such immutability does not lead to a God who is aloof and uncaring. God’s
perfection includes ‘infinite love’ and it is ‘precisely to point out and maintain that
deeper truth of God’s transcendent perfection that St. Thomas presents his argu-
ments for divine immutability.*®

For Thomas, the question of God’s immutability is intimately linked to the
question of his eternity. In question 10.2, Thomas cites Patristic support in the form
of Athanasias’ assertion of the Father, Son and Holy Spirit all being eternal. He goes
on to state that

The idea of eternity follows immutability, as the idea of time follows move-
ment, as appears from the preceding article. Hence, as God is supremely
immutable, it supremely belongs to Him to be eternal. Nor is He eternal only;
but He is His own eternity; whereas, no other being is its own duration, as no
other is its own being.

We will return to the connection between eternity and immutability in a
moment. However, first it is important to note the absolute simplicity of the Divine
at the heart of Thomas’ idea of eternity. Eternity is, according to Thomas, a proper-
ty of God’s nature. In ordinary speech we assume that it is time that can be used to
measure things. Where God is concerned, God, in his simple eternity. is the measure
of time. With respect to duration (a term that is about as non-temporal as tempo-
ral language can become in English), Divinity defines the duration of Divinity. More

16 DODDS, M, J.: St. Thomas Aquinas and the Motion of the Motionless God. In: New Blackfriars. 68:
805, 2007. p. 233-42, 234f.
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simply, God’s duration (or ‘eternity’ or ‘non-duration’) is part of his essence; the attri-
bute of eternity is part of God’s essence and ‘God’ would not be God without this.

By way of bringing together the ideas of immutability and eternity, which we
saw that Thomas is keen to do, we will look at a challenge to this link. Brown sugges-
ts that the traditional view of God’s immutability does not mesh with human free
will as if God knows what humans will do (from the divine perspective of eterni-
ty), then human choice directly impacts upon God’s knowledge since humans could
have chosen other than they did.!” Brown has an ingenious argument, but focusses
his suggestions on the idea that God changes in response to knowing things about
creation and thus cannot be immutable. However, such an argument surely relies
on a concept of eternity that seems rather temporal. As Leftow says ‘all events which
occur at any time are timelessly present at once to [God].'® From our experience of
the world, limited to temporality, we cannot grasp what it is like to be without past or
future, but its meaning is that the choices we make are responded to (or not) by God
from his eternal will. The immutability of the Divine indeed relies on Divine eternity,
and both, as Thomas shows, rely on simplicity.

Simplicity and The Trinity

Despite its importance for Thomas, the doctrine of divine simplicity is not
without its problems when it comes to the rather more well-rehearsed doctrine
of Trinity. It would be naive to suggest that there is a necessary logical connection
between the doctrine of divine simplicity and the doctrine of the Trinity. Indeed, at
first glance, these two doctrines are opposed, the first advocating absolute simplici-
ty and the second advocating an almost-impossible-to-understand complexity. In
trying to discern why Thomas thought that simplicity was an important doctrine,
it is essential that we understand how he squared this apparent circle. If it cannot
be showed that Thomas comes to a position whereby his understanding of divine
simplicity logically (and faithfully) precedes his ideas on God as Trinity, then it is
doubtful that simplicity is such a fundamental part of his thought as we have thus
far assumed and suggested. Kelly suggests that the tension between simplicity and
trinity was a source of genuine concern for Thomas. He says that Thomas ‘explicitly
worried about and fought to dispel the seeming contradiction between the philo-
sophical requirement of divine simplicity and the creedal insistence on a threefold
personhood in God.*° The problem is that for any of the three persons of the Trinity,
it must be said that they are divine - this is their essence - and that they are simple.
But they are also distinct in that the Father is not the Son and the Holy Spirit is not
the Father, and so on. This latter point seems to pull away from the simplicity desired
in the former. Kelly in fact detects the possibility of a problem with the logic used by
Thomas on this very point. Thomas asserts that The Father is God and also that God

7 BROWN, R.E.: Divine Omniscience, Immutability, Aseity and Human Free Will. In: Religious Stu-
dies 27: 3, 1901. p. 285-95.

8 LEFTOW, B.: Time, Actuality and Omniscience. In: Religious Studies 26: 3, 1990. p. 303-21, 305.

19 KELLY, CH. J.: Classical Theism and the Doctrine of the Trinity. In: Religious Studies 30: 1, 1994. p.
67-88, 67.
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is The Father. Kelly suggests that the first statement is correct but that the latter is, in
a formal sense, incorrect because The Father is one of three persons of whom it can
be said ‘is God, but only when all three are cited collectively.** At least, to call one of
the persons ‘God’ would require rather more explanation of how the other two per-
sons were immanent within that person. Hughes goes further, suggesting that the
strength and clarity of Thomas’ vision of divine simplicity renders Trinitarianism
dead as there can be no distinction between the persons of the Trinity in a perfectly
simple Divinity.?! In summary, there are, at the very least potential, problems with
holding to divine simplicity whilst also insisting on the Trinity.

Emery offers us one way out of the problem. He summarizes the distinction in
Thomas’ thought between the oneness and Threeness of God by suggesting that, for
Thomas, ‘Trinitarian epistemology involves two distinct orders of knowledge: that
which concerns the divine essence (oneness), which natural reason can reach to a
certain extent, and that which concerns the distinction of Persons (Trinity), to which
only faith gives access.” At question 28.1and citing what he had said in answer to the
previous question, Thomas himself says ‘relations exist in God really... the divine
processions are in the identity of the same nature, as above explained (q. 27, Aa. 2,4),
these relations, according to the divine processions, are necessarily real relations.
In the same question, Thomas is also at pains to point out that a ‘relation’ implies a
necessary distinction in the two (or more) things that are related. So Thomas is clear
that there is no identity between the persons of the trinity in respect to their person-
hood, but that there is nevertheless a nature which they share and where identity is
shared. Dolezal explains that what Thomas is doing over the course of question 28 is
a careful demonstration of the fact that although relations do exist in God, they are
qua divine existence and are not accidents (in the Aristotelian sense). For creatures,
relation is accident as it is not part of their being as such, but this is not so for God.?®
Dolezal suggests that Thomas’ definitions of the Trinity flow from his arguments
about and beliefs about divine simplicity. He quips that ‘If one were not committed
to the axiom of simplicity that there are no accidents in God it is rather doubtful that
one would arrive at such a strong identity between the essence and personal rela-
tions of God.?* Although throughout the remainder of his paper Dolezal comes up
against linguistic barriers that mean it is hard for us ‘composite creatures’ as he puts
it, adequately to express the divine persons without resorting to the language of sub-
stance and accident, this is no logical barrier to Thomas’ suggestion.?® The existence
of the three persons and their relationship one to another is, according to Thomas,
the fully realized potential, free, essence of God.

20 bid,, 79.

2 HUGHES, CH.: On a Complex Theory of a Simple God: An Investigation into Aquinas’ Philosophical
Theology Ithaca: Cornell University Press, 1989. 240ff.

22 EMERY, G.: The Threeness and Oneness of God in Twelfth- to Fourteenth-Century Scholasticism.
In: Nova et Vetera English Edition 1: 1, 2003. p. 43-74, 66.

3 DOLEZAL, J. E.: Trinity, Simplicity and the Status of God’s Personal Relations. In: The International
Journal of Systematic Theology 16: 1, 2014, p. 79-98, 82-5.

24 Ibid., 84f.

3 Ibid., 98.
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A full examination of Thomas” doctrine of the Trinity has not been our aim
here. Rather, we have shown that the way in which Thomas formulates his doctri-
ne of the Trinity is consistent with his ideas on divine simplicity. In fact, Simplicity
gives us an important balance to Trinitarian ideas, demonstrating that whatever we
mean by ‘The Trinity, we cannot mean multiplicity. Without Simplicity, doctrines of
The Trinity could easily morph into tri-theism. In this litmus test of the importance
of simplicity for Thomas, we see beyond doubt that Simplicity comes first and that
other doctrines flow from it, or at least rely on it for correct interpretation, even whe-
re they are, at first glance, contradictory to simplicity.

Concluding remarks

We have demonstrated the crucial nature of the doctrine of divine simplicity
forall of Thomas’ other doctrines about God. The infinity, immutability and eternity
of God, as well as God’s relationship with form and matter, all follow as a direct con-
sequence of the doctrine of divine simplicity. It is even the case with the Trinity that
the way in which Thomas constructs his argument, this doctrine also follows on from
the doctrine of divine simplicity. Divine simplicity is the idea that in God all poten-
tial is realized, already actualized from eternity, or, to put it another way, that God’s
attributes have an identity with his essence. For Thomas, this doctrine is the root of
all other doctrine about God. Without divine simplicity, the view of God would be
an entirely different one, where seemingly random attributes were gathered together
out of the experience of the believer. What Thomas achieves via his doctrine of divi-
ne simplicity is a system where it becomes possible to work out the attributes of God
as a consequence of the guiding principle of simplicity. The doctrine of divine sim-
plicity is crucial for Thomas’ other doctrines about God. In fact, it is hard to overstate
its importance for his system.
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The role of pastoral care
in the process of social reintegration

KRYSTIAN KUCHARCZYK
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Abstract: The aim of this article is to present the pastoral practice in relation to socially excluded people
who have been subjected to the process of social and professional reintegration. The article scientifically
reflects on the texts of the papal teaching in relation to the pastoral realities of the participants of the
Social Integration Center in Jelesnia (Poland). An important element of the article is the description of
pastoral practices and the influence of religious activities on the process of social reintegration (model).
Critical literature analysis and the interview were used as a research tool.

Key words: Pastoral care. Integration. Human being. Society.

Introduction

In today’s world, in which there is a growing confusion associated with the acti-
vity of momentary trends or even megatrends, a person can plunge or gain success,
which causes the loss of its sense of existence. The mere fact of conducting delibe-
rations on populist or politically correct topics from the scientific point of view may
also create larger divisions than the current ones!. This is, of course, due to a sim-
ple fact resulting from human subjectivity, which is characteristic for many resear-
chers® The power of turmoil makes many people lose sight of the laws that govern
their surrounding reality, and even one can say that a humanity is on an “existential
turn™. Today’s populist forces are laying the tension and foundations for all sorts of
abuses that do not create a society based on trust, but destroy it with the lie of hedo-
nism and stimulants as a good foundation*. More and more people get lost in the
confusion of life offered by the world begins to fall on different levels. Those who are
not resourceful in life are known as excluded people. The definition of exclusion can
take various forms, e.g. social or professional® An interesting definition of social

v Cf SEILER, CH.M.: Natura Pura: A Concept for the New Evangelization In: Theological Research.
The Journal of Systematic Theology, nr 1, Tom 2. Krakéw : Wydawnictwo UPJPIL, 2014. pp. 62 - 64.

2 Cf. NOWAK, S.: Metodologia badari spotecznych, 11 wydanie - 6 dodruk. Warszawa PWN, 2012, s.
351 = 355.

3 MURAT, M.: Ponowoczesny cztowiek poszukujacy “aksjologicznego domu” in: Disputationes
Quodlibetales XX. Dancak, P, Soltes, R. (ed.). Presov: Presovska univerzita v Presove, 2017 p.261.

4 SAPINSKI, A.: Wspétpraca religijna na pograniczu polsko-czeskim - przyczynek do refleksji in: Polo-
nia Journal 7/2018. Bielsko-Biata: Wydawnictwo WSEH, 2018. p. 288.

5 Cf. CZAJA, A. - SUZANSKA W.: Problemy wykluczenia spotecznego- wybrane aspekty: Opole, 2010.
pp. 15 - 16.
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exclusion is given in the Glossary of Equality, which treats social exclusion as a mul-
tidimensional phenomenon: Social exclusion is a situation where a citizen who is a
member of society cannot fully participate in important aspects of social life. This
situation is independent of the individual and beyond his or her control. Social exclu-
sion is multidimensional and can affect many areas of life: education, economy, cultu-
re, politics. It may be a lack of access to medical and social services. It may also result
from the limitation of civil rights®. Social exclusion challenges not only state institu-
tions but also the Catholic Church. In this article there will be no description from
the point of view of state institutions, but from the spiritual and social perspective.
Bishop Grzegorz Kaszak writes that: The Church is the mystical Body of Jesus Christ,
a throughout spiritual reality, but one that is made up of people who need a place to
grow on the path to holiness’. Creating a place is not just about building churches
that provide an opportunity to meet God. Nowadays, it is important to create pla-
ces of encounter with God, which are the platform between people. In this way we
also partly change the concept of the place as a real and materially noticeable space.
Of course, the Church as an institution can be metaphorically treated as a harbour
which is constantly open in the material and spiritual context. Thanks to the unity
of the community (the Church consisting of God and the people) the Church as an
institution has a stabilizing factor that others do not have®. The pastoral ministry
of the Church is the help that results from this unity. The pastoral care® of socially
excluded people can take different forms, that can be divided into (after authors own
observations and literature studies):

1. general (parish) pastoral work,

2. institutional (chaplains, dedicated / delegated by the bishop)

3. causative (non-institutional, resulting from the need for moments of cri-

sis).

The pastoral care itself must therefore be carried out on many levels that allow

the priest to better integrate with the Lord’s fold.

Pastoral care of social excluded people in Centre for Social Integration
Pastoral work for socially excluded people is also pastoral work for family and
marriage. This is related to the salvific mission of the Church given by Jesus Christ

6 MALGORZATA PERETIATKOEICZ-CZYZ - TODYS, P.: Stownik réwnosci: https://rownosc.info/
dictionary/wykluczenie-spoeczne/ [on-line 10.11.2018] no pages.

7 KASZAK, G.: Wprowadzenie in: Bogu i ludziom. Historia budowy kosciotéw w diecezji sosnowieckiej
Rozpigtowski, P. (ed.). Sosnowiec: RadKar Radostaw Karas, 2017. p. 6.

8  Cf. PERZYNSKI, A.P:: Jednos¢ przez réznorodnos¢ Kosciota in: Studia Genesnensias T. XXIX, 2015.
Pp- 149 - 154.

9 Pastoral care is an activity which comes from the ‘shepherd’ and it is concerned about the welfa-
re of the soul and of its redemption. The saving activity for souls is presented in the image of the
good shepherd, who takes care of the sheep helpless in the face of danger in: BRZEZINSKI, M.: Pas-
toral care of the family as ministry for marriage and the family in: Studia Teologiczne IDZCIE 1
GEOSCIE 34/2016, Eomza: Wyd. Sopes, 2016. p. 163 See more. Agilkaya-Sahin, Z.: Theoretical Foun-
dations of Pastoral Carein Christian Tradition in: SPIRITUAL PSYCHOLOGY AND COUNSELIN,
2015 1(1), Istambul, Marmara University Press, 2015. DOl0.12738/spc.2016.1.0002 , http://dx.doi.
0rg/10.12738/spc.2016.1.0002, [on-line 10.11.2018]. all pages.
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himself. In pastoral work with the excluded, a relationship with another person
based on respect, trust and a sense of understanding is extremely important. Robert
Necek wrote that: The covenant of communication and mercy is a manifestation of
God’s power®, This sentence shows how important it is to communicate with others.
Communication, which, according to Necek, is a form of covenant between people.
The form of the covenant is very important here because it subconsciously directs us
towards to Christ, who is tormented, crucified and victorious. Showing Christ to a
socially excluded people is an image of hope. Many researchers cite after St. Mother
Teresa of Calcutta that Christ is a cure for all evil and problems in this world!'. The
word is, therefore, a basic tool besides the deed that the priest has in his work with
socially excluded people. A word based on deep respect introduces us to a deep rela-
tionship of dialogue, the nature of which on the sensitivity of the matter takes on an
intimate character. We are taught the forms of dialogue in silence by God Himself.
Benedict XVI wrote that: The novelty of Biblical Revelation is that God is known in the
dialogue He wishes to have with us'. The fact of God’s dialogue with man illustra-
tes and confirms the term covenant introduced by Necek. It can be said that God
shows mercy through communication on different levels. The message of mercy for
some people, especially those who are socially excluded, may seem not to be true,
but rather be an abstraction that cannot be realized. Much is said about the fact that
faith without deeds is dead, and mercy requires sacrifices. However, the very dialo-
gue between each individual and God through the saving sacrifice of Jesus Christ
becomes a “ small covenant”. This is also the great difficulty of communicating in
the pastoral care of socially excluded people to remind them of the saving sacrifice
of the Cross, which can change their lives'?. A certain paradox is that people believe
in superstition, on which they often make security issues broadly dependent'*, but
are unable to accept God’s saving love for their lives with faith especially in the dif-
ficult situation of his or her life, and this is certainly the case of social exclusion. A
conversation not from the pulpit but from the same side supports the authenticity
of pastoral desire, because then priest works as Jesus Christ himself taught. Howe-
ver, the priest must take the initiative by himself, because often lack of willingness,
depression or social realities can cause reluctance to take the first step by the social-
ly excluded person. Demonstrating initiative is the first part of the blessing that a
priest receives, who performs his ministry with love for his brother or sister in his

10 NECEK, R.: Komunikacja i bliskos¢. Franciszka przestanie do swiata w kontekscie Swiatowych Dni
Miodziezy w Krakowie 2016 In: Spoleczristwo. Studia, prace badawcze i dokumenty z zakresu nauki
spotecznej Kosciola, 1(137)2017. Warszawa: Civitas Christiana, 2017. p.33.

n SAPONSKI, A.: Polska rodzina i $w. Matka Teresa z Kalkuty wobec wyzwari wspélczesnego swiata
in: $w. Matka Teresa z Kalkuty - wspolczesne opracowanie zagadnien wybranych, A. Sapinski, M.
Kolenda (ed.). Krakéw : scriptum, 2016. p. 71.

12 BENEDYKT XVI: Verbum Domini. Vatican: Liberia Editrice Vaticana, 2010. p. 15.

3 Cf. ABSPOEL, P.: Tradition as a key to the Christian faith in: International Journal of Philosophy and
Theology, 79:5. London: Taylor&Francis, 2017. pp. 475 - 482.

4 KORZENIOWSK]I, L.F.: Podstawy nauk o bezpieczenistwie. Warszawa: Difin, 2017. p. 11.
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heart's. We serve the poor. But are we able and willing to make a living out of poverty
for the poor? Do we identify with the poor that we serve? Do we really feel solidarity
with them? Do we share with them as Jesus shares with them?'® In the pastoral care
of the excluded, this words of Mother Teresa of Calcutta are not only actual but they
are like the traffic sing in this world full of confusion and deceptive ideologies. Each
of us, not only the priest, but each true disciple of Christ should ask ourselves these
questions every morning and every evening before bedtime. Therefore, as it results
from the analyzed issues, the first step should be to build a relationship of mutual
trust and respect. In the literature there are proposals to base the common language
of trust on two areas'”:

1. Common life and work experiences that describe the people you met earlier
and the good memories associated with them. Analysis of projects during
which personal and spiritual development took place. Presentation of daily
challenges to be faced for personal, professional and spiritual growth.

2. Common interests, which concern not only issues of everyday life, but also
emphasize the intellectual value of the interlocutor, in this context it will be
a special recognition for the socially excluded person. The value of a hob-
by or professional interest does not always have to arouse curiosity, but it
always requires special understanding and delicacy in order to ensure the
comfort of the person who is excluded during the conversation with the
priests.

In the case of pastoral work with socially excluded people, it is necessary to dis-
pel the often difficult questions that the recipient has to ask, gently and with care. It
is worth emphasizing that making hasty judgements of situations, even if they are
in accordance with the teaching of the Church, require an appropriate situation and
time to make them. Spiritual care in such a situation requires the implementation of
a specific strategy, which will be outlined in this article on the basis of an interview
with the management board of the Social Integration Centre in Jele$nia (Poland)
and data analysis. Due to the sensitivity of the issues raised in the article, I do not
provide details of the participants of the described Centre.

The Centre for Social Integration of Jelesnia was founded by the Beskid Associa-
tion of Ecological Production and Tourism BEST PROEKO and is an entity operating
on the basis of detailed regulations of Polish law, which state that its task is!®:

1. developing skills allowing for performing social roles and achieving social

positions available to people not subjected to social exclusion,

15 Benedict XVI, going to the papamobile, turns unexpectedly towards the welcoming people. (...)The
remnants of distrust or rather shyness crack(...). Suddenly someone touches the Pope’s head and
marks the sign of the cross on it. Even the Pope is surprised. But he answers with a smile. (...) The
Pope keeps to the program, but the program is less important than people. In this short relation the-
re is showed the blessing for the priest initiative in this case is’ the pope in: Kolenda-Zaleska, K.,
Bonowicz. W.: Benedykt XVI - pielgrzymka do Polski 2006, Krakéw: Znak 2006, p. 14.

16 GONZALEZ - BALADO, . L.: Matka Teresa z Kalkuty. Mysli wybrane. Krakéw : Znak 2008. p. 44.

7 OWEN, J.: Przywddztwo. Biblia Lidera. Warszawa : Wydawnictwo samosedno, 2012. p. 27.

18 Ustawa z dnia 13.06.2003 r. 0 zatrudnieniu socjalnym, Dz.U. 2003 nr 122 poz. 1143.
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2. acquiring job skills and apprenticeships, retraining or improving job qua-
lifications,

3. learning to manage life and needs through own efforts, especially through
the possibility to obtain own income through employment or own econo-
mic activities,

4. obtaining the ability to wisely manage owned financial resources”.

However, the whole process of reintegration takes place in the spirit of the
teaching of the Catholic Church, and now in the spirit of the teaching of Pope Fran-
cis and the encyclical Laudato Si. The transmission of spiritual care at the Centre are
the words of Pope Francis from his message for Easter 2013, which he says: God’s mer-
cy can make even the most desolate land to flourish*®. It is worth noting, therefore,
that the mission of charity is carried out here in its full meaning, where the poor in
spirit but with a strong note are introduced to full communion with the local com-
munity and to the understanding that every human being has a dignity that is never
lost in the eyes of God. In its activities, the researched institution teaches anew how
to play social roles and teaches responsibility in the concept of the words of Pope
Benedict XVI: man also has a nature which he must respect and which he cannot
manipulate as he wishes®. These words were recalled by Francis in his encyclical
Laudato Si’, which is tangibly realized by the participants of the Centre. The words
of Pope Francis fulfill all the tasks for the Center provided for in the Polish legislation
and God’s law: There are also other weak and defenseless beings, who often remain
at the mercy of economic interests or ruthless exploitation. I am thinking of all crea-
tion. As human beings, not only do we profit from it, but we are the guardians of other
creatures®'. The pastoral care in the described unit was carried out neither by the
bishop’s delegation nor by the parish. According to an interview with the manage-
ment of the Centre, the priest was invited because people wanted it themselves, it was
so necessary?. According to the documentation presented during the study of the
Social Integration Centre in Jele$nia, the local parish priest was present at the ope-
ning of the Centre, performing the ceremony of dedicating the spot to God. There
were also other priests at various meetings who preached the Word of God. In their
quasi-pastoral work, secular persons did, in a certain sense, together with priests, the
work of opposing the postmodern creation of educating, which was largely based on
global capitalism and the neo-Nietzschean disintegration of thinking®. After get-
ting acquainted with the activities of the Centre, it is possible to notice a certain pat-
tern of pastoral work carried out together with the mentors of the Centre.

19 JAKUBOWSK]I, K.: Dobry klimat dla ekologii v kosciele. Co wiemy o novej encyklike Francisz-
ka.  https://www.swietostworzenia.pl/publikacje/laudato-si/448-dobry-klimat-dla-ekologii-w-
-kosciele-co-wiemy-o-nowej-encyklice-franciszka [on-line 11.11.2018]

20 PAPIEZ FRANCISZEK : Laudato Si’. Vatican: Liberia Editrice Vaticana, 2015. p. 92.

2 JAKUBOWSK]I, K.: Dobry klimat dla ekologii v kosciele. Co wiemy o novej encyklike Franciszka. :
https://www.swietostworzenia.pl/publikacje/laudato-si/448-dobry-klimat-dla-ekologii-w-koscie-
le-co-wiemy-o-nowej-encyklice-franciszka. [on-line 11.11.2018].

22 (Cited from the interview with Manager of CIS in Jel$nia at. 09.10.2018.

3 SLIWERSKI, B.: Wspétczesna mysl pedagogiczna. Znaczenie, klasyfikacja i badania. Krakéw:
Impuls, 2011. p.121.
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Fig. 1 Model of pastoral care in Social Integration Centre - authors own work.

Conclusion

Any violation of solidarity and civic friendship causes environmental damage®*
wrote Benedict XVI. Pastoral care for socially excluded people in the area of social
and professional reintegration is the rediscovery of the beauty of God’s covenant
with man through the sacrifice of the Cross. Sacrifice? of the cross teaches us love
for others and dialogue instead of war, deception and abuse. The cross teaches humi-
lity, unlimited trust in God and respect for oneself and the surrounding world. Rein-
tegration, which means nothing more than a return and full communion of the indi-
vidual with the whole, also enables a return to full communion with God and the
Church - his mystical body?. The presented model is a description of an already
existing practice that allows to recover those who get lost and need the support of
the Church in order to heal themselves, their families, their loved ones. There is also
a need for great grace in this work for understanding and forgiveness of those who
have led another person to a state of exclusion. Social exclusion can therefore be a
state of great grace for those who wish to return to the grace of God. For in addition
to rediscovering the dignity of God’s child, they also learn to forgive and understand
others and lead them on the right path. The Pastoral work with excluded people is

2+ BENEDYKT XVI: Caritas in veritate, Vatican: Libreria Editrice Vaticana, 2009. p. 45-55.

3 Cf. CROWLEY, P.G.: From the Editor’s Desk In: Theological Studies Vol. 79, Issue 4, 2018. pp. 725 -
728.

26 Cf.. RINDERKNECHT, ].K.: CHURCH, Category, and Speciation In: Open Theology 2018; 4: War-
szawa, 2018. p. 47
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the fulfillment of Christ’s gospel call: Truly I tell you, whatever you did for one of the
least of these brothers and sisters of mine, you did for me*”.
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CHRIST AS A MOSAIC BUILT OF ANCIENT GREEK CHARACTERS

Christ as a mosaic built of ancient Greek characters
- based on Christus patiens

MARIUSZ PIATEK
Pontifical University of John Paul II in Cracow
Theological Department

Abstract: The main goal of this paper is to show the character of Christ in the cento Christus patiens
from the point of view of ancient Greek dramas. This paper includes considerations about the fate
of a Greek character and usage of this concept to represent the fortune of the Savior in order to see
similarities and differences in a natural way. To show it we compare: activities for the good of humanity
and incarnation (The Bacchae), betrayal and unfair prosecution (Hippolytus), the criminal trial and the
way of the cross (Orestes), the Passion (Medea and Hippolytus), death (The Trojan Women), descending
into the abyss (Rhesos). The article also focuses on the theology which is hidden within the concept of
fate. Crucial theological ideas we focus on are: incarnation, Savior’s suffering, death, descending into the
abyss and salvation. In the end, we are able to create Christ’s literary mosaic in Christus patiens from
comparing the fate of Jesus with those of ancient Greek characters as well as the underlying theological
themes present in ancient Greek dramas. With these comparisons, we are able to decide in exactly which
moments of his life Christ was particularly similar to the characters taken from a classical Greek drama.

Key words: Christus patiens. Centos. Mosaic. Theology. Drama.

As a literary phenomenon, centons were very popular within antiquity, both in
the Christian era and in times before Christ. For instance, the Homeric centos and
the sixteen of Virgil's centos are probably the most known of all time. The Christian
centos started during the period when Christianity was rising and faced the whole
culture of the pagan world. Confessors of Christ adapted much from the Pagans and
also were creating new things that were typically based on pagan-style centos. One
of them was awork called cento - in our case - Christus patiens, but obviously we can
find others in different parts of human existence. The meeting of those two eras cre-
ated an extraordinary opportunity for the usage of non-Christian thoughts, poems,
and letters to fully spread the Christian message.

The basis for the source of our work is a critic edition of the Christus patiens
text! and Greek dramas which contain crucial points to provide support for the
main goal of this paper, which is to show the image of Christ in the Christus patiens
and find out the similarities between him and the characters of Greek drama, which

1 GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 149, 1969.
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were used by centonist. We will especially focus on the events of their life and theo-
logical aspects.

The proper way for our analysis will be to take the Christian point of view, or
literally the point of view of the character of Christ. We will show the path of Christ
from the very beginning (pre-existential) through the incarnation, unjust accusa-
tion, criminal trial, the Passion, death and descent into the pit using fragments from
the Christian cento and from Greek works, which in our opinion are the most signi-
ficant. In this way we will be able to decide - in the context of Christus patiens - in
which moments of his life Christ was like Dionysus, Orestes, Hippolytus and others.

ACTIVITIES FOR THE GOOD OF HUMANITY AND THE INCARNATION

These notions are the most commonly used by the author of the theological
drama Christus patiens® - The Bacchae. Naturally, these themes are present due
to the character Dionysus, a god who decided to become a human in order to spread
his cult. We can see a similarity between Dionysus and Christ in the incarnation, but
the two figures are different when we focus on the justifications for their actions. For
the Greek god, the crucial ends of his incarnation is to become well-known and wor-
shipped. The rejection of his cult in Thebes was another reason for the Greek god to
become incarnate. On the other hand, the motivation of Christ is completely diffe-
rent. In the cento, we can read (LPDCH. 1512) ,&v ofivek” €180¢ mpocrafdv Ovniov
oéperc’. This sentence shows the divergence in justification between them. Diony-
sus, asa god, is only focused on himself. The incarnation of Christ is an act of love for
humanity and the sacrifice of himself is for the sake of all humanity. Nevertheless,
Christ and Dionysus share the theological motif of incarnation. In addition to the
incarnation, there is another noticeable similarity: Christ and Dionysus are unre-
cognizable as deities. Christus patiens portrays this concept in the words of LPD-
CH. 1550-1551 ,00Tijpd ¢~ oVK Epackov Ekpdvol Agod, dALG e Voppevbeioay ék
Bvntod tvog™. The accusation of Mary brings us to the similar accusation of Semel
(B. 27-28) ,Atdvucov odk Epackov Ekedvar Atdg, Zepédnv 8¢ voupevdeicay &k
Bvntod Tvog™ [... Dionysus was no son of Zeus but that she had been bedded by a
mortal®].

Another similarity between Christ and Dionysus is the proper way of acting as
deities. The two take proper actions for good of humanity and answer the question:
how can a god bring happiness to people? In this case, the way of thinking in Chris-
tus patiens is more theological than Bacchae because the theme is not about Christ
as the creator of the world or providing people with material goods. This difference
might be caused by a main divergence between the Christian and Greek world: what
is most necessary for a human? In Christus patiens, the essential aspect of a human

2 MIGDAL M., PIATEK M., Chrystologia Christus Patiens, Cracow: wyd. M, 2017 p. 178.

3 GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 1491969 p. 250.

4 Ibid,, p. 252.

5 EURYPIDES. Bacchae, ed. E.R. Dodds, Oxford: 1960 p. 4.

6 EURIPIDES, Bacchae, translated by D. Kovacs, London: Loeb Classical Library, 2002 p.15.
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life is salvation. This is why people feel that they are in need and are looking for a
way to get away from this need; salvation is the most crucial for humans. On the
other hand, in The Bacchae, Dionysus performs a good action for humanity by brin-
ging them wine, which is a “cure for hardships™. Sins and the lack of sins makes the
Christian way of thinking distinct from the Greek mentality. There is no need for
salvation. The focus of the Greek mentality is only on life on earth, not the reality of
death. But Christ and Dionysus are still connected with each other at this point sin-
ce both fragments LPDCH. 569-572 and B. 278-285 focus on doing something good
for humans.

BETRAYAL AND UNFAIR PROSECUTION

The story of Christ on earth begins from the moment of his capture. Because
of the many different speeches the Messenger gives, we have retrospective infor-
mation concerning the events that occurred before Christ is handed over to be cru-
cified. One of these events is unjust prosecution. When Mary becomes aware that
something wrong happening in the city, one of the Messengers brings her detailed
news about it. Mary receives information about Judas’ behavior. She becomes embit-
tered because of what he has done to his master and her son. Her anger blends with
despair. One part of her speech is - LPDCH. 322-325:

,OV Yap T0600TOV GV GVVIOT TOTOTE,

000’ &l YEvog AV SOUOVAOV GOL GLVIPALN

Kol YTV macov priudtov TANoT KaKOV

gnel v £o0Aov 6vt’ énictoran Kticig™®.

The key word for us here is €60A0v. Mary is aware that her son is good. It brings
us to the conclusion that Christ is innocent. From this point, we, along with Mary,
are able to become conscious that the events in which Christ is partaking are unjust.
We find a similar situation in Hippolytus in the lines 1250 and 1252-1254. In this part
we discover the dialogue between Theseus and the Messenger. The king accuses his
son for the murder of his stepmother. The Messenger knows this is not true and he
claims: “I know that he was good™. The Servant is trying to protect Hippo from
the persecution of his father. For the Messenger, it might be something completely
inconceivable that person like Hippo could do such an evil action. Most likely, the
son of Theseus was well-known as a worshipper of Artemis and the behavior that he
was accused of was impossible for the Servant to believe. In both cases, the authors
use same word £€60A0v. In the crucial moment of the drama, only men that are una-
ble to influence the outcome of the events are aware of the innocence Jesus and Hip-
po. It’s relevant to notice that both of them are truly innocent.

In Christus patiens - according to these fragments - (CP.322-325) the unjust per-
secution, is hidden, but remains under the surface of the whole context. The cento-

7 EURYPIDES. Bacchae, ed. E.R. Dodds, Oxford: 1960 p. 30.

8  GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 149 1969 p. 152.

9 EURIPIDES, Hippolytus, translated by D. Ebener, Berlin: 1975 p. 180.
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ner took this idea straight from Hippolytus in the scene where Theseus accuses his
son.

THE CRIMINAL TRIAL AND THE WAY OF THE CROSS

Later, the action of the drama focuses solely on Jesus’ trial. Information of the
trial can be found in the dialogue between Mary, the Choir and the Messenger. The
dialogue begins with lines LPDCH. 360 and lasts until 418. In this part of cento, the
author uses almost every line from Euripides’ Orestes.

The decision concerning the death of Christ is made by the Jewish Council. But
there is a lack information about the main point of the persecution. In this fragment,
we also find information about way Christ is put to death. In Mary’s words, we find
conjectures about decapitation or stoning Jesus to death. The report of the Messen-
ger quotes what the Jews said: the penalty of death by crucifixion. In his speech, it is
relevant to mention Pontius Pilate’s statement.

,TELOG & pn, ooV Yiov éxmayloduevog,

¢ axéparov, aveminAnktov PAénwv,

Kol Euvetdg yopodvia Tpog mhvtog Adyoug’ O,

His words are crucial to our considerations from the previous point of the paper,
betrayal and unfair prosecution. In these words we receive straightforward informa-
tion about Christ’s innocence [dxépatoc], however these words are not borrowed
from the Hippolytus but from Orestes. There is also an announcement of the discus-
sion between Pilate and the Jews. The main point of the announcement is for us to
realize that, according to the law, there is no reason to send Christ to death. The
announcement also informs us of the place where the penalty will become a reality:
a hill [axpav].

Inspiration for these words is taken from one of the important parts of Orestes
drama - his criminal trial. In the Orestes drama, we can identify a few similarities
in events that the centonist uses which occur to Orestes and Christ. One of them is
persecution trial and that is the main similarity. Another is the decision to send him
to death which was also made by the Council. However, there are many more diffe-
rences between the two cases. First of all, Orestes is fully to blame for his actions; he
was guilty of the murder of his mother and, after much deliberation, he was sent to
death, as according to the law. During the trial, Orestes makes a speech in which he
tries to show justification for his behavior and convince the council to release him.
However, Christ did not make a speech to protect himself. Also, we can find a simila-
rity between the places where these significant events took place: a hill. The word for
hill was used by centoner in both cases, but in the Orestes a hill is a place where trial
is proceeding. In Christus patiens the word was used not to show the place of Jesus’s
trial but the location of the death penalty.

In the end, the message of Christus patiens concerning the criminal trial of
Christ is fully comparable to the Gospel’s message and in the cento the case part of
Christ’s mosaic was Orestes. The trial is very relevant within the cento.

10 GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 149, 1969 p. 158.
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Later on, Christ, as a convict, is forced to make his last journey. The Way of the
Cross begins in the cento from lines 657 and lasts until 681. This passage was created
with content taken from only one drama: Bacchae. The influence of any Greek drama
is excluded in the gth line.

The Messengers relay very little information about the Way. We can infer that
Jesus is forced to leave the city. He is led by persecutors till the [oAyof2v. There is a
large wooden post that awaits his arrival. Christ is hammered to the post, and later
the mob throws reeds at him. This line does not fit with the Gospel. It is about the
674th line. We read ,otépv’&tumtov apobdg dyvooie’!. Furthermore, the line
takes no inspiration from Greek dramas. The line is taken from Luke’s Gospel (Lk
23,48) where we can find the regret of those who were standing there and watching
Christ’s death. Clearly, these lines of Gospel are describing what occurred already
after the death of Christ. The centoner takes the scene that occurs after the death of
Christ and put it before the event.

The fate of Jesus during the Way of Cross was taken from the fortune of Pentheus.
Pentheus - the same as a Christ - was led out from Thebes by Dionysus. The mighty
god wants to show him the state of his cult. The king climbs the fir tree near Kitha-
rion’s mountain and is pelted by rocks and thyrsus by the servants of Dionysus. The
group wants to kill him because of his behavior towards Dionysus and his refusal of
the cult of Bacchus in Thebes. This was the way of revenge of incarnated god. The
carnage begins when servants rip out the tree from the ground and later do the same
with the body of the king. The main point of inspiration appears to come from of a fir
tree. The fir tree naturally connects the death of Penteus with the death of Christ. In
both situations, a tree is fundamental to describe the circumstances of death.

THE PASSION

The Passion of Christ is the last of the main points of the first chapter of Chris-
tus patiens. The Passion is mainly built from the lines of Medea and Hippolytus, but
the value of Christ’s suffering is most poignantly illustrated in three lines taken from
Prometheus bound ( LPDCH. 700-702 and P. 613-614, 620).

» Q KOOV deEA LA BvnToicty Qaveic,

Téxvov mobevov, Tod diknv maoyelg Téoe;

Towag 8¢ Toiwv dpmAoknudtov tivelg; "2

There are three important points to focus on within this quote. The first - Mary
says that He is a help for all humanity, second - Why did you agree and let them do
it? and the third - the question from a suffering mother to a suffering son - what
have you done that you have to pay such a price?

From a theological point of view, all these statements indicate relevant issues.
In the first statement, we become aware of Mary and who her Son is, what his place
is, and his role in the mission of saving man from the cruelty of sin. The next senten-
ce refers to - not directly - about God’s love for human beings.

u - Ibid,, p.182.
12 Ibid,, p. 184.
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This issue has been significant throughout history. The discussion about the
necessity of Christ’s incarnation and way of salvation is an issue that has always divi-
ded theologians. For instance, in Christus patiens we can find the answer that the
incarnation is a response for the sin of the first man'? - if there was no sin, there
would be no incarnation. However, the cento does not give an answer to why this is
the case and why in another case it is not'*. Gregory of Nazianzus writes in Ep. 101
,T0 yap anpéocinmrov, aBepamevtov’’s. He states that God could mix with the peo-
ple in another way, as he did in the past, e.g., the burning bush. In Gregory’s mind,
God decided to become incarnate because the way to salvation is lead through the
experience of being the same as humans (but without sin)*°. In these words, Grego-
ry claims the incarnation was necessary in order to save humanity. His conclusions
come from the awareness of sin and shows us the way of thinking of Theologian and
of author of Christus patiens - in this case, the theologian and author are unanimo-
us. Incarnation is a response to sin.

The third quote states that there is no sin in Christ, which is of undoubted
importance to Christology.

It’s necessary to mention that two of three lines we are currently focused on
were taken by the centoner from Prometheus Bound with no changes (LPDCH. 700
- P. 613 and LPDCH. 702 - P. 620).

Prometheus is serving his punishment in Scythia’s mountains. He is brought
there by Hephaestus and Kratos in response to his conduct concerning mankind.
In Zeus’s mind, people are condemned as utterly unworthy to live and he decides to
destroy humankind and create a new type of being in their stead. His plans are inter-
rupted by Prometheus, who is against the decision of Zeus. Prometheus gives them
fire, hides the dates of their death from them, and teaches humans different kinds of
activities in order to improve their quality of life. Zeus decides to punish Prometheus
for these actions. That is why we can read in P. 613 ,® Kxowvov @@éinuo Bvntoicty
paveic, TAfipov Ipopn0ed™” [O thou who hast shown thyself a common benefactor
of mankind, wretched Prometheus|'8, a part of Io’s speech. She is aware that he hel-
ped people and as a last resort he was sent to suffer. In this moment, we are able to
see similarities between Christand Prometheus. Both were gods who both did things
for humanity in order to save them and prevent the total destruction of humankind.
And finally both suffered not for their own good, but for the good of humankind. All
these similarities are significant and lead us to claim that in the part of Christ’s Pas-

5 Ibid.: introduction: 19-21and in the book: 20; 580-583; 879; 934-935; 1344; 1512; 1647-1649. MIGDAE
M., PIATEK M., Chrystologia Christus Patiens, Cracow: wyd. M, 2017 p. 17.

4 GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 149 1969 p. 172.

15 GREGOIRE DE NAZIANZE, Lettres théologiques, traduction par P. Gallay, Paris: Sources chrétien-
nes, 1974 p. 50.

6 Ibid., p. 56.

7 AESCHYLUS, Prometheus, Stuttgart-Teubner: 1992 p. 312.

8 AESCHYLUS, Prometheus bound, translated by H. W. Smyth, London: Loeb Classical Library, 1996
p. 269.
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sion, character of Christ was built from the fate of Prometheus - naturally not merely
in the shadow of Prometheus but nevertheless to a very relevant extent.

DEATH

Within the context of all Greek dramas, we can find plenty of examples of the
death of a character. There is no need to analyze all of them. Among the deaths of
Pentheus, Rhesus, Polydor, Kreon, children of Medea, Hippolytus, and Polyxena,
there is one that is unable to speak for himself - Astyanax and here we will focus on
them.

In the second part of the cento, Mary, the Theologian, and Josef of Arimathea
are preparing the funeral of Jesus. The lines are full of lament and grief of a mother.
Her suffering is unrivalled. When Mary is ordered to take Christ’s body and move it
to new tomb, Mary gives a speech with concerning many theological matters, such
as the descent to the abyss, awareness of the resurrection and returning to heaven.
Among these themes, there is one particularly relevant concept (LPDCH 1514-1517):

»H & edpéveln tob [Totpdc o dmoktevel

1] Tolow GAAOLG YiveTtan cotnpia

10 T 860MOV (g gig mOTHOV NAOE G0l [Tatpdg™™®.

From these lines, we gain the basic knowledge and confirmation of Christ’s
death. However, this quote is also significant to us from the point of view of answe-
ring the previous question of Mary: why must you, my son, suffer? We analysed this
question in the earlier part of the paper when considering comparable fates of Jesus
and Prometheus, but there was no answer. We receive an answer here. Mary claims
that [her son’s suffering] is because of the Father’s generosity: He sent his Son to
save humanity. In other words, the Father made a decision to send his Son in aid of
humanity. And that is the final answer to Mary’s question without touching the idea
of a connection with the first sin of man from the beginning of the cento. After all,
it appears that in the second part of Christus patiens, the Mother of God becomes
more conscious about the necessity of her Son’s death and she starts to see the goal
of it.

Lines which we are analysing comes from The Trojan Women 741-744. Andro-
mache’s awareness of the future fortune of the Trojans after the city taken by the
Greeks brings her to wonder also about her fate and that of her son. She is aware that
she will become a captive. As a mother she is also afraid for Astyanax. She is sure that
he will die because of Hector’s courage and because of his royal Trojan ancestry?. It
necessary to mention that Astyanax was a baby when the Greeks conquered the Tro-
jans. This fact emphasizes the innocence of Hector’s child.

In both of these cases, our characters died because of their father’s decisions.
Both of them were truly innocent, Astyanax as a baby and Christ as God. Both of
them died because their father’s will to save others. The courage of Hector saves citi-
zens and other soldiers and the love of God the Father saves humankind.

19 GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 149, 1969 p. 250.
20 EURIPIDES, Troades, ed. G. Murray, Oxford: 1913.
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DESCENDING INTO THE ABYSS

Another aspect of high value from a theological point of view is Christ’s descent
into the pit. It is possible to find out information about the descent in one of the The-
ologian’s speeches in part two of the cento. Lines 1731-1736 tell us:

HXPLOT@® 08 eMC Ev NAiov KaTapKEsel

{60v d6povg TEPGavTL ONTEPQY TOALY

TPOg yoiav EADETV, cuvtepovt’ dAyn Ppotdv

TV YOp EKNTL TTOYIKNY A0POV GTOATNV

gloelov Gomv moAld & €keibev oA

Gpac, paveiton veptépov Emickomog 2L,

Christ is simply going to destroy house of Hades; that is his main goal. Throu-
gh the destruction of the house of Hades, Christ intends to save people from death.
It’s important to note that the words used by centoner are imprecise. In fact, there is
the difference between destroying the house of Hades and destroying him as death,
or to show Christ as a victor over Hades. For us, a relevant issue is also Christ’s moti-
vation - his motivation beside the Incarnation was also the descending into the pit,
for the humankind.

This scene - placed almost at the end of part two of the cento - was built from
the lines from Rhesos R. 503-507. In these lines, we are informed about one of Odys-
seus’ tasks during the Trojan war. He is the shrewdest from the point of view of the
Greeks and was sent to spy inside the city. He reached his goal. He did what he had
to do. He got into the city, received some information, killed the guards, avoided cap-
ture and got back to his camp.

The context in both dramas shows us the specific position of our characters. It
seems that both Christ and Odysseus are aware of their ability to fulfill their goals.
Both undertake tasks that only they are able to do. The dynamic feature of Odys-
seus’s mission is fully present in Christ’s own mission. Through this we are able to
claim that in his descent into the pit, Christ was like Odysseus: properly aware of
what he has to do, fully oriented to his task, and the only one fit to carry out his mis-
sion.

Using letters, contexts and theology from Greek dramas author of the Christus
patiens shows Christ as character who has much in common with characters of Gre-
ek tragedies. This is why we are able to point out the similarities between them when
we are speaking about the fate and theology of Christ's character in the cento Chris-
tus patiens. In the moment of incarnation Christ is like Dionysus who acts for the
good of humanity; betrayal and unfair prosecution allow us to compare Christ with
Hyppo; criminal trial and the way off the cross bring us associations with Orestes;
to create the Passion of Christ in the cento author uses suffering of Prometheus and
finally he mentions Christ‘s descending into the abyss through the usage of character
of Odysseus. All of these topics are important for christian theology, but the author

2 GREGOIRE DE NAZIANZE, La passion du Christ. Tragédie, traduction de A. Tuilier, Paris: Sources
chrétiennes 149 1969 p. 266.



CHRIST AS A MOSAIC BUILT OF ANCIENT GREEK CHARACTERS

was not able to construct the most crucial one, using only letters from Greek dramas
- the Resurrection.
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Contemporary directions of Polish homiletics in the twenty
first century
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Abstract: Recently there has been a systematic development of Polish homiletics. Numerous academic
works are fully developed. The purpose of this paper is to present major directions of research carried
out by Polish homiletics scholars in the twenty first century. The latest publications Polish homiletics
scholars put forward many postulates aiming at renewal of both the theory and practice of preaching.
They point at the priority role of a homily in preaching the word of God and emphasise a mystagogical
dimension of a homily. Issues related to formal homiletics, especially a rhetorical dimension of preaching,
are discussed in detail. Numerous works point at the evangelisation function of preaching. Issues related
to teaching homiletics at universities and seminaries are discussed as well.

Keywords: Homiletics. Bibliography. Research. Polish homiletics.

Recently there has been a systematic development of Polish homiletics. Polish
preachers often refer to numerous academic works published in German, English,
French and Italian. However Polish homiletic thought is hardly known abroad. The
purpose of this paper is to present major direction of research carried out by Polish
homiletics scholars in the twenty first century. The major source of my information
on academic works is the content of electronic Homiletic bibliography'.

1 Bibliographic database

The bibliographic database allows everyone to find specific books, disserta-
tions, papers, summaries and reviews. It is a valuable source of information about
published works concerning a specific scientific field. Theological sciences have the-
ir bibliographies, too. The homiletic bibliography was made available in April 2008.

Putting together a bibliography has a long-established tradition, starting from
the antiquity. It has got huge achievements related to development of culture and
literature. A bibliography of written achievements plays a role of recording acade-
mic research activities within a given field or specialty. Its major purpose is to satisfy

v http://www.homiletyka.wtl.us.edu.pl. This is an electronic bibliographic base which is the outco-
me of the following publication: Polska bibliografia homiletyczna 1945-2005, oprac. W. Przyczyna,
L. Szewczyk, Krakow 2007. The Electronic Homiletic Bibliography is supplemented each time by
new bibliographic entries sent to the moderator.
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the existing or expected social need formulated by academic researchers, grown-
-ups and the young looking for specific information as well as academic and cultural
institutions. Electronic version of The Polish homiletic bibliography currently inclu-
des 3987 academic items published between 1945-2017 and provides information
concerning various types of publications concerning preaching the word of God.
This paper includes analysis of works published between 2000 - 2017. Among 1714
academic works there are 1218 papers, 84 books and 33 doctoral dissertations.

2 Contemporary Polish preachers

Currently in Poland there are 10 theological faculties, 13 theological universi-
ties and 41 higher seminars run by Roman-catholic dioceses and 21 seminars run by
religious orders. Three seminars run by other Christian denominations. Polish prea-
chersare associated in The Polish Preachers Association (55 members in total). Point
6 of the Articles of Association defines the major aims of the association, which are
as follows: “Carrying out research in homiletics, searching for new ways and forms
of preaching in the context of contemporary challenges, caring for education of pre-
achers and quality of preaching the word of God in Poland™. The most active in
terms of published works Polish preachers are: Kazimierz Panus (Krakéw), Jan Twar-
dy (Przemysl), Wiestaw Przyczyna (Krakéw), Henryk Stawinski (Krakéw), Stanistaw
Dyk (Lublin) and Leszek Szewczyk (Katowice).

3 The latest directions of research in homiletics

There are 350 subject entries in The Homiletic Bibliography that refer to the
entire range of issues analysed in homiletic works. The table below illustrates the
biggest frequency of subject entries in academic works devoted to homiletics publis-
hed between 2000 - 2017:

Key words N
Homily, theology of homily 165
History of preaching, study of preaching achievements 158
Liturgy and preaching (lectionary, liturgical year, sacraments) 124
Formal homiletics (language of preaching, rhetoric in preaching) 101
Preaching the word of God (essence, purpose, tasks) 87
Preacher of the word of God 83
Kerygma 68
Homiletics (homiletic theology) 54
Homiletic education, preparation for preaching, didactics of homiletics 53
Bible in preaching, Gospel (Good News), word of God 47
Sermon (structure, features) 43
Marian sermon 40

> http://www.homileci.pl/statut (access: 03.04.2017)
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Missions to the people, parish retreats 37
Sermons, sermons for children and youth 36
Christocentrism (Jesus Christ) 34
Evangelisation, new evangelization 34
Mystagogy 30
Listener, listening to the word of God 25
Mass media, radio sermons 25
Existential, moral and social topics 24

Analysed works can be divided into several major thematic groups. A significant
part can be assigned to the theology of preaching (theology of preaching, mystago-
gical dimension of a homily, biblical and liturgical sources of homily preaching).
Moreover, Polish homiletics scholars analyse issues related to the subject of pre-
aching, a formal side of preaching, didactics of homiletics and homiletic training. A
significant part of homiletic publications is devoted to the history of preachingand a
study of preaching achievements of specific preaching of the word of God. The latest
works analyse the issue of preaching the word of God in the context of the new evan-
gelisation and parish retreats and missions.

3.1 Homily

For theology of preaching one of the most important issues is theology of homi-
ly. Academic publications® point at the origin of a homily*, its definition®, mea-
ning and functions®, specific dimensions’, its liturgical context® and the need of
its constant improving®.

Homily preaching, also called liturgical or mystagogical one, is about introdu-
cing and initiating the faithful to the Christian mysteries hidden under the liturgi-
cal signs. Its purpose is to show the presence and actions of Christ and lead to union
with Him. This type of preaching takes place in the liturgy and assumes a form of

3 The footnotes include selected publications. Listing all the studies from a given field would exceed
astandard length of an academic article.

4+ SEAWINSKI, H.: Judaistyczne korzenie wspétczesnej homilii, [in:] Ekumenizm, teologia, kultura,
edited by K. Konecki, Z. Pawlak, K. Rulka, Wioctawek 2006, pp 488-501.

5 PRZYCZYNA, W.: Homilia pie¢dziesiqt lat po Soborze Watykanskim II. Pytania, problemy, wyzwa-
nia, Krakéw 2013; TWARDY, J.: Przemiany w polskiej teorii homilii pod wptywem nauki Soboru
Watykanskiego II, [in:] Wiernosé i aggiornamento. Wokét recepcji Soboru Watykariskiego I1, edited
by G. Kucza, Katowice 2006, pp 205-220.

6 SZEWCZYK, L.: Funkcje homilii i jej rola w liturgii, in:] Liturgia w podstawowych formach wyrazu,
edited by A. Zadto, Katowice 201, pp 119-135.

7 DYK, S.: Homilijny przekaz prawd wiary, ,Wroctawski Przeglad Teologiczny” 16,1 (2008), pp 79-91.

8  SEAWINSKI, H.: Liturgia stowa i liturgia eucharystyczna jako jeden akt liturgiczny, ,Przeglad
Homiletyczny” 11 (2007), pp 19-32.

9 TWARDY, J.: Koniecznos¢ poprawienia jakosci homilii, [in:] Moc stowa Pariskiego. Adhortacja apo-
stolska Verbum Domini w refleksji biblijno-homiletycznej, edited by B. Migut, A. Piwowar, Lublin
2012, pp 249-266.



CONTEMPORARY DIRECTIONS OF POLISH HOMILETICS

a homily being an integral part of a liturgical celebration. This preaching is mysta-
gogical while it explains hidden realities through linking them with liturgical texts,
explaining the salvific sense of the liturgical signs and leading to the very centre of
the mystery of cult and introducing to the mysteries of the salvific dimension of the
sacraments'®.

A homily combines three vital elements. The first one is celebrating the myste-
ry, the second one is a biblical text with its message and actualisation and the third
one is a current situation of specific listeners. Preaching the message of salvation
should be always linked with the liturgy, and the former and the latter with life of
listeners. According to the teaching of the Church preaching should be based on
the Scripture, Tradition, liturgy, the Magisterium of the Church and the life of the
Church. Polish homiletics scholars often refer to topics related to the biblical source
of homily preaching and interpretation of specific biblical pericopes!’.

Homily is in its very nature an explanation, interpretation and actualisation of
biblical and liturgical texts. Explanation of the articles of faith and the rules of Chris-
tian life, which is a homily, should be based on liturgical texts from a given day. A
preacher should refer to a celebrated mystery of salvation and allow listeners to draw
strength from the Passover Mystery and unite in a homily a biblical text with a litur-
gical text of a specific liturgical rite. If he does so, the two content spheres become
mutually explanatory and the liturgy receives, thanks to the word of God, its salvific
explanation. Polish homiletics scholars in their latest works analyse mutual relations
between the liturgy and homiletic preaching, importance of the lectionary'?, pre-
aching during the sacraments and sacramentals'® and during the liturgical year**.

3.2 Theology of preaching
Another topic analysed by contemporary Polish homiletics scholars is theolo-
gy of preaching. Authors involved in analysing the said topic are: Andrzej Dragufa's,

1o DRAGULA, A.: Mistagogiczny wymiar homilii, [in:] Funkcja inicjacyjna katechezy w Kosciele
wsp6iczesnym, edited by K. Kantowski, Szczecin 2007, pp 289-306; DYK, S.: Mistagogiczna natura
i funkcja homilii, ,Przeglad Homiletyczny” 11 (2007), pp 103-112.

u  DYK, S.: Zasady interpretacji tekstu biblijnego w praktyce kaznodziejskiej, ,Perspectiva - Legnickie
Studia Teologiczno-Historyczne” 14,1 (2009), pp 99-121.

12 TWARDY, J.: Tekst biblijny w liturgii, [in:] Liturgia w podstawowych formach wyrazu, edited by A.
Zadto, Katowice 2011, pp 91-118.

3 KALBARCZYK, A.: Celebracja homilii w kontekscie celebracji Eucharystii i niedzieli, ,Colloquia The-
ologica Ottoniana” 1 (2012), pp 63-80.

4 TWARDY, ].: Kaznodziejskie nauczanie o pokucie w roku liturgicznym, ,Przeglad Homiletyczny” 12
(2008), pp 19-133.

15 DRAGUELA, A.: Przepowiadanie jako wewnetrzny dialog Stowa, [in:] W dialogu ze Stowem. Bibliaw
katechezie i nauczaniu religii, edited by K. Kantowski, Szczecin 2011, pp 67-82.
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Stanistaw Dyka'®, Wiestaw Przyczyna'?, Gerard Siwek'®, Henryk Stawinski'®, Les-
zek Szewczyk®, Jan Twardy?! and Edward Wiszowaty?2. One on the most frequently
analysed topics within theology of preaching is the topic of the subject, especially
the topic of a preacher of the word of God. This theme is frequently analysed in the
Polish homiletic literature.

A significant part of published works is devoted to the history of preaching. It
is largely thanks to Kazimierz Panus. He is the author of numerous works devoted
to the topic and lately he published three-volume study entitled Kazania w kultur-
ze polskiej. Edycje kolekcji tematycznych?*. Moreover, Kazimierz Panus$ published
in “Materiaty homiletyczne” a series entitled Stynne kazania polskie. A collection of
several dozen sermons is a valuable material that analyses the old Polish art of pre-
aching and at the same time a source helpful in didactics of the history of preaching.

3.3 Formal components of a preaching unit

In the latest works Polish homiletics scholars are also interested in the issue of
formal side of homilies. Analysis of a human side of the word of God is the subject of
a formal homiletics that deals with such issues as: a method of preparation of a pre-
aching unit (homily, sermon), its linguistic form, the way of preaching, personality
of a preacher, knowledge of listeners, etc. This section of homiletics also has its the-
ological character. Carefulness for the quality of a human word is treated as a service
for the Word, whereas a formal homiletics itself becomes a reflection on the ways
of ministering with a human word for the word of God?>. Published works discuss,
inter alia, a relation between a form and a content of preaching®®, importance of a

16 DYK, S.: Relacja miedzy przepowiadaniem stowa Bozego a Kosciolem, ,Kieleckie Studia Teolo-
giczne” 7 (2008), pp 27-42.

7 PRZYCZYNA, W.:O metodologii homiletyki, ,Studia Nauk Teologicznych PAN” 2 (2007), pp 289-
300.

18 SIWEK, G.: Przepowiadanie stowa Bozego, [in:] Leksykon teologii pastoralnej, edited by R. Kaminski,
W. Przygoda, M. Fijatkowski, Lublin 2006, pp 696-702.

19 SLAWINSKI, H.: Homiletyka w dobie nowej ewangelizacji, ,Acta. Facultatis Theologicae Universi-
tatis Comenianae Bratislaviensis” 8,2 (20m), pp 12-26.

20 SZEWCZYK, L.: Odnowa przepowiadania stowa Bozego w (archi)diecezji katowickiej po Soborze
Watykaniskim II. Studium homiletyczne, Katowice 2009.

2 TWARDY, J.: Aktualizacja stowa Bozego w kaznodziejstwie, Przemysl 2009.

22 WISZOWATY, E.: Przepowiadanie w ponowoczesnosci, ,Studia Pastoralne” g (2013), pp 178-190.

33 KALBARCZYK, A.: W komunii ze stowem. Duchowos¢ kaznodziei, [in:] Iustitiam in caritate.
Opuscula Georgio Troska septuagenario dedicata, edited by D. Bryl, F. Lenort, Poznan 2012, pp 201-
211

24 PANUS, K.: Kazania w kulturze polskiej. Edycje kolekcji tematycznych, t. 1: Kazania maryjne, t. 2:
Kazania funeralne, t. 3: Kazania pasyjne, Krakéw 2014.

35 SIWEK, G.: Miejsce retoryki w homiletyce, [in:] Retoryka dzis. Teoria i praktyka, edited by W. Przyc-
zyna, Krakow 2001, pp 283-300.

26 SZEWCZYK, L.: Ztoty srodek kaznodziejstwa. O ciggtym napieciu miedzy formq i tresciq przepowia-
dania stowa Bozego, ,Polonia Sacra” 14 (2010) , pp 53-66.



CONTEMPORARY DIRECTIONS OF POLISH HOMILETICS

dialogue in preaching?’, language of preaching?®, literary character of the contem-
porary preaching®’, phonetic competence of a preacher®* and many other detailed
issues related to a formal homiletics®!. Fora few years it is possible to observe interest
in the issues of rhetoric dimension of preaching the word of God®2.

3.4 Evangelisation function of preaching

One of the most important tasks of the contemporary pastoral ministry is the
primary zeal and apostolic passion for preaching that is to be once again evoked in
preaching the word of God. These are social and cultural changes of the contem-
porary world that contribute to the need of a process of a constant renewal of pre-
aching and adjusting it to the requirements of the new evangelisation. The issue of
the new evangelisation is also analysed by Polish homiletics scholars. The issue was
especially surveyed by Stanistaw Dyk®3. There are also other Polish homiletics scho-
lars who deal with the issue of preaching the word of God in the context of the new
evangelisation®*.

Parish missions and retreats still remain an important mean of renewal of reli-
gious life in Poland, for they enrich faith and internal life of individual members of
the Church and the entire parish community. The subject of preaching the word of
God during missions and retreats in Polish homiletics was analysed especially by
Gerard Siwek™.

3.5 Didactics of homiletics

On the basis of observations and surveys conducted among students of Polish
homiletics scholars formulate postulates concerning further renewal of homile-
tic education of future preachers. Contemporary didactics postulates a systematic
withdrawal from methods based on teaching ready-made knowledge and promotes
problem-solving and practical methods. This is related to active ways of teaching
that do not focus on gathering information, understanding it and learning it by

27 TUROWSKI, W.: Komunikacja stowa Bozego a komunikat zwrotny, ,Roczniki Teologii Katolickiej”
(20m), pp 144-160.

38 PRZYCZYNA, W.: O jezyku kazari i nie tylko, ,Materiaty Homiletyczne” (2006) nr 231, pp 34-39.

29 SIKORA, J.: Literackos¢ wspdtczesnych kazari polskich, Warszawa 2008.

30 SZEWCZYK, L.: Znaczenie terapii logopedycznej w ksztalceniu kaznodziejéw, ,Logopedia Silesia-
nea’ 1 (2012), pp 82-89.

3 CHRZANOWSKI, D.: Wybrane kompozycje homilii, [in:] Jak przepowiada¢ dzis? Gloszenie Stowa
Bozego w stuzbie chrzescijanskiej wiary, edited by S. Dyk, W. Czuprynski, Olsztyn 2014, pp 97-109;
TWARDY, J.: Obrazowanie w kaznodziejskim gloszeniu stowa Bozego, ,Przeglad Homiletyczny”
(2013), pp 31-46.

32 SIWEK, G.: Retoryka w procesie ksztalcenia kaznodziejéw, [in:] Integralne ksztalcenie kaznodziei,
edited by BRONSKI, W., Lublin 2006, pp 319-333.

3 DYK, S.: Duch - Stowo - Koscidt. Biblijny model ewangelizacji, Lublin 2007; idem, Nowa ewangeli-
zacja - konkretne wezwanie, Gubin 2015.

3+ LEWEK, A.: Nowa ewangelizacja, [in:] Leksykon Teologii, edited by R. Kaminski, Lublin 2006, r.
575-579; SZEWCZYK, L.: Kaznodziejstwo w stuzbie nowej ewangelizacji, [in:] Nowa ewangelizacja
wyzwaniem dla Kosciola w Polsce, edited by B. Biela, Katowice 2011, pp 293-314.

35 SIWEK, G.: Misje ludowe. Historia - teologia - praktyka, Krakéw 2009; idem, Rekolekcje wezoraj i
dzis, Krakow 2011.
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heart, but rather on research and discovering new information. Therefore also in
didactics of homiletics lectures should be systematically modified towards problem-
-solving activities and conversation classes, which are designed to let students acqu-
ire knowledge by themselves and make them active and creative in their approach
to various issues. Lately it was Wlodzimierz Broniski who dealt with the issues enu-
merated above®°. Also there were some other homiletics scholars who dealt with the
issue of homiletic formation®”.

4 Conclusions and postulates concerning Polish homiletics

There has been a systematic development of Polish homiletic thought lately.
Academic theses are matured and numerous. However, one of the biggest short-
comings of Polish homiletics, which by the way refers to the entire Polish theolo-
gy, is its almost total absence on the international theological market. The opinion
that Polish theology, including theology of preaching, lacks interesting and original
achievements seems to be unfair. As Polish theologians rightly observe the major
reason of the absence of Polish theology in international papers is a language bar-
rier. Translated summaries added to scientific texts do not convey the entire message
presented in a published work. Another reason for the absence of Polish homiletic
thought is relatively small number of published texts in Western periodicals®®.

A critical analysis of works of Polish homiletics scholars encourages us to for-
mulate specific postulates concerning the future of Polish homiletics. We can see the
need to carry out research into reception of the Church’s teaching on preaching the
word of God in Polish preaching practice. The teaching on a primary role of a homily
and its mistagogical and Christocentric dimension should be systematically stren-
gthened. Research into a broadly understood homiletic anthropology with a special
emphasis on a new rhetoric should be continued. In the light of social and cultural
conditions a program should be devised concerning a permanent homiletic forma-
tion of priests.

It seems that another research issue that Polish homiletic scholars are to study
is preaching the word of God in a society undergoing a gradual secularisation. Pre-
aching the word of God should be focused mainly on the religious and moral mat-
ters, on the other hand, however, it should take into account social, economical
and cultural changes. It is necessary to diagnose the contemporary reality by defi-
ning obstacles that make it difficult for the preached word to reach contemporary
listeners. A real challenge for the existing style of pastoral ministry and preaching
are secularisation processes that are in progress in Poland. In the Polish society the
secularisation processes are not as advanced and deep as in the majority of Western

36 BRONSKI, W.: (ed.), Integralne ksztatcenie kaznodziei, Lublin 2006; idem, Formacja homiletyczna
alumndéw w wyzszych seminariach duchownych w Polsce. Studium homiletyczne, Lublin 2007

3 SZEWCZYK, L.: Dydaktyka homiletyki, [in:] Dydaktyka teologii, edited by K. Sosna, Katowice 2006,
pp 81-90; TWARDY, ].: Ksztatcenie kaznodziei twérczego, [in:] Integralne ksztatcenie kaznodziei,
edited by BRONSKI, W. Lublin 2006, pp 105-119.

38 KOCHANIEWICZ, B.: Teologia polska oczami rzymianina, ,Poznanskie Studia Teologiczne”
29(2015), pp 239-248.
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European countries. This specificity of the Polish experience calls for setting up rules
thanks to which the ministry of the Church will be effective for listeners.

In almost every Polish publication in the field of theology of preaching the
word of God apart from Polish academic sources there are numerous references to
works of foreign homiletics scholars writing mainly in German, Italian, and lately in
English. Let us hope that Polish homiletic thought will be recognised abroad, too.
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Ordinamenti di carattere liturgico Istvan Miklosy
vescovo eparchiale di Hajdudorog emanati
in circolari durante la Grande Guerra

ISTVAN IVANCSO
Szent Atandz Gérégkatolikus Hittudomdnyi Féiskola Nyiregyhdza

Abstract: In the present essay, we intended, with the requirement of fullness, to present and elaborate,
based on the system chosen by us, the ordinations of a liturgical character of Istvdn Mikldsy, greek-
catholic eparchial bishop of Hajdudorog. Therefore, we did not follow the chronological, but the logical
order anyway. It is noteworthy that during the four years of the war (between 1914 and 1918) he wrote about
440 subjects in his circular letters (with number and date), 26 of which were liturgical provisions. All are
here elaborated and quoted. We did not count the 13 provisions that prescribed the various collections in
the churches, and the 8 provisions that urged the faithful, based on church announcements, to invest in
war loans. We did not take into account the wartimes provisions that had even less liturgical implications.
All this means not only that Bishop Miklésy has followed the events of war, but also, as a good pastor, he
wanted to take care of his faithful: both the soldiers fighting on the battlefield and the men who suffered
the consequences of the terrible war in the neighbourhood. Ultimately, they were his faithful!

Keywords: Grande Guerra. Guerra mondiale. Istvdn Mikldsy. Greco-cattolico. Liturgia. Collette
ecclesiali. Soldati. Sacramenti.

1Introduzione

Come & noto, i perditori principali della Grande Guerra siamo diventati noi,
ungheresi: abbiamo perso la due terza del territorio della nostra Patria in consegu-
enza del triste patto di pace di Trianon. Ancor pit grandi perditori furono i greco-
-cattolici: il loro numero fu diminuito di un decimo.! Anche noi abbiamo sofferto la
guerra nelle fronti, come tutti gli altri soldati, ci eravamo affrontati le difficolta allo
stesso modo nella Patria, come tutti gli altri. E dunque comprensibile che pure la
Chiesa greco-cattolica ha elevato la sua voce a proposito dei tristi avvenimenti. “Hic
et nunc” noi dirigiamo la nostra attenzione verso gli ordinamenti di tipo liturgico di
Istvan Mikldsy vescovo eparchiale greco-cattolico di Hajdudorog emanati nelle sue

1 Cfr. MAGYAR KIR. KOZPONTI STATISZTIKAI HIVATAL, A magyar szent korona orszdgainak 191o0.
évi népszdmldldsa [Il censimento dellanno 1910 dei Paesi della sacra corona ungherese], (Magy-
ar Statisztikai Kozlemények 42.) [(Comunicazioni Statistici Ungheresi 42)], Budapest 1912, 8*. -
MAGYAR KIR. KOZPONTI STATISZTIKAI HIVATAL, Az 1920. évi népszdmldlds [Il censimento del-
lanno 1920], (Magyar Statisztikai Kézlemények 69.) [(Comunicazioni Statistiche Ungheresi 69)],
Budapest 1923, 14*.
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circolari eparchiali durante la guerra. Ci sentiamo nostro speciale obbligo per elabo-
rare questo tema greco-cattolico perché finora se ne & occupato nessuno.?

2 Preludio: L'attentato di Sarajevo

All'inizio del secondo decennio del secolo ventesimo - tra le circostanze di allo-
ra, quando non esistette né telefono cellulare, né computer - la notizia dell'attentato
a Sarajevo é arrivata velocemente al mondo. La si potrebbe considerare come il pre-
ludio della Grande Guerra. La notizia fu arrivata subito anche a Debrecen, alla sede
vescovile di allora di Istvan Mikldsy vescovo eparchiale di Hajdudorog. Egli, cosi,
il giorno seguente dell'attentato - il 29 giugno 1914 - contro Francisco Ferdinando
arciduca, erede al trono d’Austria-Ungheria e sua moglie Sofia, compiuto da Gavrilo
Princip, emano una lettera circolare eparchiale. Dopo la sua commovente comme-
morazione ebbe portato un ordinamento per i suoi sacerdoti al modo del lutto:

“All'occasione del questo traumatizzante avvenimento, invito i Vostri Reveren-
dissimi, di improntare il cordoglio venerante sentito sopra di esso - anche nel nome
dei fedeli - esteriormente:

Come segno di lutto, devono far impostare la bandiera nera sugli edifici pubbli-
ci. Fino al girono dell'esequie devono far suonare con tutte le campagne ogni giorno
per un mezz'ora a mezzogiorno. [l giorno del funerale, di mattina, di mezzogiorno e
di quattro (4) ore di pomeriggio devono far suonare, e possibilmente allo stesso gior-
no devono celebrare un requiem solenne connesso una commemorazione funebre, e
ne devono invitare anche i rappresentanti delle autorita locali.

Manteniamo con pieta il ricordo della deceduta coppia maestosa! Includiamola
nelle nostre preghiere, paghiamo con quest’atto la tassa della nostra profondissima
riverenza ed affezione sentita verso essa.”

Possiamo considerare, dunque, proprio questo scritto come primo ordinamen-
to del vescovo Miklosy, emanato ancora non durante la guerra, ma ormai vicino ad

2 Una delle conferenze che se ne occupavano, ¢ stata organizzata dall'Universita di Szeged tra il 26 e
il 27 novembre 2017. Il volume della conferenza ¢ stato pubblicato recentemente: GLASSER NOR-
BERT - MOD LASZLO (red.), A Nagy Hdbort hatdsa a mindennapok kulttrdjdnak vdltozdsdra, (A
vallasi kultdrakutatds konyvei 35.) [L'influenza della Grande Guerra sul cambiamento della cultura
di ogni giorni, (Libri della ricerca della cultura di religione)], Szeged 2018. In questo libro si trovano
due saggi che sono di carattere esplicitamente ecclesiali. L'uno: TENGELY ADRIENN, “Vilagha-
borts 4jtatossdgok az Egri Egyhdzmegyében a korlevelek tiikrében” [“Devozioni di guerra mon-
diale nello specchio delle lettere circolari della diocesi di Eger”]. Come si vede dal titolo, & vicino
al nostro tema, ma allo stesso tempo & anche pit stretto, perché - & vero che al fondo delle lettere
circolari diocesani - prende in considerazione soltanto le devozioni e non tutte le disposizioni di
carattere liturgico. Si veda ibid., 160-172. Laltro: VERTESI LAZAR, “A plébanosok szerepvallaldsa az
I. vilighaboru hatorszdgainak tarsadalomszervezésében” [“La funzione dei sacerdoti nell'organiz-
zazione della societa dei paesi durante la Grande Guerra’]. Lautore lavora a base degli alcuni “His-
toria Domus” della diocesi di Pécs. Si veda ibid., 271-28s5.

3 “2364/1914. szam. Ferenc Ferdinand tronorokos halala” [“Nr. 2364/1914 La morte di Francesco Fer-

dinando erede del trono”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog]
111 (1914) [29). Si veda IVANCSO ISTVAN, A magyar gérégkatolikussdg korlevélben kozélt liturgikus
rendelkezéseinek forrdsgydjteménye [Raccolta delle fonti delle prescrizioni liturgiche dei greco-cat-
tolici ungheresi comunicate in lettere circolari], Nyiregyhdza 1998, 1. (Nei seguenti: Raccolta delle

fonti.)
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essa. — Altrimenti, I'imposizione della bandiera nera, i suoni, il requiem, I'invito del-
le autorita: sono ordinamenti che, di solito, sono emanati all'occasione della morte e
del lutto dei Papi e dei Re dai Vescovi, come lo fece pure lui.*

3 Ordinamenti durante la guerra

Purtroppo, non si dovette molto aspettare, perché con I'intimazione della guer-
ra, spiacevolmente, scoppio la Grande Guerra - in nome odierno la prima guerra
mondiale - che esigeva la vita di quindici persone. E intanto, naturalmente, il vesco-
vo - come funzionario ecclesiale - dovette pronunciarsi verso i suoi sacerdoti e fede-
li: e lo fece in forma ufficiale, tramite le sue circolari eparchiali.

1/ Provvisioni iniziali

Istvan Miklosy vescovo eparchiale di Hajdtidorog si e diretto verso i suoi sacer-
doti all'occasione dello scoppio della guerra, I'n agosto 1914. Ha scritto che la guerra
non é scoppiato senza precedenti perché i serbi sobillavano contro di noi, disturba-
vano la amichevole relazione esistente tra i nostri paesi. Pero il nostro re apostolico
tendeva a mantenerla. I serbi, dopo l'assassinio del Francisco Ferdinando granduca e
sua moglie Sofia Hohenberg principessa, non hanno soddisfatto, cui conseguenza é
divenuto lo scoppio della guerra. Il vescovo la considera lotta giusta,® lotta di autodi-
fesa. Vedendo “il sentimento religioso dei soldati, il loro impegno in combattimento
e il loro entusiasmo flammeggiante’, il vescovo é colmato di “gioia patriottica, sol-
lievo, speranza di vittoria”. Vede che & uno “spettacolo glorioso il sacrificio di sé dei

4 Cfr. IVANCSO ISTVAN, “Miklésy Istvan hajdtdorogi megyéspiispok liturgikus rendelkezései” [“Gli
ordinamenti liturgici di Istvan Mikldsy vescovo eparchiale di Hajdidorog”], in Athanasiana 26
(2007) 65-87. Si veda pili dettagliatamente IVANCSO ISTVAN, “Miklésy Istvan hajdtidorogi megy-
éspiispok liturgikus rendelkezései” [“Gli ordinamenti liturgici di Istvan Mikldsy vescovo eparchiale
di Hajdtdorog”], in DAMJANOVICS JOZSEF (red.), Kitartdsban a siker!, [Nella perseveranza ¢ suc-
cesso!], Satoraljaujhely 2008, 102-127.

5 Egli considera cosi la guerra anche nei seguenti: “Affinché la nostra giusta lotta sia finita con suc-
cesso, € indispensabilmente opportuno che i cuori dei nostri lottanti non siano amareggiati dalle
angosce [dei sostentamenti delle loro famiglie]”. Si veda “2996/1914. szam. Mezei munkak végzése
és a hadba keltek csalddjainak segélyezése a hdbort tartama alatt” [“Nr. 2096/1914 Svolgimento dei
lavori agricoli e il sovvenzionamento delle famiglie dei lottanti durante la guerra”], in Hajddorogi
Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] VII (1914) 43. - Anche all'inizio del secondo
anno della guerra scrive che aspettiamo “la vittoria delle nostre armi lottanti nella guerra giusta”. Si
veda “1/1915. szam. Magyarorszag felajanlésa Jézus sz. Szivének” [Oblazione dell'Ungheria al Sacro
Cuore di Gesu"], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] 1 (1915) 1-2.
- Egli ritiene che la guerra é una guerra “che ¢ iniziata per salvare l'onesta dalla nostra monarchia”.
Si veda “1280/1915. szdm. Az tinnepnapi munkasziinet részleges felfiiggesztése a haboru tartaméra”
[Sospensione parziale della pausa del lavoro nei giorni festivi durante la guerra’], in Hajdtidorogi
Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] V (1915) 30. - Egli scrive nel secondo anno
della guerra: “Noi possiamo rallegraci della vittoria del nostro affare”. Si veda “2076/1915. szam.
Folyd évi aug. 8-an templomi gy(jtés a rokkant katondk javara” [“Raccolta nelle chiese, '8 agosto
dell'anno in corso, a favore dei soldati invalidi’], in Hajdudorogi Korlevelek [Lettera Circolare Epar-
chiale di Hajduidorog] VIII (1915) 40. - Egli scrive ancora nel 1917: “I nostri soldati svolgono, nei
fronti lontani, le lotte di autodifesa forzate a noi”; e chiama la guerra “lotta per la liberta”. Si veda
“1470/917. szam. A hivek buzditdsa a kozélelmezési cikkek fogyasztasandl tantsitandd onmérséklé-
sre” [“L'incoraggiare dei fedeli a moderare il consumo delle alimentari”], in Hajdtidorogi Korlevelek
[Lettera Circolare Eparchiale di Hajduidorog] 111 (1917) 15.
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cittadini” che affrontano il nemico con coraggio senza paura della morte. Il vescovo
¢ ancora ottimista quando scrive che il popolo e 'esercito “superano tutti gli ostacoli,
trionfalmente, per difendere i loro legittimi bisogni e la loro autonomia”. Allo stesso
tempo, pero, s'intravede anche 'angoscia,® soprattutto per coloro che sono rimasti a
casa, ma forse piti enfaticamente per i soldati, per il loro puro animo, di cui il pastore
sa che si potrebbe raggiungere tramite la confessione e comunione. Infatti, egli con-
tinua la sua lettera circolare:

“Invito i Vostri Reverendissimi, di fare tutto possibile per la salute delle anime, e
per la temperanza della tristezza delle persone rimaste a casa.

1. Come avevano certamente fatto, d'ora in poi provvedano che gli uomini e gio-
vani invocati per il servizio militare si siano purificati nel sacramento del pentimen-
to e siano rafforzati con la partecipazione del sacratissimo corpo e sangue del Salva-
tore, e cosi inizino il loro duro viaggio.” Incoraggino coloro che partono per la forte

6 Cio e ulteriormente confermato dal fatto che egli sollecita costantemente i fedeli a investire in pre-
stiti di guerra che possano coprire le spese di guerra. Gli incoraggiamenti dei fedeli per i prestiti di
guerra possono essere legati agli ordinamenti di carattere liturgico che il vescovo sempre prescrive
che i sacerdoti devono “proclamarli domenica” ai fedeli, devono dallambone “chiarirli in modo
adatto” ecc. - Egli scrive, il 9 novembre 1914, del primo prestito di guerra: “3763/1914. szam. Hadi-
koleson kibocsatasa” [“Nr. 3763/1914 Rilasciamento del prestito di guerra’], in Hajdidorogi Korleve-
lek [Lettera Circolare Eparchiale di Hajduidorog] XIV (1914) 75. - Quando sollecita i fedeli a investire
nel secondo prestito di guerra, il vescovo eparchiale ¢ ancora fiducioso I'8 maggio 1915, anche se c'&
gia una certa angoscia: ‘i grande attacchi ripetuti dei nostri nemici sono bloccati ai nostri confini
e ora possiamo guardare al futuro con una speranza profonda. Ma i nostri nemici non sono anco-
ra vinti, anche ora c’¢ un pericolo che circonda il paese”. Si veda “1336/1915. szam. A masodik hadi
kdlcsonre leendd jegyzésekre felhivas” [“Nr. 1336/1915 Invito all'iscrizione del secondo prestito di
guerra’], in Hajdtidorogi Korlevelek V [Lettera Circolare Eparchiale di Hajdtidorog] (1915) 30-32. - 11
vescovo scrive, il 22 ottobre 1915, anche del terzo prestito di guerra nella sua lettera circolare. Si veda
“3284/1915. szam. A harmadik hadikolcsonjegyzésre felhivas” [“Nr. 3284/1915 Invito all'ascriversi al
terzo prestito di guerra’], in Hajdtdorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog]
XIII (1915) 68-69. - Poi, il 14 aprile 1916, la sua lettera circolare parla ormai del quarto prestito di
guerra. Siveda “1509/1916. szam. Felhivas a [V-ik hadikélcsonre leendé jegyzésekre” [“Nr. 1509/1916
Invito all'ascriversi al IV prestito di guerra’], in Hajdtidorogi Korlevelek IV (1916) 16-17. - E sor-
prendente che non si trova alcun incoraggiamento per il quinto prestito di guerra nelle sue lettere
circolari, di cui causa é sconosciuta. - Ma il sesto & presente annunciato dal vescovo il 2 maggio 1917.
Siveda “1556/1917. szam. Felhivas a hatodik hadikélcson sikere érdekében” [“Nr. 1556/1917 Invito per
il successo del sesto prestito di guerra”], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di
Hajdiidorog] 111 (1917) 16. - Il vescovo ha allargato l'ascriversi al sesto prestito di guerra, a base di un
decreto ministeriale, anche agli scolari, I'n maggio 1917. Si veda “1799/1917. szam. Az iskolds gyer-
mekek buzditdsa hadikéleson jegyzésre” [“Nr 1799/1917 Sollecitamento degli scolari all’ascriversi
al prestito di guerra’], in Hajdtidorogi Korlevelek Hajdiidorogi Korlevelek [Lettera Circolare Epar-
chiale di Hajdudorog] 111 (1917) 19. - Poi, il 19 novembre 1917, ha scritto del settimo prestito di guer-
ra. Si veda “4680/1917. szam. Felhivas a hetedik hadikolcson-jegyzésekben vald részvételre” [“Nr.
4680/1917 Invito all'ascriversi al settimo prestito di guerra’], in Hajdidorogi Korlevelek [Lettera Cir-
colare Eparchiale di Hajdtidorog] VII (1917) 41. Infine, ha scritto anche dell'ottavo prestito di guerra,
il 10 giugno 1918. Si veda “2370/1918. szam. A VIII-ik hadikéleson” [“Nr 2370/1918 L'VIII prestito di
guerra’], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] V1 (1918) 27.

7 Il vescovo Miklosy cerca di fornire assistenza ai soldati non solo spiritualmente, ma anche fisica-
mente in seguito. A base di un decreto ministeriale egli incoraggia, il 18 settembre 1914, gli scola-
1i a raccogliere foglie di mora “tra le pesanti circostanze quando i nostri soldati stanno lottando
deditamente per la patria”. Si veda “3357/1914. szam. A hadsereg céljaira szederlevelek gytijtése az
iskoldk novendékei korében” [“Nr 3357/1914 Raccolta delle foglie di mora per gli scopi dell’esercito



ORDINAMENTI DI CARATTERE LITURGICO ISTVAN MIKLOSY

speranza in Dio, per la perseveranza, accendendo i loro sentimenti patriottici, il loro
lealta li animino per la vittoria”®

Poi continua (nel punto 2) che i sacerdoti sovvenzionino con l'aiuto della Chie-
sa coloro che sono rimasti a casa, specialmente i bisognosi, soprattutto tramite le
raccolte convenienti. Istvan Miklosy emana ordinamenti simili abbondantemente
anche piu tardj, sia per la sua propria iniziative sia per quella delle autorita statali.’

dagli scolari”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] X (1914) 59.
Poi egli ripete l'invito “affinché gli scolari raccolgano in maggiore quantita, tra le loro possibilita,
foglie di mora per il bisogno invernale di te dell’esercito’, il 24 novembre 1914. Si veda “4034/1914.
szam. A hadsereg céljaira szederlevél tea gytjtése” [“Nr 4034/1914 Raccolta di foglie di mora per il té
dellesercito”’], Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdiidorog] XV (1914) 78. In
un‘altra lettera circolare chiede, il 13 settembre 1915, a raccogliere foglie di mora. Si veda “3009/1915.
szam. Szederlevél gyUjtése targyaban min. rendelet” [“Nr 3009/1915 Decreto ministeriale a proposi-
to della raccolta di foglie di mora”], in Hajdtidorogi Kérlevelek [Lettera Circolare Eparchiale di Haj-
dudorog] XII (1915) 63. Poi di nuovo, il 5 gennaio 1916: “39/1916. szam. A gy(jjt6tt szedercserje levelek
bekiildése” [“Nr39/1916 Spedizione delle foglie di mora raccolte”], in Hajdtidorogi Korlevelek [Lette-
ra Circolare Eparchiale di Hajduidorog] 1 (1916) 1. Lesercito aveva continuamente bisogno di té per-
cio il vescovo ha ordinato di nuovo, il 29 aprile 1916. Si veda “1621/1916. szam. Szederlevél gytjjtésre
felhivas” [“Nr 1621/1916 Invito per la raccolta di fogli di mora”], in Hajdtidorogi Korlevelek [Lettera
Circolare Eparchiale di Hajdudorog] V (1916) 22. Fra poco, il 29 maggio 1916, & nato un simile ordi-
namento del vescovo: “2125/1916. szam. A gyogynovények iskolai gytjtése” [“Nr 2125/1916 Raccolta
di piante officinali dagli scolari’], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdu-
dorog] VIII (1916) 22. Anzi, ha scritto anche del continuare le raccolte di piante officinali, il 3 agosto
1916. Si veda "2864/1916. szam. Az iskolak felhivasa a gyogynovények gytjtésének folytatdsara” [“Nr
2864/1916 Invito alle scuole a continuare le raccolte di piante officinali’], in Hajdtidorogi Korlevelek
X [Lettera Circolare Eparchiale di Hajdtidorog] (1916) 49. Poi si tratta di nuovo in due sue disposi-
zioni della raccolta di foglie di mora. Si veda “2865/1916. szam. A gytijtott szederlevelek bekiildése a
hadsegélyzé hivatalhoz” [“Nr 2865/1916 Spedizione delle foglie di mora raccolte al dipartimento di
soccorso militare”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdiidorog] X (1916)
49. E ancora, I'n1 ottobre 1916: “3714/1916. szam. Szederlevelek gytijtése targyaban miniszteri rende-
let” [“Nr 3714/1916 Decreto ministeriale a proposito della raccolta di foglie di mora”], in Hajdtidorogi
Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] XII (1916) 58. Come 'anno precedente, ha
incoraggiato a raccolta di erbe il 7 maggio 1917. Si veda “161/1917. sz. A gyogynovények gytijtésére
felhivas” [“Nr 1611/1917 Invito alla raccolta di piante officinali’], in Hajdtdorogi Kérlevelek [Lettera
Circolare Eparchiale di Hajdtidorog] 111 (1917) 17-18. Poi annuncia per ennesima volta la raccolta di
foglie di mora, il 4 ottobre 1917. Si veda “4112/1917. szam. Szederlevél gytjtés” [“Nr 4112/1917 Raccolta
di foglie di mora”], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] VI (1917)
35. Il vescovo disponeva continuamente la raccolta di foglie di mora per i soldati, e cosi € avvenuto
anche il 18 agosto 1918. Si veda “3343/1908. szam. Szederlevél gytijtés” [“Nr 3343/1908 Raccolta di
foglie di mora”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] VII (1918)
39. E lo stesso giorno: “3344/1918. szam. A tanul6k altal gydgynovények szedése” [Nr3344/1918 Rac-
colte di piante officinali dagli scolari’], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di
Hajdiidorog] VII (1918) 39.

8 “2062/1914. szam. Fépdsztori szdzat a haboru alkalmabol” [“Nr 2962/1914 Discorso vescovile all'oc-
casione della guerra’], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdidorog] V
(1914) 36.

9 Inoltrando il 1 agosto 1914 la richiesta di un comitato d’aiuto di donne délite: “2727/1914. szam.
A fegyverbe szolitottak csaladjainak segélyezése” [“Nr 2727/1914 Sovvenzionamento delle famiglie
dei soldati entrati nella guerra”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Haj-
dudorog] VI (1914) 39-40. Richiamandosi ad un decreto ministeriale, ha scritto il 15 agosto 1914:
“2096/1914. szam. Mezei munkdk végzése és a hadba keltek csaladjainak segélyezése a habort tar-
tama alatt” [“Nr 2996/1914 Svolgimento dei lavori agricoli e sovvenzionamento delle famiglie dei
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Lo stesso e valido per le raccolte dell’aiuto dei soldati in lotta, poi dei soldati feriti, e
pit tardi dei soldati caduti in prigionia.'®

soldati durante la guerra”], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog]
VII (1914) 43-44. Poi, il 28 settembre 1914, per la protezione dei bambini: “3415/1914. szam. A hadba-
vonultak gyermekeinek védelme” [“Nr 3415/1914 Protezione dei bambini dei soldati entrati nella
guerra’], in Hajdtdorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] X111 (1914) 69-70.
1l vescovo stesso ha organizzato una colletta il 27 dicembre 1914: “4415/1914. Katonak 6zvegyei és
arvai részére szeretet-adomanygyjtés” [“Nr 4415/1914 Colletta di carita per le vedove e gli orfani dei
soldati’], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] XVI (1914) 81-82.
Fra poco alla richiesta dell'Associazione Cattolica Patronage comunica ai suoi sacerdoti la colletta
per gli orfani di guerra, nella sua lettera circolare del 30 dicembre 1914. Si veda “4435/1914. szam.
Katondk arvainak elhelyezése” [“Nr 4435/1914 Alloggiamento degli orfani dei soldati“], in Hajdtido-
rogi Korlevelek [Lettera Circolare Eparchiale di Hajduidorog] XVI (1914) 82. Poi il vescovo stesso ha
proposto una colletta per gli orfani di guerra. Si veda “2780/1916. szdm. Szt. Istvan napi gytijtés a
hadi arvak javara” [‘Nr 2780/1916 Colletta il giorno di Santo Stefano per gli orfani della guerra’], in
Hajdiidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] X (1916) 48.

Il vescovo associandosi al decreto ministeriale ordina, il 26 novembre 1914, la colletta di Natale
nelle scuole per i soldati “di ricompensare, almeno in parte, la solita festa di gioia in famiglia per i
combattenti sul campo del combattimento”. Si veda “4060/1914. szam. Kardcsonyi gytjtés a harcold
katonadk részére” [“Nr 4060/1914 Colletta di Natale per i soldati combattenti“], in Hajdtdorogi Kor-
levelek [Lettera Circolare Eparchiale di Hajduidorog] XV (1914) 78-79. All'inizio del secondo anno
della guerra, il 28 gennaio 1915, il vescovo annuncia una colletta per il sussidio dei soldati caduti
in prigionia di guerra, e esorta i sacerdoti di ripeterla in ogni due mesi. Si veda “193/1915. szam. A
hadifoglyok gyamolitasara templomi gyujtés” [“Nr193/1915 Colletta nelle chiese per i prigionieri di
guerra”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] 11 (1915) 11. Dopo
un buon mese, il 1 marzo 1915, egli ripete la colletta per i prigionieri di guerra nella sua lettera circo-
lare, affinché partecipino “dal nobile generosita” non solo i feriti curati a casa, ma anche “coloro che
si trovano adesso sulla terra straniera, in sorte incerta, forse anche in carestia, e stanno aspettando
la fine della guerra”. Si veda “613/1915. szam. A magyar hadifoglyok javara gytijtés” [“Nr 613/1915 Col-
letta per i prigionieri di guerra ungheresi*], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale
di Hajdudorog] 111 (1915) 15. Poi aiuta la corrispondenza con i prigionieri di guerra nella sua lettera
circolare del 15 marzo 1915. Si veda “720/1915. szam. Hadifoglyokkal és interndltakkal valo levelezés”
[“Nr 720/1915 Corrispondenza con i prigionieri di guerra e gli internati’], in Hajdudorogi Kérlevelek
[Lettera Circolare Eparchiale di Hajdiidorog] 11 (1915) 19. Annuncia una colletta nelle chiese per i
soldati invalidi nella sua lettera circolare emanata I'8 agosto 1915. Si veda “2076/1915. szam. Folyd
évi aug. 8-4n templomi gydjtés a rokkant katondk javara” [“Nr 2076/1915 Colletta nelle chiese per i
soldati invalidi”], in Hajdtidorogi Kérlevelek [Lettera Circolare Eparchiale di Hajdtidorog] VIII (1915)
40. 1l vescovo non solo ha annunciato la raccolta, ma in questo caso ha comunicato, il 19 novem-
bre 1915, anche i risultati della raccolta nelle diverse parrocchie. Si veda “3699/1915. szam. Rokkant
katondk javéra teljesitett templomi gytijtés nyugtazasa” [“Nr 3699/1915 Lelenco delle collette nelle
chiese per i soldati invalidi’], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtido-
rog] XIV (1915) 76-79. Il vescovo ha ordinato una colletta anche per i soldati tubercolotici nella sua
lettera circolare, il 4 ottobre 1915. Si veda “3260/1915. szam. Tiidébeteg katondk szanatdriumara
templomi gy(jtés” [“Nr 3260/1915 Colletta per il sanatorio dei soldati tubercolotici”], in Hajdtidoro-
gi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] X1II (1915) 68. Ha annunciato una colletta
di Natale solo nelle scuole, il 26 novembre 1915. Si veda “3902/1915. szam. Karacsonyi gyUjtés a har-
col6 katondk részére” [“Nr 3902/1915 Colletta di Natale per i soldati combattenti’], in Hajdtdorogi
Kérlevelek [Lettera Circolare Eparchiale di Hajdudorog] XIII (1915) 79. Il vescovo I'ha steso anche alle
parrocchie, il 13 dicembre 1915. Si veda “4267/1915. szam. Kardcsonyi gy(jtés a hivek kozt a harctéren
szolgdlo katonak javara” [“Nr 4267/1915 Colletta di Natale tra i fedeli per i soldati combattenti sul
campo di battaglia’], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtdorog] XV
(1915) 82. Nel frattempo il vescovo ha pensato ai soldati che erano invalidi per le loro ferite, nella sua
lettera circolare dell’8 dicembre 1915. Si veda “4118/1915. szdm. A rokkant katondk részére munkaal-
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Il vescovo, in punto 3 della sua lettera circolare, porta esplicitamente degli ordi-
namenti liturgici che sono, anzi, greco-cattolici. Pero, tra essi il primo non é total-
mente interpretabile. Infatti, “ektenie (implorazioni) prescritte per tempi di guerra”
non sono ritrovabile né nei libri liturgici, né tra i suoi ordinamenti speciali. Ma tutte
le altre cose sono inequivocabili e chiare:

“Preghino per la vittoria veloce e totale delle nostre armi e per la restaurazione
al piti presto della pace. Celebrino le Divine Liturgie domenicali e festivi durante il
periodo di guerra completate con le ektenie prescritte per tempi di guerra, e recitino
inginocchiati insieme ai fedeli, dopo la preghiere d'ambone, le preghiere seguenti:
tre »Padre nostro«, tre »Ave Maria« e una »Sotto la tua protezione«. Oltre a queste in
ogni domenica sera, o in uno di giorni feriali - in tempo quando la maggioranza dei

kalmak kerestetnek” [“Nr 4118/1915 Si cercano opportunita di lavoro per i soldati invalidi”], in Haj-
dudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] XV (1915) 79. Si vede il senso socia-
le del vescovo nel suo ordinamento del 24 gennaio 1916. Si veda “66/1916. szam. Ingyenes kotéfonal
a harcol¢ katonék javara kézimunkalo leanynovendékeknek” [“Nr 66/1916 Filati per maglieria gra-
tuiti per le ragazze che lavorano a favore dei soldati”], in Hajdtidorogi Korlevelek [Lettera Circolare
Eparchiale di Hajdidorog] I (1916) 2. Si puo costatare lo stesso nel suo ordinamento dell'8 marzo
1916. Si vede “1078/1916. szam. Felhivas a »Konyvet a katondknak« elnevezésti mozgalom tamoga-
tasara” [“Nr1078/1916 Invito al sostenimento del movimento »Libri per i soldati«”], in Hajdtidorogi
Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] 11 (1916) 7. Sapendo che “laiuto dei com-
battenti feriti appartiene ai nostri primi obblighi patriottici’, il vescovo, il 3 aprile 1917, ha annun-
ciato una colletta per i soldati feriti. Si veda “1303/917. szadm. A sebesiilt katondk javara templomi
gytjtés” [“Nr 1303/917 Colletta nelle chiese per i soldati feriti’], in Hajdudorogi Korlevelek [Lettera
Circolare Eparchiale di Hajdtidorog] 111 (1917) 14. Il vescovo forniva dei prigionieri di guerra anche
in forma speciale attraverso i sacerdoti, il 9 maggio 1917: limitando la corrispondenza in modo che
essa potesse essere fluente. Si veda “1642/1917. szam. A hadifoglyokkal folytatott levelezés szabalyo-
zasa” [“Nr1642/1917 Regolamento della corrispondenza con i prigionieri di guerra”], in Hajdudorogi
Korlevelek [Lettera Circolare Eparchiale di Hajduidorog] 111 (1917) 18. Oltre al sentimento patriottico,
il vescovo annuncia nel nome dell'amore fraterno, 1’8 ottobre 1917, la raccolta di biancheria intima
invernale per i soldati combattenti, anche in quest'occasione con la contribuzione dei sacerdoti.
Si veda “Nr 4160/1917. szam. Fehérnemiek gytjtése a harcosok javara” [“Nr 4160/1917 Raccolta di
biancheria per i combattenti’], in Hajdtdorogi Kérlevelek [Lettera Circolare Eparchiale di Hajdu-
dorog] VI (1917) 36. Il vescovo lo ripete, il 12 ottobre 1917, verso gli scolari. Si veda “4201/1917. szam.
Fehérnemuek gytjtése a hadsereg részére” [“Nr 4201/1917 Raccolta di biancheria per lesercito’],
in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] VII (1917) 39. Verso il fine
dell'anno, il vescovo annuncia una nuova raccolta, il 20 novembre 1917. Si veda “4747/1917. szam.
Karédcsonyi szeretetadomanyok gytijtése a katonak részére” [“Nr 4747/1917 Raccolta di donazioni
di carita natalizie per i soldati’], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdu-
dorog] VII (1917) 42. Poi, 'anno seguente, il 14 maggio 1918, il vescovo annuncia una raccolta tra gli
scolari per i soldati ormai ritornati. Si veda “1924/1918. szam. Hadifogsagbol hazatéré katondink
javara iskolai gytijtés” [“Nr 1924/1918 Raccolta nelle scuole per i soldati tornati dalla prigionia di
guerra’], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] V (1918) 23. Unen-
dosi al movimento nazionale, il vescovo annuncia, il 28 giugno 1918, una raccolta per gli orfani di
guerra, per le vedove e per gli invalidi cattolici. Si veda “2684/1918. szam. Felhivas a Szent Istvan-
-napi gytijtésre” [“Nr 2684/1918 Invito per la raccolta di giorno di S. Stefano’], in Hajdiidorogi Kor-
levelek [Lettera Circolare Eparchiale di Hajdudorog] VI (1918) 31. Analogamente all'invito dell'anno
1915 il vescovo invita i suoi sacerdoti di sollecitare i fedeli per la corrispondenza con i soldati che
si trovano in prigionia di guerra, perché cosi si possa conservarli “da ogni tendenze pericolose”. Si
veda “3765/1918. szam. Levelezés hadifogsdgba jutott hiveinkkel” [“Nr 3765/1918 Corrispondenza
con i nostri fedeli in prigionia di guerra”], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale
di Hajdudorog] X (1918) 43.
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fedeli puo venire in chiesa - celebrino il paraklisis o 'inno akatisto per la venerazione
della Beatissima Madonna”."!

Scrive ancora (nel punto 4) che i sacerdoti entrati nel servizio militare devono
essere sostituiti dagli altri, poi concludendo, sollecita per preghiera e porta in luce il
suo ottimismo che la guerra sara finita presto:

“Siano perseveranti nella preghiera, per I'implorazione della benedizione della
pace. Ammoniscano i fedeli di sopportare con un cuore umile le sgradevolezze, le
perdite e le calamita risultanti della guerra. L'lddio che custodiva la nostra cara Patria
durante mille anni, continuera ad essere con noi. Le nuvole infauste di guerra se ne
andranno presto, e una giornata pit bella e piti tranquilla verra da noi. Gesti e Maria
con noi!”*?

11 desiderio di pace ¢ sentito nella seguente circolare (21 agosto 1914) di Istvan
Mikldsy, in cui (quando generalmente parla della preghiera e della sua importanza)
prima del suo ordinamento trasmette 'ansia suscitante per preghiera del Papa Pio X
- datato il 2 agosto 1914: noi ne esortiamo

“»ciascun cattolico sulla terra, specialmente gli uomini ecclesiali; il loro dovere
principale é ancora di recitare in ciascuna parrocchia implorazioni pubbliche che il
Dio misericordioso, emozionato dalle preghiere delle anime devote, allontani al pit
presto la torcia di paglia della guerra e dia, nella sua grazia, ai ministri degli affari
pubblici pensieri che sono diretti per la pace e non per la guerra«.

Comunico ai Vostri Reverendissimi queste parole impregnati dell'amore di pace
del vicario del nostro Signor Cristo con una chiamata di leggerle dall'ambone in
domenica o in giorno festivo prossimo e di spiegare il suo contenuto per la gente in
cornice di una predica. E loro stessi si spicchino, nello spirito della voce apostolica,
lavorare efficacemente per le opere di preghiera e amore.”*®

[l vescovo Istvan Miklosy ha emanato tramite il suo vicario - Banyay Jen6 - l'or-
dinamento di carattere liturgico seguente cui riguarda innanzitutto la celebrazione
ecclesiale dellonomastico di Francesco Giuseppe re apostolico, ma contiene anche
riferimenti connessi alle preghiera di guerra.

“. 11 4 ottobre oltre alle ektenie e alle preghiere gia prescritte per i tempi della
guerra,'* nella Divina Liturgia siano prese - applicate alla sua Maesta, nostro Re Apo-
stolico Francesco Giuseppe - le ektenie per chiedere tutte le buone cose.

2. Durante la predica esortino i loro fedeli in modo speciale di pregare per le
intenzioni gia esposte.

3. Finiscano la Divina Liturgia con “evviva” della Sua Maesta.

n - “2962/1914. szam. Fépdsztori szézat a haboru alkalmabol” [“Nr 2962/1914 Discorso vescovile all'oc-
casione della guerra’], in Hajdtdorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtudorog] V
(1914) 36. Si veda Raccolta delle fonti (nt. 3), 12.

2 “2062/1914. szam. Fépdsztori szdzat a haboru alkalmabol” [“Nr 2962/1914 Discorso vescovile alloc-
casione della guerra”], in Hajdudorogi Kérlevelek [Lettera Circolare Eparchiale di Hajdidorog] V
(1914) 36. Si veda Raccolta delle fonti (nt. 3), 12.

3 “3078/1914. szam. Papai buzdito szozat a béke érdekében” [Nr 3078/1914 Esortazione papale per la
pace”], in Hajdddorogi Korlevelek [Lettera Circolare Eparchiale di Hajdvidorog] VII (1914) 45.

4 Non si trovano né la prescrizione, né il testo delle ektenie speciali nelle lettere circolari eparchiali.
Cfr. nt. n.
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4. Raccomando che il pomeriggio o sera - in quanto le circostanze locali lo met-
tono possibile - di celebrare di formula devozionale - il paraklisis - per la venerazio-
ne della Beatissimo Vergine, Protettrice della nostra Patria.

5. Per la Divina Liturgia, in questa occasione, le autorita e gli organi pitt impor-
tanti devono appositamente invitati.”!®

2/ Raccomandazione di libro di preghiere dei soldati

Istvan Miklosy vescovo eparchiale raccomanda un libro di preghiere, il 12 ottob-
re 1914. Due aspetti meritano la nostra attenzione da questa raccomandazione. Il
primo é che l'opera raccomandata non é greco-cattolica, ma generalmente “cattoli-
ca’, il fatto che & rispecchiato nel suo sottotitolo: “Libro di preghiere di tempi guer-
reschi per i fedeli cat[tolici]”. L'altro punto di vista: il vescovo la raccomanda per tutti
i fedeli, cose che é cosi esatta, infatti lo fa a base del titolo del libro: “Preghiamo per
isoldati”.

“La casa editrice cattolica che é conosciuta in nome della Societa per azioni di
Letteratura e Stampa »Vita« pubblica un piccolo libro di preghiere di contenuto ama-
bile e di basso prezzo per i fedeli cat[tolici], con il titolo: »Preghiamo per i soldati...

Invito i Reverendissimi Sacerdoti che lo raccomandino per i loro fedeli”.'®

Anche se la lettera circolare parla di un piccolo libro di preghiere o di un quader-
no quando raccomanda l'opera di Istvan Toma, si tratta di un “vero” libro di preghie-
re, infatti contiene 160 pagine. Anche il suo contenuto e abbastanza abbondante.”

Dappertutto pare sorprendente che Istvan Miklosy vescovo eparchiale di Haj-
dudorog raccomandi questa opera invece di un altro libro di preghiere dei soldati
composto secondo il suo rito - cioé greco-cattolico. Infatti lui stesso ha rilasciato il

15 “3385/1914. szam. L. Ferenc Jozsef apostoli kirdlyunk néviinnepe” [“Nr Lonomastico di Francesco
Giuseppe I nostro re apostolico‘], in Hajdtidorogi Kérlevelek [Lettera Circolare Eparchiale di Hajdu-
dorog] XII (1914) 65-66. Si veda Raccolta delle fonti (nt. 3), 14-15.

16 “3513/1914. szdm. »Imddkozzunk a hadbavonultakért« c. imakonyvecske ajanlasa” [“Nr 3513/1914
Raccomandazione del libro di preghiere »Preghiamo per i soldati entrati in guerra«“], in Hajdtido-
rogi Korlevelek [Lettera Circolare Eparchiale di Hajdvidorog] X111 (1914) 71.

7 Per completezza, forse vale la pena elencare il contenuto: “Il potere della preghiera; Preghiera del-
la colazione; Preghiera serale; Per la grazia della pazienza; Preghiera dei genitori per i loro figli;
Preghiera di un bambino per suo padre; Preghiera di moglie per suo marito; Preghiera dei fratelli;
Preghiera dei nonni; Preghiera della fidanzata; Preghiera della vedova; Preghiera dell'orfano; Pre-
ghiera per il fratello caduto; Preghiera per figlio caduto; Preghiera per nipote caduto; Preghiera per
il fidanzato caduto; Preghiera peri feriti; Per i morenti; Per la buona morte dei guerrieri; Peri caduti
sul campo di battaglia; Preghiera di offerta alla Madonna di Ungheria; Preghiera durante la guerra;
Dopo la battaglia persa; Dopo aver vinto una battaglia; Per la pace; Per il re; Stella Maris; Devozione
durante la Santa Messa; Santa Messa per i nostri morti; Santa confessione; Santa Comunione; Pre-
ghiera d'indulgenza davanti al Crocifisso; Devozione del Sacro Cuore di Gesti; Preghiera di indul-
genza davanti al crocifisso d'offerta al Sacro Cuore di Gesti; Da solo con il Signor Gest; Litania del
Sacro Cuore di Gesty; Pensieri quotidiani dalle Sacre Scritture; Il testamento dell'amore; La morte;
La risurrezione; Il Regno dei Cieli; Lanima alle fonti; L'otto beatitudini; Amore e perdono; Lospizio
dei poveri; I due filetti della vedova; La Provvidenza; Il paracletico; La pecora smarrita; La strada
stretta; Il Regno di Dio; Il pane vivo; Il banchetto nuziale e 'abito nuziale; La sequela di Cristo; L'ul-
timo giudizio; Leggere la Sacra Scrittura”
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permesso per la sua stampa e per la sua distribuzione. Si tratta dell'opera composta
da Gyula Papp:'®

Grande ¢ la potenza della preghiera! Preghiere occasionali per i soldati cat[toli-
ci] cristiani lottanti sui campi di battaglia. Ha composto Gyula Papp parroco greco-
-cattolico di Debrecen. E in vendita esclusivamente nella casa editrice di Hoffman e
Kronovitz, a Debreczen, Via Piacz 49.

Stampa di Hoffman e Kronovitz, Debreczen.

14 X 11 cm 15 + 1 pagine.

Quest’ultima opera, come si vede dal suo contenuto, é interamente greco-cat-
tolica: enumera sotto quattordici titoli le preghiere occasionali peri soldati. La mag-
gior parte del contenuto & composta dai testi liturgici: le preghiere iniziali dei sacri
uffici, implorazioni per la Madre di Dio, tropari per tutte le buone cose, troparion e
kontakion per la santa croce, il Salmo 50, anzi si trova anche la panachida [la cosid-
detta “libera” bizantina per i defunti]. Pero se ne trovano anche altre preghiere che il
compositore non dai sacri uffici le ha prese. Il libro di preghiere viene concluso con
il famoso inno per la Madre di Dio."

3/ Ordinamenti riguardanti i Sacramenti

Il vescovo Mikldsy, durante la guerra, non statuiva la distribuzione dei sacra-
menti in modo sistematico, ma in conformita alle esigenze. Cosi, si puo trovare ordi-
namenti, nelle sue lettere circolari, circa il sacramento della penitenza, I'Eucaristia,
'unzione degli infermi e il sacramento del matrimonio.

a) Confessione e assoluzione dei soldati ortodossi

Si ha emerso un tema durante la guerra, importante anche nei nostri tem-
pi: l'amministrazione dei sacramenti per i fedeli non cattolici. Per questo motivo
- anche se la guerra durava solo nel suo primo anno - il vescovo Miklosy dovette
emanare ordinamenti in questioni liturgici, anzi sacramentali: in campo della con-
fessione e assoluzione dei soldati ortodossi. Percio scrisse nella sua circolare le cose
seguenti:

“E sovente dall'inizio della guerra che i feriti soldati ortodossi ricoverati in ospe-
dali - in assenza dei sacerdoti di proprio rito - chiedono 'amministrazione dei sac-
ramenti dai nostri sacerdoti.

18 Gyula Papp (1882-1945) nacque a Nyirkarasz il 19 ottobre 1882. Frequento la scuola medi a Ungvar,
studiava teologia a Budapest, poi nel 1907 fu ordinato sacerdote. Inizio il suo servizio sacerdotale
a Biri e Kotaj, poi divenne parroco e professore catechista del liceo dei Padri Scolopi a Debrecen.
Durante la Grande Guerra (anche pitt tardi tra 1919-1920) fu cappellano militare. Decedette a Deb-
recen il 20 novembre 1945. Cfr. DIOS ISTVAN, “Papp Gyula”, in DIOS ISTVAN (re.), Magyar Katoli-
kus Lexikon [Lessico Cattolico Ungherese], Budapest 2005, vol. X, 593.

19 TVANCSO ISTVAN, Gérég katolikus liturgikus kiadvdnyaink dokumentdcidja I. Nyomtatdsban
megjelent mivek, (Szent Atanaz Gor. Kat. Hittudoményi Féiskola Liturgikus Tanszék 14.) [La docu-
mentazione delle nostre edizioni greco-cattoliche I. Opere stampate, (Istituto Teologico Superiore
Greco-Cattolico di Sant’Atanasio, Cattedra Liturgica 14], Nyiregyhdza 2006, 295-296. (Nei seguenti:
Documentazione.)
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Se & indubbiamente vero che la maggior parte di questi vive fuori della comu-
nita della Chiesa per traviamento di fede materiale e putativo, secondo la decisione
della Congregatio Officiorum di 20 luglio 1898 possono essere confessati e assolti: 1)
se si trovano in pericolo mortale; 2) anche altrimenti, se pud avvenire senza scandalo
degli altri.

Ammonisco pero i Vostri Reverendissimi che per gli assolti in tal modo, non
dovete amministrare né il Santissimo Sacramento né I'estrema unzione”.?

b) Sacra comunione comune

[l vescovo Mikldsy, tramite la sua lettera circolare di 5 aprile 1916, ha scritto della
Sacra comunione comune che riguardava soprattutto i giovani. Il Conferenza Episco-
pale la ha ordinato come rendimento di grazie per le vittorie raggiunte nel maggio
dell'anno passato.

“In virtu della delibera della Rev.ma Conferenza Episcopale Ungherese di 22
marzo dell'anno in corso, invito i sacerdoti a raccomandare ai loro fedeli, special-
mente ai giovani studianti, che qualsiasi domenica del mese maggio, e preferibil-
mente questa prima, si avvicinano alla santa confessione e comunione in pit grande
numero. Nel maggio dell'anno scorso, la Provvidenza condusse le nostre truppe a
gloriose vittorie, e come risultato dei trionfi vinti, la terra dell'Ungheria fu liberata
dal dominio provvisorio del nemico. Questo gioioso successo si € verificato nel mese
di Maria Vergine, quindi ¢ appropriato presentare il sacrificio di rendimento di gra-
zie della pura anima al Signor Gesu qualsiasi domenica dello stesso mese.

So benissimo che il lavoro e il preoccuparsi dei pastori sono aumentati ora, nel
tempo della guerra, ma ho la fiducia nello zelo dei miei sacerdoti e spero che saranno
disposti a fare questo sacrificio per il beneficio spirituale dei loro fedeli. Pubblichino
quindi dal pulpito la domenica dell'apostolo Tommaso, che la domenica seguente
(7 maggio) essi possono presentarsi per il sacramento della confessione, e possono
avvicinarsi a prendere la santa comunione. Nel caso che i sacerdoti devono contare
di pit candidati, é consigliabile - almeno in parte - confessare il 6 maggio (sabato).
Facciano sapere ai membri delle congregazioni di preghiera esistenti nelle loro par-
rocchie che con la partecipazione dei sacramenti d’allora, essi adempiono i loro obb-
lighi di congregazione.”?!

¢) Matrimoni dei soldati e dei prigionieri di guerra

Anche se gli ordinamenti seguenti del vescovo Miklésy non toccano la cerimo-
nia dei matrimoni dei soldati, li dobbiamo prendere in considerazione poiché hanno
implicazioni liturgiche, infatti, parlano delle dispense dagli annunci in chiesa. Per la
prima volta ne scrive nella sua circolare il 10 luglio 1916, riferendosi allautorizzazio-

20 “4088/1914. szam. Schizmatikus beteg katondk gyontatasa” [“Nr 4088/1914 Il confessare di malati
soldati schismatici“], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdiidorog] XV
(1914) 79. Si veda Raccolta delle fonti (nt. 3), 15.

2 “1418/1916. szam. Kozos szt. dldozds majus elsé vasarnapjan” [“Nr1418/1916 Sacra comunione comu-
ne la prima domenica di maggio‘], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Haj-
dudorog] IV (1916) 15.
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ne dell'ordinario militare: comunica con i suoi sacerdoti che aveva dato ai cappellani
militari dispense dagli impedimenti degli annunci e dei tempi proibiti, e comuni-
ca che devono acquistare informazioni ulteriori dall'ordinariato militare.?? Un anno
dopo, il 14 luglio 1917, da una informazione come si deve comportarsi quando un
matrimonio militare & urgente o non ¢é urgente.? Il suo terzo provvedimento del
genere, '8 ottobre 1917, descrive in dettagliatamente che i soldati e le altre persone
appartenenti ad altre forze armate a chi appartengono giuridicamente, dunque chi e
competente per i casi dei loro matrimoni.?*

Per i prigionieri di guerra, il vescovo Miklosy ha dato un ordinamento piti dras-
tico nella sua lettera circolare, il 5 novembre 1917. In merito al matrimonio dei pri-
gionieri di guerra:

“Faccio sapere, per ulteriori informazioni, che il sig. ministro della difesa rifiuta
di dare ai prigionieri di guerra un permesso di matrimonio.

Tutti i richiedenti potenziali devono essere dunque informati che le loro richies-
te possono essere risolte solo dopo I'accordo di pace.”?®

Il matrimonio di soldati ritornati dalla prigionia® é un altro tema tra gli ordi-
namenti liturgici del vescovo Miklosy, il 30 giugno 1918. Egli scrive che se un soldato
ritornato ha contratto un matrimonio validamente nella prigionia, il suo matrimo-
nio puo essere trattato con una “semplice convalida”

“E accaduto che alcuni dei nostri soldati catturati sono stati sposati in Russia e
ora tornano con le loro mogli (con i loro figli).

A questo proposito invito i Vostri Reverendissimi per entrare in contatto con i
prigionieri ritornati a casa. Esaminino i matrimoni per caso contratti in Russia dal
punto di vista della validita ecclesiale, e se & necessario, li devono essere regolarmen-

2 “2645/1916. szam. A hadi eskiivék el6tt kérendd egyes folmentések tigye” [“Nr 2645/1916 La causa
delle dispensazioni da ottenere prima delle nozze di guerra“], in Hajdudorogi Korlevelek [Lettera
Circolare Eparchiale di Hajdtidorog] 1X (1916) 44-45.

3 “2850/1917. szam. A katondk esketése tigyében utasitds” [“Nr 2850/1917 Disposizione a causa degli
sposalizi dei soldati‘], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdudorog] V
(1917) 27.

24 “g152/1917. szam. A katondk hézassagkotése targyaban utasitds” [“Nr 4152/1917 Decreto a causa dei
matrimoni dei soldati “], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdiidorog] V1
(1917) 35-36.

35 “4461/1917. szam. A hadifoglyok hazassagkotése” [“Nr 4461/1917 I matrimoni dei prigionieri di guer-
ra“], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdiidorog] VII (1917) 41.

26 I vescovo Mikldsy voleva farsi cura non solo della nozze dei ritornati dalla prigionia, ma anche
della loro retta vita spirituale. Perci, il 15 giugno 1918, ha comunicato il decreto ai suoi sacerdoti
seguente: “Molte persone ritornati dalla prigionia di guerra russa godono della liberta a casa. Sfor-
tunatamente, molti di loro sono influenzati da idee che spezzano l'impero russo. Ordino quindi
i reverendissimi sacerdoti a cercare di influenzare le anime dei fedeli ritornati dalla prigionia di
guerra con insegnamenti illuminanti, sia durante i sacri uffici sia in contatti personali, in modo
che possano essere liberati dagli effetti di idee dannose ricevute violentemente in terra straniera”
Si veda “2460/1918. szam. Fogsagbdl hazatérd katonaink felvilagositédsa” [“Nr 2460/u8 Chiarimen-
to dei nostri soldati tornati dalla prigionia di guerra“], in Hajdidorogi Kérlevelek [Lettera Circolare
Eparchiale di Hajdidorog] VI (1018) 29.
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te convalidati. Tuttavia, se il convalidamento non puo essere eseguito a causa di osta-
coli esistenti, questi casi devono essere riferiti al mio governo per ulteriori azioni.”?’

Questa semplice procedura significa che non si doveva celebrare una cerimonia
solenne nella chiesa.

4/ Pura farina di frumento per la Divina Liturgia

A causa della guerra, si doveva avere cura della farina di grano puro necessaria
per I'Eucaristia. Pertanto, il vescovo Mikldsy ha emanato un ordinamento importan-
te il 31 dicembre 1914. Ordino ai sacerdoti di ottenere la quantita per l'intero anno di
farina di frumento, perché solo con questo si poteva validamente celebrare la Divina
Liturgia.

“Il governo dello stato, a causa della guerra, tra le diversi provvisioni straordi-
nari ha ordinato che i mulini possono vendere solo il 15% della quantita di farina di
frumento in modo puro, mentre il resto poteva essere venduto solo con I'aggiunta di
0rzo e mais.

Poiché vi e una prevedibile ulteriore austerita nella vendita della farina, ordino
che la farina di grano puro per il pane d'altare necessario per tutto [anno venga adesso
acquistata dalle parrocchie.

Il materiale del Santissimo Sacramento, infatti, & il pane composto da farina di
frumento (prosfora), e la Liturgia puo essere validamente celebrata con essa. Pertan-
to, se non ci sara cura previdente in questo campo, il materiale necessario per presen-
tare il sacro sacrificio sara difficilmente disponibile in seguito.”?®

Se saltiamo quasi dall'inizio quasi alla fine della Grande Guerra, possiamo vede-
re che il vescovo Mikldsy ha comunicato il contenuto della lettera circolare ministe-
riale del 16 novembre 1918, che prevedeva di fornire la quantita necessaria di farina
per il pane d’altare e che “permetteva che nel rendiconto del grano eseguito con i pas-
tori degli affermati e rispettati confessioni, il grano davvero necessario per la ostia,
per il pane e per altro scopo ecclesiale, secondo l'opinione dell'autorita, sia ascritto o
lasciato alla quantita necessaria di casa del pastore rispettivo”.?°

Quest'ordinamento dice ancora che se il raccolto del sacerdote o quello che
egli riceve dai credenti non sarebbe sufficiente, le autorita gli forniscono la quantita
necessaria.

5/ Ordinamenti per le preghiere
Durante la guerra, il vescovo Mikldsy ha comunicato anche delle disposizioni
riguardanti la preghiera nei suoi circolari. E notevole il fatto che le sue provvisioni

27 “2705/1918. szam. Oroszorszagban megndsiilt s hazatérd katondink hazassaganak konvalidalasa”
[“Nr 2705/1918 Convalidazione dei matrimoni dei nostri soldati sposati in Russia e tornati a casa“],
in Hajdidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtdorog] VI (1918) 32.

B “442/1914. szam. Proszfordhoz tiszta buzaliszt elére beszerzendd” [“Nr 442/1914 La farina di fru-
mento (prosfora) da acquistare in buon tempo“], in Hajdtidorogi Korlevelek [Lettera Circolare Epar-
chiale di Hajdtidorog] XVI (1914) 82. Si veda Raccolta delle fonti (nt. 3), 15.

29 “4451/1918. szam. Az oltari kenyér készitéséhez sziikséges gabona biztositdsa” [“Nr 4451/1918 Assi-
curazione la farina necessaria per il pane daltare], in Hajdudorogi Korlevelek [Lettera Circolare
Eparchiale di Hajdtidorog] 1X (1918) 53. Si veda Raccolta delle fonti (nt. 3), 48-49.
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sono sempre nate per le iniziative di conferenza episcopale o papale. Dove era possi-
bile, tuttavia, incorporava anche caratteristiche specifiche del rito greco-cattolico.

a) Oblazione al Sacro Cuore di Gesu

Istvan Miklosy vescovo eparchiale, all'inizio del secondo anno della guerra -
nella sua lettera circolare del 1 gennaio 1915 - ha incoraggiato i suoi sacerdoti ad offri-
re l'intero paese al Sacro Cuore di Gest. Da un lato, ha preso I'esempio di Francisco
Giuseppe, il re apostolico, che ha offerto la sua intera monarchia I'8 dicembre 1914
e “con questo grande fatto egli ha solennemente dimostrato per tutto il mondo, per
i nostri amici e avversari, che aspetta dal Signore di tutta la creatura il trionfo delle
nostre armi in un combattimento giusto”. D'altra parte, il vescovo Miklosy si & unito
agli altri vescovi, che hanno anche incoraggiato i loro fedeli a questa offerta, sapendo
che “la supplicazione del giusto, quando opera, ha molta forza” (Giac 5,16).

A questo punto, non si trova ormai I'ottimismo iniziale nel vescovo, poiché egli
inizia la sua lettera circolare in modo seguente: “Tra il suono delle sanguinose bat-
taglie e la sofferenza dei parenti dei combattenti, I'alba del nuovo anno é arrivata su
di noi”. Tra prove e lotte, i soldati possono avere fiducia solo in Dio, e non nelle pro-
prie armi. Pertanto, ¢ importante offrire:

“Invito i Reverendissimi Sacerdoti pastoranti, che nella festa della nascita di
Gesu Cristo, cioé la mattina del 7 gennaio,*® a parlare in cornice della predica festi-
va anche dell'importanza dell'oblazione al Sacro Cuore di Gest. Dicano che quando
offriamo il nostro paese, il nostro esercito e noi stessi, con tutti i nostri beni all’a-
morevole Cuore di Gesu Salvatore, stringiamo un‘alleanza con il piti grande, il pit
potente Sovrano contro il quale il potere terreno combatte invano. Gli chiediamo di
portare una pace giusta, che governa il pensiero della gente secondo la sua volonta.
Gli chiediamo di ricevere il sangue dei nostri eroi, i suoi dolori e le sue sofferenze, e
di trasformare bene il nostro destino.

Lo stesso giorno, dopo I'adorazione pomeridiana, nella cornice della devozione
fornita nel libretto aggiunto,®! celebrino pure loro stessi la cerimonia dell'oblazione
nella chiesa parrocchiale, mentre nelle chiese filiali recitino le preghiere d'oblazione
incluse nella devozione durante la Divina Liturgia prossima.”?

E chiaro quindi che la disposizione del vescovo da un lato stimola la preghiera
individuale e, d’altra parte, fornisce una vera disposizione liturgica quando prescrive
la celebrazione dell'adorazione del Cuore di Gest.

3 Nelle chiese greco-cattoliche, a quel tempo, veniva utilizzato il calendario giuliano che fu cambia-
to da quello gregoriano solo il 24 giugno 1916. Da questo fatto sgorga che la festa di Natale cade il 7
gennaio in questa disposizione.

3t Il quaderno: Devozione al Sacro Cuore di Gestt per la vittoria delle nostre armi e per il giusto patto
di pace. Con approvazione dell’autorita suprema dell'eparchia di Hajdudorog. Seconda edizione.
Nyiregyhdza, 1915. Edizione del vescovado di Hajdudorog. Rorbély Sdmuel Nyiregyhaza. Prezzo 10
centesimi. 16 x 10 cm 16 pp. La sua descrizione e presentazione dettagliate si veda Documentazione
(nt. 19), 299-300.

2 “111915. szdm. Magyarorszag felajanldsa Jézus sz. Szivének” [“Nr 1/1915 Oblazione dell'Ungheria al
Sacro Cuore di Gesu'], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdidorog] 1
(1915) 1-2. Si veda Raccolta delle fonti (nt. 3), 16-17.
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Quando verso la fine dell'anno, l'attenzione del vescovo si rivolge verso al Sacro
Cuore di Gest, scrive nella sua lettera circolare il 20 dicembre 1915 - seguendo l'intera
Chiesa cattolica ungherese - che “tra pochi giorni finiremo il secondo anno faticoso
della sanguinosa guerra mondiale”. Merita una speciale attenzione che il vescovo qui
- quasi in modo profetico - chiama la Grande Guerra “guerra mondiale”. Il suo otti-
mismo iniziale & scomparso, e considera che la guerra & un "grave colpo’, una “giusta
punizione di Dio”. E percio, come lui dice, “dobbiamo chiedergli con una preghie-
ra zelante di darci al pili presto la pace perdurante, eliminando le distruzioni della
guerra”. Prescrive - con una disposizione liturgica - che negli ultimi giorni dellanno
si deve celebrare 'adorazione del Sacro Cuore di Gesu:

“L'intera Chiesa cattolica ungherese dedichera gli ultimi giorni dell'anno che
passa, alladorazione del Sacro Cuore di Gesu. La nostra diocesi € pronta a unirsi a
questo movimento benefico con piena disponibilita. Invito, quindi, i reverendissimi
sacerdoti, che il 29, 30 e 31 del mese in corso, nel pomeriggio, celebrino I'adorazione
del Sacro Cuore di Gesu - prescritta da me con I'ordinamento nr. 1 dell'anno in corso??
- all'ora annunciata alla fine della Divina Liturgia della domenica prossima. L'ultimo
giorno dell'anno, dopo la fine della devozione, tengano anche una breve predica in
cui invitino i fedeli ad un rendimento di grazie e preghiera per la benedizione della
pace.”®*

b) Preghiera per la pace

E evidentemente un ordinamento liturgico che & stato comunicato dal vesco-
vo eparchiale Miklosy il 28 ottobre 1915. Egli ha comunicato ai suoi sacerdoti una
preghiera a base del permesso del Papa Benedetto XV, con la spiegazione che si puo
acquisire I'indulgenza piena con 'adempimento delle condizioni prescritte, e non
solo perivivi maanche per i defunti. Pare che quest'ultima osservazione, nel caso dei
soldati caduti - sebbene il testo non li menzioni - & molto importante.

“Sua Santita Papa Benedetto XV ha concesso trecento giorni di indulgenza a tut-
ti i cristiani che recitano la seguente breve preghiera con un cuore penitente:

»Liberaci, o Signore, da tutti i mali passati, presenti e futuri; e regala oggi pace
per l'intercessione della beata e sempre vergine Madre di Dio, dei Santi apostoli Pie-
tro, Paolo e Andrea e di tutti i tuoi Santi, affinché attraverso le opere della tua mise-
ricordia possiamo essere liberi dai peccati ed essere usciti dal dissidio, per nostro
Signor Gesu Cristo. Amen. - Che il Signore sia sempre con noi - Agnello di Dio, che
togli i peccati del mondo, dona a noi la pace.«

Quest’indulgenza é applicabile anche ai defunti.

Inoltre, tutti coloro che recitano ogni giorno la stessa preghiera per un mese,
se si confessano compuntamente, comunicano, e pregano per I'intenzione della Sua
Santita del Papa, acquisiscono l'indulgenza piena, una volta all'anno, applicabile
anche ai defunti.

3 Cfr.nt. 32

34 “4370/1915. szam. Az év befejeztével triduum rendeltetik Jézus Szive tiszteletére” [“Nr 4370/1915
Adorazione del Sacro Cuore di Gesu alla fine dell'anno“], in Hajdtidorogi Kérlevelek [Lettera Circo-
lare Eparchiale di Hajdiidorog] XV (1915) 82-83. Si veda Raccolta delle fonti (nt. 3), 28.
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I sacerdoti lo spieghino ai fedeli e li spingano a cercare della partecipazione alle
indulgenze concesse.”*®

6/ Lavoro domenicale e nei giorni festivi

Il vescovo Miklosy ha emanato degli ordinamenti nelle sue lettere circolari che,
oltre al loro carattere liturgico, toccano, inoltre - forse in primo luogo - disposizioni
di diritto canonico. Essi riguardano il lavoro domenicale e nei giorni festivi, nel sen-
so che il vescovo concede I'assoluzione di svolgerlo. Egli ha pubblicato la sua prima
disposizione del genere nella sua circolare del 4 maggio 1915. In quel tempo la guerra
durava ormai da dieci mesi, e il numero dei lavorai ¢ diminuito a causa dell'arruola-
mento degli uomini nel servizio militare. Il vescovo I'ha considerato come una “situ-
azione straordinaria” che “richiede che la forza vincolante di alcune leggi sia sospesa
per la durata dell’attuale condizione militare”. Ha scritto:

“Pertanto, affido al giudizio e tatto dei reverendissimi sacerdoti, e concedo: fino
aquando la guerra durera in alcuni giorni festivi, specialmente di rango inferiore, per
celebrare la Divina Liturgia prima del solito tempo, e spieghino ai fedeli che possono
utilizzare il resto della festa per svolgere il loro lavoro agricolo urgente e perentorio.

Esplicitino loro che cosi non commettono peccati e, poiché soddisfano le esi-
genze delle loro anime e inoltre lavorano invece i combattenti sul campo di battaglia,
eseguono anche delle opere di misericordia, quindi cose buone davanti a Dio.”*®

Pitt tardi il vescovo, vedendo che la guerra durata ormai da quattordici mesi tira-
va molti uomini dai lavori agricoli - di cui ha scritto nella sua lettera circolare appe-
na citata®” - I'8 settembre 1915 ha ripetuto il suo ordinamento riguardante il lavoro
domenicali e in giorni festivi dei fedeli e la celebrazione della Divina Liturgia prima
del tempo solito. Poiché intanto ha ricevuto una notizia che in diversi luoghi a fedeli
“si astengono totalmente dal lavoro domenicale’, ha redatto di nuovo il suo ordina-
mento:

“Invito dunque i Vostri Reverendissimi che nella cornice della prossima predica
tenuta della santificazione della domenica informino i fedeli che

1. Lessenza della santificazione delle feste e delle domeniche é I'elevazione del-
l'anima a Dio e, secondo la disposizione della Chiesa, I'obbligatoria partecipazione
alla Divina Liturgia e alla predica, poi la meditazione sulle cose che ci conducono a
Dio, lasciando le vanita.

2. Lastinenza dai lavori servili - quando dipende solo da noi - & prescritta, ma
tra le circostanze straordinarie e legittime, e tollerabile - quando la esige la gloria di
Dio, il bene del prossimo o il bisogno urgente. Eseguire le azioni dell'amore cristiano
non ¢ solo lecito, ma é anche un dovere...

35 “3620/1915. szam. Békeima bucstengedéllyel” [“Nr 3620/1915 Preghiera per la pace con indulgen-
za“], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdidorog] XIV (1915) 76. Si veda
Raccolta delle fonti (nt. 3), 27.

3 “1280/1915. szam. Az linnepnapi munkasziinet részleges felfiiggesztése a haboru tartamdra” [“Nr
1280/1915 Sospensione parziale della pausa del lavoro di giorni festivi durante la guerra“], in Haj-
dudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdidorog] V (1915) 30. Si veda Raccolta delle
fonti (nt. 3),18.

37 Lettera circolare V, cfr. nt. 36.
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3. Convincano i fedeli che - se si occupano di svolgere coscientemente il lavoro
sul campo - fanno, nelle condizioni odierne, degli atti veramente buoni e di amore
del prossimo...

In effetti, il fedele esegue un servizio nato dall'amore del prossimo e patriottico,
colui che utilizza il tempo dopo la Divina Liturgia e di pomeriggio per i lavori urgenti
sul campo o per l'aiuto delle famiglie rimaste senza mano d'operaio.

4. Spieghino ai fedeli che ai governatori della Chiesa é stato dato la potenza di
solvere e legare... I fedeli siano tranquillati completamente dal fatto che cio che la
Chiesa consente in vista delle loro difficili circostanze non impone alcun peccato
alla loro coscienza. Stiano attenti da coloro che, con una tronfia pedanteria, cercano
utilizzare questo permesso straordinario contro la Chiesa, anche se agiscono sotto
pretesto della pieta. La Chiesa, come depositario e custode del vangelo di Cristo, alla
base della Sacra Scrittura e del Santa Tradizione, decide nel modo piu sicuro di cio
che diventa un vantaggio per i suoi figli spirituali...

Non trascurino, tuttavia, di sottolineare con forza ai fedeli che la sospensione
- gia data e ora ripetuta - che riguarda il lavoro di domenica pomeriggio, rimarra in
vigore solamente fino alla fine della guerra.

Con il ripristino della pace, la santificazione della domenica e dei giorni festivi
sara di nuovo obbligatoria come al solito.”®

Dopo un lungo mezz'anno il vescovo Miklosy ha di nuovo provvisto nel caso. In
effetti non poteva dire nessuna novita, perché si trattava di una situazione di necessi-
ta. Ha concesso anche in quest'anno ai fedeli di lavorare nelle domeniche e nei giorni
festivi, e ai sacerdoti, a causa di questo, di celebrare la Divina Liturgia in questi gior-
ni presto. In ogni caso, in questo momento, non c’¢ alcun segno del suo ottimismo
iniziale sul fatto che la guerra sia finita rapidamente; nell'introduzione della sua cir-
colare scrive: “La lotta che ¢ iniziata per la nostra esistenza nazionale da due anni, &
ancora in corso, anzi, dopo la guerra italiana si é intensificata”. Quindi comunica il
suo ordinamento come segue:

“Ripetendo la mia provvisione dell'anno scorso, pubblicato nella lettera circola-
re XII, sotto il numero 2926/1915,%° concedo anche I'anno in corso che i nostri fedeli
svolgano i lavori agricoli urgenti nelle domeniche e nei giorni festivi, dopo la Divina
Liturgia. Il vivere con questa concessione ¢, in queste gravi circostanze, &€ equivoco
con il sacrificio del salvamento della patria e della vita.

Invito, quindi, i reverendissimi sacerdoti di celebrare questi giorni la Divina
Liturgia, quando le circostanze eseguono, al piti presto. Cosi rendano possibile ai
fedeli di usare la parte piu grande delle domeniche e dei giorni festivi, dopo il sod-
disfacimento dei sui bisogni spirituali, per I'assicurazione della loro vita materiale e
indirettamente per il rinforzamento della patria.”*°

3 “2026/1915. szam. Unnepeken és vasarnapokon a munkasziinet részleges felfiiggesztése” [“Nr
2926/1915 Sospensione parziale della pausa del lavoro la domenica e nei giorni festivi‘], in Hajdtido-
rogi Korlevelek XII (1915) 61-63. Si veda Raccolta delle fonti (nt. 3), 25-26.

39 Cfr. nt. 38.

40 “1620/1916. szam. A haboru alatt a vasar- és iinnepnapi munkasziinet részleges felfiiggesztése” [“Nr
1620/1916 Sospensione parziale della pausa del lavoro la domenica e nei giorni festivi durante la
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E passato, di nuovo, quasi un anno e il vescovo ha emesso, I'1 febbraio 1917, la
sua quarta disposizione in riguardo al lavoro nelle domeniche e nei giorni festivi. In
quel tempo, l'attenzione era focalizzata sulla partecipazione al trasporto ferroviario,
e il vescovo ha dovuto provvedere perché molte persone erano riluttanti a lavorare
domenica e nei giorni festivi.

In vista della situazione di guerra, ho gia invitato i reverendissimi sacerdoti nel-
le mie lettere circolari V e XII dell'anno 1915,*! per la prima volta sotto il numero 1280,
pit tardi 2926, di spiegare ai loro fedeli che nella presente difficile situazione, la legge
sul lavoro domenicale potrebbe e persino dovrebbe essere sospesa. Allo stesso tempo
congedo di celebrare presto la Divina Liturgia nei giorni festivi, di rango inferiore, in
caso di necessita anche le domeniche e nei giorni festivi di rango piti grande. Spie-
ghino ai loro fedeli che possono usare il resto delle domeniche e dei giorni festivi per
lo svolgimento del loro lavoro agricolo urgente.

Ora ho ricevuto la notizia dallo scritto di numero 13249 dell'anno in corso del-
l'ordinariato reale che la pausa di lavoro in questione gravemente ostacola i trasporti
ferroviari militari, e non si puo eseguire questi molti lavori esclusivamente nei giorni
feriali.

In vista che molti lavorai locali e rurali sono riluttanti a lavorare domenica per
motivi religiosi, invito i Vostri Reverendissimi di ripetere con riguardo ai fedeli le
informazioni sulla sospensione della pausa del lavoro, e di persuadere a svolgere i
lavori ferroviari urgenti per il bene dell'esercito e per il quale di noi stessi. Tranquil-
lizzino la coscienza dei fedeli con la comunicazione che i casi di necessita, come
quelli la salvazione della vita degli uomini e la difesa della patria dal minaccioso peri-
colo, forniscono suspense dalla seria santificazione delle domeniche e dei giorni fes-
tivi.*2

7/ Ordinamenti circa i luoghi e mezzi liturgici

Il vescovo Mikldsy ha emanato ordinamenti di carattere liturgico nelle lettere
circolari eparchiali che trattavano delle preghiere o cerimonie ecclesiali, ma dei luo-
ghi e mezzi ripetitivi. Percio dobbiamo occuparci anche con questi.

a) Tombe dei soldati caduti

Anche se l'ordinamento del vescovo non tratta del rito funerale stesso dei solda-
ti, dobbiamo prendere in considerazione la sua disposizione comunicata in lettera
circolare del 28 novembre 1914 sulle tombe erette per i soldati caduti nella guerra o
per quelli che sono morti a casa a causa delle ferite guerresche:

“Tutti i veri ungheresi devono tributare il dono della gratitudine e del ringrazia-
mento verso i soldati morti eroicamente per la patria.

guerra‘], in Hajdtdorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] IV (1916) 21. Siveda
Raccolta delle fonti (nt. 3), 30.

4 Anzi, il vescovo Miklosy ha gia rilasciato un terzo ordinamento il 29 aprile 1916, cui nella presente
lettera circolare non é citato e non ne allude: nella sua lettera circolare IV del 1916. Cft. nt. 40.

£ “676/1917. szam. A vasar- és innepnapi munkasziinet ideigl. felfiiggesztése” [“Nr 676/1917 Sospen-
sione parziale della pausa del lavoro la domenica e nei giorni festivi“], in Hajdtidorogi Korlevelek
[Lettera Circolare Eparchiale di Hajdiidorog] 1 (1917) 2-3. Si veda Raccolta delle fonti (nt. 3), 42.
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Invito i Vostri Reverendissimi in funzione del tributare del ringraziamento e
della gratitudine, che designino delle tombe d'onore per i soldati caduti sul campo
di battaglia riportati a casa dai prossimi, o per coloro che sono deceduti a casa per le
ferite guerresche, nei cimiteri possibilmente in un gruppo.

Per coloro che sono morti lontano dalle loro case facciano erigere un memoriale
di carattere cristiano in un luogo pit decorato del cimitero, e ne facciano scolpire i
nomi di coloro che dal loro villaggio hanno sacrificato le loro vite per la patria.

[ reverendissimi sacerdoti cui fedeli sono seppelliti in cimitero comune del pae-
se, cerchino valorizzare la loro influenza nella direzione sopra indicata, nel seno del
villaggio.”*

b) Sostenimento dell’'arredamento delle cappelle militari

Istvan Mikldsy ha esaudito la richiesta dell'ordinario militare — Imre Bjelik** -,
quando nella sua lettera circolare del 17 giugno 1916 ha chiesto aiuto dai suoi sacerdo-
ti per l'arredamento delle cappelle militari, affinché si possa soddisfare in modo piti
possibile i “bisogni spirituali” dei soldati combattenti.

“Secondo la mia informazione ricevuta dallo scritto nr. 37.965 dell'ordinario
militare, vicario apostolico, ci sono piu truppe dell’esercito e ospedali sui campi di
battaglia in cui manca la cappella militare, e quindi é difficile celebrare le sante mes-
se, confessare e comunicare i soldati.

Lordinario militare intende eliminare questa situazione difficile in modo che
vuole far costruire arredare cappelle militari dalle cose dispensabili nelle diocesi. La
costruzione delle nuove cappelle militari &€ quasi impossibile in mancanza del mano-
pera e del materiale da costruzione richiesti.

Cerchino di promuovere la realizzazione di questo nobile piano fornendo all'or-
dinariato militare apostolico calici, patene, cibori, oleiferi, paramenti, amitti, albe,
purificatori ecc.

Questi oggetti, con riferimento alla mia disposizione attuale, vengano inviati a
Vienna... e poi le loro azioni devono essere comunicate al mio ufficio.

In tal modo, rendano possibile, in modo piti soddisfacente, soddisfare i bisogni
spirituali dei nostri combattenti sui campi di battaglia.”*®

Questa disposizione del vescovo riguardava naturalmente la raccolta di oggetti
liturgici greco-cattolici.

8  “4089/1914. szam. Az elesett harcosok siremléke és diszsirhelye” [“Nr 4089/1914 Le tombe e tombe
d'onore dei combattenti caduti*], in Hajdtidorogi Korlevelek [Lettera Circolare Eparchiale di Hajdu-
dorog] XV (1914) 79.

44 Imre Bjelik (1860-1927) nacque a Illava il 22 luglio 1860. Studio teologia a Nyitra, fu ordinato sacer-
dote nel 1883. Dal 1888 fu cappellano militare al corpo d’armata di Sarajevo, poi nel 1891 a Pozsony.
All'ordinariato militare fu prima segretario (1894), poi cancelliere (1908). Divenne prelato di Sua
Santita nel 1903, poi canonico di Oradea nel 1911. Durante la guerra servi dal 1915 come vescovo con-
sacrato di Tharsus, poi dal 1923 fu amministratore apostolico della Diocesi di Oradea. Decedette ad
Oradea il 9 maggio 1917. Cfr. TAKACS EMMA, , Bjelik Imre’, in DIOS ISTVAN (red.), Magyar Kato-
likus Lexikon [Lessico Cattolico Ungherese], Budapest 1993, vol. I, 868-869.

4 “2307/1916 szam. Tabori kapolnak 6sszedllitasihoz a nélkiilozhetd templomi targyak beszolgdlta-
tasa” [“Nr 2307/1916 Raccolta di articoli ecclesiali per I'arredamento di cappelle militari“], in Hajdu-
dorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtidorog] 1X (1916) 42.
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¢) Candele

Le circostanze guerresche hanno spinto il Ministero della Guerra a emanare un
provvedimento per usare le candele in modo economico, che attraverso il Ministero
della Religione e della Pubblica Istruzione faceva venire l'istruzione alle Chiese affin-
ché esse provvedano “nelle proprie sfere d'influenza” e “con tutta la loro influenza” in
vista al “grande scopo patriottico”. Cosi anche Istvan Mikldsy ha comunicato ai suoi
sacerdoti che

“venga usata nelle chiese una tale quantita delle candele che ¢ indispensabile
per l'llluminazione degli altari. Inoltre, poiché la solita illuminazione delle tombe,
specialmente nel giorno di Tutti i Santi e i Morti, esigerebbe un maggiore uso dei
materiali per questo scopo, vorrei anche chiedere la Rev.ma Autorita di utilizzare
gli strumenti appropriati per assicurarsi che le tombe in questa situazione preferi-
bilmente non siano illuminate, dal motivo patriottico, o almeno l'illuminazione sia
notevolmente ridotta”.*®

Dopo quattro mesi il vescovo doveva ripetere questa disposizione perché ha
sperimentato che “in certe chiese e cappella si usa ancor piu grande quantita del-
le candele’, e lo stesso vale per l'olio, anche se ha gia provveduto a limitare l'uso di
entrambi. Di nuovo scrive dunque il 26 febbraio 1917:

“Ordino quindi ai reverendissimi sacerdoti a rispettare rigorosamente la mia
disposizione sopra riportata. Allo stesso tempo dispongo che siano solo due candele
accese su un altare.”’

Nel frattempo, anche il Vaticano ha tenuto le mani sull'arteria pulsatile degli
eventi, e tra le circostanze guerresche, la Congregazione di Rito ha annunciato la dis-
posizione del Papa che non solo le candele di cera possono essere utilizzate durante
le cerimonie ecclesiali. Il vescovo Miklosy la ha comunicata nella sua lettera circolare
del 18 dicembre 1916:

“Sua Santita, il Papa ha benevolmente permesso di usare candele fatte di mate-
riali diversi dalle candele di cera per le cerimonie ecclesiali nelle chiese durante la
guerra”.*®

d) Olio

Il vescovo Mikldsy - dopo aver ordinato di usare le candele in modo tempestivo
- fece un ulteriore provvedimento sul risparmio dell'olio, il 28 ottobre 1916. Questo
ha implicazione principalmente liturgica, ma é valido anche per la vita di ogni gior-

46 “3758/1916. szam. Miniszteri rendelet a gyertydk haszndlatidnak megszoritdsa targyaban” [“Nr
3758/1916 Decreto ministeriale a causa della riduzione dell'uso di candele], in Hajdudorogi Korle-
velek [Lettera Circolare Eparchiale di Hajdiidorog] XII (1916) 59. Si veda Raccolta delle fonti (nt. 3),
39.

47 “918/1917. szam. A gyertyak hasznélatanak korlatozasa” [“Nr 918/1917 Riduzione dell’'uso di cande-
le“], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajddorog] 11 (1917) 7. Si veda Rac-
colta delle fonti (nt. 3), 44.

8 “4409/1916. szam. Az oltargyertyara vonatkozolag papai rendelet” [“Nr 4409/1916 Decreto papale a
causa delle candele d’altare], in Hajdudorogi Korlevelek [Lettera Circolare Eparchiale di Hajdtido-
rog] XVI (1916) 69. Si veda Raccolta delle fonti (nt. 3), 41.
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no, e anche per la limitazione dell'uso privato dell'olio.* Questa volta non si ha rife-
rito a nessuno, ma ha scritto nella sua lettera circolare entro la sua competenza verso
i suoi sacerdoti:

“Questa volta vorrei attirare la Vostra attenzione sul fatto che gli oli per scopi
ecclesiastici devono essere trattati allo stesso modo. Inoltre vengano avvertiti anche i
fedeli di usare tanto olio nella loro famiglia quanto é necessario con un buon calcolo.

Lo stile di vita economico ¢ una delle pit belle virtu patriottiche durante la guer-

ra”*

4 Epilogo: larinuncia del re

Divenne la conseguenza della Grande Guerra che il nostro - ormai beatifica-
to - re Carlo IV rinuncio dal suo trono. Dopo l'avvenimento Istvan Miklosy vescovo
eparchiale di Hajdadorog ha emanato la disposizione seguente il 18 novembre 1918:

“Come & ormai universalmente noto a tutti, il nostro re Apostolico ha rinuncia-
to al suo trono. Quindi nella Divina Liturgia e negli altri sacri uffici le preghiere e le
ektenie concernenti il Sovrano devono essere omesse”.>!

Si puo constatare come un fatto curioso che nel nostro libro liturgico (nel Litur-
gikon®?) pubblicato 1920, cioé dopo la fine della guerra, sono rimasti questi brani
liturgici, e cosi & fino ai nostri giorni. Infatti noi usiamo nelle chiese gli esemplari

copiati del questo libro di 1920.

49 Inoltre, ha emanato anche un altro ordinamento in cui incoraggia alla auto-moderatezza: si deve
economicamente usare gli alimentari perché fino a quando i soldati lottano, “i rimasti a casa devono
partecipare alla conquista delle benedizioni della giusta pace con il costante lavoro civile, con 'ab-
negazione, con la pitt grande auto-moderazione possibile nel consumo degli alimentari”. Laspetto
liturgico di questa disposizione consta nel fatto che i sacerdoti la devono incorporare nelle loro
prediche. Siveda “1470/917. szdm. A hivek buzditdsa a kézélelmezési cikkek fogyasztasanal tanusi-
tandd 6nmérséklésre” [“Nr 1470/917 Incoraggiamento dei fedeli allauto-moderatezza nel consumo
degli alimentari“], in Hajdtdorogi Korlevelek [Lettera Circolare Eparchiale di Hajdiidorog] 111 (1917)
15.

50 “3898/1916. szam. Az olajjal vald takarékoskodasra felhivas” [“Nr 3898/1916 Invito per 'uso econo-
mico dell'olio“], in Hajdtdorogi Korlevelek XV [Lettera Circolare Eparchiale di Hajdtidorog] (1916)
65.

51 “44711918. szam. Az uralkoddra vonatkozé konyorgések kimaradnak” [“Nr 4471/1918 Le parti con-
cernenti il Sovrano vengono omesse*], in Hajdtidorogi Korlevelek 1X [Lettera Circolare Eparchiale
di Hajduidorog] (1918) 53. Si veda Raccolta delle fonti (nt. 3), 49. Cfr. IVANCSO ISTVAN, “Boldog
IV. Karoly kirdlyunk korondzdsanak és élete eseményeinek reminiszcencidi a magyar gorog katoli-
kus dokumentdcid tiikrében, kitekintéssel a liturgikus vonatkozasokra” [“Le reminiscenze dell'in-
coronazione del Beato Carlo IV e degli avvenimenti importanti della sua vita nello specchio della
documentazione greco-cattolico ungherese, con un excursus sugli aspetti liturgici’] (in stampa);
ISTVAN IVANCSO, “Istvan Mikldsy Vescovo greco-cattolico e l'incoronazione di Carlo IV ultimo Re
Apostolico d'Ungheria’, in Folia Athanasiana 18 (2016) 67-97.

52 A gorog szertartdsu katholikus egyhdz szent és isteni liturgidja a legszentebb dldozat bemutatdsdt
megel6z6 imdkkal s isteni tiszteletekkel kiegészitve [La Santa e Divina Liturgia della Chiesa catto-
lica di rito bizantino integrata con le preghiere e i sacri uffici precedenti [oblazione del santissimo
sacrificio], Nyiregyhéza 1920. Cfr. IVANCSO ISTVAN, “Miklésy Istvan hajdudorogi és Papp Antal
munkdcsi gorog katolikus plispokok részvétele IV. Karoly kirdly korondzasan” [“Partecipazione dei
vescovi greco-cattolici Istvan Mikldsy di Hajdudorog e Antal Papp di Munkdcs all'incoronazione
del re Carlo IV*] (in stampa).
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5 Risasunto

Nel presente scritto intendevamo con l'esigenza della pienezza di presentare
ed elaborare in base al sistema scelto da noi gli ordinamenti di carattere liturgico di
Istvan Miklosy vescovo eparchiale greco-cattolico di Hajdtidorog. Quindi non abbia-
mo seguito l'ordine cronologico in ogni caso. Dappertutto, & notevole che duran-
te i quattro anni della guerra (tra il 1914 e il 1918) scrisse circa 440 argomenti nelle
sue lettere circolari (con numero e data), 26 dei quali erano disposizioni liturgiche.
Tutte sono qui elaborate e citate.>®* Non ne contavamo le 13 disposizioni che hanno
prescritto delle diverse raccolte ecclesiali, e ancora le 8 disposizioni che hanno esor-
tate i fedeli, a base degli annunci ecclesiali, a investire in prestiti di guerra.>* Non
abbiamo tenuto conto delle disposizioni guerristiche che non avevano ancor meno
implicazioni liturgiche. - Tutto questo significa non soltanto che il vescovo Miklosy
ha seguito gli avvenimenti bellistici, ma anche, come buon pastore, voleva prendersi
cura dei suoi fedeli: sia dei soldati che combattevano sul campo di battaglia sia degli
uomini che soffrivano le conseguenze della terribile guerra nel hinterland. In fin dei
conti erano i suoi fedeli!
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Abstract: The author of the study intends to profile the character of Josef Hlouch, the ninth Bishop
of Ceské Budéjovice, from the perspective of one of his characteristic spiritual features which is a deep
Cyrillo-Methodian veneration. This issue is examined in the context of Bishop Hlouch’s time and life.
Therefore, it is divided into two basic thematic areas corresponding with historical periods 1902 - 1947
and 1947 - 1972. In the first thematic area, the reader is acquainted with the beginnings of Cyrillo-
Methodian veneration in Josef Hlouch and his speeches during his studies at grammar school or priestly
seminary. Then, the study presents priestly pastoral work of Bishop Hlouch with regard to the Cyrillo-
Methodian aspects of his spirituality. The second thematic area begins in 1947 when Josef Hlouch became
Bishop of Ceské Bud&jovice and when he left his beloved Moravia. This part of the study documents the
the manifestations of Cyrillo-Methodian veneration of Josef Hlouch connected both with his work as
Bishop and with the period of his internment or the pilgrimage of bishops to Velehrad or Rome during the
period of political liberation after 1968.

Keywords: Czech church history. History of spirituality. Cyrillo-Methodian veneration in the 20th
century. Bishop Josef Hlouch. Communist state power. Ideological struggle.

Introduction

In 2019, we celebrate several distinguished anniversaries. We would like to com-
memorate the figures of St. Cyril and St. Methodius in this study, because St. Cyril,
his real name was in fact Constantine, died on 14 February 869 in Rome at the age of
only forty-two years. In the same year, his brother Methodius was ordained a bishop
and he was given a prominent task to preach the Gospel among Slavs in so-called
Great Moravia. We intend to do so in connection with the figure of Josef Hlouch,
the ninth Bishop of Ceské Budé&jovice, and from the view of one of his characteristic
spiritual features - a deep Cyrillo-Methodian veneration. Naturally, this issue is put
into historical context. After the necessary introduction to the curriculum vitae of
St. Cyril and St. Methodius and a short overview of the development of the Cyrillo-
-Methodian veneration in Bohemia and Moravia, readers are acquainted with two
basic thematic areas defined by the years 1902-1947 and 1947-1972. In the first the-
maticarea, the reader gets an insight into the beginnings of Cyrillo-Methodian vene-
ration of Josef Hlouch and its manifestations during Hlouch’s studies at the priestly
seminary. Next, the priestly pastoral work of Bishop Hlouch is presented with regard
to the Cyrillo-Methodian aspects of his spirituality. The second thematic area begins
in 1947 when Josef Hlouch became Bishop of Ceské Budé&jovice and when he left
his beloved Moravia. This part of the study documents the manifestations of the
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Cyrillo-Methodian veneration of Josef Hlouch connected with his service as Bishop,
remembers the abuse of the legacy of Cyril and Methodius by the communist regi-
me and the situation in the period of the political liberation after 1968. Further, it
presents Josef Hlouch in connection with the pilgrimage of bishops to Rome in 1969.
Instead of a traditional conclusion the study is concluded with an extract from a
homily given by Bishop Hlouch in Velehrad in 1969 during the international pilgri-
mage venerating St. Cyril and St. Methodius.

Cyril and Methodius in the course of history

East Frankish King Louis “the German” put Mojmir’s nephew Rostislav on the
Princely Great-Moravian throne in 846 and assumed that the new ruler of Great
Moravia would strive for a peaceful coexistence with the Frankish Empire. However,
Rostislav wanted to create a strong and united state from Great Moravia that would
be able to defend its independence. That is why he also expelled Frankish priests
from Moravia. King Louis “the German” invaded Great Moravia in 855 with a great
army to subdue the disobedient vassal. Rostislav first sought an ally in the Roman
Pope Nicholas I. Approximately in 860-861, he sent a message to Rome asking Vati-
can to send a bishop to his country. Thus Great Moravia would have its own church
organization and would stop the Franks and Bavarians from being involved in Ros-
tislav’s affairs under the guise of spreading Christian faith. But the mission to Rome
did not succeed. Rostislav, after his request had failed in Rome, turned to the Byzan-
tine Emperor Michael III and sent a message to his court in Constantinople. After a
long journey, either in the autumn of 862 or rather in the spring of 863, Constantine
and Methodius led a numerous suite to Prince Rostislav’s court. The first thing Con-
stantine and Methodius did was introducing Slavic language into the worship ser-
vice. The language, known as the Old Slavic, was derived from a dialect of the then
Slavs living around Salonica. They managed to translate Holy Scripture. Constantine
translated The Gospel Book into Old Slavic and also wrote a prelude for it - so cal-
led Proglas. But his brother Methodius was also literary active. He participated in
translating The Old Testament, then he translated The Hymns of the Saints and, for
the needs of the state administration of Great Moravia, he compiled with Constan-
tine “Zakon sudnyj ljudem” - a Civil Code, which was probably based on the Greek
version of Ecloga from 726. Methodius also translated and adjusted the church code,
the so-called “Nomocanon”, for the needs of Great Moravia, according to the Gre-
ek text Synagogue, from the Constantinopolitan patriarch John Scholasticus (565-
577). Constantine and Methodius also undertook long missions, preached, taught,
and educated their followers, new missionaries recruited from local people. At the
invitation of Pope Nicholas I they set off on a journey to Rome, where they probably
arrived at the end of 867 (868?). On the Papal Seat at that time was sitting Nicho-
las’s successor Hadrian II. Thanks to the relics of the presumed Pope Clement [, they
were received with due respect. However, Constantine had to make great efforts and
use his diplomatic experience to defend the liturgy celebrated in the Slavic langu-
age. The goal was achieved and Pope Hadrian I issued the Bull Gloria in excelsis
Deo, which permitted using Old Slavic as a liturgical language. However, in the mea-
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nwhile, Constantine became ill, and facing imminent death, he entered a monas-
tery where he received his religious name Cyril. He died shortly after, on February
14, 869. Methodius was left behind to tackle the great task. The Pope renewed the
Diocese of Pannonia, to which Great Moravia was attached, Metodius was ordained
a bishop, receiving the rights of the papal legate. However, on his way back to Mora-
via, Methodius was captured and imprisoned, probably on the territory of Pannonia.
At the initiative of Archbishop Alvin of Salzburg, the Frankish Episcopal Synod was
gathered. The bishops agreed on a very resolute actions against Methodius. Howe-
ver, he did not give up his mission he had commited to fulfil among the Slavs, and
was therefore imprisoned. But Pope John VIII intervened, he sent his messenger
Paul to Frankish bishops and Methodius was released. However, the complaints of
the Frankish Episcopate did not cease and thus Metodius had to go to Rome for the
second time. He eventually famously won over the opponents of the Slavic Liturgy
and on 25 June 880 Pope John VIII issued the Bull Industriae tuae which permitted
Slavic liturgy again and established a church province in Great Moravia. At the end
of his life Methodius made one more journey, and that was to the court of the Byzan-
tine emperor in Constantinople. Soon after his return, he died on April 6, 885, when
he designated one of his best pupils, Gorazd, as his successor.!

A Probe into Liturgical Veneration of Cyril and Methodius in Bohemia
and Moravia

The date of the celebration of the feast of Cyril and Methodius has changed in
the course of centuries in terms of the place of celebration as well as the Christian
denomination. Conventionally, the date of a saint’s feast corresponds with the day
of the death of the saint, as a kind of the date of his “birth for heaven”. It was simi-
lar in the case of Cyril and Methodius, and so the feast of St. Cyril was celebrated on
February 14 and Methodius on April 6. These feasts are documented in an Old Sla-
vic Gospel Book from the 10th century. Today, in the general liturgical calendar and
for example in the liturgical calendar of the Diocese of Zilina, February 14 is set as
the date of the common celebration of the two evangelists. However, in addition to
this data, we can find in the Orthodox Church in Russia the common feast of both
brothers, celebrated on May 11, which was established in 1863 by the Holy Synod on
the basis of documented celebrations of this feast in manuscripts dating back to the
13th century. Regarding the date of March o, as the date of the celebration of the
feast of Cyril and Methodius in the Christian West since the Middle Ages, it should
be noted that a distinguished church historian Bohumil Zldmal states that he failed
to find out why the feast of St. Cyril and his brother were set on March 9. It is sup-
posed to be an encoded datum -Constantine received his religious name Cyril after
St. Cyril of Alexandria, whose holiday was celebrated on January 28, and when we
add number 42, which is supposed to mean the number of months of Constantine’s
activity in Moravia, we will get March 9. Also, as a further explanation, it is possible
to accept the hypothesis that 42 was the age when Cyril died. It is certain that the
feast of the brothers Cyril and Methodius in our homeland was established on g

1 HISEM,C.: Cirkevné dejiny - stredovek. Presov : VMV, 2013, s. 121 - 140.
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March by Archbishop of Prague, Ernest of Pardubice, in 1349. The change of the
celebration of the feast of Cyril and Methodius from March g to July 5 originated in
the 19th century, when the cult of Slavic evangelists was revived mainly by the zealo-
us activity of Franti$ek Susil and his friends. In 1863, a grand pilgrimage was held in
Velehrad in 1863 to celebrate the anniversary of the arrival of Cyril and Methodius in
Moravia. Archbishop of Olomouc, Prince Friedrich Egon, Cardinal von Fiirstenberg
(1813-1892) asked the Pope on this special occasion to move the feast from 9 March
to 5 July. At present, it is sometimes said that this has happened to “diminish” the
memory of Master Jan Hus. Frantisek Susil commented on the rescheduling of this
feast to summer as very happy and purely for practical reasons, as March is not a con-
venient month for large open-air pilgrimages for its unfavorable weather conditions.
On March g, there was often snow in the fields, freezing or “sleeting’, July 5 was con-
sidered to be very convenient because the weather was constant, the daylight long,
the night short and it was before the harvest, so Czechs and Moravians could travel
to Velehrad in huge numbers to celebrate the national Saints Cyril and Methodius.?

Veneration of Cyril and Methodius in Josef Hlouch until 1947

Josef Hlouch was born on March 26, 1902 into a family of a peasant Jakub Hlo-
uch and Marie Hlouchova, née O$merovg, as the fifth child in the family, which was
endowed with thirteen children. Unfortunately, child mortality was very high at the
time, and so four children died in childhood. Historical sources say that the Hlou-
chs were not very rich. Some evidence suggest their homestead did not differ from
other cottages they only had a better farming equipment for the management of
about nine-hectare cropland. Hlouch’s homestead, therefore, was a medium-sized
farm able to feed a large family, but five daughters also meant to buy five trousseas
and save enough for five proper dowries. That is why the Hlouchs lived very fru-
gally. However, when an almsman asking for some food knocked at the door of the
Hlouch’s house, he had never been brushed off. According to Josef Hlouch’s testi-
mony, the home of his parents and siblings was a place of Christian love, beautiful
harmony, respect for the marital status and its obligations, where the family was
deeply cemented with Christian faith, not just formal, but practiced both in happy
and hard times. More than once, Josef Hlouch recalled his childhood, participation
in religious ceremonies, his father and mother, who took him to pilgrimage places.
Remarkable Velehrad was one of places to which they regularly pilgrimaged. Here
Josef Hlouch developed a strong respect to the holy apostles Cyril and Methodius.?

> HISEM, C.: Cyrilometodské patrocinia na Slovensku. In: Cyrilometodskd tradicia v cirkevnej, kul-
tirnej a spolocenskej oblasti. Presov : VMV, 2013, pp 90 - 100; HISEM, C.: Sv. Cyril a Metod a Slo-
vensko. In: Teologické a historické aspekty II. Presov : VMV, 2011. pp. 22 - 28.

3 Marginal note: It should be noted that in 1862 the society Velehradskd matice was founded, which
was to prepare the celebrations of the 1000th anniversary of the arrival of Ss. Cyril and Methodius in
Great Moravia. This Cyrillo-Methodial anniversary in 1863 became a manifestation of all Catholic
Slavs within the Habsburg monarchy and greatly contributed to the promotion of the Veneration
of Cyril and Methodius. In 1869, the anniversary of the death of St. Cyril was celebrated in Veleh-
rad. The year 1880 became the turning point in the history of Velehrad and in the veneration of the
holy brothers Cyril and Methodius. Pope Leo XIII published his famous Encyclical Grande munus
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Josef Hlouch completed compulsory schooling at a two-year general school in
Lipnik. After his studies at the Archiepiscopal Grammar School and staying in a Boy
Seminary in Kroméfiz he joined a Priestly Seminary in Olomouc in 1922. During his
stay at the Priestly Seminary in Olomouc there was held the Fourth Unionistic Con-
gress which could not be organized during World War I. It was called up in 1924 by
Leopold Precan, Archbishop of Olomouc. Historical sources say that the apostolic
nuncio also participated in the congress and Pius XI sent a special letter to the con-
gress participants. This meeting was also attended by twenty bishops and delegates
from England, France, Belgium, Spain, Italy, Bulgaria, Greece, Romania, Germany,
Lithuania, Russia and even from far United States of America. It is certain that the
young and zealous theologian was positively influenced by this extraordinary event
and he deeply contemplated about the spiritual roots of the Cyrillo-Methodian
legacy regarding his priestly vocation. It is evident from his spiritual diary he wrote
during his seminary stay that he commited himself to become a zealous apostle like
Ss. Cyril and Methodius striving just for the salvation of souls.*

Josef Hlouch was ordained a priest on July 5, 1926 by Archbishop Precan. As a
novice he was sent to Spalov and in September of the same year to Kladky near Pros-
t&jov. In December he was appointed an administrator in Jesenice. In September 1927
he was sent to Brantice near Krnov, a year later to a new place in Olomouc - Hodola-
ny. As he took into his head on the occasion of the Congress in Velehrad in 1924, Josef
Hlouch became a zealous shepherd who fully devoted himself to the good of his
parishioners and their spiritual life. In 1927, Archbishop Pfecan ordered to establish
an Apostolate of Ss. Cyril and Methodius in each parish of the archdiocese, which
was a great help for Josef Hlouch.® He was highly distinguished as a shepherd of deep
contemptuous prayers and appreciated above all for his kind and loving heart. He
was also a man of great intellect. In 1934 he published a book called The Problem of
Apostasy from the Church and in 1940 The Conversion and Converts. He drew the

which promoted the celebration of the feast of Ss. Cyril and Methodius throughout the whole
Catholic world. In 1907, the first Unionist Congress was hel in Velehrad. Its patronage was taken
over by Archbishop of Olomoug, F. S. Bauer. At the Second Unionist Congress held in Velehrad in
1909, some representatives of the Orthodox Church attended the congress - Orthodox clergyman
Alexej Malcev from the Russian Embassy in Berlin and Orthodox clergyman Vasilij Goken who was
delegated to the congress by the Metropolitan of St. Petersburg, Antonio Vadkovsky. Similarly, the
Greek Catholic delegates also took part in the Velehrad Congresses. In 1911, the 3rd Unionistic
Congress with an international representation was held in Velehrad. For the first time the Congress
was attended by the renowned theologian Michael d’'Herbigny. In 1914, the Fourth Congress was
planned with the participation of many Orthodox representatives. However, due to the outbreak
of World War I this Congress was unfortunately cancelled. See relevant passages in the monograph
CINEK Franti$ek, Velehrad viry, Olomouc 1936, p. 440. You can also compare with the monograph
BRAZDIL, F.: Jezuité na Velehradé, Svitavy 2005. See also CORANIC, J.: Gréckokatolicka cirkev
na Slovensku a velehradska tradicia. In: Acta VIII. Conventus Velehradensis anno 2007 : k hlubsi
solidarité mezi kiestany v Evropé, Olomouc : Refugium Velehrad-Roma, 2011, pp. 235-241.

4 Cf.: the manuscript of the diary of Josef Hlouch, the entry from 1924, the material in the archive of
the postulator of the beatification process of Josef Hlouch.

5 This order was issued in connection with the organization of the Fifth Cyrillo-Methodian Unionis-
tic Congress in Velehrad in 1927. Other congresses followed in 1932 and 1936. However, the Second
World War made it impossible for these Unionistic Congresses to be held in Velehrad.
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material for these literary works from his life experience, because he brought 461
converts back to the Catholic Church during his mission in Olomouc - Hodolany.
In 1934, he became an assistant at the Faculty of Theology in Olomouc and on 15
November 1934 he was awarded the academic title of Doctor of Theology. Soon after
his graduation he habilitated in pastoral theology as an associate professor, however,
on November 17, 1939 all colleges were closed. This tragedy ceased his further work
at the Faculty of Theology. During the occupation, Josef Hlouch was distinguished
as a fearless preacher and spiritual exerciser. He organised frequent spiritual renew-
als for both intelligentsia and workmen. After the end of World War II on 1 October
1945, Hlouch was appointed a professor at the Faculty of Theology in Olomouc. We
can say that the Unionististic Congresses in Velehrad had the strongest influence
on Josef Hlouch in terms of the Cyrillo-Methodian aspect of his spirituality. Why?
Mainly because these meetings put first religious goals. Congresses in Velehrad for-
mulated the correct general principles on which they built the concept of the unity
of the Church and its renewal. They showed the direction of the further theologi-
cal development, which fully manifested during the Second Vatican Council. These
were in particular the following principles: the equality of the two sides, the open-
ness of theological research, the active participation of the laity in cooperation and
responsibility for the fate of Christianity, the recognition of guilt for the schism on
both sides, it means also on the Catholic side.®

In the spiritual image of Josef Hlouch of this time it is possible to emphasise
two particularly distinctive and valuable features. He was a priest who was able to
combine his contemplative life and the unusual external activity of modern apostles
operating in the country and urban peripheries. His external zealous activity was not
to the detriment of the spiritual depth, and moments of deep contemplation did not
keep him from his external pastoral work. He knew very well the soul of the whole
apostolate. As a spiritual administrator and later professor, Josef Hlouch was very
open to new ideas he promoted them not only by word, but also by his own personal
example. He thus fulfilled very well the spiritual legacy of Ss. Cyril and Methodius.”

The Veneration of Cyril and Methodius in Josef Hlouch as Bishop of Ces-
ké Budéjovice

In the summer of 1947, Josef Hlouch was appointed Bishop of Ceské Budéjovi-
ce by Pope Pius XII. He took the office on Sunday, September 7, 1947 and soon after
his introduction to the Diocese he won the hearts of all people, both Catholics and
non-believers. He did not avoid any environment and attended factories, schools,
concert halls and football stadiums. At a football stadium, at the request of athletes

6 Cf.: the script of a lecture given at the International Congress of Seminarians in Velehrad in 2000
by Mons. ThDr. Ladislav Belds from Nitra, quoted by Mons Jan Graubner, Archbishop of Olomouc
in 2007.

7 SVOBODA, R.: Josef Hlouch a Katolickd akce, Studia theologica, podzim 2013, XV, €. 3, pp. 184 -
196.; WEIS, M.: Biskup Josef Hlouch - zndmy i nezndmy, Studia theologica, podzim 2013, XV, ¢. 3,
pp. 150 -167; the relavant passage in the monographs WEIS Martin, Svédectvi dokumentii: katolickd
cirkev v archivnich materidlech jiho¢eskych archivii let 1949 - 1976, Ceské Bud&jovice, JIH, 2009 and
WEIS, M.: Josef Hlouch. Pastyr a homiletik, Praha, Vysehrad, 2016.
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he even did an official kick-off. He soon became a prominent figure and was invited
to all major political and social events. What was he like as a bishop after his intro-
duction to the Diocese? The best answer to this question is evident from the political
assessment of a Church Secretary in the 1950s. In this assessement, diocesan Bishop
Josef Hlouch is referred to as a hard and dangerous class enemy. This document pro-
ves not only the “political and religious” influence of Bishop Hlouch on broader clas-
ses of the population of South Bohemia but also that in a few months he became a
real and beloved personality of the spiritual life of South Bohemia and local people
did not forget him even during the separation from his Diocese in the internment
years. Bishop Josef Hlouch was initially interned in the episcopal residence, isola-
ted from the outer world and later removed from the Diocese. Josef Hlouch spent
most of his episcopal office as a shepherd who prayed for his people and sacrificed
his suffering.® And mainly in the years of suffering he became a real giant who never
betrayed his mission - to bear testimony of the Christian faith with the same deter-
mination as St. Methodius defended his mission to be an evangelist among the Slavs
even in the danger of death and cruel captivity:

“Do as Christ the Lord is awaiting from you: You will be my witnesses. When it
comes to telling whether you believe or not, say: yes, I believe. Or would you be asha-
med of someone? Or would you fear someone? Or would you lose something? Could
you lose more than the love of God, lose Christ? The one for whom millions went to
the place of execution with songs on their lips as if going to a festivity, of this man you
should be ashamed? Well, who was ever bigger? Who ever loved more? Who could ever
say, “I am the truth” Who could ever say, “I am life”? Who could ever say, “Who fol-
lows me, does not roam in the darkness”? Who could ever say, “Who eats my body he
will live and I will ressurect him on the last day”? There is only one possible and reaso-
nable answer: “What will separate me from the love of Christ? Neither life, nor death,
nor a living creature. Not for a ridiculous nugget of gold or piece of glory, for piece of
mud [ will not sell my God ...

Soon after the February coup in 1948, the state power struggled to seize control
over the Catholic Church by various means. The attack was directed primarily at the
economic base of the Church, press and education. In addition to these administra-
tive and power interventions, the state power created an organization of collabora-
ting members of the clergy called the Peace Movement of the Catholi Clergy. After
its founding, this organization was built by the state as a counterweight to bishops,
and in its secret plans it was to become the base of the Catholic Church’s cleavage
movement from Rome to Orthodoxy. And the beginnings of this organization were
laid in Velehrad and its organizers invoked the ideas of Ss. Cyril and Methodius. It is
clear that the state power carefully, with the help of the security apparatus, organized

8 WEIS, M.: Osudy katolické cirkve na jihu Cech - diecéze bez pastyte, Studia theologica, 2002, IV/2,
no 8, pp. 60 - 66.

9 WEIS, M.: Osudy katolické cirkve na jihu Cech v letech 1968 -1972, Studia theologica, 2003, V/3, ¢.
13, pp. 69 - 77; WEIS, M.: Osudy katolické cirkve na jihu Cech - akce ,H*, Studia theologica, 2002,
VA, 7, pp. 52 - 60; WEIS, M.: Osudy katolické cirkve na jihu Cech - diecéze bez pastyte, Studia
theologica, 2002, 1V/2, 8, pp. 60 - 66.
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this action and repressed all disruptions from the side of the Catholic hierarchy. This
is evidenced by a number of archival documents. Let us mention only the speech of
the then Minister of Health and the pro-regime Catholic priest Josef Plojhar, who,
among other things, said at the remarkable Velehrad gathering: “It was not only the
paganism that Ss. Cyril and Methodius had cast out of the Czech souls, but it was
also a struggle against a dangerous enemy who stood up against them and against
the Slavs:That was the enemy who worked with the cross and enabled others to use
the sword and fire to gain the people not only for the kingdom of God, but for earthly
goals we would call today imperialism (...) Today, just like the saint evangelists, many
patriotic priests in our nation are accused and suspected by the Church hierarchy. No
great idea can do without sacrifice. (...) We follow our goal and just like Ss. Cyril and
Methodius we ignore those who, for reactionary and political reasons, look hatefully
at the cooperation of the priests with the people. (...) The co-operation of Christianity
with socialism is not only possible but also beneficial.™°

The organization of so-called loyal clergy associated in the National Peace
Movement of the Catholic Clergy was founded, but fortunately, the plan for schism
was eventually not realized by the communist state. The end of the association came
in the spring of 1968 when the entire leadership with Prime Minister Plojhar resig-
ned under the pressure of the political changes in the state on March 21, 1968. On
May 14 and 15, 1968 was held an establishing congress of the Work of the Councile
Renewal in Velehrad.!!

After the temporary change in political conditions in Czechoslovakia in the
spring of 1968, the interned Bishop Josef Hlouch returned to the cathedra of the
Diocese of Ceské Bud&jovice. On May 24, 1968 he was received by the Minister of
Culture Miroslav Galuska to pledge his loyalty to the state. Immediately after this
vow, Bishop Josef Hlouch received a state approval to perform the function of the
Diocesan Bishop of Ceské Bud&jovice and nothing prevented him from taking up his
office again, which happened at the ceremonial liturgy at the Cathedral of St. Nicho-
las on June 9, 1968. On February 14, 1969 was held a national pilgrimage to the vene-
ration of Ss. Cyril and Methodius in the Basilica of St. Peter in Rome under the cha-
iring of Pope Paul VI. The pilgrimage was attended by Bishops Frantisek Toméasek
from Prague, Stanislav Zela from Olomouc, Stépan Trochta from Litométice, Josef
Hlouch from Ceské Budé&jovice, Karel Skoupy from Brno, AmbroZ Lazik from Trna-
va, Robert Pobozny from Roznava, Cardinal Josef Beran, Cardinal Franjo Seper from
Yugoslavia and Bishop Michal Rusnidk from the United States of America. The Pope
in his speech talked to the pilgrims and wished all our dioceses had good shepherds
and were occupied by bishops. The Pope also pointed out that, in his opinion, true
justice is not true where it is not applied equally to all. He stated that he believed in
the return of paradise among all people, and that religious values should not discou-
rage believers but encourage them to seek the natural well-being and healthy human

0 VLCEK, V.: Sluzebnici nevérni, Teologické texty 2/2003, online http://www.teologicketexty.cz/
casopis/2003-2/Sluzebnici-neverni.html (20. 8. 2017)

u WEIS, M.: Svédectvi dokumentti: katolickd cirkev v archivnich materidlech jihoceskych archivii let
1949 - 1976, Ceské Budé&jovice: JIH, 2009, pp. 67 - 68.
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values - life, culture, work, homeland. In his speech, the Pope also appreciated that
the Czech and Slovak nations were always devoted to values, such as truth, freedom
and peace. Bishop Josef Hlouch shared his impressions from these trips to Rome
with believers both in the form of pastoral letters and in his speeches. For example,
in the pastoral letter dedicated to the priestly calling, he remembers and also appe-
als: “It was breathtaking, when on February 14, on the anniversary of St. Cyril’s death,
believers in the Basilica of St. Peter in Rome thundered and exulted »Behold, the altar
of the Lord is shining in glory!« I was thinking about you at that moment! Will you let
the altars go down and the sanctuaries be destroyed? Around the desolate sanctua-
ries and dead altars, there would be no paradise on earth, and the nation, that would
ignore and deny God, would go through bad time and life would be overwhelmed by
devastating undercurrents.”

Bishop Hlouch did not concentrate his attention and care only on his episcopal
town and the restoration of the cathedral in the spirit of the Second Vatican Council,
but he tirelessly visited even the most remote parishes of his Diocese in order to pre-
ach, praise and above all to encourage people to become more active in their religious
life. During the period of so-called normalization, unfortunately, his ill heart did not
withstand the increasing repression from the side of the representatives of the state
apparatus, namely the then Regional Church Secretary Drozdek. Bishop Josef Hlo-
uch died with a reputation of sainthood on Saturday morning, June 10, 1972. On the
eve of his death on the feast of the Sacred Heart of Jesus, he celebrated a holy mass
in the Church of the Sacred Heart in Ceské Budgjovice. Bishop Josef Hlouch, who
died a bloodless martyrdom, became immortal, primarily because of his incredible
love for the people entrusted to him, which is beautifully illustrated by the quotation
from his testament, “I bear you all in my heart for eternity.”?

Instead of the conclusion

A fragment from Bishop Hlouch’s homily given in Velehrad in 1969:

My beloved brothers and sisters, first let me address you who have arrived from
Sumava, from South Bohemia, from whole Bohemia, Moravia, Slovakia, Yugoslavia,
Poland and all of you who have come today to represent the Slavic believers, all of you
who have come today to celebrate the holy memory of St. Cyril, who sacrificed his life
for our ancestors eleven hundred years ago. All of you who owe to these eleven hun-
dred years, all of you who have come here today to commit to serve Christ, to confess
your faith. You, who have come to strengthen your good will to live from holy faith.
Be greeted a thousand times, and the heavens be open to you, that you may return
home enriched by God. I welcome you, dear pilgrims, who have been on the way sin-
ce yesterday. Some of you have been travelling all night - your God lovingly looks at
you with His gratitude for your manifestation of faith that you have come to restore

2 GABRIELOVA, P:: Biskup Josef Hlouch ve vybranych dokumentech Statni bezpe¢nosti, In: Shornik
archivu bezpec¢nostnich slozek 10/2012, Praha, pp. 171 - 190; WEIS, M.: Realisierung der Abschliisse
des II. Vatikanischen Konzils durch Josef Hlouch, Bischof von Budweis, Notitiae historiae ecclesias-
ticae, ¢. 1/2012, pp. 26 — 36; WEIS, M.: Josef Hlouch - Zeugnis des Martyrers im Spiegel der Archiv-
dokumente, Theologos, 1/2012, pp. 55 - 66.
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today and to put in a new, even more powerful content. Behold, the altar of the Lord
is shining in glory;the sacred sacrifice is coming. My dear - can a nation give a more
joyous message to the whole world than when it surrounds the altar? Here, the altar,
with you around it, you adhere to it; my dear, believe it is a rich place, the altar - it is
the paradise and it depends on us if we open the gates to paradise with our pure and
humble souls. If we travel here today, it is a pilgrimage to St. Cyril, who together with
Methodius built the altar here and many other altars in our homeland. And we have
come rightly to thank the Saint Cyril for the altar, for, my dear, the altar - it is the place
of God’s omnipotence, it is the place connecting this land with heavens.

The Council says that the renewal, the rebirth of mankind will arise from inner
blessing. - And where we receive it more than from the altar, where the Son of God
is being sacrificed, but He is also our bread. - Consider it, my dear, it is infinite God,
King of kings, He brings universes to life, He lets them come to nothingness with
faded lights, He decides how long we will live, He decides about our eternity. My dear
ones, who of us in God, in Jesus Christ, in whom Heaven came to us, we will seek our
renewal, our sanctification, at the altar, as the philosopher St. Cyril has done for our
ancestors. And it is precisely the purport of every participation in the Holy Mass. The-
re — however, it is just an ideal that we’ll become one family, get closer, feeling in Christ
- that is the affinity. There - the commitment of every holy communion - be better
now, be more high-minded, don’t harm anyone and try to do good to others.

Behold, the altar of the Lord is shining in glory. My dear ones, until the altar of
the Lord is shining on you, you know what you have in the Holy Mass that was given
to us - to our fathers, our forefathers - by Ss. Cyril and Methodius. As long as you
know the way to Holy Mass at least on that Sunday, you are on the right way, you are
in the right direction leading to a happy future.

Ss. Cyril and Methodius, do not abandon your people, defend this vineyard in
almighty God, which bears good, so good people that does not take anything from
anybody, that does not want to hurt, that wants to work peacefully, to pray quietly
and to sing, the people that want this country to be beautiful - not just a paradise by
words, but by their deeds, by their faith, humility and love, God, Your mercy will gain
and your blessing. And the good people will not work alone - You, God, will be with
them and You will bless them. A nation that will not cease to believe, will not die out.
Preserve the legacy of our fathers for us, Lord. You will live and our homeland will live
and our nation will live, for no storm will break up and distroy these values that are
in your minds enlightened by the Holy Spirit, in these beautiful and noble hearts, the-
se hearts that - and I believe in it; I pray for it - will become an altar today on which
there will be only the sacred and only the beautiful, where comes nothing desecrated,
nothing that would cause a single tear in neighbour’s eye. Persist in doing good, renew
your holy faith as a sacrifice to us, my dear, give your hearts, we will put them on the
paten, into the chalice of tears and pain - as every one has brought some with him.
Here submit your plans, your noble plans, and the plans for your family, for your chil-
dren, for the whole nation, for the whole country, to be beautiful, to create among us
the happy kingdom of God on earth. Amen.
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Ecology of the Mass
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Abstract: Even based on a cursory observation we can see that in today’s world “ecology” and “ecological
issue” are very popular terms. This tendency, strengthened by the teaching of Pope Francis, comes to
theology. Some theologians try to incorporate ecological theses into their research. Unfortunately, they
often do it in a wrong way. Quite often, the ecology and ecological issue are understood colloquially as
the opposition to the use of natural resources. The aim of this text is to show what the environmental
paradigm is and how it can be used in theological research. The publication describes the ecology concept
of the Holy Mass. It also explains the key issues of this theory.

Keywords: Ecology. Ecological paradigm. Liturgy. Mass. Methodology.

Introduction: context, methodology and sources

Recently, issues concerning environmentalism and the ecology of various rea-
lities are present not only in everyday life conversations and quasi-scientific state-
ments, but also in truly scientific reflection. It is surprising, therefore, that referen-
ces to ecology and more or less successful attempts to include it in current research
are lacking in theology. This situation is being improved by the “ecological pope™,
whose teaching (according to methodological assumptions) is one of the principle
sources of theological studies?.

The results of the above circumstance, creating a new ecological trend in theo-
logy, do not always prove beneficial for the latter. Often, this lack of benefits mani-
fested by uncertain, incoherent or simply untrue conclusions is either due to the
wrong combination of such different sciences or is a result of a simplistic under-
standing of ecology and environmentalism. The broad semantic field of ecology and
related expressions obviously results in the danger of making them equivocal.

Our study aims to clarify doubts arising in the context of ecology and environ-
mentalism and organizes the above-mentioned (at least potential) confusion, syste-
matizing the issues that appear to be most important for the concept described. The
specific goal is to show what we understand as the ecology of the Mass. However,
this is not, which is worth emphasizing at the very beginning, about capturing the

1 Pope FRANCIS is often characterized by this ora similar term. This is due to the so-called ecological
issue, which was very clearly articulated in the encyclical Laudato si’ (Citta del Vaticano: Libreria
Editrice Vaticana 2015).

> See: NAPIORKOWSK], S.C.: Jak uprawiac teologie?, Wroclaw: Wydawnictwo Wroclawskiej Ksie-
garni Archidiecejzalnej, 1991, p. 38.
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ecological dimension of the Mass, and there is no shortage of publications on this.?
We are now dealing with the scientific concept that can be called the ecology of the
Mass, which is the basic subject of this study.

The research problem is how and according to what key we should undertake
and conduct our reflection on the ecology of the Mass. Specific problems are created
by the issue of the ecological paradigm and its use in non-natural sciences, the iden-
tity of the ecology and the ecology of the Mass as well as the potential (and obser-
ved) perception of these issues. In addition to these typically methodological issu-
es constituting the contents of the first two parts of the publication, the third and
fourth parts will briefly focus on the characteristics of one of the basic factors of the
environmental approaches, namely the natural environment of the Mass and on the
issue of variability in the observed reality, also essential for ecology.

Achieving the above-mentioned goal requires using ecological (natural) and
theological source texts, including Church documents. The former mainly serve to
show what ecology and the ecological paradigm are. The presence of the latter in this
texts, as it turns out, has a clearly theological character, and it need not be explained.
The legal acts referred to and publications issued by the Polish Ministry of Science
and Higher Education are worth noting, which are the sources of the nomenclature
used in the field of the theory of science and its administration. Publications on the-
ological and ecological topics are also of great help, and reference will often be made
to them in source studies in which ecological and theological relations are already
worked out and ordered and may constitute a model for this type of study.

The ecological paradigm

Ecology is a tool used to organize our reflection on the ecology of the Mass, and
so in accord to the title of the article and contents of this study, ecology is a kind
of model and reference point for this trans-disciplinary concept. This study follows
current systems and nomenclature currently used in Poland based on a scientific
discipline* that explores and describes interdependencies that occur between living
organisms and the surrounding physical and biotic environment® or more generally,
it is literally the science of organisms in ‘their homes’ and in their family environ-
ment®.

3 For the sake of reference, two texts can be quoted here, which, in the bibliography attached to
them, contain quite extensive documentation regarding publications dealing with the issue being
discussed. See: WYROSTKIEWICZ, M.: Ekologiczny wymiar Eucharystii. Czy Eucharystia jest eko-
logiczna? in: SLOTWINSKA, H. (ed.), Siedem sakramentéw swigtych w nauczaniu katechetycznym,
Lublin: Gaudium, 2007, p. 259-306; KLUCZKOWSKI, A.: Homo ecologicus na Mszy swigtej, in:
Iuvenes quaerentes 2017, MIELNIK, D. (ed.), Lublin: Koto Naukowe Teologéw KUL, 2017, p. 33-49.

4 See: Rozporzqdzenie Ministra Nauki i Szkolnictwa Wyzszego z dnia 8 sierpnia 2011 1. w sprawie
obszaréw wiedzy, dziedzin nauki i sztuki oraz dyscyplin naukowych i artystycznych, Dziennik
Ustaw, 2011, no. 179, item 1065.

5 See:VILLE, C.A.: Biologia, BILEWICZ-PAWINSKA, T. et al. (polish transl.), gth edition, Warszawa:
Panistwowe Wydawnictwo Rolnicze i Le$ne, 1990, p. 832; BEEBY, A. -BRENNAN, A.M.: First Ecolo-
gy, 2nd edition, Oxford: Oxford University Press, 2004, p. XX; BADINO, G.: Ecologia, in: FASOLO,
A. (ed.), Dizionario di biologia, Torino: Unione Tipografico-Editrice Torinese, 2003, p. 302.

6 See: VILLE: Biologia, p. 832.
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It is not difficult to notice from the characteristics of ecology outlined above
that the important issues are the relationships that connect the observable reality
with its environment. We can even say that it is a science concerning relationships.
It is the perception of the environment, meaning the natural habitat of an individu-
al, and caring for its role in this existence that is the source of ecological thinking.
If this environment, a “house” or “home” (Greek oikos), from which ecology deri-
ves its name, is (according to the name) the basic research subject of our concept,
it is impossible not to appreciate the relationships that this environment dictates.
In order to talk about the environment at all, we must think about the relationships
that determine it.

This is not something abstract, it is not a reality that exists independently (by
itself and thanks to itself), but always in combination with another for which this
environment is made, thus, it is always a unique derivative (that is to say: it is a
“dependent reality”)”. Ecology, although it does not ignore it, does not focus on
the identity (essence) of the observed individual (this is done by other sciences, for
example in the case of ecology in its basic natural meaning, such as zoology or bota-
ny), but above all focuses on the effects of contacts within the environment, on the
mutual influence between the environment and its reality. To a large extent, in ecolo-
gical research, the point is to see how the environment affects one’s identity (shaping
and preserving identity) and implementing the basic functions and goals of the stu-
died object (and also shaping it). It is also important to understand what effects
the environment has on the object that the environmentalists have identified as the
basic unit for their research (or for a specific, concrete ecological concept).

The ecologist sees thing broadly, beyond the observed individual, and tries to
notice the relationship in which the described subject is obviously (naturally) enga-
ged. Thus, it is about such relationships that are not accidental, that do not arise just
because of something else, nor are forced by any action, but are formed as a result of
the very fact of being a given (analyzed) individual unit (the basic subject of the con-
cept of ecology). They are therefore necessary relationships, necessary for coming
into existence and later maintaining the identity of this object; they are relation-
ships thanks to which the object is just what it is and thanks to which it enters into
a state that can achieve its natural purpose of existence. Looking at this issue from
another viewpoint (“negatively”), we can say that we are referring to relationships
whose non-existence or annihilation would mean a change in the subject’s identity,
inability or at least a serious impediment in maintaining its natural potential, and
hence achieving its sense and purpose of existence.

It is obvious that, despite the fact that ecology naturally addresses relationships,
it is also necessary to know the identity (essence) of the studied object. If, as indi-
cated above, and as publications on ecology state and prove®, ecological is a unique
synonym for compatibility with nature, this means that it is an expression of main-

7 See:SOLOMON, E. - BERG, L. - MARTIN, D. - VILLE, C.A.: Biologia, BOROWSKA, A. etal. (polish
transl.), Warszawa: Multico, 1996, p. n20-1121; Wyrostkiewicz, M.: Ekologia ludzka. Osoba i jej $ro-
dowisko z perspektywy teologicznomoralnej, Lublin: Wydawnictwo KUL, 2007, p. 25-27.

8  See: WYROSTKIEWICZ: Ekologia ludzka, p. 71-74.
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taining an identity and a tendency to keep such a state. Here, this means a relation-
ship with the environment that makes it possible to achieve the inscribed in this
identity natural purpose of the existence of the studied reality, updating its natural
potentials, and the knowledge and understanding of nature (its identity, essence
and separating it from what is accidental and only seemingly builds identity) is a
prerequisite for conducting research using the ecological paradigm.

The research scheme outlined above, generally speaking, requires focusing pri-
marily on the functioning of the ecosystem, meaning to a large extent on the rela-
tionships between an individual and their environment which creates an ecological
paradigm. A study using it and going beyond the field of biological sciences is a
manifestation of trans-disciplinary scientific research (as we have already pointed
out). Undoubtedly, this is about transferring schemes and tools developed and used
within a certain area of the knowledge (a certain discipline) to another®.

Even after such a brief outline of the understanding of ecology and environ-
mentalism, it does not seem necessary to justify the thesis that conducting research
using this concept is not limited to developing methods that help to secure some
reality (e.g. nature or one of its elements) before man’s civilization activity, as some
would like. Of course, concern for the naturalness of the relationship and the iden-
tity of the observed individual implies taking care that the environment does not
suffer sudden and adverse changes, but it is also not limited to preventing and eli-
minating them. Limiting ecology as a science, and ecological thinking in general,
to simply caring for and maintaining something (e.g. nature, but not only) in its
undisturbed state is a serious reduction that can distort the actual goals and effects
of ecological concepts!°.

The world’s natural environment, which we will need to draw our attention to, is
dynamic. Ecological research, taking this into account, is also aimed at finding ways
to maintain the natural state, or identity, of all studied realities. We can say that it
wants the examined beings to function “at home”, meaning in conditions conducive
to development, and thus achieving their goal and realizing their sense of existence.
This is not about introducing a state of equilibrium, but about studying and main-
taining the status quo, which is also expressed in dynamism.

9 The understanding of trans-disciplinary in science used here is in line with the information in the
National Program for the Development of Humanities used by officials of the Ministry of Scien-
ce and Higher Education (see: Narodowy Program Rozwoju Humanistyki - informacje, http://
www.nauka.gov.pl/narodowy-program-rozwoju-humanistyki, [access: 10.1.2018]). However, this is
not the only understanding of this term (see: KOZEOWSK], J: Narodziny i rozwdj dyscyplin nau-
kowych, http://kbn.icm.edu.pl/pub/kbn/sn/archiwum/g601/kozlow.html [access: 10.1.2018], B.
NICOLESCU: Manifesto of Trans-disciplinarity, VOSS, K.C. (english transl.), New York: State Uni-
versity of New York Press, 2002).

10 See: LISIECKA, H.: Ochrona srodowiska, czy ekologia, in: DOEEGA, J.M. - CZARTOSZEWSK]I, ].W.
(ed.), Ochrona srodowiska w filozofii i teologii, Warszawa: Wydawnictwo ATK, 1999, p. 260-264;
WYROSTKIEWICZ, M.: Od ekologii do ekologii ludzkiej, in: NAGORNY, J. - GOCKO, J. (ed.), Eko-
logia. Przestanie moralne Kosciofa, Lublin: Wydawnictwo KUL, 2002, p. 89-93.
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The subject and object of ecology of the Mass

Based on the above information about the ecological paradigm, particularly
thinking about the essence of ecology, and bearing in mind the origin of its name,
we cannot come to a different conclusion that the fundamental issue for the ecology
of the Mass is to recognize and describe its “home”, meaning that it exists in such
and no other form, leading to our examining how this affects its identity. It is also
important to notice how its presence affects the environment. The basic unit here is
the Mass. The environment is the surroundings that allow it to exist and achieve its
goal and realize the meaning of its existence.

In the search for environmentalism, meaning reflecting on some object in the
ecological spirit, this is about describing everything that comes from nature and
determines its identity, as we have already pointed out. With regard to the Mass, this
will mean several factors. The first element, which seems to be obvious on the basis
of earlier information, is to emphasize its nature. We cannot talk about the ecology
of the Mass without knowing in detail what it is and what it is for.

It seems, therefore, that there is no need to explain that it is a matter of sepa-
rating all that is a kind of addition created over twenty centuries of celebrating the
Eucharist and its entire cult from important matters, that which comprises its essen-
ce and testifies to its true identity. It is not difficult to notice that for the ecology
of the Mass, not only are the theses worked out by liturgists important, including
those dealing with the theology of the liturgy, and not only, as it is sometimes belie-
ved, experts in the law. In addition, the research results of dogmatists, moralists and
Church historians, especially those on the liturgy, need to be taken into account.

Ecology of the Mass can be associated with a call to work out a way of celebra-
ting that would only use “natural” products that constitute its material needs like
robes and so on during the celebration, which in this case would mean things cre-
ated by “natural forces” without the help of man. Such an understanding is funda-
mentally wrong, not only because accepting it would require rejecting everything
that would be nature’s own work, but above all because it would be difficult to set
the boundary of this naturalness'’. To a less radical degree, the environmentalism of
the Mass could be equated with the use of only such things that were processed by
man, but without the participation of any elements and tools resulting from the use
of something artificial, i.e., that does not exist as such in nature. This would be abo-
ut “ecological” wine, bread, candles, and robes, but also about not using electricity.

Undoubtedly, it is not difficult to imagine the existence of such pseudo-ecologi-
cal approaches. Although some theses emerging in this frame of mind (e.g. concern
for the purity of the bread and wine) are commendable, yet as we can see from the
present discussion, they cannot be considered the essence of the concept referred to
as the ecology of the Mass.

The specialist in ecology in the “possessive case” (with a determiner) does not
have to be so in the area of the natural sciences, as it is not difficult to deduce from

u See: WYROSTKIEWICZ, M.: Kwiaty i komputery. O przyrodzie i Internecie jako sktadnikach natu-
ralnego srodowiska ludzkiego, in: MIELCAREK, K. et al. (ed.), Znaki czasu - czas znakéw. Tydzien
Eklezjologiczny 2007, series: W trosce o Koscict, vol. 9, Lublin: Wydawnictwo KUL, 2008, p. 114-117.
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the information presented above, and he is not always a naturalist. To practice ecolo-
gy on “something”, one should understand and use the ecological paradigm outlined
above. It is this that places the researcher in the ranks of ecologists, not the subject
of reflection related with nature.

An ecologist of the Mass is necessarily a theologian who, understanding its
nature, has the tools and methods to subject it to scientific research. Ecology in its
original meaning is here only a key ordering our thinking, a template indicating, or
even in some way imposing the directions of research. An ecologist of the Holy Mass,
meaning a theologian studying the paradigm of environmentalism, possesses perti-
nent knowledge on the Eucharistic in the area of dogmatic theology and theology of
the liturgy, reaches to moral theology, theology of spirituality and pastoral theolo-
gy when seeking an answer to the question of how in a specific historical and social
situation celebrating the holy sacrifice of the Mass preserve its identity to Christ, as
well as analyzes the anthropological and social effects of the Mass. The ecology of
the Mass, understood in this way, fits the liturgical theology trend, which recently
began to reveal its identity as part of systematic theology and strengthen its place in
knowledge.

The ecological habitat of the Mass

The ecological concept of the Mass which has been mentioned many times and
which is still worth emphasizing cannot focus only on itself. In accord with the eco-
logical paradigm, which became the main subject of the first part of this reflection,
the essence of the ecological approach points to the relationships within the reality
constituting the subject of ecological reflection; it is necessary to notice, describe
and analyze the environment, i.e. the ecological habitat. Thus, it is about showing
with what and how the Mass is connected to it, and this bond determines its iden-
tity; it is about working out the concept of the natural environment of the Mass'?.

In the first place, we must draw attention to its need to be in relation to God. In
this situation, it is God who appears to be the basic component of the Mass’ environ-
ment'3. Its existence depends on God who gives it meaning and determines its iden-
tity. Although this thesis appears to be controversial because God can be rightly seen
as an integral part of the Mass, the perspective adopted in this study allows us to see
God as the environment in which the Mass takes place. It is worth emphasizing that
this is not about the very existence of God (or even a god), but about the basic subject
of the Catholic faith, which is the Triune God, the Father, Son and Holy Spirit. This
God is the initiator of the Mass; it is thanks to Him that it exists and has such and no
other nature; it is He who gives the mass meaning. It is faith in this God that creates

12 See: BEEBY, A. - BRENNAN, A.M.: First Ecology, 2nd edition, Oxford: Oxford University Press,
2004, p. XX; WIECKOWSK], S.: Ekologia ogdlna, Bydgoszcz: Branta, 1998, p. 40; VILLE, p. 832.

3 Of course, theologians are aware that the above provision is the result of the trans-disciplinary
nature of this study, which at this point results in the necessity to include the Mass in the structures
of thinking characteristic of ecology. Although, from a theological perspective, treating God as an
element of the Mass’ environment may seem inappropriate, it is legitimate and correct according
to the assumptions underlying this project.
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the foundations for the existence of the Mass. In this sense, faith is an integral part
of the natural environment of the Mass.

Generally speaking, it must be said that the point here is to emphasize the truth
that the Mass is the prayer of a believer, it is a man’s attitude towards God,; it is the
communion of the praying human person with the Person of God; is entering into a
relationship with Him. Only in this way, as already noted, the Mass makes sense. It
is not just a meeting of people by themselves aiming to read inspired texts and ana-
lyzing them, or the experience of an interpersonal community, a sacrifice, etc. Even
perfectly following the rubrics and the best external preparation (the way of reading,
singing, moving, etc.), using matter identical to the one used by the first Christians
during prayer meetings related to the breaking of bread (see: Acts 2:42), and per-
forming identical gestures as theirs, these themselves do not constitute the proper
environment of the Holy Mass. It will not exist in a real, fully “ecologically pure” way
if God’s presence and establishing a relationship with Him are not recognized as the
most important matters.

The next matter is our relationship with man through whom and for whom the
Mass is celebrated. Ignoring the importance of people or reducing their role in the
celebration is seen as a non-ecological activity, because it distorts the nature of the
holy sacrifice of the Mass. It can even be said that the Mass not prayed for man is not
a Mass wanted by God, it is not a real Mass, but its falsification. Paying attention to
people is also connected with this regulation and preparing its prayers, etc., which
will serve to establish the relationship of a man praying to God corresponding to the
nature of the human person. Yet this is treating the Mass as a kind of integral deve-
lopment tool, and thus puts it in the trend of human ecology'*.

A celebration that would require extraordinary interference in the natural
rhythm of a person’s life and their natural internal structures would not be ecolo-
gical, meaning it would be unnatural or inappropriate. It can therefore be assumed
that it also does not correspond to the will of God. In an extreme case, an attempt
to celebrate such a Eucharist or take part in it would cause a toxic effect. It would
destroy the natural environment of the Mass itself. Destroying it would mean attac-
king the Mass, which in such an unnatural environment would have difficulty with
its existence and fulfillment.

The ecology of the Mass also includes its proper relationship with all of crea-
tion. Some scholars openly speak of its cosmic dimension®. The point here is that it
should be harmonized with the rhythm of the world and its laws. The world’s thythm
means, for example, the right time. Its physical location is also important'®. This
physical, cosmic reality appears to be another important component of the Mass’
environment. This is clearly visible when a negative thesis is formulated: without
the material, without nature (without bread, wine, water) and the appropriate pla-

4 See: WYROSTKIEWICZ: Ekologiczny wymiar Eucharystii, p. 259-306.

15 See: BENEDICT XVI: Apostolic Exhortation “Sacramentum Caritatis”, Citta del Vaticano: Libreria
Editrice Vaticana, 2007, no. 92; JOHN PAUL II: Encyclical “Ecclesia de Eucharistia”, Citta del Vati-
cano: Libreria Editrice Vaticana, 2003, no. 8.

16 See: Codex Iuris Canonici, Citta del Vaticano: Libreria Editrice Vaticana, 1983, can. 1205-1239.
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ce (at least temporarily constituting a sacred space), it is impossible for the Mass to
take place and to maintain its proper identity; it is impossible to achieve the effects,
which naturally imply participating in this type of a Eucharistic celebration.

Variability as an ecological category

By conducting research centered on the ecology of the Mass and using the eco-
logical paradigm as an ordering instrument, we cannot fail to pay attention to varia-
bility, which is one of the fundamental categories of ecology'’. In its context, we
must refer to the concept of evolution, which occupies an important place in the
research undertaken by ecologists'®. The fact is that these changes taking place in
the environment become the source of evolutionary changes. However, we cannot
ignore the fact that the emergence of new species is also the result of evolution. In
other words, it is about the current situation in the world (natural for the earth),
when some species die and new ones emerge, and these are the result of the actions
of evolutionary processes.

However, as far as the natural world is concerned, it must be viewed, as we men-
tioned, as the natural state of affairs (status quo of nature), therefore, in relation to
the Mass, it cannot be considered to be something natural. Anticipating potential
questions or allegations, it should be said that this is not going beyond the ecologi-
cal paradigm, for it concerns the research scheme, and it is not about calculating all
theses from ecology to theology. This is also where we clearly see and confirm the
statement that an ecologist of the Mass must be a theologian who understands the
essence and meaning of the Eucharist.

The emergence of another form of the liturgical celebration of the Eucharist
cannot be the reason for the disappearance of the Mass. In relation to it, the evolu-
tion that can and must be accepted means such changes that do not affect its essen-
ce. As we can see, in the ecology of the Mass, the concept of evolution leads to chan-
ges in the celebration, and even to the emergence of new liturgical forms. However,
we can never treat them as things that replace the Mass. Concern for maintaining the
existence and identity of the Mass appears to be one of the fundamental problems
of the ecology of the Mass. This is about caring for the right relationship between
the environment and the Mass, a relationship that will not destroy it. It is caring that
the changes caused by the broadly understood progress of civilization natural for
the world do not destroy and change the main element of the ecosystem, an element
that determines the identity and functioning of not only one, but many ecological
systems.

Although without a doubt, striving not to destroy a given reality is one of the
postulates of ecology as a science and an expression of ecological thinking, it is neces-
sary to emphasize the truth already pointed out that not every transformation of
something means its destruction. Reliable reflection leads to an unequivocal belief

17 See: SOLOMON - BERG - MARTIN - VILLE: Biologia, p. 1082-1084; A. MACKENZIE - A.S. BALL
- S.R. VIRDEE: Ekologia, KOZAKIEWICZ M. - KOZAKIEWICZ A. - Dmowski K. (polish transl.),
series: Krotkie wyklady, Warszawa: Wydawnictwo Naukowe PWN, 2000, p. 5-10.

18 See: WYROSTKIEWICZ: Ekologia ludzka, p. 23-57.
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that in many cases, blocking variability is a non-ecological activity. This would be the
case in the situation of stopping such an activity that is part of the nature of an active
natural subject and, in this sense, integral element of the ecosystem which testifies
to the identity of that element, and thus its existence enables achieving its natural
purpose’. Violating even the smallest natural factor may cause disrupting the pro-
per functioning of the entire world, which, from an ecological perspective, is after
all nothing but a collection of many inter-connected and dependent ecosystems?°.

The above claims are not only related to natural resources, whose variability and
use are on the one hand natural, and on the other, their use appears to be natural
for the human person, but also applies to the Mass. It is, therefore, such changes in
the liturgical regulations that, without changing the essence of the celebration, will
allow for its better adaptation to the environment; they will allow for a closer enco-
unter with God and will better meet the needs of modern man who, after all, is sub-
ject to various changing external conditions. In other words: the Mass in this world
must make God present to every particular man.

In view of the above, an important element of the ecology of the Mass appears
to be taking a position on the liturgical regulations, their elaboration and confirma-
tion or repealing those which prove to be unnecessary. This is a reference to the con-
cept of evolution, as mentioned above, which is important for ecology. The effect of
the proposed action will become a catalog of these standards, whose behavior will
guarantee preserving the identity of the Mass, and its message will be understan-
dable to the person taking part in it. It will always concern a person in a specific situ-
ation; it will always be about specific personal and social conditions. This personal
and social reality constitutes the basic natural environment of the Mass. The effect of
ecological thinking rooted in anthropology on the Mass will not be, we must repeat,
sticking to the existing regulations at all costs, but searching for those that are really
relevant (appropriate to the essence of the Mass).

Ecology of the Mass cannot be seen as a thoughtless return to the “sources” or
its original form, but should cultivate its nature as well as the nature of all those who
take part in it and all that is linked to the Mass. Concern for one ecosystem cannot,
as already noted, mean consent to the degradation of another system. The ecolo-
gist, as we clearly stated, must see things in a broad perspective. Noting the world’s
natural variability, we must see it as a tool for development resulting from a better
adaptation to the environment and conditions prevailing in it, which are not static
by their very nature. Thanks to variability, the observed individual not only exists,
but also functions to maintain their identity, and thanks to their adaptation, they
actually influence the environment. With regard to the Mass, this means adjusting
it to God and man.

19 An example here can be the integral development of a human person who is significantly connec-
ted with civilization and cultural progress. The radical prohibition of human activities that are the
factors that make up this progress is an offence against the human person and, ultimately, against
the unity of the whole world (see: M. WYROSTKIEWICZ: Kwiaty i komputery, p. 14-123).

20 See: ZIEBA, S.: Teologiczny wymiar kryzysu ekologicznego, in: NAGORNY, J. - GOCKO, J. (ed.),
Ekologia. Przestanie moralne Kosciola, p. 15-24.
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In concluding the topic of the ecological category of variability, we can say that
only focusing on the basic concept of the ecological unit (in this case the Mass)
understood as seeking to maintain its existing static state is to erroneously interpret
it as an unchanging manifestation of an unchanging nature, without paying atten-
tion to the whole environment, and this is a distortion of the ecological paradigm.
The environment and relationships within it shape the observed object, and in a sen-
se they even create its identity. This is due to how we perceive the environment. In
connection with the natural course of change taking place in it, a change in an object
should not be interpreted as something improper, and therefore not ecological. A
natural tendency should be seen in it. Dynamics belongs to the nature of the world
and the various realities occurring in it. In general (but not deviating from the truth),
it is difficult to talk about realities that are complex (meaning they would not be the
simplest elements, but only some basic particles) and at the same time stable. Yet
almost everything in the world undergoes change.

The variability of any one system causes movements in another, connected with
the first system (as it was previously proved, the realities found on the same plane
of existence are inherently linked together). As we can see, naturalness itself is also
dynamic. What was once natural does not have to be so presently.?! In reference to
the Mass, this means that the attempt to introduce unjustified or at least improperly
prepared changes into a modern man’s life, even those that would mean purifying
the Mass of its historical traces, could result in its destruction®?.

Conclusions

The ecology of the Mass presented here is a supplement to the existing knowled-
ge about the theory according to which the ecological paradigm should be inclu-
ded in theological research. It is also an example of a theological concept using this
scientific scheme. The results of the undertaken research also include the unequivo-
cal distinction of the trans-disciplinary scientific concept called the ecology of the
Mass here described, which, according to the title, encompasses the contents of this
study in the description of the ecological dimension of the Eucharist. An additio-
nal value is the outline of the characteristics of the Mass ecologist. In this sense, the
study has a descriptive-normative or descriptive-ordering character and is included
in the field of the methodology of theology.

An important result of the publication is the answer to the (unasked and
possible) questions in a potential discussion on making almost everything in the
modern world “ecological”. It also exposes a rather common error consisting in
understanding environmentalism as striving to abandon interfering in nature and

2 For example, the reconstruction of dinosaurs and their introduction into the modern world could
not be considered something natural and therefore ecological, although they were once a natural
element of the environment; bringing animals out of a zoo’s garden and allowing them to freely live
in a city cannot be considered an expression of environmentalism, because in many cases it could
prove deadly for them. Only man-made reservations give endangered species the chance to survive.

22 Forexample, an attempt to introduce the language used by Jesus during the Last Supper; a return to
incomprehensible gestures used in the liturgy before the reform based on the teachings and regu-
lations of the Second Vatican Council.
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to “keep” nature in its current state, being minimally affected by human actions and
our condition (which is, after all, inconsistent with both the natural and theological
visions of the world). The text clearly shows that environmentalism in relation to the
Mass’ rituals does not mean looking at it through the prism of nature protection.
The concept of the ecology of the Mass proposed here uses the ecological paradigm,
fundamentally a theological theory emerging at the meeting point between litur-
gical studies, dogmatic theology, moral theology, Church history and liturgy, and
anthropology.

Undoubtedly, the above reflections on the ecology of the Mass may be the rea-
son for asking the question about the purpose of undertaking such a reflection. In
other words, we can ask why and for what purpose it is undertaken. What expres-
ses the possible sense of “including” the Mass into the framework of ecology? The
answer to the first question cannot be other than positive, and so it states: yes, such
a reflection is reasonable. The reason for this will be the answers to the following
questions: the undertaken reflection brings us closer to the truth. It shows that
regardless of the path chosen and the scientific method, the same conclusions are
reached. This in turn is their positive verification, or the confirmation of their truth.

In addition, undertaking inter-disciplinary and trans-disciplinary research
has a cleansing effect, if we can say so figuratively or colloquially. There is no doubt
that moving about the field of research into other areas of knowledge results in the
removal of dubious and less important or even marginal contents, which researchers
often focus on for a long time when deeply studying a specific topic. In this case, it
also serves science, truth and ultimately mankind.
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Abstract: Though often blamed for recklessly splitting Western Christendom, Martin Luther did not
actually wish to part his ways with the Roman Church of his era. Moreover, there were a number of
well-known representatives of the Roman Church who respected, if not admired, Luther for some of
his incisive views and courageous course of actions. Among these the most prominent are Johann von
Staupitz, Erasmus von Rotterdam, Cardinal Gasparo Contarini, Bernhard Adelmann, Caspar Amman,
Veit Bild who, while not joining the ‘Lutheran Camp,’ sympathized and often actively communicated with
the Wittenberg reformer. The article provides an initial mapping of their relationship to Luther and their
(relative) indebtedness to him for their views and actions.

Keywords: Martin Luther. Reformation. Johann von Staupitz. Erasmus von Rotterdam. Cardinal
Gasparo Contarini. Bernhard Adelmann. Caspar Amman. Veit Bild.

Introduction

Martin Luther (1483-1546), an Augustinian monk and Dr. of Biblical theolo-
gy in Wittenberg, Germany, is often accused of splitting the Western Christendom
on account of his exaggerated subjectivism when it comes to Biblical hermeneutics
and subsequent theological reflection. It is not often brought to the attention of
general and academic audiences, however, that (1) Luther did not actually wish to
part his ways with the Roman Church of his era, and (2) that there were significant,
well-known representatives of the Roman Church (i.e. faithful to papal authority
and teaching) who respected if not admired Luther for some of his incisive views
and courageous course of actions. “With his audacious effort to reform the Western
Christendom, Luther aimed his criticism at what he believed had been clear signs of
idolatry and decay present in the Christian churches in Germany. His harsh words
against both the church establishment (including monasteries) and popular piety,
however, were not meant as a deliberate turning away from the one, true Catholic
Church built on the apostolic witness, but rather an urgent call for renewing true
‘Catholicity’ and ‘Apostolicity’ of the Church by rediscovering the power of the Triu-
ne Gospel,! while affirming everything within the robust Catholic tradition that had

1 STEINMETZ, D. C.: The Catholic Luther. In Theology Today, Vol 61, Issue 2 (2004): 187-201.
DOL:  10.1177/004057360406100204. Available online at: http://journals.sagepub.com/doi/
pdf/10.1177/004057360406100204
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been conducive to Evangelical teaching and practice.”> Martin Luther was not the
first one, of course, to demand an in-depth reform of the Western Church. There
were many before him as well as during his lifetime who demanded and strived for
church reforms in all major areas: theology (doctrines), liturgical practices (wor-
ship), forms of piety (life of discipleship), and the Church’s relationship to the state
(political/public theology). It is, therefore, not surprising that Luther found many
admirers among those belonging to the “Roman” Catholic camp. Many of them held
rather critical views towards Western Christendom as it had been represented by the
Roman Church, yet, they decided not to formerly join Luther’s reform movement.
Some of Luther’s early admirers even disavowed him and alienated themselves from
him. The following ones had at some point in time sympathized with Luther, while
also playing an important role in the life of the 16th century Western Church: Johann
von Staupitz, Erasmus von Rotterdam, Cardinal Gasparo Contarini, Bernhard Adel-
mann, Caspar Amman, Veit Bild.

Naturally, there are countless others who might be named, monks, theologians,
magistrate representatives, nobility, artisans, peasants, etc. who could be named.
Some of these ended up openly joining one of the branches of the 16th century Euro-
pean Reformation while others supported Luther and his colleagues secretly and
still others ended up distancing themselves from Luther. Some of Luther’s appeal
comes from his indisputably strong zeal for the matters of the Church. As one reads
the Reformer’s writings, one is often surprised by his strong mission zeal and inten-
tional theological mission emphases. For Luther, the emerging renewal movement,
or church reform movement, was an integral part of the missio Dei - God’s conti-
nuing work to save the lost. Seen from this perspective, then, the church renewal
efforts were not simply a matter of finetuning of an otherwise functioning system of
beliefs and practices but rather a more profound task of renewal Christianity’s vita-
lity, a thorough re-Christianization of the Western Christendom. Luther’s reforming
efforts thus went far beyond his predecessors, such as John Hus, Girolamo Savonaro-
la or John Wycliffe. His aim was not only to reform the practices and renew the moral
credibility of the Church but rather to rediscover that which had been (or, at least,
which Luther believed to have been) at the heart of its theology ever since the age of
the apostles and early fathers: the triune Gospel as the power to confer forgiveness
and stir new life where there was spiritual blindness and death.

Struggles for Church Reform prior to Luther

The centuries that mark the decline of the middle ages in Europe brought abo-
ut changes in the intellectual and cultural milieu of the European societies which
subsequently or even concurrently resulted in major political and dynasty shifts on
the European continent. The movements of Renaissance and Humanism (14th -
16th centuries) may themselves be labeled as ‘reform movements, constituting what

2 Some of the material in this study was researched and published by the author as an encyclope-
dia entry in 2017. See: VALCO, M.: Catholic Sympathizers. In Encyclopedia of Martin Luther and
the Reformation. Vol. 1: A-L. Edited by Mark A. Lamport. Lanham - Boulder - New York - London:
Rowman and Littlefield, 2017. P. ng-122.
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could generally be perceived as a new life outlook, focused more on the complexi-
ties of the present world with humans at its center. New tools of intellectual inquiry
began to appear threatening centuries-long convictions and methods of scientific
scrutiny. These new tools were not restricted only to the domain of natural scien-
ces or political philosophy but were also present in theology. This contributed to
a growing dissatisfaction with the state of the medieval church during this era of a
waning Christendom. No longer satisfied with the diverse forms of piety offered by
the official institutionalized church, critics from the ranks of educated Humanists,
as well as pious monks, clergy, and devout laity were becoming ever more vocal abo-
ut their dissatisfaction.

Some of their dissatisfaction was well founded, other types of discontent were
arguably related to personal preferences, superstitions, and/or a variety of instiga-
ting voices that drew faithful adherence away from the set traditions and beliefs.
Martin Luther can thus hardly be considered an exception in this regard. One type of
reform finds its roots in an unlikely place - among famous scholastic teachers of the
high middle ages. Most notable among these were the Franciscan friar Nicholas of
Lyra (1270-1349) and Jean Charlier de Gerson (1363-1429), the renown French chan-
cellor of the University of Paris. Their sermons and treatises were still being read in
Luther’s time. Nicholas of Lyra and Jean Gerson were both known as excellent exege-
tes with a strong desire for a reform of church practice and piety. In addition to being
well educated in scholastic disputations and methods of logical reasoning, both had
affinity to certain types mysticism, seeking a more direct experience of intellectual
perception of the divine.?

Also important to mention are three earlier reformers or, as some historians
call them, ‘precursors to the Reformation” Girolamo Savonarola (1452-1498), John
Wycliffe (1320-1384), and John Hus (1369-1415). Already one century before Luther,
these three teachers of the Western Church pointed out concrete examples of the
growing decadence of Western Christendom, though their emphasis was mostly
moral, rather than theological in nature. One may argue, of course, that they were
no longer counted among respectable teachers of the medieval Western Catholic
Church by most authorities and lay people in Luther’s time but their writings were
still being read and discussed and their ideas continued to attract followers, mostly
from lower social classes but also among some intellectuals. The criticism of the-
se earlier reformers, however, targeted primarily moral misbehavior and abuses in
church practice rather than theological problems. Their critical voices resonated
with many excellent men of the Western Church, including those in Luther’s close
vicinity, such as the Erfurt professor Johann von Paltz (1455-151), the Augustinian
superior, Johann von Staupitz (1460-1524), or Stephan Fridolin of Nuremberg (1430-
1498). In addition, many among the 16th century Humanists, among others Marsilio
Ficino (1433-1499), Johannes Reuchlin (1455-1522), Desiderius Erasmus (1469?-1536),
or Lorenzo Valla (1406-1457), exhorted theologians and church officials to go back to
the original sources of Christianity (Scripture as well as early patristics), underlying

3 COLLINS, D. J.: Reforming Saints: Saints’ Lives and Their Authors in Germany, 1470-1530. New
York: Oxford University Press, 2008.
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the importance of education for the cultivation of inner religious life and virtues.
Their ethical emphases as well as new tools of scholarly scrutiny and education hel-
ped prepare the way for the reformation movements of the 16th century. Last but not
least, one should not forget the centuries-long efforts of reform monastic orders to
renew the church and society. Countless members among the observant friars and
semi-monastic renewal movements, as well as practitioners of monastic mysticism
shared Luther’s vision of a renewed Church, reinvigorated piety, and fruitful lives of
believers.* Movements like The Brothers and sisters of the Common Life (or, “New
Devout”), along with individual works of renewal-desiring mystics, such as Bernard
Clairvaux (1090-1153), Thomas a Kempis (1380-1471), Gabriel Biel (1420-1495), Johann
Tauler (1300-1361) and the classic work Thelogia Germanica (or, Theologia Deutsch,
traditionally attributed to Tauler) constituted a theological protest against the scho-
lastic theology of the time, “emphasizing humans’ dependence on God, the need
for humility and for an intense, personal devotion to God”° The sources of Luther’s
reformation agenda are thus more diverse than it might appear on surface. In fact, we
can argue there to be at least seven such sources, not counting the Holy Scriptures
and the teachings of the ancient Fathers of the Church:
(1) selected prominent scholastic teachers, such as Nicholas of Lyra and Jean
Gerson; (2) earlier ‘reformers’ such as Girolamo Savonarola, John Wycliffe,
and John Hus; (3) Luther’s Catholic contemporaries critical of Christendom,
such as Johannes von Staupitz, Johannes von Paltz (professor in Erfurt), and
Stephan Fridolin (Nuremberg); (4) monastic mysticism, ‘observant friars,
and semimonastic renewal movements, such as the Brothers and Sisters of
the Common Life (or New Devout), Thomas a Kempis, Gabriel Biel, Bernard
of Clairvaux, Johannes Tauler, and the Thelogia Germanica; (5) Christian
humanism, represented by outstanding thinkers like Desiderius Erasmus,
Phillip Melanchthon, Johannes Reuchlin, Lorenzo Valla, and Marsilio Fici-
no; (6) Luther’s personal experience of spiritual renewal and first encounters
with opposition; and (7) the Wittenberg ‘inner’ circle, represented by Phi-
lip Melanchthon, Justus Jonas, Johannes Bugenhagen, Caspar Cruciger, and
Georg Major.°
Many historians, including some Catholic ones, therefore speak of a robust
movement of reform that had existed in the medieval Western Church as early as
14th century aiming to renew piety and practice in the European Christendom.
Seminal work on this topic was written by the Catholic historian Jean Delumeau
entitled: Catholicism between Luther and Voltaire: A New View of the Counter-Refor-

4 POSSET, F.: Renaissance Monks: Monastic Humanism in Six Biographical Sketches. Leiden -
Boston: Brill, 2005.

5 VALCO, M.: Catholic Sympathizers, p. 119. See also author’s article VALCO, M.: The Roots and
Nature of Luther’s Theological Understanding of ‘Missio Dei’ (p. 183). In European Journal of
Science and Theology, Vol 12, Issue 4 (2016): 181-188. Available online at: http://www.ejst.tuiasi.ro/
Files/59/18_Valco.pdf

6 VALCO, M.: Mission and Christianization (p. 557). In The Oxford Encyclopedia of Martin Luther.
Oxford: Oxford University Press, 2017. P. 554-578.
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mation (1977).” Due to such a widespread effort at Church reform present before and
during Luther’s lifetime, the German reformer enjoyed high popularity and was not
seen initially as a threat to the Western, Catholic Church. In fact, there were many
and often more prominent representatives of the Church who, like Luther, wished to
point out the issues that had made Western Catholicism sick and weak: ignorance
of Christian doctrines, idolatry, preference for money and wealth among high cler-
gy, pagan superstition, and a pervasive immorality in the Church.® What seemed to
have finally alienated them from the German reformer was the looming threat of a
split in Western Christendom after it became clear that Luther had challenged the
very authority on which the seamless fabric of Western Christendom was founded.

Luther’s understanding of the gravity of the situation became clear especially
after his Saxon visitations of 1528 when he found out how little had Christian doctrine
and practice permeated Saxony’s rural parishes. His determination to do something
about this corresponded to his understanding of missio Dei, God’s unceasing desi-
re to search for and to save the helpless sinners. On his own, personal pilgrimage,
Luther looked for a true God, almighty and sovereign Creator of all, who finds a
way to be merciful to his wayward creatures. Luther was not seeking an easy esca-
pe, a merciful alternative to the strict, demanding, holy God of the Western Church.
Instead, Luther wished to be confronted by the true God, the supreme Creator of
all, who is in His sovereignty of justice and love finds a way to reconcile with the sin-
ner. After much struggling, seeking, and even arguing with God (Deus absconditus)
whom Luther had known as the just Judge righteously condemning sinners for the-
ir failures to live up to God’s holy Law,? Luther found out that in the Bible God had
revealed Himself as the One who overcomes his wrath with active, forgiving Love -
incarnate and crucified - rendering His righteousness justifying instead of condem-
ning. The revealed God of the Bible let Himself be known in the history of Israel and,
at the fullness of time, entered our world in the flesh of Jesus, His only begotten Son,
to reconcile the world to Himself and to bring lost people under his righteous and
merciful rule by the power of His Spirit. This Gospel discovery made Luther the man
of the Reformation - a teacher of the church and a faithful shepherd of his flock. It
was this message, lifting up the merciful work of the Triune God active in history,
that Luther wished to protect and proclaim at all costs.

Another important aspect of Luther’s outlook on life was apocalypticism. He
tended to view the course of events transpiring about him through an apocalyptic
lens. This apocalyptic perspective made him believe that our world is not a neutral
ground but rather an unforgiving battlefield. All human superstition, religions
and philosophies are the result of people’s rejecting God’s truth on account of the-
ir sinful desires and diabolic temptations (See Luther’s Sermon on Matthew 8:23-27

7 DELUMEAU, J.: Catholicism between Luther and Voltaire: A New View of the Counter-Reformation.
London, UK: Burns & Oats; Philadelphia, PA: Westminster Press, 1977. See also: WICKS, J.: Catho-
lic scholars dialogue with Luther. Loyola Press, 1970.

8  HENDRIX, S. H.: Re-Cultivating the Vineyard: The Reformation Agendas of Christianization. Lou-
isville, UK: Westminster John Knox, 2004.

9 STEINMETZ, D. C.: Luther in Context. 2nd ed. Grand Rapids: Baker Academic, 2002. P. 23-31.
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from January 31, 1546). These must be resolutely rejected as they were bound to be
destroyed in the final apocalyptic encounter. Luther was convinced that the apoca-
lyptic closure of history was imminent and that already in his time he would see the
final battles between Satan’s army and the forces of God’s Kingdom. This apocalyp-
tic impatience made Luther prone to foul language, personal invectives (ad homi-
nem),'® and highly expressive demonization of his opponents. Such lack of tact and
strategy made it difficult for the reformers to engage in sincere discussions with their
opponents. Crude language, along with a high dose of pride, prejudice, and obsti-
nacy on the side of both, Luther and his “Roman” Catholic critics, constituted an
almost impenetrable veil that prevented both sides from understanding the good
motives and core arguments of the other side. This is one of the main reasons why
much of Luther’s criticism that would otherwise have been readily adopted by many
of his opponents was either lost or distorted in the cacophony of ongoing controver-
sies and the chaos of antagonistic political interests. Nevertheless, there were those
able to see through this “veil” who secretly admired Luther, or at least sympathized
with many of his central views, while still remaining “Roman” Catholics.

Catholic Sympathizers of Luther from among his Contemporaries

Among these the most prominent sympathizers with Luther (or at least some of
his initial ideas) are Johann von Staupitz, Erasmus von Rotterdam, Cardinal Gasparo
Contarini, Bernhard Adelmann, Caspar Amman, Veit Bild. These men, while never
joining the ‘Lutheran Camp, sympathized and often actively communicated with
the Wittenberg reformer. The following paragraphs provide an initial mapping of
their relationship to Luther and their (relative) indebtedness to him for their views
and actions.

Johann von Staupitz (1460-1524)

Johann von Staupitz was perhaps the most influential teacher in Luther’s the-
ological and spiritual development. Professor of Bible in the newly established Uni-
versity of Wittenberg and Vicar-General of the Augustinian Observants, Dr. Johann
von Staupitz had a profound influence on Luther while he was still an Augustinian
monk.! Theologically Augustinian in his core beliefs, Staupitz encouraged Luther to
trust the prior grace of an electing God who is merciful to sinners on account of the
wounds of Christ. It was here with his father superior that Luther first encountered a
Christocentric theologia crucis. Staupitz taught Luther that it was God himself who
kindles human love to God freely and undeservedly, prior to any good works or acts
of piety produced by the helpless sinners. When Luther dreaded the anger of the

1 Theological polemics can at times become very heated due to the importance of the debated issu-
es. However, as Hinlicky rightly points out: “Regarding theological polemics, [...], one must sharply
distinguish between ad hominem, i.e., personal, attacks that substitute for an argument by distrac-
ting from evidence and logic given in support of a claim to truth with attacks on persons, and cri-
tique, the best of which rigorously advances the argument about the claim to truth by a profounder
appeal to the common matter that is of concern to all in an argument.” HINLICKY, P. R.: Beloved
Community: Critical Dogmatics after Christendom. Wm. B. Eerdmans Publishing, 2015. P. xxiii.

u Luther entered the Augustinian monastery in Erfurt in 1505 and took his monk’s vow in 1506.
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hidden, sovereign God (deus absconditus), Staupitz urged him to focus his attention
on the redeeming wounds of Christ, the revealed God (“God for me” - deus revela-
tus). God actively calls sinners, endowing them with His gifts and bringing them to
repentance and to faith by the power of the Spirit. God does not seek a perfectly con-
trite heart; He asks instead for the sinners’ sins as they willingly acknowledge their
helplessness before God. A forgiven sinner then lives by going through temptations
and trials (theologia crucis) as opposed to avoiding being tested by the devil (which
would be labeled as theologia gloriae). Moreover, Staupitz taught Luther to appre-
ciate elements of mysticism in one’s Christian piety. It is through a mystical ecstasy
that the soul of the faithful is united with God and may receive or better put ‘partici-
pate’ in God’s self-revelation by grace being infused with the divine love.'?

It is not surprising that Luther considered Staupitz his spiritual father to whom
he owed much of his later spiritual wisdom. As Luther himself acknowledged: “I
should be a damned, ungrateful, papistical ass, for he [Staupitz] was my very first
father in this teaching, and he bore me in Christ;” and: “If Dr. Staupitz had not hel-
ped me out ... I should have been swallowed up and left in hell”*3. Staupitz died early
in Luther’s Reformation career so he never could get acquainted with Luther’s matu-
re works. He did follow the Reformer’s theological development, however, and advi-
sed him on the perils of ecclesiastical diplomacy while he could. When he could no
longer protect him as his father superior, Staupitz released Luther from his monas-
tic vows and formally ceased to be his mentor. This act should not be understood
as an act of rejection but rather a providential releasement of a monk bound to be
obedient to his superior.!* Since Staupitz never considered disobeying his church
authorities, this was his way of staying faithful to the church he loved and preserving
the good name of the order, while being caring to his spiritual mentee with whom
he shared some of Reformation’s most central doctrines. Staupitz died a Benedicti-
ne monk who officially repudiated the Reformation, his biggest objection being the
destruction of the unity of the Christian Church.

Cardinal Gasparo Contarini (1483-1542)

Far more critical to Luther than Staupitz was Cardinal Gasparo Contarini. Born
in the same year as Martin Luther, the Italian Church reformer, Gasparo Contari-
ni, became champion of evangelical renewal in Italy and beyond. He was trained in
both philosophy and theology at the University of Padua and early in life became
an important imperial diplomat. In 1535, Contarini was elevated to the position of
Cardinal, thus wielding considerable power to implement the needed evangelical
reforms within the Western Catholic Church. When the new Jesuit order was estab-

2 STEINMETZ, D. C.: Religious ecstasy in Staupitz and the young Luther. In The Sixteenth Century
Journal, Vol. 11, No. 1., 1980, p. 23-38.

3 STEINMETZ, D. C.: Luther in Context. 2nd ed. Grand Rapids: Baker Academic, 2002. P. 8.

4 OBERMAN, H. A.: The shape of late medieval thought: the birthpangs of the modern era. In
Archiv fiir Reformationsgeschichte-Archive for Reformation History 64, no. 1,1973. P. 13-33.
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lished in 1540 (partially thanks to Contarini’s advocacy at the papal court), Contarini
saw in it God’s mighty tool for reforming and strengthening the Church.'

There are several surprising parallels between Luther’s and Contarini’s spiritual
journeys and the corresponding theological emphases. Like Luther, Contarini expe-
rienced a “moment of illumination,” similar to Luther’s “tower experience” in 1511,
when he became convinced that salvation was God’s free, underserved gift and that
the spiritual journey of a monastic was no guarantee of reaching eternal blessedness.
It is not surprising, then, that this evangelically inclined and reform-minded cardi-
nal engaged the Lutheran Reformation movement with the hope of keeping their
evangelical potential at the services of the one Western Catholic Church. His oppor-
tunity arose in 1541, when Contarini assumed the diplomatic role of papal legate at
the Colloquy of Ratisbon (Regensburg).'® Melanchthon, Bucer and Pistorius repre-
sented the German and Swiss Protestants, Eck, Pflug, and Gropper represented the
Catholic side, drawing inspiration and encouragement from the papal legate. The
Colloquy went unexpectedly well initially, even to the point of reaching a consensus
on the crucial doctrine of Justification (to be later revoked by the Council of Trent)!
Prompted by Cardinal Contarini, the Catholic side conceded that sinners must rely
entirely on the imputed righteousness for divine acceptance, and not depend upon
inherent righteousness for such forgiveness. The Protestants agreed to the idea of
twofold righteousness (duplex iustitia), conceding thus that conversion brings both
imputed and inherent righteousness, though only the former confers forgiveness.
The doctrine that caused the most friction was that of the teaching authority of the
Church and its dogmatic tradition - here Contarini could not back down. When
pressed to choose between the authority of the Roman Church and his own con-
science bound by his evangelical understanding of the Gospel, the Cardinal obe-
diently submitted to the authority of the Roman Church. Like Erasmus before him,
Contarini dreaded the divisions and chaos in doctrine and morals if the authority of
the Church were not upheld. Though united with Luther in his understanding of the
nature and power of the Gospel, he would no longer see Luther and his movement as
aviable partner for Church reform.

Curiously, however, the Prior of San Frediano monastery, Peter Martyr Vermig-
li (1499-1562), with whom Contarini spent several weeks following the Regensburg
Colloquy, made the opposite choice and joined the Reformed (Swiss) movement
shortly after his engagement with Contarini, still in the year 1541.

Desiderius Erasmus von Rotterdam (1469?-1536)

Erasmus was arguably the most brilliant and famous Christian Humanist of
the 16th century. Few realize, however, that he was also a Catholic priest, himself a
church reformer. His, however, was “Via Media” - a middle way of reforming Wes-
tern Christendom. While he clearly saw and with a substantial dose of satire criti-

15 GLEASON E. G.: Cardinal Gasparo Contarini (1483-1542): And the Beginning of Catholic Reform.
Berkeley: University of California, 1963.

6 MACKENSEN H.: Contarini’s Theological Role at Ratisbon in 1541. In Archiv fiir Reformationsge-
schichte-Archive for Reformation History 51, no. 1, 1960. P. 36-57.



MARTIN LUTHER IN THE EYES OF HIS CONTEMPORARIES

cized the widely-spread ignorance, superstition and even idolatry in the Church,
he did not wish to go against the ecclesiastical hierarchy, nor to reject the Western
Church’s rich traditions. Though theologically trained, Erasmus was not primarily
a theologian, nor was he predominantly a church politician. His primary mission
was that of a Humanist scholar, writer and educator, believing that the much-nee-
ded renewal of Christianity could only be brought about by competent and patient
education in Christian doctrines, as well as in classical sciences and arts, and by the
practice of virtues. His In Praise of Folly (1511) and Julius Excluded from Heaven (1514)
are masterfully crafted satirical accounts of vices present at the top of Church’s hie-
rarchy. Far more potent for the cause of the Reformation, however, proved to be Era-
smus’ revised Latin edition and an entirely pioneering Greek edition of the New Tes-
tament that helped Luther and others read crucial Biblical passages in a decisively
new light. For some time it appeared Erasmus and Luther might join forces in their
struggle for Church reform. But when Luther published his important Reformation
treatises of 1520, subsequently being excommunicated in January 1521, Erasmus sus-
pected that their reform efforts could never be united.

There were two main reasons for the fateful split between these two reformers:
(1) Erasmus could not imagine the one Western Christendom divided into numero-
us factions and sects. The only result he could envision from such turn of events was
chaos. In Erasmus’ view, Luther’s apparent individualism in interpreting the Scrip-
tures threatened the unity of the Church. (2) Being a convinced Humanist, Erasmus
could never agree with Luther theologically on the question of the power of human
will. His work On Free Will (De libero arbitrio diatribe sive collatio, 1524)'" provoked
Luther’s response in his On the Bondage of the Will (De Servo Arbitrio, 1525). Era-
smus’ sympathies for Luther had waned after this, though he remained in contact
with Melanchthon for the rest of his life.'®

Caspar Amman (or: Kaspar Ammonius) (1450-1524)

The German Augustinian Hermit, Caspar Amman, became the prior of Lau-
ringen, later ascending to the position of Provincial (1500-1503 and 1515-18). Amman
was humanisticaly well trained with a scholarly focus on ancient Greek and Hebrew.
Along with the Benedictine Veit Bild (see below), Amman became sympathetic to
Luther, trying to get and read everything the German reformer published. Luther
inspired him with his biblical translation work, thus in 1523 Amman published his
own translation of the Psalter. Due to his vigorous, public defense of the Reforma-
tion, Amman was tried and condemned to prison for having preached against the
papal Bull Exsurge Domine (issued in 1520) as well as against the Edict of Worms
(1521) that had condemned Luther. While always supporting Luther in his reforms,
Amman never became a Lutheran.

17 RUPPE. G., WATSON P. S, eds.: Luther and Erasmus: Free will and salvation. Westminster: West-
minster John Knox Press, 1969.

8 FORDE, G. O.: The captivation of the will: Luther vs. Erasmus on freedom and bondage. Wm. B.
Eerdmans Publishing, 2005.
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Veit (Vitus “Acropolitanus”) Bild (1481-1529)

This Benedictine from the town of Augsburg, was a Humanist with church-
-reforming ideas and sympathies for Luther, much like his friend Caspar Amman.
Unlike Amman, Veit Bild was at the source of Humanist and Reformation litera-
ture due to his residence in Augsburg. Bild was known for his helpfulness to fel-
low Humanists from more remote regions in getting books to them. It is from his
letters that we know about Caspar Amman’s “evangelical preaching”*. Bild’s inte-
rest in Luther increased significantly after he had read Luther defense of his Ninety-
-five Theses (Resolutiones disputationum de indulgentiarum virtute) in 1518. He since
tried to contact Luther through letters but only got a response in 1520. In the mean-
time, Bild collected whatever works he could get from Luther, compiling them intoa
list that would (by the end of Bild’s life) count about 150 titles. Among Bild’s friends
was also Canon Bernhard Adelmann who provided him Erasmus’ Commentary on
the Letter to the Romans and later some of Luther’s early works. The preserved cor-
respondence between Bild and Adelmann reveals that both considered Luther to
be “theirs,” i.e., their spiritual brother. In his letter to Spalatin in August 1522 Bild
writes: “The Gospel in which God instructed me through Martin, the most faithful
servant of his vineyard, is so deeply rooted in my heart that I despise everything else
with which I uselessly spent my earlier days...”?°. Yet, despite the intensity of his inner
convictions about Luther, Bild was careful not to express them publicly, or in writing,
being fully aware of possible dangers. The disastrous Peasant War of 1525 somewhat
cooled Bild’s enthusiasm for Luther’s reform, though not for his Gospel discovery.
Bild never formally joined the Wittenberg reform movement and remained a Bene-
dictine monk, an “evangelical Catholic monk™! we might say, till the end of his life.

Bernhard Adelmann von Adelmannsfelden (1459-1523)

The German Humanist and Catholic Canon, Bernhard Adelmann, received his
Humanist education in Basel (under Johannes Reuchlin) and in Ferrara (under the
Bohemian Humanist Bohuslaus Lobkowicz). His education thus predisposed him to
view his own tradition with a certain amount of healthy criticism, while being incli-
ned to the humanist and reforming ideas of Konrad Peutinger, the chief Humanist in
Augsburg of that time, and others is his circle, such as Veit Bild, Willibald Pirckhei-
mer, and Nikolaus Ellenbog. His relationship with Martin Luther started as a regular
letter exchange until the two met in October 1518, following which date Adelmann
grew very fond of his younger counterpart, fully supporting his Reformation ideas.??
Though never dwindling in his inner affection to Luther, Adelmann’s public support

19 POSSET, F.: Renaissance Monks: Monastic Humanism in Six Biographical Sketches. Leiden -
Boston: Brill, 2005. P. 147.

20 POSSET, F.: Renaissance Monks: Monastic Humanism in Six Biographical Sketches. Leiden -
Boston: Brill, 2005. P. 149.

2 POSSET, F.: Renaissance Monks: Monastic Humanism in Six Biographical Sketches. Leiden -
Boston: Brill, 2005. P. 154.

2 THURNHOFER, F. X.: Bernhard Adelmann von Adelmannsfelden: humanist und Luthers freund
(1457-1523) Ein lebensbild aus der zeit der beginnenden kirchenspaltung in Deutschland. Herder,
1900.
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of the Wittenberg Reformer came to a halt following Luther’s excommunication in
1520. Dr. Johannes Eck, the chief instigator against Luther in this matter, negotiated
with Pope Leo X to include Adelmann’s name in the text of Exsurge Domine (the
papal Bull) as one of Luther’s supporters. Adelmann chose to publicly recant and dis-
tance himself from Luther, which he had to do within the set 60-day period after the
Bull came into effect in his Diocese. However, he never stopped cheering for Luther
and his cause, helping whenever he could. Thus, in 1521, as Luther was getting ready
to appear at the Diet of Worms, Adelmann prayed for God’s protection on his behalf.
Likewise, in 1523, shortly before his death, Adelmann courageously offered shelter
(in his own house!) to the Austrian reformer Urban Rhegius (1489-1541) who had
been expelled from Austria due to his “heretical” activities.

Conclusion

Luther’s public call for reform in the first half of the 16th century was not a soli-
tary voice within European Christendom. Many before him, along with those living
in his era and afterwards shared his critical insights and/or desire help the Church on
its path of renewal. Though often blamed for recklessly splitting Western Christen-
dom, Martin Luther did not actually wish to part his ways with the Roman Church
of his era. Instead, he hoped to be able to reform and renew it by opening the doors
to the true power that could bring new life into the Church, the power of the triu-
ne Gospel. This paper presents evidence that there were a number of well-known
representatives of the Roman Church who respected if not admired Luther for some
of his incisive views and courageous course of actions, even if they ended up cho-
osing to stay in the ‘Roman Camp’ or even publicly distance themselves from Luther.
Among these the most prominent are Johann von Staupitz, Erasmus von Rotterdam,
Cardinal Gasparo Contarini, Bernhard Adelmann, Caspar Amman, Veit Bild who,
while not joining the ‘Lutheran Camp, sympathized and often actively communica-
ted with the Wittenberg reformer. It was this ‘open communication’ and shared zeal
for church reform that opened the way for people from opposing camps to listen to
each other with a more generous spirit, thus overcoming some ideological distor-
tions and caricatures so common in the ‘Lutheran-Catholic’ disputes of that era and
the generations to come. A more thorough and generous exploration of the Catholic
roots and Catholic sympathizers of Martin Luther carries a significant potential to
further contemporary ecumenical debates and help alienated Christian churches/
denominations to work together for the glory of God’s Kingdom. Christian churches
and denominations face new challenges today, such that have no precedence in his-
tory. In an age of multiculturalism, globalism and technological innovations that
call into question the very nature of humans as a distinct species; in an era of a new
surge of religiosity and fundamentalism, Christian churches must learn to listen to
each other intently and interact meaningfully. Otherwise they cannot hope to be a
credible voice in the global conversation of cultures, philosophies and religions.
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Sakramentalny i pozasakramentalny udziat
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Abstract: One of the problems concerning marriage raised by theologians and clergymen is a non-
sacramental relationship. The fact that many Catholics alienate themselves from the Church by
continuing their illegal relationships is the best prove of the actuality of this matter. Many times they feel
as if they were expelled from the Church. The aim of this study will be to show possibilities of participation
in the life of the Churchwhichthe people living in such relationships have. The objective of this article
is to analyze the teaching of the Church with the goal of answering the following question: Whether
and by what means can people living in non-sacramental relationships participate in the life of Church
communities? In the article it has been shown how individuals living in non-sacramental relationships
can take share in the life of the Church. We have also raised the question of various attempts taken to
allow these people to enjoy full participation in sacramental life.

Key words: The sacrament of marriage. The use of the sacraments. Separation. Divorce. Re- union is not
sacramental. Death of a spouse. Participation in the sacraments.

Wstep

Teologowie katoliccy ciagle zastanawiaja sie w jaki sposob mozna pomoc oso-
bom, ktére po niepowodzeniu pierwszego, sakramentalnego matzenstwa wstapili w
nowy zwigzek? Czy Ko$ciot katolicki, wierny nauce Chrystusa i swojej tradycji, moze
dopusci¢ takie osoby do przyjmowania sakramentow? A jesli tak, to w jakim stop-
niu?? Dzi$ zaréwno wsrod wiernych, jak i niektdrych teologéw podnosza sie gtosy
wzywajace do zmiany dotychczasowego stanowiska Kosciota na ten temat. Szczegdl-
nie silne s3 glosy 0sob zyjacych w nowych zwiazkach, ktore nie ponosza winy za roz-
pad swojego pierwszego malzenistwa, a ktorzy swoje szcze$cie znalezli w powtdrnym

v Porov. MIZIOLEK, W.: Duszpasterstwo matzeristw niesakramentalnych, HD 50, 1981. s. 122;
GREZLIKOWSKI, J.: Troska duszpasterska Kosciota o matzeristwa niesakramentalne, HD 4, 1996.
s. 51; SKRZYPKOWSKI, D.: Troska duszpasterska Kosciota o osoby pozostajgce w zwigzkach nie-
sakramentalnych, StGd XVIII - XIX (2005 - 2006), s. 239; PYZLAK, G.: Duszpasterstwo zwigzkéw
niesakramentalnych, RT 6, 2006. s. 177,180 -181.

> Porov. GORALCZYK, P.: Powtdrne zwigzki matzenskie w teologicznym i etycznym swietle. Zabki,

1995. S. 171.
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zwiazku.®* Rowniez Jan Pawet II po raz kolejny zwraca uwage na te kwestie: ,Kos-
ciot musi wreszcie z macierzynska dobrocig podchodzi¢ réwniez do tych sytuacji
malzenskich, w ktorych tatwo mozna straci¢ nadzieje. W szczegolnosci patrzac na
tak wiele rozbitych rodzin, Ko$ciot nie czuje sie powotany do wydawania surowych
i bezwzglednych sadéw, ale pragnie raczej rozjasni¢ mroki licznych ludzkich dra-
matow swiattem stowa Bozego, wspierajac je Swiattem swego mitosierdzia. W takim
wlasnie duchu duszpasterstwo rodzin prébuje zajmowac sie takze sytuacjami ludzi
wierzacych, ktorzy rozwiedli sie i zawarli nowe zwiazki. Nie s3 oni wykluczeni ze
wspolnoty; przeciwnie s3 wezwani, aby uczestniczy¢ w jej zyciu, przyswajajac sobie
coraz lepiej ducha ewangelicznych nakazéw, Kosciot nie ukrywajac przed nimi praw-
dy o obiektywnym nieladzie, jakim jest ich sytuacja, oraz o jego konsekwencjach dla
zycia sakramentalnego, pragnie im okazywac cata swa macierzynska troske”*

Zadaniem duszpasterzy jest nawiazanie kontaktu z ludzmi, ktérzy po zawarciu
nowego zwiazku niejednokrotnie oddalili sie od Ko$ciota. Moze to by¢ kontakt oso-
bisty, przy okazji wizyt duszpasterskich czy uroczystosci rodzinnych, kontakt przez
dzieci lub inne osoby z rodziny, albo takze kontakt przez inne, odpowiednio do tego
przygotowane osoby. Duszpasterz winien kazda sytuacje rozpozna¢, aby w ramach
mozliwosci udzieli¢ im pomocy. Celem takiego duszpasterstwa jest ukazanie troski
Kosciota o osoby, ktore sie od niego oddality i doprowadzenie ich do jak najblizszej
relacji z Chrystusem w Kosciele.

Dopuszczenie do korzystania z sakramentow

Kosciot gtosi nauke o nierozerwalnosci wezta matzenskiego oparta na wlas-
ciwie rozumianych stowach Chrystusa z Ewangelii oraz tekstach $w. Pawta. Niestety
czesto, takze w zyciu chrzescijan spotyka sie ona z duzymi trudnosciami i jest fama-
na. Ko$ciot w trosce o stato$¢ matzenstwa oraz godnos¢ innych sakramentow, bedac
swiadomym znaczenia jakie maja sakramenty dla zycia religijnego i spotecznego,
ustanowil na przestrzeni wiekow odpowiednie normy i prawa w celu zapobiegania
rozpadowi matzenstw i rodzin oraz obrony sakramentu pokuty i Eucharystii przed
niegodnym ich przyjmowaniem.® , Kosciot nie moze odnosi¢ sie do ludzi inaczej jak
Boski Odkupiciel, zna wiec ich stabosci, ma wspotczucie dla rzesz ludzkich, przy-
garnia grzesznikéw, nie moze jednak uchyla¢ sie od nauczania prawa, ktore w rzeczy
samej jest prawem ludzkiego zycia.””W tym odniesieniu do osob zyjacych w zwiaz-
kach niesakramentalnych Kosciot stosuje dwie zasady ewangeliczne. Zasada «mitos-

3 Porov. SALIJ, ].: Kosciét a matzeristwa os6b rozwiedzionych. WDr 2, 1973. 5. 67 - 68; SIKORA, P.:
Kosci6tw potowie drogi. WDr 8,1998. s. 59; GREZLIKOWSK], J.: Wokdt problemu zwigzkéw niesak-
ramentalnych. WDr 1, 2000. s. 38 - 40.

4 FEiEog3.

5 Porov. KANTOR, R.: Zwigzki niesakramentalne w parafii. Poradnik dla duszpasterzy. Tarnow, 2005.
s. 45 — 48; KRAKOWSKI, M.: Problem moralno-duszpasterski matzenistw niesakramentalnych. Tar-
ndw, 1999. s. 69 - 72.

6 Porov. SKRZYPKOWSK]I, D.: art. cyt., s. 243.

7 HVig.
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ci i mitosierdzia» ukazuje droge powrotu do Boga, natomiast zasada «prawdy i wier-
nosci nauce Chrystusowej» wskazuje, ze Ko$ciot nie pozwala dobra nazywaé zlem®.
Kodeks Prawa Kanonicznego stwierdza, ze sakramentéw mozna udzieli¢ tyl-
ko osobom, ktore s3 odpowiednio do tego przygotowane oraz nie zabrania im tego
prawo koscielne.” Do waznosci sakramentu pokuty jest wymagane mocne posta-
nowienie poprawy, dlatego przy udzielaniu go konkubinariuszom musi zosta¢ usu-
niete zlo moralne konkubinatu, a przynajmniej musi pojawi¢ sie mocna i szczera
wola usuniecia tego zfa.’® Do Komunii Swietej nie moga by¢ dopuszczone osoby,
ktdrych stan i sposdb zycia obiektywnie sprzeciwia sie wiezi mitosci Chrystusa i Kos-
ciola, wyrazajacej sie w Eucharystii oraz gdy dopuszczenie tych osob do Komunii
wprowadzitoby wiernych w blad odnosnie katolickiej nauki o matzenstwie.!!

Separacja

Matzenstwo chrzescijanskie jest odzwierciedleniem glebokiego zwiazku
zachodzacego miedzy Chrystusem i Kosciolem. Waznie zawarte, sakramentalne
matzenstwo jest swiete i nierozerwalne. Wspolnota ustanowiona przez matzonkéw
wymaga wspdlnego zamieszkania i wspdlnego zycia. Ze wzgledu jednak na rézne
przypadki zaniku mitosci i rozpadu matzenstw, ktore czasem mogtyby prowadzi¢
nawet do wzajemnej nienawisci i zgorszenia, jest mozliwa separacja'? Jest to rozlac-
zenie od wspolnoty toza, stotu i zamieszkania, jednak nie stanowi ona o rozwigza-
niu wezla matzenskiego, gdyz matzenstwo waznie zawarte trwa nadal. Prawo sepa-
racji nie jest obowiazkiem, lecz zezwoleniem na zerwanie pozycia matzenskiego.'®
Z punktu widzenia malzenstwa, separacja jest «ztem koniecznym», gdyz winno by¢
matzenstwo trwalg jedno$cig mezczyzny i kobiety.'

Separacja, w my$l nauki Ko$ciola, ma stuzy¢ ochronie trwatosci zwiazku
malzenskiego w sytuacjach kryzysowych. Cho¢ jest ona do pewnego stopnia prze-
ciwna naturze i celom matzenstwa, nie zamyka jednak matzonkom drogi powrotu
do podjecia powtornie wspdlnego zycia, ale stanowi jedynie nadzwyczajny srodek
unikniecia niebezpieczenstwa, jaki niekiedy grozi matzonkom na skutek wspolnego
pozycia.’ Separacja okazuje sie czasami jedynym mozliwym rozwigzaniem naras-
tajacego konfliktu. Instytucja separacji w prawie kanonicznym tym rozni sie od
rozwodu przewidzianego w ustawie panistwowej, ze nie znosi wezla matzenskiego,

8 Porov. KOKOSZKA, A.: Moralnos¢ zycia matzeniskiego. Sakramentologia moralna, Cz. 11, Tarndw,
2005. S. 68.

9 Porov. KPK, kan. 843 § 1.

10 Porov. KOKOSZKA, A.: Moralnos¢ zycia..., dz. cyt., s. 65.

n Porov. FC 84; Kongregacja Nauki Wiary.: Annus Internationales Familiae. List do biskupow Kos-
ciota katolickiego na temat przyjmowania Komunii $w. przez wiernych rozwiedzionych zyjqcych w
nowych zwigzkach, 4; GORALSKI, W.: Problem dostepu do sakramentéw swietych os6b zyjgcych w
matzenstwach pozasakramentalnych, w: Matzenistwo i rodzina w swietle nauki Kosciota i wspodtczes-
nej teologii, SZAFRANSKI, A. (red.): Lublin, 198, 5. 332 - 333.

12 Porov. BLAWAT, A.: Separacja, w: Stownik matzeristwa i rodziny, E. OZOROWSK], E. (red.): War-
szawa-komianki 1999. s. 421.

13 Porov. GAJDA, P. M.: Prawo matzeriskie Kosciota katolickiego. Tarndw, 2005. s. 246.

14 Porov. SKRZYPKOWSK]I, D.: art. cyt., s. 235.

55 Porov. GORALCZYK, P.: Powtérne zwigzki..., dz. cyt., s. 208.
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a tym samym niesie ze soba niemoznos¢ zawarcia nowego matzenistwa. Separacja
nigdy nie jest pozadana jako taka, jednak staje sie srodkiem zaradczym na niektdre
szczegllnie powazne sytuacje, tak dla wspotmatzonkow, jak i dla ich dzieci.'®

Separacja, zaleznie od tego, czy jest na cale zycie, czy na okreslony czas, moze
by¢ stata lub czasowa. Moze tez by¢ catkowita, jezeli odnosi sie do wszystkich aspek-
tow, praw i obowigzkéw matzenskich, lub czesciowa, gdy odnosi sie tylko do niekto-
rych z nich. Separacja, aby byla godziwa, musza zaistniec przyczyny, ktore ja uzasad-
niaja, a ponadto powinna by¢ realizowana w zgodzie z postepowaniem przewidzia-
nym w prawie Kosciofa.!” Kodeks prawa kanonicznego podaje nastepujace przyczy-
ny separacji: cudzotostwo'®, powazne niebezpieczenstwo dla duszy lub ciata jednego
ze wspotmatzonkow, ktore ma swoje zrédto w zachowaniach drugiej strony, powaz-
ne niebezpieczenstwo dla potomstwa, powodowane przez jednego z matzonkow,
zbyt uciazliwe wspdlne zycie z winy wspotmatzonka.'

Separacja nie jest stanem normalnym. W wielu wypadkach stanowi dla obu
stron duze zagrozenie, dlatego prawo do separacji nie jest obowigzkiem separacji.
Biorac pod uwage dobro wspolnoty matzenskiej, jak rowniez dobro dzieci ,wspot-
matzonek niewinny moze, w sposob godny pochwatly, dopusci¢ z powrotem druga
strone do zycia malzenskiego™, rezygnujac z prawa do separacji. Prawodawca kos-
cielny zacheca, aby jesli ustata przyczyna separacji lub jesli matzonek, z ktorego winy
doszlo do separacji, naprawit btedy i rokuje uzasadniong nadzieje na prowadzenie
godnego zycia matzenskiego, to strona niewinna powinna mu przebaczy¢ i dopu-
$ci¢ go z powrotem do zycia matzenskiego. Okazujac przebaczenie i podejmujac
na nowo trud tworzenia prawdziwej wspolnoty zycia i mitosci matzonek wykazuje
ewangeliczng postawe swiadczacg o jego ludzkiej i religijnej dojrzatosci.!

Kosciot obejmuje swoja duszpasterska troska matzonkow zyjacych w separacji,
nawet gdy sg oni po rozwodzie cywilnym.?? Jan Pawet I okreslajac zadania wspdl-
noty koscielnej wobec matzonkéw zyjacych w separacji stwierdza: ,Samotnosc i
inne trudnosci sg czesto udziatem matzonka odseparowanego, zwlaszcza, gdy nie
ponosi on winy. W takim przypadku wspélnota koscielna musi w szczegélny spos-
0b wspomagac go; okazywa¢ mu szacunek, solidarnos¢, zrozumienie, konkretng
pomoc, tak, aby mogt dochowa¢ wiernosci takze w tej trudnej sytuacji, w ktorej sie
znajduje. Wspolnota musi pomdc mu w praktykowaniu przebaczenia, wymaganego
przez mitos¢ chrze$cijanska oraz utrzymanie gotowosci do ewentualnego podjecia
na nowo poprzedniego zycia matzenskiego™*. Matzonek zyjacy w separacji ma wiec

16 Porov. SKRZYPKOWSK], D.: art. cyt., s. 236.

7 Porov. tamze.

18 Porov. KPK, kan. 1152 § 1; GAJDA,P. M.: dz. cyt., s. 247 - 248.
19 Porov. KPK, kan. 153 § 1; KASPRZYK, P.: art. cyt., 5. 99.

20 KPK 1155.

2 Porov. BLAWAT, A.: art. cyt., s. 422.

2 Porov. SKRZYPKOWSK]I, D.: art. cyt., s. 236.

3 FC8.
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pelne prawo do uczestnictwa w Zzyciu sakramentalnym oraz do innych form pomocy
ze strony Kosciota.?*

Rozwod

Kosciot rozumie trudng sytuacje osdb rozwiedzionych, ale stojac na strazy nie-
rozerwalno$ci matzenstwa sprzeciwia sie rozwodowi, gdyz ,rozwdd jest powaznym
wykroczeniem przeciw prawu naturalnemu. Zmierza do zerwania dobrowolnie
zawartej przez matzonkéw umowy, by zy¢ razem az do $mierci. Rozwdd zniewaza
przymierze zbawcze, ktdrego znakiem jest malzenstwo sakramentalne”. Trze-
ba powiedziec jasno, ze jest on grzechem ciezkim przeciwko jednosci i swietosci
matzenstwa oraz dobru matzonkow i dzieci.?®

Chrze$cijanin nie moze wystepowac o rozwdd ani wyrazac na niego zgody. Gdy
sad, pomimo sprzeciwu, orzeknie rozwdd, wtedy strona stawiajaca sprawe po kato-
licku zyjac samotnie i wychowujac dzieci zastuguje na szacunek oraz pomoc ze stro-
ny catego spoteczenstwa wierzacego.>” Mozna takze usprawiedliwi¢ osobe, ktdra
whniosla sprawe o rozwdd, rozumiany jako separacja, wowczas gdy istnieje moralna
niemoznos¢ spokojnego wspotzycia ze wspotmatzonkiem, a ta osoba zyje samotnie
i jest gotowa na ponowne zejscie sie w razie poprawy postepowania przez wspot-
matzonka. Taka sytuacje mozna uzna¢ za niewykraczajaca poza chrzescijanska
nauke o matzenstwie. Jednak gdyby wina za rozpad matzenstwa spoczywata po stro-
nie osoby wnoszacej sprawe o rozwod, wtedy nie mozna jej moralnie usprawied-
liwi¢, a co sie z tym wigze nie mozna jej udzieli¢ rozgrzeszenia bez wcze$niejszego
zado$c¢uczynienia i naprawienia krzywdy.?®

Jan Pawet II zwraca uwage, Ze nie mozna jednakowo traktowac tych, ktor-
zy zniszczyli swoje pierwsze malzenstwo i zawarli nowy zwiazek oraz tych, ktorzy
zostali porzuceni probujac do korica walczy¢ o swoje matzenistwo®. Obowigzkiem
wspolnoty koscielnej jest otoczenie opieka matzonka porzuconego, zwlaszcza gdy
nie ponosi winy za rozpad malzenstwa. Nalezy okazywa¢ mu zrozumienie, sza-
cunek, solidarno$c¢ i konkretng pomoc, aby w tym trudnym dla niego czasie mogt
dochowac wiernosci i praktykowac przebaczenie, a gdyby zaistniata taka mozliwos¢
byt gotowy do podjecia na nowo poprzedniego zycia matzenskiego. Podobnie, gdy
matzonek rozwiedziony jest $wiadomy nierozerwalnosci wezla matzenskiego, nie
zawiera nowego zwiazku, ale Zyje samotnie po$wiecajac sie obowigzkom rodzinnym
wynikajacym z odpowiedzialnosci zycia chrzescijaniskiego. Jego wiernosc jest swia-
dectwem wobec $wiata i, dlatego zastuguje na szczegolne wsparcie Kosciola, ktory
nie powinien mu czyni¢ trudnosci w przystepowaniu do sakramentdw.*

24 Porov. ABRAHAMOWICZ, ].: Duszpasterska pomoc matzonkom opuszczonym. HD 1, 2006. s. 146 -
152.

35 KKK 2384.

6 Porov. DROZDZ, A.: Czlowiek cztowiekowi. Teologia moralna szczegétowa. Cz. 11, Tarnéw, 2001. s.
285.

77 Porov GREZLIKOWSK], J.: Troska duszpasterska..., art. cyt., s. 56-57.

28 Porov. KANTOR, R.: dz. cyt., s. 52.

29 Porov. FC 84.

30 Porov. FC 83; KANTOR, R.: dz. cyt., s. 10.
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Powtorny zwigzek niesakramentalny

Istnieje mozliwos¢ dopuszczenia do sakramentéw $wietych osob, rozwiedzio-
nych, ktdre zawarty nowe zwigzki.?! Méwi o tym Jan Pawet II: , Pojednanie w sakra-
mencie pokuty - ktdre otworzytoby droge do komunii eucharystycznej - moze by¢
dostepne jedynie dla tych, ktorzy zatujac, ze naruszyli znak Przymierza i wiernosci
Chrystusowi, sa szczerze gotowi na taka forme zycia, ktora nie stoi w sprzecznosci z
nierozerwalnoscig matzenstwa”2.

Takim przypadkiem s3 matzonkowie zyjacy po rozwodzie w zwigzku cywilnym,
jesli ich rozejécie sie jest moralnie niemozliwe (np. z powodu wychowania dzieci lub
koniecznej opieki wzajemnej), a osoby te stanowczo decydujqa sie zaprzesta¢ pozycia
matzenskiego (seksualnego) i zy¢ «jak brat z siostrag»**. Niektorzy nazywaja te sytu-
acje «biatym matzenstwem».3* W takim przypadku Kosciét moze im udzieli¢ rozgr-
zeszenia i dopusci¢ do Komunii Swietej. Jednak, zanim duszpasterz podejmie taka
decyzje o dopuszczeniu konkretnych matzonkéw do sakramentéw swietych, musi
by¢ przekonany o spelnieniu nastepujacych warunkow:

*  zostata naprawiona krzywda w stosunku do wspdtmatzonka z matzenstwa

sakramentalnego oraz dzieci urodzonych w tym matzenstwie;

*  istnieje moralna pewno$¢, ze zostanie zachowane powstrzymanie sie obu
stron od wspdlzycia seksualnego. Eatwiej mozna przyja¢ zapewnienie
w przypadku osob starszych, natomiast, gdy chodzi o ludzi w sile wieku,
wskazany jest pewien okres proby i dopiero po pomyslnym jej odbyciu,
mozliwe jest dopuszczenie do Komunii Swietej;

*  zostanie usuniete niebezpieczenstwo zgorszenia. W duzych miastach,
gdzie ludzie sie nie znaj3, niebezpieczenstwo zgorszenia zazwyczaj nie
zachodzi. Nalezy wyjasnic rodzinie i najblizszymznajomym obecny sposob
zycia i zgode Kosciota na przyjmowanie sakramentow swietych. W mniej-
szych miejscowosciach i na wsiach zalecane jest przyjmowanie sakramen-
tow w innym kosciele.®

Przy dopuszczeniu takich 0sob do sakramentow nalezy zwrdci¢ uwage na kilka
kwestii. Niektorzy teologowie moralisci domagaja sie by o mozliwosci przystapie-
nia do sakramentéw decydowat kazdorazowo biskup, jednak prawo koscielne tego
nie wymaga.>® J. Salij zwraca natomiast uwage, aby nie podejmowac zbyt pochopnie

3 Porov. GORALCZYK, P.: Powt6rne zwigzki..., dz. cyt, s. 182.

32 FC84.

33 Porov. FC 84; Por. MIZIOLEK,W.: art. cyt., s. 125.

34 Porov. GRZYBOWSK], ].: Nadzieja odzyskana. Drogowskazy dla matzeristw niesakramentalnych.
Krakow, 1998. s. 77; KANTOR, R.: dz. cyt., s. 44; SKRZYPKOWSKI, D.: art. cyt., S. 234.

35 Poroy. MIZIOEEK, W.: art. cyt., s. 125; GORALCZYK, P:: Powtdrne zwiqzki..., dz. cyt, s. 182 - 183;
GREZLIKOWSKT, J.: Wokét problemu..., art. cyt., s 53; KOKOSZKA, A.: Moralnos¢ zycia..., dz. cyt., s.
66 -67; KANTOR, R.: dz. cyt., 5. 43 - 44; SKRZYPKOWSK]I, D. art. cyt., s. 235-236; KOLKIEWICZ, A.:
Zwigzki nieformalne jako wspétczesne wyzwanie dla dziatalnosci formacyjnej Kosciota, StGd XXIII,
2008. s. 263 - 264.

36 Porov. MIZIOLEK, W.: art. cyt., s. 125.
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decyzji o zyciu «jak brat z siostra», gdyz cztowiek zle znosi to co wymuszone.?” Oso-
by dopuszczone do sakramentéw winny poinformowac o tym fakcie swojego pro-
boszcza, gdyz jest to wazna sytuacja zwlaszcza w przypadku naglej smierci jednej
z nich. Proboszcz ma obowigzek doradzi¢ matzonkom, gdzie maja przystepowac
do sakramentdw oraz moze tez doradzi¢, aby postarali sie o statego spowiednika®.
Nalezy zauwazy¢, ze sytuacja dopuszczenia do sakramentow nie dotyczy katolikow
zyjacych w «wolnych zwigzkach», «matzenstwach na probe» oraz «ztaczonych tylko
$lubem cywilnym», bez przeszkod do zawarcia matzenistwa sakramentalnego. W ich
przypadku o dopuszczeniu decyduje uregulowanie swojej sytuacji zgodnie z nauka
Kosciola, tzn. rozejécie sie albo zawarcie matzenstwa sakramentalnego.*

Niebezpieczenstwo $mierci

Istnieja takze inne sytuacje, w ktorych osoby zyjace w zwiazkach niesakra-
mentalnych mogg otrzyma¢ rozgrzeszenie. Dotyczy to niebezpieczenstwa $mier-
ci.*® Wszyscy katolicy, ktorzy zyja w nielegalnym zwiazku, znajdujacy sie w niebez-
pieczenstwie $Smierci, a pragnacy uregulowac sprawy matzenskie po mysli Kosciota,
moga uzyskac rozgrzeszenie wedtug nastepujacych zasad:

Duszpasterz jezeli poza sakramentem dowiedziat sie o nielegalnym zwiazku,
powinien przed przystapieniem do udzielenia sakramentu zazada¢ deklaracji wobec
przynajmniej jednego swiadka, ze po ewentualnym powrocie do zdrowia ureguluje
swoje sprawy maizenskie po mysli Kosciota. Gdyby nie bylo $wiadka wystarczy wola
proszacego wyrazona pozasakramentalnie wobec spowiednika. W razie odmowy
ztozenia takiej deklaracji kaptan nie moze udzieli¢ sakramentow.

W przypadku gdy spowiednik dowie sie o nielegalnym stanie matzenskim w
trakcie spowiedzi, obowiazuje go sakramentalna tajemnica spowiedzi. Osoba chca-
ca otrzymac rozgrzeszenie musi rowniez zlozy¢ deklaracje wobec spowiednika, ze
w po wyzdrowieniu naprawi zto wynikajace z konkubinatu w jakim sie znajduje. W
razie braku postanowienia poprawy kaplan odmawia rozgrzeszenia, lecz czyni to
dyskretnie, aby nie zostata naruszona tajemnicy spowiedzi.*!

Kosciot swiadomy taski jaka sptywa na ludzi poprzez sakramenty stara sie, aby
dostep do nich miato jak najwiecej ludzi. Jednak nie moze naraza¢ sakramentow na
niewazne, a tym bardziej na swietokradzkie ich przyjmowanie. Dlatego podchodzac
z troskliwg mito$cig do ludzi bedacych w trudnych sytuacjach musi sta¢ na strazy
ustalonych zasad i tylko w okreslonych wyzej warunkach moze zezwoli¢ na przyste-
powanie do sakramentow osobom zyjacym w nieprawidtowych zwigzkach.

Udzial w pozasakramentalnym w zyciu Kosciota
Wsrdd osob, ktore nie moga by¢ dopuszczone do przyjmowania sakramen-
tow, s3 katolicy zyjacy w tzw. «matzenstwach na probe», «wolnych zwigzkach»

37 Porov SALIJ, J.: Kosciét a matzenstwa..., art. cyt., s. 74.

38 Porov. WYTRWAL, T.: Nieprawidlowe zwiqzki matzeriskie. w: WDr 8, 1998. s. 86.
39 Porov. KOKOSZKA, A.: Moralnos¢ zycia..., dz. cyt., s. 67 - 68.

40 Porov. KOEKIEWICZ, A.: art. cyt., s. 264.

4 Porov. KOKOSZKA, A.: Moralnos¢ zycia..., dz. cyt., s. 65.
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oraz katolicy zfaczeni tylko $lubem cywilnym.*? Kosciot takze ,,na nowo potwierdza
swoja praktyke, oparta na Piémie Swietym, niedopuszczania do komunii eucha-
rystycznej rozwiedzionych, ktdrzy zawarli ponowny zwigzek matzenski. Nie moga
by¢ dopuszczeni do komunii $wietej od chwili, gdy ich stan i sposob zycia obiekty-
whnie zaprzeczaja tej wiezi mitosci miedzy Chrystusem i Ko$ciotem, ktérg wyraza
i urzeczywistnia Eucharystia. Jest poza tym inny szczegolny motyw duszpasterski:
dopuszczenie ich do Eucharystii wprowadzatoby wiernych w btad lub powodowato-
by zamet co do nauki Ko$ciota o nierozerwalno$ci matzenstwa”.*?

Jednak Kosciot nigdy nie odrzucat ani nie odwracat sie od ludzi, ktérzy zawarli
ponowny zwigzek matzenski i znalezli sie w trudnej sytuacji zyciowej, pozbawiajac
sie dostepu do sakramentéw. Koscidt jest odpowiedzialny za wszystkich swoich
cztonkow, a zwlaszcza za tych, ktorzy szczegdlnie potrzebuja Bozego mitosierdzia.
Osoby te nie s, ani nie moga by¢ uwazane za wiernych drugiej kategorii, gdyz na
mocy chrztu i bierzmowania nadal s3 cztonkami Mistycznego Ciata Chrystusa. Kos-
ciét nie moze pozostawic¢ ich samym sobie, ale powinien troszczy¢ sie o ich zbawie-
nie.**

Zauwaza to Jan Pawet II, ktory wskazuje takze formy uczestnictwa takich osob
w zyciu Kosciofa: ,Razem z Synodem wzywam goraco pasterzy i cala wspdlnote wier-
nych do okazania pomocy rozwiedzionym, do podejmowania z troskliwg mitoscia
staran o to, by nie czuli sie oni odfaczeni od Kosciola, skoro moga, owszem, jako
ochrzczeni, powinni uczestniczy¢ w jego zyciu. Niech beda zachecani do stucha-
nia Stowa Bozego, do uczeszczania na Msze $wietg, do wytrwania w modlitwie, do
pomnazania dziet mitosci oraz inicjatyw wspdlnoty na rzecz sprawiedliwosci, do
wychowywania dzieci w wierze chrzescijanskiej, do pielegnowania ducha i czynow
pokutnych, azeby w ten sposob z dnia na dzieri wypraszali sobie u Boga taske™.
Wiasénie poprzez te rozne formy duszpasterze powinni dociera¢ do zwigzkow nie-
sakramentalnych, aby wprowadzic ich na droge zbawienia.*

Nalezy przede wszystkim uswiadomic osobom, ktdrych stan zycia nie pozwala
na przystepowanie do sakramentéw, ze Bog dziata nie tylko przez sakramenty. Sak-
ramenty s3 skuteczng droga do Boga, ale nie jedyna. Bdg nie ogranicza swojej taski
tylko dla ludzi «prawowiernych», ale w mysl stow sw. Pawta: ,Gdzie jednak wzmogt
sie grzech, tam jeszcze obficiej rozlata sie faska” (Rz 5,20), udziela jej takze ludziom o
stabej kondycji moralnej. Dlatego wazne jest, aby rozwijali oni w sobie wiez z Bogiem
przez dostepne dla nich formy uczestnictwa w zyciu Kosciota.*’

4 Porov. FC 82; KOKOSZKA, A.: Moralnos¢ zycia..., dz. cyt., s. 66.

8 FC84.

44 Porov. WYTRWAL, T.: art. cyt., s. 78 - 79.

4 FC84.

46 Porov. GREZLIKOWSK], J.: Troska duszpasterska..., art. cyt., s. 51 - 52.

47 Porov. PAEYGA, ].: Niesakramentalni. Duszpasterstwo rozwiedzionych zyjqcych w nowych zwiqz-
kach, Czestochowa 2003. s. 57 - 58.
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Masarykov Hus ako vyzva
pre posilnenie ceského narodného zapasu

KAMILA VEVERKOVA

Univerzita Karlova v Prahe
Husitskd teologickd fakulta

Abstract: Masaryk saw John Huss as a very important personality in Czech history. Huss was for him a
religious man who died for his conviction on a stake, and he did not evaluate Huss from a theological or
historical perspective. In the context of his philosophy of history, Huss was the beginning of the Czech
reformation, which in Masaryk’s interpretation was a struggle for humanistic ideals. This struggle did
not end there; the Enlightenment took over these humanistic ideals from the last bishop of the Unity
of the Brethren (Unitas Fratrum), J. A. Comenius, and after that the Czech National Revival. Masaryk
dedicated a separate work to Huss, titled John Huss: Our Revival and Our Reformation (1896) and also
wrote of him as a moral example for the Czech nation in other treatises. From Palacky, T. G. Masaryk
adopted the position that the Czech reformation was the climax of the Czech religious history, which
was suppressed by the Habsburgs’ counterreformation. In 1915, Masaryk used Huss as a symbol when
he declared, in his famous address from the Reformation Hall in Geneva on July 6, a fight against the
Austro-Hungarian Empire. Masaryk was a religious person whose faith is often described as rational
theism. The newest research (Skalicky, Pospisil) show that he wasn't so strongly anti-Catholic as was
until now assumed.

Keywords: T. G. Masaryk. Czech reformation. John Huss. Czech religious history.

V roku 1896, rok po vydani Masarykovho déleZitého spisu Ceskd otdzka. Sna-
hy a tuzby ndrodniho obrozeni, sa objavila na ¢eskom kniznom trhu ttla publikacia,
nesuca nazov Jan Hus. Nase obrozeni a nase reformace.! Je to v podstate doplnena
a roz$irend prednaska, ktord Masaryk predniesol na Husov sviatok v Ob¢ianskom
klube v Koline, a ktora nasledne bola ihned publikovana na pokracovanie v Nasi
dobé. Knizné vydanie sa ale od pévodného ¢asopiseckého vydania odlisuje, je daleko
viac prepracované a obsiahlejsie.

Vo svojej dobe mala tato publikicia obrovsky vyznam a obsahuje zaujima-
vé myslienky, ktoré v pripade, Ze su aktudlne interpretované, mozu byt zaujima-
vé i dnes. Masaryk zastaval, ako je vSeobecne zndme, nézor, Ze idea humanitna sa
objavila v ¢eskej reformdcii, Ze bola hlavnou ideou tohoto velkého obdobia ¢eskych
dejin, Ze bola potlacend v baroku a v protireformdcii, a Ze vdaka osvietenstvu idea
humanitna bola hybnou silou ndrodného obrodenia. Tato konstrukcia bola nasled-
ne kritizovana mnohymi, zlava i sprava. Masarykovi bolo obvykle vytykané, Ze tiplne

1 MASARYK, T. G.: Ceskd otdzka, Nase nynéjs krize, Jan Hus. Praha : Masarykv tstav AV CR, 2000.
s. 367.
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zabudol na to, Ze ndboZenské prostredie v dobe ¢eskej reformacie bolo vedené inymi
ideami, nez ideou humanity. Badatelia sice boli ochotni priznat, ze ¢eskd reforma-
cia najma v ich prejavoch v 16. storo¢i bola ovplyvnend humanizmom, ale po vy¢it-
ke spravne zhodne dospievali k nazoru, ze zapas Husov a jeho nasledovnikov bol
urcovany zdpasom o Cistotu krestanskej viery a o vierohodnu ortoprax. Masarykovi
celkom nerozumeli. Poktsime sa na obmedzenom priestore ukazat, o ¢o sa Masaryk
snazil, ¢o chcel svojimi ndzormi narodu oznamit a ako bol, ¢i nebol prijaty.?

Niet sporu, Ze Masaryk bol vlastenec, nebol vSak nacionalista - v Ziadnom pri-
pade. Preto sa napokon postavil proti sfalSovanym Rukopisom, ktoré mali datovat
cesku slovesnt kulttru do doby davno pred jej vznikom. Otazka Husova bola otaz-
kou, ktora neskorych obrodencov v tretej a v Stvrtej generacii velmi zaujimala. Palac-
ky v III. Diele svojich dejin vykreslil presved¢ivo dobu Husovu a husitsku ako vrchol
ceskych dejin.® Nebolo sporu o tom, Ze Hus je velkou dejinnou osobnostou ¢eského
naroda. Cesky narod Palackého dejiny priam hlital, bolo to prave to, ¢o citil. Bol tu
vSak jeden problém. Tento narod bol - az na nepatrné vynimky, umoznené toleranc-
nym patentom v roku 1781 - vplyvom nepriaznivych okolnosti narodom katolickym.
Otazkou bolo, ako sa s tymto rozporom vyrovnat, ¢i to vobec je mozné. A Masaryk
tvrdi, Ze to mozné je, ba Ze doterajsi vyvoj je pokracovanim zdpasu Husovho. lhned
na pociatku svojho dielka o Husovi totiz pise: ,Nase narodni obrozeni, o néz uz sto
let usilujeme védoméji, hned ve svych pocatcich bylo duchovnim bojem proti tlaku
protireforma¢nimu, bylo pokracovanim sili a ideji reformnich, Ze nez Hus postou-
pil smrt mucednickou.“* Ceski obrodenci podla Masaryka boli vedeni ideou huma-
nitnou, ktord je totoznd s ideou Ceskej reformacie: ,Humanita je jen jiné slovo pro
bratrstvi a na této myslence zejména Palacky budoval nas program ndrodni.*® His-
torik vtedy i dnes len neveriacky kruti hlavou. Ale len do tej chvile, nez Masarykovu
myslienku prestane brat historicky a pokusi sa o iny vyklad, ktory vychadza z etiky.

Masaryk sa opravnene pyta, ¢i sa oprdvnene nazyvame narodom Husovym. A na
tuto otazku odpoveda jednoznacne: nie. Nebudem parafrazovat, uvediem vlastné
Masarykove slova: ,V nasem ndrodnim usilovani je velky nedostatek vnitiniho Zivo-
ta, zivota duchovniho; védomi, Ze na$ obrodni program ma byt pokracovanim tradici

2 Proces, ktory je spravidla oznacovany ako spor o zmysel ¢eskych dejin, najlepsie ukdzal Milo§
Havelka, porov. Havelka, M.: Spor o smysl ¢eskych déjin 1895-1938. Praha : Torst, 1995-2006. Havel-
ka uvadza pocetné ukazky z jednotlivych autorov, ktory do tejto diskusie prispeli.

3 PALACKY, F.: Geschichte von Bohmen: groftentheils nach Urkunden und Handschriften. Dritten
Bandes erste Abtheilung, Bhmen unter Konig Wenzel IV,, bis zum Ausbruch des Hussitenkrieges:
vom Jahre 1378 bis 1419. Prag : In Commission bei Kronberger und Riwna¢, 1845. PALACKY, F.: Ges-
chichtevon B6hmen: gréfstentheils nach Urkunden und Handschriften. Dritten Bandes zweite Abthe-
ilung, Der Hussitenkrieg, von 1419 bis 1431. Prag : In Commission bei Kronberger, 1851. PALACKY,
F.: Geschichte von Bohmen: grofstentheils nach Urkunden und Handschriften. Dritten Bandes dritte
Abtheilung, Bhmen und das Baseler Concil: Sigmund und Albrecht: J. 1431-1439. Prag : In Commis-
sion bei Kronberger, 1854. V ¢eskom preklade vysli jednotlivé zvizky tretieho dielu v rokoch 1850 aZ
1851. Delenie ¢eského textu je trochu iné, rovnako text je na mnohych miestach pozmeneny.

4 MASARYK, T. G.: Ceskd otdzka, Nase nynéjsi krize, Jan Hus. Praha : Masaryki tistav AV CR, 2000.
s. 313.

5 TamtiezZ. s. 314.
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reformacnich, je slabé.“® Ako konkrétne dévody uvadza dalej, ze po Palackom nepo-
kracuje dalej historické badanie, Ze nie su k dispozicii Husove spisy, Ze doposial nie
je vztyceny Husov pomnik. Tieto konkrétne dovody sa nasledne skuto¢ne zlepsili.
Masarykovi ide vSak v prvej rade o to, Zit plne v pritomnosti a uvazovat, ¢o znamena
kostnicka hranica pre jeho dobu. Podla neho nie je tato hranica doposial rozmetana.

Za fatalne povazuje lahostajnost a liberalizmus. Zdéraznuje, Ze nase bratstvo je
iné, neZ bratstvo vzidené z franctizskej revoltcie. Komentuje zrozumitelne: ,Nase
bratrstvi zaloZeno bylo na citu a ideji nabozenské, bratrstvi revolu¢ni bylo nega-
ci nabozenského citu, mélo ziidlo z usili politickém.” Tu znovu a celkom zjavne
hovori to, ¢o formuloval uz skor: ¢eska otazka je otazka ndbozenska. Liberalizmus
Masaryk pranieruje prave preto, Ze popiera zmysel a vyznam naboZenstva. Je si ale na
druhej strane vedomy vSetkého, ¢o liberalizmus v politickom ohlade pre ¢esky narod
znamenal, nejednd sa v ziadnom pripade o kritiku vulgarnu. Masaryk sa poka-
$a vyjadrovat filozoficky a historicky (nie prili§ $tastne), mysli v§ak predovsetkym
eticky: ,Husova reforma pravé proto, Ze byla ndbozenska, méla tak hluboky a veliky
dosah a takovy vliv; myslenka Husova koneckonci proto zvitézila, tfeba zpocatku
vSichni byli proti ni...® Niektoré dal$ie Masarykove vyroky sa pekne ¢itaju (pretoze
vo svojej podstate st pravdou), ale historicky st otazne. Masaryk napriklad tvrdi, ze
pretoze reformdcia bola ndboZenskd, nebola proti filozofii a vede a dodava, ze pravé
ndbozenstvo a prava veda sa nevylucuju. Vecne vsetko pravda, historicky nie. Jedno-
ta bratska najskor zamietala vzdelanie (to sa neskor zmenilo), e$te v emigrécii napr.
vysetrovala J. A. Komenského, ked'sa jej nepacili niektoré jeho nazory. Masaryk ved-
la seba radi reformatorov a buditelov, podla neho islo v§etkym o vedomosti a vzde-
lanie. Celej rade ¢eskych reformatorov samozrejme islo o vzdelanie a napravu veci
kazdodennych, no hlavnym ich cielom bola spéasa ¢loveka a sveta.’ Je vSak pravda,
ze sloboda ¢loveka pred BoZou tvarou vedie k tsiliu v oblasti spolocenskej. Masaryk
si je toho vedomy, i ked' sa do blizsieho rozboru jeho teologie nepusta. Vsima si véak
pravom Husovho pojatia autority, pre¢o odmieta poziadavky cirkvi: ,cirkev prava,
cirkev neviditelnd, vnéjsi autorité knézské podiizena neni a byt nemfize, svédomi
zadné vnéjsi autorité nepodléhd a podléhat nemtze. !

Snazme sa pozriet na to, ako Masaryk nahliada na narodnostnt otdzku u Husa
a v husitstve. Ano, priznava, jeho reforma ma prirodzeny narodnostny dosledok.
Dobre vsak vie, Ze ,v bézném nyni smyslu Hus ov§em nérodni nebyl... jazyk rozo-
hnuje a slechti ten, kdo svym bratiim, kdo svym bratiim, kdo svétu ma co fici. A

6 Tamtiez.

7 TamtiezZ. s. 316.

8 Tamtiez. s. 317.

9 Texty o vychove z doby Ceskej reformacie porov. MOLNAR, A.: Ceskobratrskd vychova pred Komen-
skym. Praha : Stitni pedagogické nakladatelstvi, 1956. Literattra o Komenskom, resp. o jeho
vychovnych snahdch, je velmi rozsiahla, i ked knihy vychodoeurdpskej proveniencie z rokov 1950-
1989 va¢sinou velmi zatazené (pokial nie sti z pera krestanskych autorov) marxistickym pohladom.
Pre zakladnti orientaciu je dobra kniha Palouge, ktora vysla uz po zmene pomerov. Porov. PALOUS,
R.: Komenského Bozi svét. Praha: Statni pedagogické nakladatelstvi, 1992.

10 MASARYK, T. G.: Ceskd otdzka, Nase nynéjs krize, Jan Hus. Praha : Masarykv tstav AV CR, 2000.
5. 319.
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nasi reformatoii méli pro svijj lid, méli pro svét zpravy nové a dtlezité. Proto bra-
ti1 vzdéldvajice narod, vzdélavali také jazyk. Bible kralickd je dilo skute¢né ndrod-
ni, neni pouhy preklad, ktery by pofidit mohl kazdy uceny profesor, ale je to Pismo
od Cechii prociténé, promyslené, a proto je evangeliem ¢eskym ‘! Vcelku vierohod-
ne Masaryk ukazuje, preco bohosluzobnym jazykom v ceskej reformdcii je cestina
a vehementne sa stavia proti akymkolvek cyrilometodskym reminiscenciam. Masa-
ryk sa sustreduje v prvej rade na etické kategorie: Husovo tsilie 0 mravné a ndbozen-
ské obrodenie bolo tsilim o nového ¢loveka. Spravne vysvetlené, je to pravda. Novy
¢lovek pred Bozou tvarou. Tak tomu bolo i v Jednote bratskej.'> Masaryk si dobre vsi-
ma jednej velmi podstatnej skuto¢nosti, ktora vsak interpretuje ako hlavng, a prave
v nej vidi ontt humanitu. Clovek, ktory uveril, mé iny, novy vztah k Bohu. M4 viak
aj iny vztah so svojim bliznym, z tej viery prameni i novy vztah k svojim bliznym.
Povedali by sme dnes, Ze socidlny, politicky rozmer ceskej reformacie. Je to jeden
z vyraznych prvkov, ktoré odliSujt cesku reformdciu od reformdcie svetovej. Nejed-
nd sa len o humanitu samotnu, ide o novtt podobu Krista a jeho panstvo v dejindch,
o podobu ¢eského Krista, keby sme chceli parafrdzovat ¢eského katolickeho teologa
Karla Skalického.™

S Masarykom by sa dalo sthlasit v tom, Ze niektoré prvky novej humanity
nachddzame i v ¢eskom obrodeni (napr. u ¢eského Nemca Bolzana, u reformnych
knazov,'* ba aj u Palackého'® (spomerime si na jeho kategoriu boznosti), ale rozhod-
ne nie u vSetkych buditelov.

Trochu problémova situdcia sa vak predsa len da s pomocou hermeneutickeé-
ho kl'i¢a rozsifrovat. Co mysli Masaryk pod pojmom narodné obrodenie? Je to nao-
zaj len vzkriesenie jazyka a upevnenie ¢eského naroda? On celkom zrejme pod poj-
mom obrodenie mé na mysli i obrodenie ndboZenské, navrat ku krestanstvu v jeho
modernej interpreticii. Moderny ¢esky narod v Masarykovom poriati nemdze byt
ndrodom bezvercov. Domnievam sa, Ze tu je cely ten problém s humanitnou ideou.
Zatial ¢ovsetci u Masaryka vidia v rozvoji humanitnej myslienky akusi sekularizaciu,
resp. pretvaranie krestanskej viery postupne v ¢iry humanizmus, u Masaryka idea
humanitnad v ¢eskych dejindch by sa snad’ dala ¢itat ako podoba Krista v ¢eskych deji-
ndch. Preto inak neobhdjitelné Masarykovo: ,Jezis, ne Cézar tot smysl nasich déjin
a demokracie!

Problém pri interpretacii niektorych Masarykovych myslienok je v tom, Ze
Masaryka chceme nutne niekam zaradit - mam na mysli metodologicky. Potom
to vedie k tomu, Ze sa vyskytujt sudy, Ze Masaryk Husa a ¢eskt reformaciu vlastne

n Tamtiez.

2 RICAN, R.- MOLNAR, A.: Déjiny Jednoty bratrské. Vydani prvni. Praha : Kalich, 1957. Rudolf Ri¢an
venoval ostatne zvlatny ¢lanok i priamo néasej téme, porov. RICAN, R.: Masarykiiv vztah k deské
reformaci. In : Z kralické tvrze, 1968, ¢. 2, s. 24-27.

3V predhovore k rimskemu zborniku k 1000. vyro¢i prazského biskupstva, porov. KADLEC, J.
(ed.): Tisic let prazského biskupstvi: 973-1973. Praha : Usttedni cirkevni nakladatelstvi, 1973.

4 Vtomto ohlade ma velké zasluhy bolzanovsky badatel E. Winter, porov. WINTER, E.: Bernard Bol-
zano und sein Kreis. Leipzig : Jakob Hegner, 1933; ¢esky WINTER, E.: Bernard Bolzano a jeho kruh
= [Bernard Bolzano und sein Kreis]. Brno : Spolek katolickych akademikt Moravan, 1935.

15 STAIF, ].: Frantisek Palacky: Zivot, dilo, mytus. Praha : Vy$ehrad, 2009. s. 103-141 (najma).
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nepoznal. To je absurdné. Citanie knizky o Husovi, ale i inych politickych spisov, nas
skoro presveddi, Ze poznal nie jen pramennu zakladnu (spisy Husove, Komenskeé-
ho, dalgich vyznamnych predstavitelov ¢eskej reformacie), ale tiez dobovu diskusiu,
ktora vtedy o Husa a husitstvo bola vedena. Tym mam na mysli trebars polemiku
Frantiska Palackého a katolicky konzervativneho Konstantina Hofflera,'® alebo ak
chcete Husove ,obrany“ historika ceského statneho prava Josefa Kalouska a Josefa
Pekate.!” Masaryk nebol ani filolog, ani préavnik, ani historik. Jednalo sa mu o ,spri-
tomnenie” Ceskych dejin a ich eticky rozmer. O iné vysvetlenie Palackého. Samo-
zrejme islo tieZ o postavenie ¢eského naroda v Eurdpe a v Rakuskej, resp. Rakusko-
-Uhorskej risi. Vedome vlastenecky, ale nie neznasanlivo nacionalisticky. Masaryk
k tomu hovori, so vetkou opatrnostou, ktora bola vtedy potrebna: ,Rakousku $lo
napfed o protireformaci a jen neptimo germanizovalo, teprve pozdéji na misto proti-
reformacni politiky dostoupla liberdlni politika germaniza¢ni“® Vysvetluje dalej, ze
Palacky svojou ideou federativneho Rakuska celil germaniza¢nému i protireformac-
nému usiliu spolo¢ne. O Palackom a jeho ponati priamo hovori: ,Federace Rakouska
znamenala mu upravit vSechny narody a zemé rakouské na idealu humanitnim, nase
ndrodni idea humanitni netoliko ndm, ale i narodm ostatnim mtize a musi byt
pevnym zakladem. My Cechové nemtizeme vzdat se podstaty narodni, nemiizeme
nezit smyslem své historie, proto pifirozené i v politice mezindrodni a zahrani¢ni sta-
vét musime na ideji své. Ze Cech protireforma¢nimu Rakousku pfitknul ideu svou
a novou, je piirozené-protireformace reformaci musi byt ptekondna, jen v nasi ces-
ké ideji mnohonarodni Rakousko ma pro dobu novou smysl a své existenc¢ni pravo.”

Celkom dost velky priestor venuje Masaryk vo svojej studii o Husovi porovna-
niu ,nasej reformacie“ a nasho obrodenia. Tieto ndzory st napokon i v Ceskej otdzke.

Vyzdvihuje Dobrovského pre jeho kriti¢nost, chvali Kolldra, i ked s jeho vyraz-
ne luteranskym ponatim Husa nesthlasi. Vysoko ocenuje Havlicka, ktorému ostatne
venoval tiez samostatny spis. U Havlicka, byvalého katolickeho bohoslovca, si velmi
vazi jeho pristup k Husovi: Husa a reforméciu je potrebné poznat a ctit, ,,aby nas cely
ndrod v mistru Janu Husovi poznal zase svého nejvérnéjsiho piitele a otce.“!®

Vo svojej reflexii Husa a celych ¢eskych dejin sa Masaryk stdle znovu vracia
k nabozenstvu. Vidi, Ze nabozenstvo je dolezitym prvkom. Nabozenstvo je pre neho
problém ceského Zzivota a jeho vykladu vobec. Masaryk je mravne angazovany: ,idea
nabozenské a mravni reformy byla po vice nez 400 let ptimo viditelnym a ¢itelnym
obsahem nasich déjin.“*° Je si dobre vedomy, Ze doba sa rychle meni a niekolkokrat
si povzdychne nad tym, Ze vtedajsia doba nedokaze pochopit a ocenit problém nabo-
zensky. Ako jednu z hlavnych tloh pre ¢esky ndrod vidi spojit obsah reformacnej
doby s dobou pritomnou. Snazi sa mapovat si cirkevné prostredie a je mozné kon-

16 Popisand tamtie, s. 267-270. Text polemiky vysiel ¢esky, porov. PALACKY, F.: Obrana husitstvi.
Praha : [Tiskové a nakladatelské druzstvo CCS], 1926.

7 Masarykovo stanovisko k nim vid MASARYK, T. G.: Ceskd otdzka, Nase nynéjs krize, Jan Hus. Pra-
ha : Masarykdv tstav AV CR, 2000. s. 353-366.

8 TamtiezZ. s. 323.

v TamtiezZ. s. 329.

20 TamtiezZ. s. 333.
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Statovat, Ze tak ¢ini vel'mi bystro. Vidi, Ze ¢esky, naozaj veriaci katolik sa hlasi k zdsa-
dam protireformdcie a zavrhuje Husa i celt ¢esku reformaciu. Je vSak zaujimavé, ze
vecelku bystro vidi, Ze nie vSetci katolici patria do tohto tabora. Ukazuje na katolicku
modernu, ktorti hodnoti v podstate kladne: ,...katolicka moderna klade vétsi dtiraz
na literaturu a na vnitini Zivot nezli na politiku. Tim samym vedena je, dbat ve své
cirkvi hlavné o zboZnost a mravnost. Z tohoto stanoviska mohla by katolickd moder-
na navdzat na katolické duchovenstvo buditelské, avsak spokojuje se v novéjsi dobé
piebiranim ideji tzv. katolicismu reformniho. Jsou v katolické moderné sméry dva,
jeden hodné povrchni a koneckonctt jen pozldtkovy (zejména Novy Zivot), druhy
opravdovéjsi a hlubsi, tfebaze konzervativnéjsi (hlavné v Hlidce).*!

Viac asi od Masaryka v tejto veci nemozeme cakat. Celkom zjavné ale je, Ze sme-
rovanie Nového zivota bud hlbsie nepochopil, alebo sa nim viac nezaoberal. Klerikal-
ny zélotizmus nazyva Masaryk naboZenstvo neldsky a je presvedceny, ze v Cechach
nikdy nezvitazi. Dobre vie, Ze: , Katolicismus u ns pravé proto, Ze jsme prozili refor-
maci i protireformaci, vzdy bude mit poslani nesnadné; Ze jsme jako narod katoli-
cismu se vzdali - tu upominku nelze zahladit"?* Velmi zaujimavé je, ako Masaryk
hodnoti vtedajsich evanjelikov. Popisuje ich osudy (luteranov a reformovanych), vie,
ze su to potomkovia husitov a bratia. Zdviha vSak prst, a nie je vemi spokojny. Pise:
»Ale1i tyto nase cirkve, sloucivsi se pozdéji s némeckym protestantismem, nepodava-
ji pIné kontinuity narodniho vyvoje cirkevniho a ndbozenského. Palacky ovsem nasi
Ceskou reformaci poklada za podstatné protestantskou, ale domnivam se, Ze ne zcela
pravem, jak vyplyva i z toho, Ze protireformace ndroda poluteranstélého provedena
tak pronikavé a uspésné. Arcize slouceni Ceskych cirkvi s némeckymi (luterany) a
ostatnimi (reformovanou cirkvi podle Kalvina) nesetfelo narodniho razu nasi refor-
mace, podobné jako katolicismus podle narodt ma své zbarveni.?®

Masaryk sa zo vsetkych sil snaZi, aby ukazal, ¢o pro Cechov Hus znamena.
Chce vsak, aby jeho argumenty boli v kazdom pripade pravdivé. To st i dovody, pre-
¢o vystupuje proti Josefovi Kalouskovi?* aj proti Josefovi Pekatovi.?> Kalousek totiz
vystupuje proti nabozenskému vyznamu Husovych slavnosti. Tvrdil totiz, Ze vSetko,
¢o si Hus prial, bolo napravené na Tridentskom koncile, ze Cesi sa nemaju ¢o roz-
¢ulovat, ale naopak sa maju zjednotit v katolickej cirkvi. Kalousek je toho ndzoru,
ze vec naroda vola vSetkych ku svornosti - vSetky ndrodné strany sa maju spojit ku
spolo¢nému postupu. Proti tomu Masaryk: , Také my jsme pro svornost, ale jsme pie-
svédCeni...Ze pravda je na strané Husové a jeho opravdovych ctitel; pro¢ prof. Kalo-

2 TamtieZ.

2 TamtiezZ.

3 TamtiezZ. s. 334.

24 ]. Kalousek je mimo odborné kruhy malo zndmy. Jeho ndzory o Husovi su zhrnuté v utlej knizke,
porov. KALOUSEK, J.: O potrebé prohloubiti védomosti o Husovi a o jeho dobé. Praha : Tiskem a
nakladem Ceskoslovanské akciové tiskarny, 1915

35 Pekatove studie o zmysle ¢eskych dejin, obsahujuce state o Husovi, boli v poslednych rokoch nie-
kolkokrat vydané, najnoviie v roku 2013; porov. PEKAR, J.: O smyslu éeskych d&jin. Voznice: Leda,
2013,
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usek této pravdé odpird? Hus je v historii kdmen, o néjz se charakterové rozrazeji.°
Vzdelany historik Josef Pekaf kultivovane, ale podobne hovori, Ze ndrod musi hladat
to, ¢o ho spojuje a posiliiuje. Pre Husa md iste slova obdivu, ale naproti Masarykovi
tvrdi, Ze je velkym omylom, ked sa zdoraziuje, Ze hlavnou ideou narodného vyvo-
ja je myslienka ndbozenska. ,Velkym motivem nasich déjin je myslenka narodni; ji
se chvi kazdy nerv nasi minulosti... A dnes snad vice, nez kdykoliv jindy nastava jeji
hodina“ (podla Masarykovej citdcie).?” Masaryk je véak proti takto vypjatému nacio-
nalismu.

Vlastenecky, nie vSak hrubo nacionalisticky, Masaryk jasne hovori, kym nam
Hus bol a je. To ukazuje jeho postoj: ,Pfedné. Husovo Zivotni dilo byl boj za reformu
ndbozenskou; Hus byl nabozenskym reformatorem. Tot obsah jeho Zivota a smrti,
a proto je nam vzorem nabozenské opravdivosti...Druhé: Budeme se Husa dovola-
vat pro véc hlavni. Nebudeme tedy véfit v jednotlivostech, co véfil jesté on, nebot
v téch vécech jsme nad ného a jeho dobu pokrocili; ale budeme se od ného ucit stat
v poznané pravdé, mit pevné a nezlomné piesvédceni Zivotni, ptesvédceni nabozen-
ské. Treti: Od Husa budeme se ucit nespoléhat ve vécech nabozenskych na vnéjsi
autoritu cirkevni, nybrz na Pismo a na pravy rozum. Ctvrté: Smrt Husova a osudy
naroda naseho v dobach reformace a protireformace museji nas poucit, Ze nikdo
na svété nema prava ndboZenské presvédceni zndsilriovat. Opravdovi ctitelé Husovi
budou pro svobodu ndboZenskou, pro svobodu presvédceni.?®

Dalo by sa to v dobe Masarykovej interpretovat asi takto: pokial bude ndrod Zit
v pravde, pokial budu jeho skutky etické, pokial sa bude riadit Pismom a svedomim,
tak ho nemoze nic¢ ohrozit. Premyslajme dnes o tom, nakolko su jeho slova aktual-
ne... Masarykovi vobec nejde o proklamdcie a uz vobec nie o pozu, ale o Zivot v prav-
de. Bol v podstate nabozensky ¢lovek, i ked jeho viera bola $pecifickd, nestavajtica na
zjaveni, ale na raciondlnom teizme. Kritizovat je mozné v jeho postoji mnohé, nie je
mozné vSak v ziadnom pripade spochybnit jeho ¢isty a mravny eticky postoj. Tento
postoj mal ostatne byt motivaciou pre narodny zapas tej doby, mal byt posilou.

Je dobre zndme, Ze Masaryk si vazil svojich myslienkovych protivnikov, ktori
vystupovali otvorene a bez zakernosti. Prof. Pekai zomrel v roku 1937 o niekolko
mesiacov skor, nez Masaryk. Masaryk poslal na jeho hrob veniec a vyjadril mu uctu.
Ich vzdjomny dialog - dialdg filozofa a etika s historikom - napriek vsetkej jeho dra-
matickosti, zostava prikladom pre kultivovany dialdg dvoch stran, ktoré pouzivaju
kazda intt met6du, ale ktoré majui dobrua volu hladat a nachadzat pravdu.

O Masarykovom ponati Husa by bolo mozné povedat este mnoho, myslim, Ze
latka v sidobom rozhovore historikov, teologov a filozofov nie je este vycerpana.
Z tych, kto sa problematikou zaoberali, uvadzam z poslednej doby Jaroslava Opata,®

26  MASARYK, T. G.: Ceskd otdzka, Nase nynéjsi krize, Jan Hus. Praha : Masarykiv ustav AV CR, 2000.
S.357.

27 Tamtiez. s. 360.

28 Tamtiez. s. 357.

29 QPAT, J.: Priivodce Zivotem a dilem T.G. Masaryka: deskd otdzka véera a dnes. Praha : Ustav T.G.
Masaryka, 2003.
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Stanislava Poldka,® Otakara Fundu,®! Karla Skalického,*? Marii L. Neudorflovou®
a najnovsie Ctirada Vaclava Pospisila.** Ukazuje to jednu vec: Masarykov odkaz nie
je mftvy, mé ¢o povedat i dnes, kedy musime v celkom novych podmienkach znovu
definovat, kto sme, ¢o chceme a nie len bilancovat, ¢o sme ludstvu i Eurépe v minu-
losti dali. Minulost je potrebné poznat, to je isté, ale predovsetkym je potrebné sa
orientovat v pritomnosti a mysliet na budicnost. Masarykove postoje m6zu pomdct
v mnohom i dnes. Nemal by urcite radost z toho, ako sme na tom v otdzke nabo-
zenskej. Tvarou v tvar naSmu postaveniu uprostred Eurdpskej tinie by sme sa mali
znovu zamyslat nad tym, ¢o je z jeho odkazu aktudlne a ¢o nendvratne odniesol cas.
Jedno zostava velkou vyzvou v tejto zlomovej dobe: jeho doraz na pravdu a na etické
jednanie.

Chcela by som este pripomentt udalost, ktora je sice v§eobecne zndma, ale kto-
rd je potrebné si stale znovu pripominat. Masaryk bol nateny v dobe, kedy vypukla
prva svetova vojna, opustit Raktsko-Uhorsko. Jeho odchod ako ho vykresluju vsetci
jeho Zivotopisci, bol na poslednu chvilu. Proti Rakuasku vystupuje zretelne dvoma
prejavmi: 4. jula 1915 obsiahlej$ou prednaskou v krajinskom spolku Svétopluk v Ziiri-
chu, ktory bol koncipovany ako jubilejny prejav k 500. vyro¢iu Husovho upalenia
a franctizskym prejavom v sle reformécie v Zeneve 6. jula 1915.%% De facto je najma
ten druhy prejav vyhldsenim boja proti monarchii Habsburgovcov. Tento prejav je
predneseny ako prejav politicky a stoji na Masarykovom hodnoteni Husa a ceskej
reformadcie. Je tvrdy, avsak pravdivy a eticky silny. Nejde o jeho rozbor historicky, ale
o to, ako Masaryk odévodnuje, preco cesky narod nemdze dalej existovat v Rakusku.
Hovori tu v mene naroda, ktory doma musel mlcat. Vychadza z mygslienky, Ze ,kaz-
dy Cech, znaly déjin svého ndroda, se musi rozhodnout bud pro reformaci, nebo
pro protireformaci, pro ideu ¢eskou-nebo pro ideu Rakouska, organu evropské pro-
tireformace a reakce”*® Svoje myslienky sa snazi Masaryk povedat jasne a zrozumi-
telne. Sticasne na zdklade svojich predchadzajucich stadii ukazuje, ¢o mysli pod
pojmom ,reformécia“ - to nie je len to, ¢o bolo v minulosti, a ¢o mu je zjavne sympa-
tické. Hovori: ,Hus, Zizka, Chel¢icky, Komensky jsou pro nés Zivoucim programem.
Nase reformace, jako Zadnd reformace, nebyla a neni skoncena; reformace znamena
ustavi¢nou reformu, neustale obnovovani, touhu po lepsim, zdokonalovani, pokrok.
Ceska reformace byla mravni par excellence; postavila se proti cirkvi a skrze cirkev
proti statu; nebot stat a cirkev tvotily teokratickou jednotu. Nase reformace vedla

% POLAK, S.: T G. Masaryk: za idedlem a pravdou. Praha : Masarykdv tstav, 2000-2014.

3 FUNDA, O. A.: Thomas Garrigue Masaryk: sein philosophisches, religioses und politisches Denken.
Bern : Peter Lang, 1978.

32 SKALICKY, K.: Cirkev v Evropé, Evropa v cirkvi: teologicky vhled do déjin Evropy prismatem svobody
a revoluce. Svitavy : Trinitas, 2019. s. 216-223.

3 NEUDORFLOVA, M. L.: Masaryk - demokrat: od Ceské otdzky k Zenskému hnuti a Nové Evropé.
Praha : Novela bohemica, 2016.

34 POSPISIL, C. V.: Masaryk iritujict a fascinujici. Praha : Univerzita Karlova, nakladatelstvi Karoli-
num, 2018.

3 Porov. POLAK, S.: T.G. Masaryk: za idedlem a pravdou. 7. sv. Praha : Masarykav Ustav, 2009. s. 82 a
nasl.

36 MASARYK, T. G.: Vidlka a revoluce I: ¢ldnky, memoranda, predndsky, rozhovory. Praha: Ustav T. G.
Masaryka, 2005. s. 82.
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k politické revoluci. Kazdé dtisledné a ¢estné mravni usili vede logicky k reformé,
ano i k politické a socidlni revoluci.’

Ziadne dlhé historické rozbory, na to nebol ¢as. Ale aktudlne: ,Ceskou reformaci
cely narod poprvé postavil a pokusil se rozfesit otazku autority v modernim smyslu;
také dnes jde o tutéz otazku, kterd nestrpi odkladu a kterou je tieba rozfesit stdj co
sty %8

Masaryk dalej hovori o humanite a ¢eskych bratoch, celkom v duchu jeho kon-
cepcie. Ale celkom jasne dochddza k zdveru, ktory dal silu k boji za samostatny $tat:
,Nejcistsi idea humanity v§ak nezakazuje a nemiize zakazovat obrany. Pravé nase
reformace prohldsila s nejjasnéjsi urcitosti, ze obrana neni nasili. Nase reformace
ndm dava toto pravidlo: Odsuzujme nasili, nechceme a nebudeme ho uzivat; avsak
budeme se proti nému branit i zelezem.”*° To je aj krédo neskorsich legionérov, ktori
nemohli bojovat v radoch raktsko-uhorskej arméady a prebehli. Nasiliu sa branili na
druhej strane so zbratou v ruke. Masaryk odkazuje na Palackého, ktory jednoznac-
ne formuloval, Ze husiti sa branili proti nasiliu, ktoré bolo rozpttané proti Husovi
ajeho ziakom.

V zaveru svojho prejavu Masaryk vyjadruje nadej, Ze je potrebné pracovat zo
vsetkych sil, aby uz neboli mucenici, akym bol Hus. Aby nebolo treba obeti. ,Povaha
amravni hodnota kazdého ¢inu jsou dany jeho pohnutkami. V kazdém sporu, v kaz-
dé valce je dilezité védét, kdo ¢ini nasili a kdo se brani. Pravé proto se pretiasa tato
otazka v nasi dobé tak horlivé a pozorné. Stdjtez v poznané pravdé! Brarite pravdy az
do smrti! To je velké nauceni Husovo a nauceni z jeho Zivota.“

Nemézem tu podrobne rozoberat, ¢o je podstatou ceskej reformacie. V kazdom
pripade je to predovsetkym zmeneny pristup ¢loveka k Bohu, ale tiez zmeneny pri-
stup k 'udom. A Masaryka zaujima prave tento pristup k ludom, k veciam verejnym,
k socidlnej a politickej skuto¢nosti.*’ VSimneme si este kratko zndmeho faktu, ze
bohoslovecké zapasy Ceskej reformacie Masaryka prili§ nezaujimaja. To je pre neho
prili$ tedrie. Zaujima ho to, ¢o bolo vidiet navonok. Preto hovori na samom konci:
,ldea humanity si zada Zivota, Zivota zcela kladného, nikoliv smrti. Smrt ustupuje
zivotu. Tato nadéje, tato povinnost - to je dédictvi ¢eské reformace!“*?

Husovo vyrodie v roku 1915 sa stalo Masarykovi politickou zbratiou, pomocou
ktorej sa branil utlaku, a pomocou ktorej vyjadril tithu po samostatnosti ¢eského
naroda. V dobe, kedy tieto slové prednasal, nemohol ani tusit, aky vysledok prave pre
tento narod budu mat o tri a pol roku neskor!

Masaryk je nam vSetkym blizky pre svoje idealy, pre to, ako eticky Husovi i celej
Ceskej reformdcii rozumel. Samozrejme vieme dnes historicky o ¢eskej reformacii

37 Tamtiez.

38 Tamtiez.

39 Tamtiez.

40 Tamtiez.s. 83.

4 Porov. MASARYK, T. G. - TOPOR, M. (ed.): Z bojii o ndboZenstvi: a texty z let 1904-1906. Praha:
Ustav T. G. Masaryka, 2014.

42 MASARYK, T. G.: Vidlka a revoluce I: ¢ldnky, memoranda, predndsky, rozhovory. Praha: Ustav T. G.
Masaryka, 2005. s. 83.
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daleko viac a nahliadame na fiu inak, ale mravne sa musime i dnes dat in$pirovat
tym, ako Husa a jeho nasledovnikov videl Masaryk.

K vtedy aktualnej situdcii cirkvi v novo vzniknutej Ceskoslovenskej republike sa
Masaryk vyjadril v diele Svetova revolucia, avsak tato téma by vyZadovala vlastné roz-
siahle pojednanie a vybocuje uz z témy nasej. Po nabozenskej stranke nebol Masaryk
vyhradne proti katolicizmu, ako dokazuju katolicke prace nami uvadzanych autorov
Karla Skalického a Ctirada Véclava Pospisila. Bol proti jeho karikattre, ¢o bolo urcite
spravne, ale hlavne proti habsburskému Rakusko-Uhorsku, ktoré bolo vjeho ociach
stelesnenim protireformacie.
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PRITOMNOST BOHA — ISTOTA ALEBO NEISTOTA?

Pritomnost Boha - istota alebo neistota?
Nabozenska skusenost judaizmu v biblickej tradicii (1. ¢ast)

MARIA KARDIS

Presovskd univerzita v PreSove
Gréckokatolicka teologickd fakulta

Abstract: The motif of God's presence in the life of the chosen nation is both impressive and challenging.
Different biblical traditions provide number of different takes on this issue. While Near Eastern traditions
express a certainty of God’s presence, Moses tradition accentuates the fact that God retains His own
freedom, even in His relationship to Israel. This leaves an open possibility that God could turn against
Israel and also confirms that access to God is not certain. This theological dialectics of accessibility
of God and His freedom is some qualification of religious experience of certainty and uncertainty of
God’s presence. This issue is clearly present in the New Testament traditions too. The paper outlines the
historical development of this motif in different biblical traditions, since there is a plethora of approaches
to thinking about God's presence. Since the analysed issue is rather complex, the presented paper focuses
primarily on the Book of Exodus. A crucial text for our analysis is Ex 33, 12-23. The paper briefly introduces
other works of Hebrew Bible, the Targumic tradition and some texts of New Testament tradition. The
motif of Lord’s face, present in Israel and at the same time concealed from Israel was one of the most
important ways expressing faith in Jesus by the early Church. Thus it is the language of crucifixion and
exaltation, of shame and glory that reshapes the language of face and of presence.

Key words: God's presence. Face. Glory. Knowledge. Tradition.

Pritomnost Boha v zivote Bozieho Iudu je fundamentalnym a zdroven zlozi-
tym motivom SZ. Avsak rovnako vyznamnym problémom je aj otdzka ako by mal
byt Jahve pritomny a ako by mal Izrael hovorit o BoZej pritomnosti. Jednotlivé tra-
dicie predstavuju tuto skuto¢nost naozaj sirokospektralne. Z jednej strany cerpaja,
vychadzaju a stelestiuju spolo¢né predpoklady mytoldgie a kultovych praktik Bliz-
keho Vychodu, zasa na druhej strane odraZaja $pecifickti osobnt skusenost a spo-
mienky MojziSovej tradicie Izraela. Vo velmi Sirokom rozsahu sa tradicie Blizkeho
Vychodu zaujimaju o istotu Bozej pritomnosti a jej zarucent dostupnost pre narod,
¢loveka. MojZisova tradicia sa okrem iného snazi formulovat Boziu nezévislost od
Izraela, Jeho moznost stat pri, ako aj proti Izraelu. Tym naznacuje, Ze pristup Izra-
ela k Bohu nie je uplne isty. Preto teologicka dialektika pristupnosti (dostupnosti)
a slobody Boha je doplnend izraelskou skusenostou istoty a sticasne neistoty. Nie je
jednoduché hovorit o tomto probléme, akym spdsobom a do akej miery st tieto dve
schémy istoty a neistoty Bozej pritomnosti vo vzajomnom napati.
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Cielom predloZenej $tudie je snaha predstavit motiv tvare ako metafory pri-
tomnosti Boha, v snahe vzdjomného prepojenia medzi témami SZ a moznymi novo-
zdkonnymi paralelami. Prva cast stadie priblizi jeden z najdolezitejsich motivov
biblickej tradicie - motiv pritomnosti Boha - Tvar je istym zakladom konkrétneho
odkazu a nesie ndpadne velké mnozstvo konota¢nych vyznamov. V problematike
pritomnosti/ nepritomnosti Boha ako uz bolo spomenuté, klti¢ovym textom analyzy
je fragment Ex 33, 12-23, ktory zachytdva MojZisov dialog s Bohom.

Motiv tabul Zakona (Ex 31,18) spaja udalosti, ktoré sa odohravajti na hore Sinaj
(Ex 19-24) s udalostami pod Sinajom Ex (32-34). Oba tieto bloky opisuju dva roz-
dielne svety. Medzi ne je vkomponovany kiazsky opis (Ex 25-31), ktory sa tyka Stanu
Stretavania ako vzoru budiceho chramu. Pan prisltbil svoju neustalu pritomnost
a Izraeliti dostavaju instrukcie, ¢o maju v tejto veci urobit. Avsak v celom rozsahu
téma pritomnosti Pana je rozvinutd az v Ex 33. Narativny blok Ex 32-34 sa deli na tri
Casti: 32,1-35; 33, 1-34,9; 34,10-35. V celej tejto sekcii dolezita tlohu zohravaju pra-
ve dialogy. MojzZis$ tu zohrava rolu medidtora medzi Bohom a Izraelom, aby mohli
byt dohodnuté podmienky pritomnosti Boha vo svojom lude.! V kontexte struktu-
ry Knihy Exodus samotna 33. kapitola je stcastou bloku Ex 32,1-34,35, ktory sa tyka
modlosluzby;, jej dosledkov a obnovenia zmluvy.

V texte je mozné vymedzit $tyri ¢asti, ktoré podla Childsa pévodne predstavo-
vali samostatné celky. Toto rozdelenie mé svoje formalne zdévodnenie?:

1./ v. 1-6 - Boh odmieta sprevadzat Izrael do Zaslibenej zeme.

2/ v. 7-11 - stan stretavania, kedy Pan rozpraval s MojziSom z tvare do tvare;

3/ V. 12-17 - Mojzi$ ziada od Pana, aby ich sprevadzal a On mu vyhovie; v. 14.15 -
Pan slubuje sprevadzat Izrael do Zasltibenej zeme

4/ v.18-23 - Obnovenie zmluvy, Mojzi$ ziada vidiet Panovu slavu; Pan mu zjavu-
je svoju slavu; teofania, pocas ktorej sa pritomnost Boha sa blizi k MojZisovi.?

Mame tu dodinenia s rannym textom (JE), kedy otdzka pritomnosti nebo-
la problematicka. Bruegemann tvrdi, ze doleZitejSie ako identifikicia prameriov je
ndjst klacové miesto v texte pobytu na Sinaji. Ex 32-34 zachovava tradiciu, ktora jas-
ne ukazuje, Ze sebaistota kracania s Bohom Sinajskej zmluvy je ohrozend. Svedec-
tvo textu Ex 19-24 ukazuje, Ze nie je taka priama vizba medzi vernostou izraelitov
zmluve a pobytom v krajine. Od pociatku nie je dostato¢nd viera, nie je bezhrani¢né
zotrvanie ndroda v zmluve. Déraz sa kladie na redlny obraz charakteru spolocenstva

1 LEMANSKI, J.: Ksiega Wyjécia. Wstep. Przeklad z oryginatu. Komentarz. Edycja Swietego Pawla,
2009, 8. 602-603. Porov. GERTZ, ].CH.: Tradition und Redaktion in der Exoduserzdhlung. Untersu-
chungen zur Endredaction des Pentateuch. Géttingen, 2000, s. 88-100. Viaceri autori sa zhoduju v
tom, Ze text Ex 33,1-34,9 je kompilaciou niekolkych tradicii, ktoré prvotne nesuvisel s pribehom o
zlatom telati. Prijima sa, Ze kone¢nd podoba Ex 32-34 je vysledok deuteronomistickej tradicie, kto-
rd prepracovala nejaku existujucu tradiciu o modlosluzbe na Sinaji a prepojila ju s tradiciou o hrie-
chu Jeroboama (porov. 1 Krl 12). Nasledujtice redakcje spité s kitazskou tradiciou postupne dopliiali
existujuci text o dalSie udalosti. Avsak nie je mozné presné urcenie redakénych dodatkov, ostava to
¢isto na teoretickej rovine. DoleZitejsie je uréenie vyznamu, aky maju jednotlivé pribehy a redakéné
dodatky v danom kontexte Ex 19-40.

= TINO, J. (ed.): Exodus. Komentdre k Starému zdkonu. Trnava: Dobra kniha, 2013, s. 873.

3 BRUEGGEMANN, W.: Old Testament Theology. Essays on Structure, Theme and Text. Minneapolis,
1992, 5. 152; TINO, J. (ed.): Exodus, s. 869.
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medzi Bohom a Izraelom, Bohom a ¢lovekom. Je zrejmé, Ze od pociatku je problém
s vernostou fudu Zmluve na Sinaji, preto od prvého momentu nie je ani absolut-
na istota. Odhliadnuc od moznych tedrii kritiky prametiov, ¢i historicko-kritickej
metody, kapitoly Ex 32-34 obhajuju redlny pohlad na charakter tohto vztahu, ktory
je nastrbeny neposlusnostou modlosluzby, ktora znamena porusenie Zmluvy. Toto
spdsobuje, ze jeden z hlavnych motivov Ex - stavba svdtostanku, je na isty ¢as odsu-
nuty a v centre pribehu stoji rozhovor Mojzisa s Bohom.

Ex 32-34 kladie d6raz na skuto¢nost, ze formulovanie Bozej pritomnosti v [zrae-
li nemoéze byt kultovym, liturgickym rieSenim obrany vo¢i historickym hrozbam, ale
ze formuldcia BoZej pritomnosti musi priamo suvisiet s historickym tpadkom Izrae-
la. Problematika pritomnosti Boha je sti¢asne velmi rozsiahla ako aj problematicka.
Vzhladom na to, Ze hlad po transcendencii a nad$enie (dychtivost) pre nabozen-
sku skiasenost je aj v sicasnosti kulturnou realitou, mozeme tvrdit, ze prave otazka
odmietnutia poslusnosti sposobuje prizna¢nost a problematickost tejto problema-
tiky. Aj ,neposlusna komunita“ je schopna rozlisit, Ze sa ubera cestou pritomnosti,
aale ak je v nebezpecenstve, tak je vsetko ohrozené.*

Z pohladu literarnej struktury, kapitola 33 ma $pecifické postavenie, medzi
neposlu$nostou Izraela (Ex 32) a novym zaciatkom (Ex 34), ked ni¢ nie je isté a nie
je zaruka kontinuity. Obsah a tén nie je jednoznacny, z jednej strany Boh posiela
MojZisa, aby viedol I'ud do Zasltibenej zeme a odvolava sa na prislibenia dané pat-
riarchom (33,1-3a), ale uz v 33,3b-6 nasleduje kritika ludu. Izrael je dva krdt ozna-
¢eny za lud tvrdej ije a Pan nebude pritomny v jeho strede (33,3b.5): ,,Pdn povedal
MojziSovi: ,,Povedz synom Izraela: ,Ste lud tvrdej Sije: (Ak) by som (¢o len) na krdtku
chvilu vystupoval v tvojom strede, zahubil by som ta. A teraz zlozZ zo seba svoje ozdo-
by a budem vediet, ¢o s tebou urobim.“ Lud Izraela je tu miestom medzi hriechom
azmluvou, medzi negdciou a uistenim, musi sa vysporiadat s nekonvenc¢nou realitou
Bozej pritomnosti.®

Druha cast Ex 33, 7-11 po obsahovej stranke ma charakter vsuvky, pretoze pre-
rusuje tému BoZej neochoty byt s [zraelom v dalSom putovani a naopak zdoraziiuje,
ze Boj je pritomny a pristupny v stane stretavania. Stretavanie sa Mojzisa s Bohom,
rozpravanie s Mojzi$om z tvare do tvare, objavovanie sa obla¢ného stipu, ktory bol
symbolom Jeho pritomnosti, to vSetko su opakované ¢innosti, ktoré davaja nadej, ze
aj napriek hriechu modlosluzby Pan zostane so svojim fudom prostrednictvom Moj-
ziSa, ktory ma pravo sa s nim stretavat. Tento fragment naracie premostuje predcha-
dzajuci opis s tym, ktory nasleduje.”

V ramci tejto sekcie fragment 33,12-23 je klucovy pre analyzu motivu pritom-
nosti Boha. Pozornost si zasluzi sloveso ,poznat” (*7v). Po zhrnuti predchadzajuce-

4+ BRUEGGEMANN, W.: Old Testament Theology, s. 152-153.

5 Preklad MTv celej $tudii je prevzaty z TINO, J. (ed.): Exodus. Komentdre k Starému zdkonu. Trnava:
Dobra kniha, 2013.

6 BRUEGGEMANN, W.: Old Testament Theology, s. 152-153; GURTNER, D. M.: Exodus. A Commen-
tary on the Greek Text of Codex Vaticanus. Leiden: Brill, 2013, s. 455-456.

7 TING,]. (ed.): Exodus, s. 873-874.
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ho dialogu (v. 12-13), je tu znak, Ze analyza Bozieho prislubu v 33,14 je centrom textu
a je odpovedou a ndmietkou, ktord evokuje protest v 15. versi.
Ex33,14
PRI RO RDTRYY 93°7.799°0 KONy A
Ex 33,15
TRMD 937 "9 Wy 2

v. 14: (On) povedal: ,Ja sam (dosl. moja tvdr péjde) péjdem a uspokojim ta. v. 15:
(Mojzis) mu povedal: Ak nepdjdes ty sdm, (ani) nds nevyvedies odtialto!

V rabinskej tradicii vyklady tohto spojenia su rozli¢né. Targum Onkelos , moja
Sechina pojde* Targum Neofiti Ex ,sldva mojej pritomnosti*; porov. TgN Ex 3,1.6;16,7;
18,5; 19,11.20;24,13.16.17;25,8;33,3.14.15.16.22.23;34,5.6;40,34.35.38. Targumicky doda-
tok prepdja pust a vrch Horeb so Slavou pritomnosti Pana.® Rasi ,Péjdem ja sam"
znameng, Ze slovo tvdr sa pouziva v zmysle ,ty sim*; ,a tvoja tvdr bude v ich strede”
(2 Sam 17, 11).°

Pojem ,tvar* (hebr. panim) je odvodeny od koreria 5371, vyznamovo je velmi roz-
manity: a./ predna Cast - v zmysle hlava Zijuicej bytosti; identita ¢loveka; b./ to, ¢o je
oproti v zmysle priestorovom ako aj ¢asovom; c./ tvar Boha. Vo vyzname Bozej tvare
moze vystupovat v zmysle motivu konania (Ex 33,14n; Iz 63,9; Lm 4,16); ako predmet
Tudskej vole alebo ttizby (Ex 23,15.17; 34,23n; Dt16,16; 1Sam 1,22; Z 11,7;17,15; d./ vo for-
me s predlozkou zahfna vSetky vyssie spomenuté roznorodé vyznamy.'°

Vers obsahuje dve ¢asti: 1. Moja tvdr péjde s tebou a 2. uspokojim ta (ddm ti zvy-
Sok).

Prva ¢ast ver$a obsahuje viac viditeIné kultové uistenie (pozri nizie), ale druhy
prvok slubu je historicky. Motiv ,zvysku“ moze ukazovat na slibené vodcovstvo na
ceste do zasltibenej zeme. Hlavny slub Jahveho je historicko-dynamicky, volajtci po
zdrziavani sa a nie po stalom usidlent, o ktoré Ziada Mojzis. Ironicky vo svojej vyzve
na odpoved Mojzi§ kladie déraz iba na prvu cast slubu a nie na druhu. Tato analy-
za naznacuje opakované a naliehavé Mojzisove hladanie, aby sa vyhol okolnostiam,
ktoré viedli Arona k radikalnemu ¢inu v 32. kapitole. Ale Jahveho odpoved a slub
nepriptsta ni¢, ¢o by viedlo k zmene okolnosti. Jahve trva na tom, aby Mojzis s Izra-
elitmi isli na zdklade absolttnej viery v neho. Iba Jahve je ten, ktory vie. MojZiso-
vi nebolo dané ziadne viditelné uistenie okrem tohto slubu. Tazba po pritomnosti
maé bezpochyby historicky ramec. Historickd definicia pritomnosti (ako protiklad ku
vSetkému kultovému alebo zjavenému) je rozsirend v 33,16 s pouzitim terminu ,,odli-
$il“ (997).1! MojZi§ predpokladd, Ze Izrael aj napriek neposlusnosti zmluve, ostéva
vyvolenym Panovym narodom, oddelenym od ostatnych narodov (porov. Ex 19,5)
avyslovuje pred Bohom novu poziadavku:

8  Biblia Aramejska, Targum Neofiti 1 Ksiega Wyjscia. Preklad M.S. Wrébel, Lublin 2017, s. 19, 357.

9 TINO, J. (ed.): Exodus, s. 853-854.

o KOEHLER, L.-BAUMGARTNER, W.-STAM, ].J.: Wielki stownik Hebrajsko-polski i aramejsko-polski
Starego Testamentu. Tom I, Warszawa: Vocatio, 2001, s. 29-33.

u 9977 (nif) - odligif, byt vnimany vynimoéne, byt dokonaly (Ex 33,16); (hif.) vnimat $pecidlne, robit
rozdiely medzi (Ex 9,411,7; Z 4,4. In: Koehler, L.-Baumgartner, W.-Stam, J.J.: Wielki stownik Hebraj-
sko-polski i aramejsko-polski Starego Testamentu. Tom II, Warszawa: Vocatio, 2001, s. 21.
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Ex 33,16: ,Podla ¢oho sa teda dd poznat, Ze som nasiel priazeri u teba - ja a tvoj
lud? Ci nie podla (toho, Ze) pdjdes s nami a budeme odlisent - ja a tvoj lud - od vset-
kého ludu, ktory je na povrchu zeme?*

Pojem ,poznat” (*7v) aj v tomto versi zostava kluc¢ovym, bol pouZity v troch
pasazach Ex 8,18; 9,4; 11,7. Tieto tri pouzitia ukazujt na konanie Boha voci Izraelu a
st postupne predstavené v stvislosti so zemou/dobytku/ludi. Tykaju sa historickeé-
ho vyslobodenia ako skutku, a nie pritomnosti alebo zjavenia.'? Analyzovany text je
sudrzny s rozpravanim v Ex, motiv vyslobodenia-rozdelenia-vodcovstva je zdkladom
poznania a istoty, Ze Jahve nedovoli MojZiSovi zmenit predmet naboZenského pre-
svedCenia. Mojzi$ predklada svoju poziadavku, aby Bozia priazen bola zjavna, vidi-
telna a mohla byt poznana tak pre Mojzisa ako aj pre cely lud. Jediny spésob ako
to dosiahnut je, ak by Pan isiel spolu s nimi. Dosledkom tejto Panovej pritomnosti
bude viditelné odligenie od vietkého Tudu (LXX oslavenie nad v§etkymi narodmi).*®
Zda sa, ze MojZi§ sa pyta Boha, ¢i prislub Jeho pritomnosti ma staly charakter, kedze
iba vtedy bude mozné odlisit vyvoleny ndrod od ostatnych narodov. V Mojzisovom
konani (v. 12-17), ktory poznd svoje vyvolenie Bohom, je mozné pozorovat postupnu
adaptdciu vlastnej pozicie pred Bohom s vyrovnanou poziciou celého naroda (v. 16),
ktora v tomto mieste dosahuje svoje apogeum. A toto vynimo¢né postavenie Izraeli-
tov ako ndroda uz tu nevyplyva z vernosti Zakonu (porov. Ex 19,5-6), ale z intimneho
vztahu, ktory spdja Boha s vyvolenym narodom (porov. Ex 8,19;9,4;11,7;34,10). MojZi$
teraz ziada plnost BoZej slavy. Slava, ktort chce vidiet ma byt demonstrdciou, Ze Boh
bude viest Izraelitov v krdlovskej nadhere.*

V slove ,tvar“ sa dava doraz na historicky a politicky jazyk, ktorym sa obra-
cia spat na exodus a jeho poziadavka vedie smerom k zemi (zvy$ku). MojziSovi je
poskytnuta iba istota vo vedeni. Teraz mozeme vidiet preco v zavere 17.versa vyze-
14, Ze Jahve pripusta MojziSovu poziadavku, ale mu ni¢ nedovoluje. Dovodom je,
ze rozhovor budi dojem viditelného, pravdepodobne kultového zjavenia, a vysledok
je zachovanie ako idiom historického presvedcenia. Vetky tri postrehy a) poZiadav-
ka ,vediet“ nie je garantovang, b) formula uistenia je hlavne politicka a c) vo verSoch
14-15 re¢ o inom svete najvhodnejsia - sa ukazuje, Ze poziadavka okamzitej, inten-
zivnej a istej garancie pritomnosti sa otocila na radikdlnu vieru v Jahveho v nebez-
pe¢nom putovani. Na zdklade toho, ako navrhuje Muilenburg, moze to byt liturgic-
kd prezentdcia, ale ak dno, je to zvlastna liturgia v odmietnuti normalnej predstavy
Bozej pritomnosti, odrazajtica radikalnu cestu Izraelitov. Dévodom takejto liturgie je
vyvedenie [zraelitov z predpokladanej bezpec¢nosti svityne k podstupeniu rizika pre

2z BRUEGGEMANN, W.: Old Testament Theology, s. 157; KOEHLER, L.-BAUMGARTNER, W.-STAM,
J.J.: Wielki stownik Hebrajsko-polski i aramejsko-polski Starego Testamentu. Tom II, Warszawa:
Vocatio, 2001, s. 370-371; BOTTERWECK, G.J., RINGGEN, H.: Theological Dictionary of the Old
Testament. Vol V., Michigan: Grand Rapids, 1986, s. 458-470.

3 GURTNER, D. M.: Exodus, s. 460-461.

14 LEMANSKI, J.: Ksiega Wyjscia, s. 630; GURTNER, D. M.: Exodus, s. 461.
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Jahveho.'® Zasa Terien vidi fragment Ex 33, 12-23, ako jeden rozvijajuci sa dramaticky
celok s tromi MojziSovymi poZiadavkami a tromi BoZimi odpovedami:

Prvd poziadavka 33, 12-14
Ziadost o poznanie Boha v. 12-13
Bozia odpoved v.i4

Druhd poZiadavka 33, 15-17
Ziadost o pokracovanie pritomnosti v.15-16
Bozia odpoved v.17

Tretia poZiadavka 33,18-23
Ziadost o videnie Slavy va8
BoZie odmietnutie v.19-20
Bozi ustupok v.21-23

Verse 18-23 ako pokracovanie rozhovoru - ukazuje sa v nich ndhla zmena cha-
rakteru diskusie. Vers 18 ,Ukdz mi, prosim, svoju sldvu!“ ma charakter poziadavky,
ktora len stupriuje MojziSovu prosbu z v. 13. Vo verSoch 12-17 je tieZ zdsadnd zmena,
kde sa kazda strana vazne zaoberd tym, ¢o povedala druhd strana. Avsak v. 18-23 su
uplnym protikladom predchddzajuceho textu. Brueggemann navrhuje oddelit hnev
avasen v tejto Casti tromi sposobmi.

1./ Nie je tam skuto¢na zmena a Mojzi$ nie je ¢astou toho textu. Hovori iba
raz vo v. 18 a jeho poziadavka je v protiklade so svarmi, ktorym chce predchadzat.
Nevyzera to ako poziadavka, ktord vyrasta na zaklade historickej skisenosti, ale je to
skor ohlasenie teologickej témy, ktora nebola prediskutovand. Je tu uplne iny Moj-
zi8, ktory nepoukazuje na svoj postoj. Vers 18 nie je rozpravanie o poziadavke, ale
uvod, k tomu, ¢o za tym nasleduje. VSetko vo v. 18-23 sa javi ako vyvazeny teologicky
pohlad alebo meditdcia nad skuto¢nostou BoZieho zjavenia. Je to pontknuté nie-
kym, kto nie je informovany o rozhovore, ktory prave skoncil, ale niekto, kto medi-
tuje nad tajomstvom Boha a charakterom Bozieho prislubu voci Izraelu.'®

2./ Je to meditdcia alebo reflexia, skor ako skuto¢na zmena, potvrdenim je pri-
tomnost nového motivu ,vidiet" Je zjavné, ze ,vidiet“ v. 18-23 ma novy obsah vycha-
dzajuci z celkom inej teologickej perspektivy, pravdepodobne z tradicie Sion-Jeruza-
lem. Posun z ,vediet“ vo versi 12-17 na ,vidiet" vo versi 18-23 nie je rozvinutim pokra-
¢ujtceho dialdgu, ale odzrkadluje obsah odlisnej teologickej tradicie. Tento text hla-
da riesenie otazky , poznania/chdpania“ z hladiska odpovedi na ,videnie". Tazba po
istote je zmenena za ponuku kultovej istoty a toto tiplne meni pohlad na skuto¢nost
BozZej pritomnosti.

3./ Zamyslenie sa nad tajomstvom Boha v Mojzisovej poziadavke vo v. 18 je evi-
dentné:

TR AORD IR RNTI2TT.

15 BRUEGGEMANN, W.: Old Testament Theology, s. 159.
16 BRUEGGEMANN, W.: Old Testament Theology, s. 160.
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»(MojZis) hovori: ,UkdZ mi svoju sldvu®. Je to vystupriovanie MojZi$ovej prosby
v Ex 3,14, aby mu Pan dal poznat svoju cestu. Vyraz Bozia sldva (hebr. k@ b6d Jhvh)!'”
vyjadruje viditelntt manifestaciu neviditelného Boha. Je to koncept vyjadrenia Bozej
transcendencie a zdroven jeho pritomnosti. Tri krat vo verSoch Ex 33, 19.20.21 Jahve
vystupuje skrze vyroky, ktorymi zjavuje svoju transcendenciu. Tri vstupy Jahveho
nerobia historické nardzky na krajinu, tizemie exodu. Spadaju to nazerania komu-
nity, ktord primdrne mysli z hladiska kultu. Tieto vyroky Jahveho nie st vynutené
Mojziom, maju skor charakter boZieho monoldgu. Tri vyhldsenia Jahveho predsta-
vuju tri aspekty zjavenia, kde na kazdé jedno sa treba pozerat samostatne, nezavislé
od dalsich dvoch.

Druhy vyrok v. 20 ,(Dalej) povedal: Nebudes méct vidiet moju tvdr. (Nijaky) ¢lo-
vek ma totiz neméze vidiet a zostat naZive.“ potvrdzuje, ¢o musi byt zakladnym pred-
pokladom biblickej viery (porov. Gen 32,30; Sdc 6,23; 13,22). Je to vychodiskovy bod
problému viditelného zjavenia.'® Avsak druhym aspektom je uplatnenie neobme-
dzenej bozskej slobody vo v. 19 ,,(Pdn) povedal: ,Ja nechdm prejst pred tebou vsetku
moju dobrotu a budem prevoldvat meno Pdna pred tebou. Zmilujem sa nad kym sa
(chcem) zmilovat, a zlutujem sa, nad kym sa (chcem) zlutovat.", ktora odraza posol-
stvo Ex 3,14.

Z pohladu tohto vyroku nemézeme to vnimat ako odmietnutie (ako navrhu-
ju niektori autori), ale ako zdklad BoZej iniciativy. Znamend to, Ze vietko viditelné,
¢o robi Jahweh je z jeho vdle a nie je printteny skrze Mojzisa. Jednoduchy opis plny
antropomorfizmov ukazuje Boziu transcendenciu a jasne vyjadruje, Ze Mojzi$ neu-
vidi Panovu prirodzenost. To, ¢o bolo Mojzisovi zjavené, plnsie vnimanie Bozieho
milosrdenstva, nerusi ,nebezpecenstvo“v. 20 ani slobodu Boha narokovantvov. 19.

V analyzovanom texte st pritomné nddherné juxtapozicie?® dvoch dvojic vyra-
zov: 1./ ,slava - dobrota“; Mojzi$ ziada vidiet Boziu slavu (v. 18) a bolo mu dané vidiet
dobrotu (v. 19). Ako uZ bolo spomenuté, slava tu nepochybne odraZa kultové vnima-
nie (videnie) pritomnosti.

7 Vtextoch SZ je to velmi ¢asty termin a vyjadruje samotného Jahve alebo slava je synonymom Bozej
moci a vlddy (Ex33,18-23); je synonymom BoZej tvdre (Dt 5,11; Iz 6,3). V Zalmoch je pritomnd pri
diele stvorenia (Z18,2; 28,2; 103,31); stara sa o vyvoleny narod ako aj o ¢loveka spravodlivého (Z 65,
2;78,9; 56,6;137,5). Md eschatologicky vyznam, tu vo vyzname BoZieho majestatu mesia$skych ¢ias
(Z 39,3-5; 55,1-2, 65,18-19). Na mnohych miestach je zimenne pouzivana s menom Jahve. TaktieZ
ako svetelny ukaz, ktory symbolizuje BoZiu pritomnost (Ex 24,16; 2 Krn 5,14;7,1n). Na zdklade analy-
zy pouZitia tohto vyrazu mozno konstatovat, Ze nie je mozné ho vyjadrit pomocou jedného pojmu.
V jednych textoch ma abstraktny vyznam, v inych konkrétny, ¢o je spolo¢né, ze vzdy ide o tu ista
skutocnost, ktorou je Bozia moc, vdaka ktorej Izraeliti mali skusenost vidiet nezvy¢ajné javy na
Sinaji, ktoré ich mali uistit' v zachovdvani zakona. In: BOTTERWECK, G.J., RINGGEN, H.: Theologi-
cal Dictionary of the Old Testament. Vol VI, Michigan: Grand Rapids, 1986, s. 158-160; SCHREINER,
J.: Teologia Starego Testamentu. Warszawa, 1999, s. 96-102.

18 Je potrebné poznamenat, Ze tento motiv je pritomny aj u Jn 1,18; 1Jn 3,2. TINO, J. (ed.): Exodus, s.
854-855; BLENKINSOPP, J.: The Pentateuch. New York, 1992, s. 195-196.

19 TINO, J. (ed.): Exodus, s. 856-858; BRUEGGEMANN, W.: Old Testament Theology, s. 161-162.

20 Juxtapozicia ako literarny prvok sa dosahuje umiestnenim dvoch (alebo viacerych) “veci” blizko
seba. Rovnako ako klasifikacia vo vede a porovnavanie a kontrast, pri umiesttiovani dvoch objek-
tov vedla seba navzdjom su podobnosti a rozdiely zvycajne viditeIné hned. (https://www.storybo-
ardthat.com/sk/articles/e/juxtapozice)
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V dobrote Boha je doraz polozeny na Jeho atribtity a nie na fyzickt formu, kto-
ri mozno obsiahnut zmyslami. V SZ zvy¢ajne vyjadruje to, ¢o Boh urobil pre Izrael
(Oz 3,5;)er 31,12.14;Z 27,13). Aviak nase slovné spojenie ,.celd moja dobrota“ (35-012°)
a ,moja sldva“ (527) (v. 19a, 22) je potrebné chdpat vo svetle slov, ktoré Boh povie
osebev Ex 34,6-7. Ide o podstatu Boha, kto je a aky je, ktory zjavuje svoje meno. Pou-
kazuje na to druha cast v. 19b ,,a budem prevoldvat' meno Pdna pred tebou.“ Je to jasna
narazka na Ex 3,14 ,Som, ktory som.“ A tak text 33,19b by sme mohli prelozit ,zja-
vim sa Ti v mene JHVH®. Meno JHVH vyjadruje podstatu Boha, ktory sdm prejavuje
milost a je milosrdny. Pojem dobrota je tu paralelny s pojmom Bozia sldva. Zjavenie
svojho mena je dal$im stupiiom jeho zjavenia.?!

2./ ,tvar - chrbat® tato dvojica opat stoji v kontraste, pretoze Boh dava MojZiso-
vi opdt nieco, o ¢o neZiadal.

3./ ,vidiet - budem volat®; ziada vidiet BoZiu tvdr a odpovedou je, Ze sam Boh
bude prevoldvat meno Pana pred Mojzisom. Tu nastdva prenos zo sféry viditelnej do
pocutelne;j.

Vdaka tymto dvojiciam je zjavné, Ze kazdy z vyrokov Boha si vyzaduje radikal-
ne predefinovanie skuto¢nosti Jeho pritomnosti, aby naozaj zodpovedala skuto¢nej
19-23 je vhodnou formou u¢enia v reakcii na mylnd predstavu v. 18. Meno JHWH (v.
19), ktoré je milosrdnou slobodou a najvy$sou laskavostou, znamena, Ze definitivna
istota nemoze byt ¢loveku dana. Ziadost Mojzisa odraza ofakavania spolocenstva
- tuzbu po epifanii. Ale Boh je volny od tychto ndboZenskych ocakavani. Pontika
MojziSovi iplne iny spésob sktisenosti jeho pritomnosti a tym je ,,celd moja dobrota“
(997v32°) a ,moja sldva“ (337°) (v. 193, 22), ktord ma prejst pred MojZisovou tvarou.
Brueggemann tvrdi, Ze tieto tri BoZie vyjadrenia v. 19-23 odrazaju sticasnt podobu
a kondiciu a nie redaké¢ny proces, st monoldégom Boha, v ktorom prichddza s novym
rieSenim pre Izraelitov - dava prislub, ktory nie je istotou.?

V poziadavke Mojzisa ako ma byt Jahve pritomny v Izraeli a ako bude rozpravat
o Bozej pritomnosti vidime, Ze Izrael pouzil standardnu teologicku definiciu ako
kultové praktizovanie, ktoré bolo dolezité pre vytvorenie kralovskych, cisarskych
poziadaviek. Motiv tvdre a slavy st vyjadrenim ndbozenského kontextu tych cias.
Na zdklade vyssie predstaveného mozeme tvrdit, Ze v MojziSovej tradicii je rozhra-
nie medzi Standardnou teologickou definiciou a osobitnym prehldsenim dovisené
porovnanim fragmentov 33, 12-17 a 33, 18-23, ktoré maju formu dialégu a BoZieho
monoldgu. St pre MojZisa postacujuce na obnovenie zmluvy a moznosti putovat.

Ani SZ ani NZ neponukaju ziadnu $pekulativnu alebo teoretickt uvahu o Bozej
pritomnosti. V oboch pripadoch problém pritomnosti Boha suvisi s poslusnostou,
povolanim a ekleziologiou. MojZi$ova konanie je zamerané na obnovu poslu$nosti
[zraela, ktory sa modlosluzbou vzdialil od Boha (Ex 32). V Novom zdkone st réznymi
spOsobmi opisané problémy viery a jej praktizovania v spolocenstve s ukrizovanym
Kristom. Avsak novozakonna reflexia je stale vedena skrze postoj sliZenia a nasledo-

5

DOHMEN, C.: Exodus 19-40. Handkommentar zum Alten Testament. Freiburg_Basel_Wien, 2004,
s. 319-322; SCHREINER, J.: Teologia Starego Testamentu. Warszawa, 1999, s. 40-43.
> BRUEGGEMANN, W.: Old Testament Theology, s. 162-163.
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vania Krista (porov. 2 Kor.4,1; 5,18). Apostol Pavol opakovane nabada, aby ho napo-
dobniovali (1 Kor 4,16, 11, 1) a tych, ktori vedu prikladny Zivot v Kristovi (Fil 3:17; 1 Tes.
1: 6; 2 Tesle 3: 7-7) 9,1 Tes 2:14). Napodobenie Pavla je naozaj pravdivé chapanie toho,
¢o znamena nasledovat Krista skrze jeho kriz a utrpenie. Pozyva veriacich, aby nasle-
dovali Bozi priklad (5, 1) a aby nasledovali Krista, to znamend byt milosrdni, sucitni
a odpustajuci si navzdjom (4,32; 5, 2).%2

Je velmi zaujimavé poukazat, ze motiv BoZej tvare, ktory je pritomny v ndrode,
ale zaroven pred nim ukryty, bol jednym z déleZitych sposobov, ktorym rana cirkev
vyjadrila svoju vieru v JeZisa. Skuto¢nost Jezisa potvrdila jeho komunite, Ze v JeZiSo-
vi bol Boh Izraela plne a mocne pritomny. Je to prave horliva viera v JeziSovo spolo-
¢enstvo, pre ktoré problém pritomnosti a motiv tvare bol dolezitym prostriedkom,
ako hovorit o tejto pritomnosti. Teda jazyk ukrizovania a vyvysenia, potupy a slavy
mozno pretvorit jazykom tvére a pritomnosti. Novy zdkon preziva eschatologické
napdtie ,uZ a este nie“ s tvarou Jezisa Krista nerozpoznanou pre svoju slabost a tva-
rou Krista, ktord prichadza vitazne a slave.?*
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Abstract: Presented article deals with the development of the (Roman) Catholic research on Martin
Luther and European Reformation in the 20th century. Catholic interest in Martin Luther’s life and
theology emerged mainly in the second half of the 19th century. Later in the 20th century it became one
of the corner stones of the Lutheran-Roman Catholic ecumenical dialogue on a World level following
the Vatican II. In this study author identifies the crucial steps of the Catholic , Lutherforschung‘starting
from the condemnation of Martin Luther and his theology and finishing with the common ecumenical
commemoration of the Reformation Anniversary in 2017.

Keywords: Martin Luther. Catholic Reception. Lutheran-Catholic Dialogue. Ecumenism. Reformation
Anniversary. Commemoration of the Reformation. From Conflict to Communion.

Uvod

Katolicky pohlad na osobu a dielo Martina Luthera sa vyvijal uz pocas jeho
zivota. Hoci v minulosti ndjdeme mnozstvo réznorodych pristupov na $irokej skale
od odmietania (a7 démonizacie) Luthera ako ,falo§ného proroka“ az po akceptdciu
jeho reformného zameru obnovit cirkev, v su¢asnosti mézeme povedat, Ze katolicky
pohlad na Luthera je prevazne pozitivny. Toto tvrdenie dnes dokonca mdzeme pod-
lozit aj viacerymi verejnymi vyjadreniami minimélne poslednych papezov.? K takejto
pozicii vSak viedla dynamicka cesta katolickej systematickej teologie a stadia cirkev-
nych dejin.

1 "Tento prispevok bol podporovany Agenturou na podporu vyskumu a vyvoja na zdklade Zmluvy ¢.
APVV-15- 0280 v ramci projektu Lutherove exegetické rieSenia vybranych Pavlovych textov z pohla-
du sucasného vyskumu, rieSeného na Evanjelickej bohosloveckej fakulte Univerzity Komenského
v Bratislave.

Svojim obsahom a charakterom vychddza z prispevku autora, ktory prezentoval na konferencii
Reformdcia v strednej a juhovychodnej Eurdpe, ktora sa konala v diioch 4. - 7. decembra 2017 na
pode Pregovskej univerzity v PreSove v historickej budove Evanjelického kolégia.

2 Napr.: BENEDIKT XVI. Prihovor Benedikta XVI. pocas stretnutia so zastupcami Evanjelickej cirkvi
[online]. Bratislava : TK KBS, 201m. [cit. 2017.12.10.] Dostupné na internete: <https://www.tkkbs.sk/
view.php?cisloclanku=20110923037>. FRANTISEK. Homila pape?a Frantiska pri ekumenickej mod-
litbe v Lunde [online]. Slovenska redakcia Vatikanskeho rozhlasu, 2016. [cit. 2017.12.10.] Dostupné
na internete: <http://sk.radiovaticana.va/news/2016/10/31/homilia_pdpeza_frantiska_pri_ekume-
nickej_modlitbe_v_lunde/1269133>.



KATOLICKA RECEPCIA MARTINA LUTHERA V 20. STOROCI

Napriek tomu je potrebné konstatovat, Ze na Slovensku sa zatial Ziadny z kato-
lickych teoldgov hlbsie nezaoberal Lutherom a jeho teoldgiou, a autorovi tohto pri-
spevku sa nepodarilo pocas pripravy dohladat prakticky ziadnu $tudiu slovenského
autora, ktora by sa venovala badaniu o Martinovi Lutherovi a jeho teoldgii z (rimsko)
katolickej perspektivy.

V tomto prispevku sa preto zameriame na katolicku recepciu Lutherovho diela
v 20. storodi, pricom sa sustredime predovsetkym na tri zasadné momenty: a) situ-
aciu do prvej polovice 20. storoc¢ia b) obdobie okolo Druhého vatikdnskeho koncilu
(1962-1965), a ¢) zmenu ,,oficidlneho” pohladu a vyznamné momenty ekumenické-
ho hnutia (450 vyrocie augsburského vyznania v roku 1980, 500. vyrocdie narodenia
Martina Luthera v roku 1983 a 500. vyrocie reformdcie v roku 2017).

Situacia do prvej polovice 20. storocia

Hoci uZ v ¢ase osvietenstva existovali v katolickej teoldgii prady, ktoré do istej
miery sympatizovali s Lutherom a jeho reformnym usilim, 19. storocie prinieslo opat
silné konfesionalne dorazy, ktoré so sebou opatovne vniesli aj negativne pohlady na
Luthera.

Ako konstatuje Theo Bell, uprostred Druhej svetovej vojny Adolf Herte (1887-
1970), padebornsky profesor katolickej teoldgie, publikoval dielo Das katholische
Lutherbild im Bann der Lutherkommentare des Cochldus (1943),* v ktorom docha-
dza k zaveru, ze prakticky celé katolicke badanie o Lutherovi vychddzalo az do 2o0.
storocia z diela humanistického knaza Johannesa Cochlaea De actis et scriptis Mar-

3 Vynimkou st pravdepodobne len prace docenta Lubomira Zaka, prodekana Fakulty posvitnej
teologie PapeZskej lateranskej univerzity v Rime, v ktorych sa v§ak nezaobera priamo Lutherovou
teolégiou, ale skor katolickymi perspektivami na tiu: ZAK, L. ,Prijaty alebo odmietnuty?* Postoj
teoldga a papeZa Josepha Ratzingera k Martinovi Lutherovi, in A. BIELA - R. BUZEK - L. ZAK et
al., Kontexty Lutherovy reformace (Edicia Lutheranus. Studie a texty k teologii a déjindm luterské
reformace, vol. 6), Praha : Lutherova spole¢nost, 2017, s. 65-99 (skratend verzia tohto prispevku
bola publikovana aj v ¢asopise Verbum 28/1 pod ndzvom Osoba a teolégia Martina Luthera v pohla-
de Josepha Ratzingera - Benedikta XVL.).

Za zmienku tieZ stoja dve prekladové prace: Preklad Lutherovho komentara k Mariinmu chvalo-
spevuy, ktorého iniciativa vzigla zo strany rimskokatolickych komentérov, a ktory bol v roku 201
nasledne publikovany v e-zine EBF UK Testimonia Theologica
(https://uniba.sk/fileadmin/ebf/testimonia_theologica/2ou/Luther_Magnificat_jan_201.pdf [cit.
2017.12.10.]). Podobne v katolickom prostredi vznikla iniciativa slovenského prekladu Odpovede
na Augsburské vyznanie, zndmeho aj pod ndzvom Podvratenie alebo Konfutdcia Augsburského
vyznania: Odpoved na Augsburské vyznanie. Badin : Knazsky semindr sv. Frantiska Xaverského,
2015, 164 s. ISBN: 978-80-88937-67-8.

V ¢eskom katolickom prostredi je mimoriadne zaujimavou publikdcia historika doc. Tomase Pet-
racka, ktory vyucuje na Univerzite Karlovej a Univerzite v Hradci Krélové: PETRACEK, T. 9,5 teze
k dopadiim Lutherovy reformace. Praha : VySehrad, 2017, 144 s. ISBN 978-80-7429-9u1-7. Knihu
adresovanu katolickym ¢itatelom napisal v suvislosti s reforma¢nym jubileom v roku 2017 aj ¢esky
evanjelicky teoldg Jaroslav Vokoun pdsobiaci na katolickej teologickej fakulte v Ceskych Budgjovi-
ciach: VOKOUN, J. Luther: Findle stfedovéké zboznosti. Praha : Karmelitanské nakladatelstvi, 2017,
282 s. ISBN 978-80-7195-890-1.

4 HERTE, A. Das katholische Lutherbild im Bann der Lutherkommentare des Cochldus. Miinster :
Aschendorff, 1943. (2 Casti)
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tini Lutheri (1549), ktoré publikoval tri roky po Lutherovej smrti.> Hoci Cochlaeus
povodne sympatizoval s Lutherom, velmi skoro sa stal jeho silnym kritikom.

Cochlaeus napisal svoje Commentaria s timyslom oslobodit katolikov od pred-
stav, Ze Luther bol ¢estny a zbozny muz. Luther bol podla neho naopak monstrum,
syn diabla, opilec a nasilnik. Miloval Zeny a vino, bol klamar. Slovami nemeckého
teologa Klausa Unterburgera: Radikélne vyostrenie ndzorov medzi katolikmi a evan-
jelikmi si vyZadovalo jednozna¢nt radikalizaciu Lutherovho obrazu.®

Presuiime sa ale teraz na zaciatok 20. storocia. V tomto obdobi je protagonistom
negativneho prudu katolickeho uvazovania o Lutherovi predovsetkym dominikdn-
sky brat Heinrich Suso Denifle (1844-1905), ktory v roku 1904 vydal svoje rozsiahle
dielo Luther und Luthertum in der ersten Entwickelung. V tomto diele plne pokracu-
je v ostrom a negativnom vykreslovani Luthera ako vrcholne nemoralneho ¢loveka.

Zo sucasnej perspektivy ma vsak jeho dielo aj pozitivhu stranku. Denifle sa
v podstate snazil zodpovedat otazku, v ¢om nastal Lutherov rozchod s rimskou
cirkvou.” Vo svojom diele detailne doklada, ze Lutherovo ucdenie o ospravedlne-
ni vylu¢ne milostou je stara katolicka tradicia, takZe rozkol musel nastat v niecom
inom. A tak dospieva k zaveru, Ze to bol Lutherov skazeny charakter.

Vo velmi podobnom duchu pokracoval aj jezuita Hartmann Grisar (1845-1932),
ktory v rokoch 1911-1912 publikoval tri $tudie o Lutherovi. Vo svojich pracach sa sna-
zil o psychologicky obraz a analyzu Lutherovho Zzivota. Vykreslil ho ako psychopata
a egoistu.

Ako vsak vo svojej nedavnej studii vhodne sumarizuju ¢eski teologovia Jaroslav
Vokoun a Karel Simr (2017), aZ do prvych desatroéi 20. storocia bola debata o Luthe-
rovi do znacnej miery skrytou debatou o modernizme, reformnom katolicizme,
opravnenosti pouzivania historickych metdd v teologii a pod.®

Theo Bell charakterizuje obdobie medzi rokmi 1920 az 1940 ako prechodné
obdobie, v ktorom katolicki autori zacali upustat od striktne polemického pristupu
a postvali sa smerom k , historicky spravodlivému obrazu Luthera“’

V tejto stvislosti musime spomenut meno Josepha Lortza (1887-1975), ktory sa
usiloval odligit Lutherovu nabozensku skusenost od jeho neskorsej (subjektivistic-
kej) interpretacie. Luther v sebe podla Lortza prekonal katolicizmus, ktory nebol
,celkom katolicky“ (nardzka na nominalizmus), ¢o v zdsade znamena, ze k refor-
macii viedlo nespravne pochopenie. Jedna sa pravdepodobne o najcitovanejsiu Lor-
tzovu tézu, ktora sa stala aj sucastou ekumenickych dokumentov vratane najnovsie-

5 BELL, T.M. M. A. C. Roman Catholic Luther Research in the Twentieth Century: From Rejection to
Rehabilitation. In The Oxford Handbook of Martin Luther’s Theology. Robert Kolb - Irene Dingel
- Lubomir Batka. Oxford : Oxford University Press, 2014, s. 584-585.

6 VOKOUN, J. - SIMR, K. Katolicky obraz Luthera na prahu reforma¢niho jubilea. In Studia Theolo-
gica [online]. 2017, vol. 19, no. 2, s. 152 [cit. 2017-10-12]. Dostupné na internete: <https://studiathe-
ologica.eu/pdfs/sth/2017/02/08.pdf>. ISSN 1212-8570.

7 Ibid, s. 154.

8 [bid.

9 BELL, T.M. M. A. C. Roman Catholic Luther Research in the Twentieth Century: From Rejection to
Rehabilitation. In The Oxford Handbook of Martin Luther’s Theology. Robert Kolb - Irene Dingel
- Lubomir Batka. Oxford : Oxford University Press, 2014, s. 588-590.
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ho evanjelicko-rismkokatolickeho dokumentu Od konfliktu k spolocenstvu. Podla
Wolfganga Thonissena (v zhode s dal$imi katolickymi teoldgmi) prave v tejto téze
mozeme vidiet pociatky nového pristupu k vyskumu Luthera.!°

Zlaty vek katolickeho badania o Lutherovi a Druhy vatikansky koncil

Koncom 50-tych rokov 20. storocia postupne dochddza k dalSiemu vyznam-
nému posunu, ktory viaceri autori popisuju ako Zlaty vek katolickeho bddania
o Lutherovi. Kym predchadzajtce obdobia sa tykali predovsetkym historickych realii
o Lutherovi, nova generdcia katolickych teoldgov za¢ina vstupovat do Zivého dialogu
s Lutherom a jeho teoldgiou pre dnesok. Viacero dizerta¢nych prac na katolickych
fakultich sa v tomto obdobi zac¢ina venovat Lutherovi - a to nielen v Nemecku, ale
aj v Rime ¢i Parizi.!!

Otvorenie sa ekumenizmu este jasnejsie artikulované na Druhom vatikanskom
koncile posmelilo katolickych teoldgov vykrocit za vlastné konfesiondlne hranice.
Tento posun byva charakterizovany aj ako posun od starsej historickej $koly smerom
k mladsej systematickej skole, ktorej najvyraznejsim predstavitelom je zaiste Otto
Hermann Pesch,'? Ziak Heinricha Friesa.

Prace Petra Mannsa a Otta Hermanna Pescha priniesli skuto¢né ekumenické
zbliZenie. Tito autori sa zaoberali vyvojom katolickeho ucenia o ospravedIneni a slo-
bode u Tomasa Akvinskeho a snazili sa ukazat Lutherovu teoldgiu ako predrefor-
macn, teda ako spolo¢nt pre katolicke i evanjelické krestanstvo. Spochybnili tak-
tieZ to, Ze v Lutherovom Zivote nastal nejaky radikalny ,reformac¢ny obrat®, ktory sa
dovtedy casto objavoval v teoldgii, ¢im sa snazili katolicki i evanjelicki teoldgovia
ospravedlnit ten-ktory Lutherov doraz ako ,este katolicky” a ,uz nie katolicky®. Boli
to prave tito autori, ktori taktiez ovplyvnili evanjelicko-rimskokatolicke Spolocné
vyhldsenie k uceniu o ospravedIneni podpisané v roku 1999.

Na treti Medzinarodny kongres o Lutherovi v Jarvenpaa v roku 1966 boli po
prvykrat prizvani aj rimskokatolicki teologovia. Pesch na tomto kongrese zdéraznil,
ze predchadzajuce katolicke obrazy Luthera st definitivne minulostou a je potreb-
né, aby katolicki teoldgovia uz nerozliSovali katolicku a hereticku stranku Luthera,
ale aby sa na neho skdsili pozriet celkovo v katolickom svetle. V roku 1967 si niektori
katolicki teologovia spolo¢ne s evanjelikmi pripomenuli 450. vyrocie od zverejnenia
95-téz proti odpustkom.

Otto Hermann Pesch v jednej zo svojich poslednych studii o katolickom vysku-
me Luthera (2004) charakterizuje svoju generaciu prostrednictvom tém, ktorym sa

o THONISSEN, W. Martin Luther in Roman Catholic German-Language Theologies. In Oxford
Research Encyclopedias [online], 2017 [cit. 2017-10-12]. Dostupné na internete: <http://religion.
oxfordre.com/view/10.1093/acrefore/9780199340378.001.0001/acrefore-9780199340378-e-305>.

u BELL, T. M. M. A. C. Roman Catholic Luther Research in the Twentieth Century: From Rejection to
Rehabilitation. In The Oxford Handbook of Martin Luther’s Theology. Robert Kolb - Irene Dingel
- Lubomir Batka. Oxford : Oxford University Press, 2014, s. 588.

2 Jedna z Peschovych vyznamnych knih bola prelozena aj do ¢estiny: PESCH, O. H. Cesty k Luthero-
vi. Brno : CDK; 1999, 292 s.
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zacinaju katolicki teologovia venovat: Luther a Bernard z Clairvaux,' Luther a Kaje-
tan, Luther a Tomas Akvinsky, Luther a mystika, ale aj témy ako teoldgia kriza, cha-
panie sviatosti, eucharistickd pritomnost, slobodna véla ¢i ospravedlnenie.'* V tom
istom ¢lanku sa kriticky vyjadruje aj k evidentnému nezaujmu evanjelickych odbor-
nikov na Luthera o vysledky katolickeho vyskumu.

Z mnohych najnovsich prac mozno spomentt najma rozsirent prednasku Wal-
tera kardindla Kaspera, byvalého predsedu PapeZskej rady pre podporu jednoty
krestanov a blizkeho teologického poradcu papeza Frantiska, Martin Luther: Eku-
menickd perspektiva, ktora knizne vysla aj v ¢eskom preklade. Kasper v tejto knihe
vychadza z tézy, Ze ,prave v tom, ako je ndm Martin Luther so svojim posolstvom
vzdialeny, spociva jeho ekumenicka aktudlnost“'> Otazky, ktorymi sa Luther zao-
beral, st podla neho pre mnoho sti¢asnych krestanov uplne nezrozumitelné - ¢i uz
sa jednd o otazku odpustkov ¢i ospravedinenia z viery.'® Cim je teda podla Kaspera
Luther pre suc¢asnost aktudlny? Nie st to podla neho jeho ,neuzavreté ekleziologic-
ké pokusy* ale skutoc¢nost, Ze ,vychddzal z evanjelia o Bozom milosrdenstva a vyzy-
val k obrateniu®!” A prave v tom podla neho spociva cesta k vzgjomnému zmiereniu
ajednote v rozdielnosti.

Pozornost teologov v suvislosti s bliziacim sa reforma¢nym jubileom vyvolala
taktiez kratka vyzva $vajciarskeho teoldga s ndzvom 500 rokov reformdcie - skoncit
rozdelenie cirkvi! Budi¢ek Hansa Kiinga. Nacrtol v nej totiZ $tyri odvazne vyzvy, ktoré
by podla neho nemali byt pri prilezitosti 500. vyrocia reformacie zo strany Rimsko-
katolickej cirkvi opomenuté: 1. rehabilitdcia Martina Luthera, 2. zrusenie vsetkych
exkomunikdcii z cias reformdcie, 3. uznanie protestantskych a anglikdnskych cirkev-
nych tradov, 4. vzdjomnd eucharistickd pohostinnost.!®

V krétkosti sa este pozrime aj na situdciu v Amerike. V ¢ase pred Druhym vati-
kénskym koncilom tu prevladal negativny pohlad na Luthera. V roku 1952 v8ak do
Spojenych statov emigroval George H. Tavard, ktorého dielo The Catholic Appro-
ach to Protestantism'® z roku 1955 je povazované za zaciatok nového smerovania.
Vyznamnu zmenu badat aj v hesle o Lutherovi v americkej katolickej encyklopé-
dii: kym v roku 1910 bolo silne negativne, v roku 1967 bolo nahradené novym hes-
lom, ktoré uznalo opravnenost Lutherovej ndboZenskej motivdcie. Z akademickeé-
ho hladiska bolo ddlezitym momentom povolanie evanjelického profesora cirkev-

3 Vztah medzi teoldgiou Martina Luthera a Bernarda z Clairvaux dlhodobo $tuduji najma Franz
Posset a Theo M. M. A. C. Bell. Z ich ¢lankov vyberdme aspon dva priklady: POSSET, F. Bernard
of Clairvaux as Luther’s Source. In Concordia Theological Quarterly, ro¢. 54, ¢. 4, 1990, s. 281-304.
BELL, T. M. M. A. C. Luther’s Reception of Bernard of Clairvaux. In Concordia Theological Quar-
terly, ro€. 59, €. 4, 1995, S. 245-277.

14 VOKOUN, J. - SIMR, K. Katolicky obraz Luthera na prahu reforma¢niho jubilea. In Studia Theolo-
gica [online]. 2017, vol. 19, no. 2, s. 162 [cit. 2017-10-12]. Dostupné na internete: <https://studiathe-
ologica.eu/pdfs/sth/2017/02/08.pdf>. ISSN 1212-8570.

15 KASPER, W. Martin Luther: Ekumenickd perspektiva. Praha : Vysehrad, 2018, s. 13. ISBN 978-80-
7429-804-2.

16 Jbid., s. 1-12.

v Ibid., s. 61-63.

8V slovenskom preklade dostupné na webe http://okai1.sk/luther-rehabilitovany.

19 TAVARD, G. H. The Catholic Approach to Protestantism. New York : Harper and Row, 1955, 160 s.
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nych dejin Kennetha Hagena, byvalého doktoranda Heika Obermanna, na jezuitsku
Marquette University. Prave z jeho doktorandov vznika naozaj nové americké kato-
licke badanie o Lutherovi.

Ekumenické udalosti 20. storocia

Pociatky usilia o spolo¢né evanjelicko-katolicke $tudium Lutherovej teold-
gie siahajt do ¢ias po Druhej svetovej vojne, no na intenzite nabrali az v savislosti
s Druhym vatikanskym koncilom. Hovorime predovsetkym o ekumenickom okru-
hu evanjelickych a katolickych teolégov v Nemecku, zoskupeni ,evanjelici a katolici
v dialogu“ v USA a Evanjelicko-rimskokatolickej komisii pre jednotu na globdlnej
urovni.

Popri 500. vyro¢i reformacie sa zdd, ze v nasom kontexte tak trochu zanika
vyzva pripomenut si aj 50. vyrocie spolo¢ného evanjelicko-rimskokatolickeho dia-
logu.

Pravdepodobne najcitovanej$im textom, ktory sa pouziva ako priklad pre zna-
zornenie posunu v oficidlnom vyjadrovani sa o Lutherovi na katolickej strane po 2.
vatikdnskom koncile je prejav kardindla Jana Willebrandsa (1909-2006), vtedajsieho
predsedu Pépezskej rady pre podporu jednoty krestanov, pocas 5. valného zhromaz-
denia Svetového luteranskeho zvazu z 5. jila 1970.2° Vo svojej prednaske totiz prvy-
krat ako oficidlny predstavitel rimskokatolickej cirkvi oznacil Martina Luthera ter-
minom ,doctor communis‘, ktorym sa v katolickej teoldgii zvyc¢ajne oznacuje Tomas
Akvinsky.

Vroku 450. vyrocia od podpisania Augsburského vyznania v roku 1980 mozeme
dohladat diskusie o moznostiach jeho sucasnej recepcie v rimskokatolickej cirkvi.
Z vtedajsich diskusii vyplyva, ze dovodom, preco k tejto recepcii nakoniec nedoslo
nebolo ani tak samotné augsburskeé vyznanie, ako skor jeho roznorodé interpretacie
v otdzke chapania tradu v cirkvi medzi jednotlivymi evanjelickymi cirkvami.

Pri prilezitosti 500. narodenin Martina Luthera vychadza spolo¢ny evanjelic-
ko-rimskokatolicky dokument s nazvom Martin Luther - Svedok JeZi$a Krista, kto-
ry oznacuje Luthera za spolo¢ného ucitela viery. V tomto Lutherovom roku taktiez
papez Jan Pavol 1. napisal list uz spomenutému kardinadlovi Willebrandsovi, v kto-
rom Luthera oznacil za ,, zbozného ¢loveka“ viery.?!

Ustretové postoje voc¢i Lutherovi artikulované v spomenutom dokumen-
te si prvykrat osvojuje aj najvyssi predstavitel' rimskokatolickej cirkvi Jan Pavol II.
V podobnom duchu pokracoval aj jeho nastupca Benedikt XVI., ktory v roku 20mn
navstivil augustiniansky klastor v Erfurte, kde Luther prezZil znac¢nu ¢ast svojho zivo-
ta.??

20 WILLEBRANDS, J. Lecture to the 5th Assembly of the Lutheran World Federation, on July 15, 1970.
In La Documentation Catholique (6. september 1970), s. 766.

2 JAN PAVOLIL Letter to Cardinal Willebrands for the Fifth Centenary of the Birth of Martin Luther.
In Information Service, 1983 no. 52, vol. II, s. 83-84.

22 BENEDIKT XVI. Prihovor Benedikta XVI. pocas stretnutia so zdstupcami Evanjelickej cirkvi [onli-
ne]. Bratislava : TK KBS, 2011 [cit. 2017.12.10.] Dostupné na internete: <https://www.tkkbs.sk/view.
php?cisloclanku=20110923037>.
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Aj sucasny rimsky biskup Franti$ek nadviazal na tato tradiciu - a to najma vo
svojej homilii pocas spolo¢nej ekumenickej modlitby v evanjelickej katedrale v Lun-
de pri prilezitosti 499. vyrocia reformdcie 31. oktobra 2016. Nemecky profesor The-
odor Dieter si v§ima vyznam tohto gesta: papez do katedraly vosiel spolo¢ne po boku
s predstavitelmi Svetového luteranskeho zvizu - bez akéhokolvek gesta nadrade-
nosti. Spolu s nimi mal velmi jednoduché liturgické oblecenie - bielu albu a cer-
venu $tdly, pricom katolici v tento den (predvecer sviatku vSetkych svatych) bez-
ne nosia bielu $télu. Cervend liturgicka farba sa pouziva v tento defi v evanjelickych
cirkvach.?®

Z ekumenického hladiska vSak bolo vyznamné aj iné gesto, ktoré sme mohli
vidiet pri planovani papezovej cesty do Svédska. Povodne totiz nechcel oslabovat
vyznam tohto ekumenického gesta, a tak najskor nebolo v plane cesty slavit boho-
sluzbu aj s miestnou katolickou minoritou.?* Nakoniec vSak k tomuto kroku papez
pristtpil, kedZe severski katolici vyjadrili s takymto krokom nespokojnost.

Vrdtme sa ale od papezov este na chvilu k ekumenickym dokumentom. V roku
2013 totiZ Evanjelicko-rimskokatolicka komisia pre jednotu vydala v stvislosti s bli-
Ziacim sa 500. vyro¢im reformacie dokument Od konfliktu k spolocenstvu: Evanjelic-
ko-katolicka spolo¢nd spomienka na Reformdciu v roku 2017, ktory sa snazi priblizit
kontext tohto reformacného jubilea, sumarizovat vysledky doterajsich vzdjomnych
dialogov a vyzyva krestanov a teoldgov oboch vyznani, aby dokazali pribeh reforma-
cie prerozpravat spolo¢ne. Velmi stru¢ne a zrozumitelne aj pre laikov sumarizuje
v niekolkych odsekoch vyvoj katolickeho vyskumu o Lutherovi od polovice 19. sto-
roCia az po sticasnost.

Zaver

Ako sme mohli vidiet, katolicke badanie v Lutherovi v priebehu 20. storocia
preslo naozaj dynamickym vyvojom: od démonizacie u Denifleho a Grisara cez pre-
hodnotenie u Lortza a posun od historickej k systematickej skole az po spolo¢nu
pripomienku Lutherovej reformécie spolo¢ne s papezom v Lundskej evanjelickej
katedrale.

Katolicki akademici v suc¢asnosti konstatuju, Ze uz prakticky neexistuje oddele-
né katolicke a evanjelické badanie o Lutherovi. Zaroven vsak treba priznat, Ze recep-
cia Luthera prebieha na r6znych trovniach. Aj pri niektorych vyrokoch papezov sa
teda mozeme opravnene pytat, ¢i dokazali prekrocit Lortzovu teologicku poziciu.
Evanjelickych teoldgov sa zasa mdzZeme opravnene pytat, ¢i su pripraveni akcepto-
vat vysledky katolickeho badania o Lutherovi, akymi st napriklad tie od Thea Bella
¢i Franza Posseta o vztahu medzi Lutherovou teoldgiou a u¢enim Bernarda z Clair-
Vaux.

3 DIETER, T. From Conflict to Communion. In Ecclesiology. ISSN 1744-1366. 2017, vol. 13, no. 1, s. 3-10.

24 FRANTISEK. Pape? Franti$ek pre $védsky ¢asopis: Co sa katolici mézu naucit od luteranov [onli-
ne]. Slovenska redakcia Vatikanskeho rozhlasu, 2016. [cit. 2017.13.10.] Dostupné na internete:
<http://sk.radiovaticana.va/news/2016/10/29/pape7_frantisek_pre_svédsky_casopis_co_sa_kato-
lici_mo6zu/1268791>.

35 From Conflict to Communion: Lutheran-Catholic Common Commemoration of the Reformation in
2017. Leipzig : Evangelische Verlagsanstalt GmbH, 2013, 96 s.
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Dnes je vSak napriek tomu zrejmé, Ze katolicky problém s Lutherom uz viac nie
je teologicky, ale predovsetkym ekleziologicky.
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Vnimanie kompetencii Statu v oblasti riadenia cirkevnych
kol zo strany Katolickej cirkvi v obdobi rokov 1918 - 1938

MARIAN CIPAR
Trnavskd univerzita v Trnave
Pedagogickd fakulta

Abstract: The contribution concerns the understanding of state competences in relation with the state
management of catholic and church schools in general from 1918 to 1938 from the Catholic church point
of view. It describes the situation of the catholic schooling after the foundation of a new state in relation
with the religious and educational structure of the population, the effort of the legal and educational
system unification and the role of catholic schools within the schooling in Slovakia. Fundamental areas
of interest are the definition of a catholic school, description of the system of the state management
of schools in Slovakia in the inter-war period, efforts and rejection of the system of a single, secular
school from the Catholic church and the definition of state competences in relation with the foundation,
activities, financing and running of catholic schools.

Key words: Catholic church. Inter - war Czechoslovak republic. School politic. Catholic schooling.

Uvod

Katolicka cirkev mala v roku 1918 vo svojej zriadovatel'skej pdsobnosti na tizemi
Slovenska 2/3 skolstva. Uz v obdobi Uhorska bolo snahou uhorskej vlady zostatiio-
vat cirkevné skolstvo v ¢isto slovenskom prostredi a v oblasti slovensko-madarské-
ho ndrodnostného rozhrania. Cielom bolo, okrem budovania unifikovaného systé-
mu skolstva v Uhorsku, posilnit madarizaciu obyvatelstva prostrednictvom ¢innosti
statnych a obecnych $kél . Cirkevné skoly sa tak ocitli pod tlakom statnych aradov
- preferovali sa $tatne Skoly, ktoré od $tatnych tradov dostéavali viac dotécii a podpory
Uhorské vlady chapali politicky vyznam otazky skolstva a vyuzivali ho na dosiahnu-
tie svojich politickych cielov. Snaha o jednotnt skolu a statnu skolu bola v oblastiach
s nemadarskymi ndrodmi zaobalenou formou madarizacie. Tato skuto¢nost bola
krajne kriticky vnimana zo strany slovenskych narodovcom a zvlast zo strany cirkev-
nych predstavitelov - narodne uvedomelych Slovakov, ktory tento proces vnimali
cez proces pomadarcovania a zdrover i$lo o nemiestne zasahovanie $tatu do vzdela-
vacich aktivit Cirkvi a upieranie jednej zo zakladnych ¢innosti cirkvi - autonomnych
vychovnych a vzdelavacich aktivit katolickych skél.

V obdobi po vzniku Ceskoslovenskej republiky determinovali diskusie o kom-
petenciach statu v riadeni cirkevného katolickeho Skolstva predovsetkym vztahy
medzi Katolickou cirkvou a $tatom, narodnostna otazka, nabozenska strukttira oby-
vatelstva na Slovensku a snahy o unifikaciu celého legislativneho systému v novom
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State, vratane $kolského systému v Ceskych krajindch (vychddzajici z rakaskeho
Skolského systému) a na Slovensku a Podkarpatskej Rusi, ktoré vychadzali z uhor-
ského skolského systému.

Vyhldsenie samostatnosti Ceskoslovenska viedlo k spojeniu pravne, politicky,
kulturne a ekonomicky velmi rozdielnych celkov (¢eské krajiny, uzemie Slovenska
a Podkarpatskej Rusi). Vyvoj bol podmieneny mnohymi dynamickymi zmenami
reagujucimi na potreby novovzniknutého demokratického $tatu, najma ¢o do potre-
by sfunk¢énenia novoformovanej $tatnej spravy, predovsetkym v ,uhorskej ¢asti“ §ta-
tu (Slovensko a Podkarpatska Rus). Tak ¢eska ako aj slovenska strana pritom sa roz-
hodla vychadzat z idey jednotného $tatu Cechov a Slovékov deklarovanej oboma
zuCastnenym stranami v Tur¢ianskom sv. Martine v Deklardcii slovenského naroda
z 30. oktobra 1918.! Snaha (najma zo strany Ceskej politickej garnitiry) o stmelenie
Cechov a Slovakov do jednotného ,ceskoslovenského ndroda podnecovala integ-
rovanie systému riadenia $tatu. Zakladny problém unifikdcie pravneho poriadku a
riadenia pritom spocival v recepénou normou zavedenom dualizme legislativy zde-
denom z rakusko-uhorskych ¢ias.?

Vyvoj organizacie $kolstva

Postupné prispdsobenie slovenského pravneho poriadku ceskému, a teda
rakuiskemu sa javilo ako zna¢ne centralistické. Z pohladu Cechov na Slovensku chy-
bala dostato¢na inteligencia, ktora by bola schopna autonémneho riadenia. Uvede-
né myslienky sa pretavili do realizacie skolského systému zameraného aj na vyma-
nenie Slovenska spod madariza¢ného kulturneho a uhorského politického vplyvu,
nakolko predchadzajticim cielom dlhodobej koncepcie skolskej madarskej politiky
a legislativy v ¢asti Uhorska (Apponyiho zdkony), bolo prostrednictvom vzdeldvania
avychovy v madarskom jazyku upeviiovat jednorecovy uhorsky ndrod a viest Ziakov
k uhorskému patriotizmu (uvedenému cielu napoméhali aj predskolské zariadenia
,ovody”).% Povinné vyucovanie v madarskom jazyku vyzadovalo madarsky hovoria-
cich ucitelov, ¢o sa po vzniku prvej CSR prejavilo vyraznou absenciou slovenského
ucitelstva, pricom prislo aj o madarskych ucitelov, ktori odmietli zlozit tzv. sluzob-
ny slub uéitelstva - prejav politickej vernosti Ceskoslovenskej republike.* Riesenie

1 Jednym z déleZitych aspektov ¢eskoslovenskej nérodnej jednoty bola snaha o vytvorenie $tatnej
jednoty Cechov a Slovakov prostrednictvom dostato¢ne pocetného jednotného ceskoslovenského
naroda ako $tatotvorného narod v novom $tdte, v ktorom sa v pozicii mensin ocitli pocetné komu-
nity Nemcov a Madarov ako aj dal$ich ndrodnosti (pozndmka autora).

> DOBROCKA, S.: Prekonavanie rozdielov systému slovenského a ¢eského gkolstva v medzivojno-
vom Ceskoslovensku. In: Pedagogika. ro¢. 66, ¢. 3, 2016. s. 330. Pozri tiez: KAZMEROVA, L.: K otaz-
kam vyvoja $kolského systému a legislativy. In: KUDLACOVA, B.: (ed.) Pedagogické myslenie, §kol-
stvo a vzdeldvanie v rokoch 1918 - 1945. Trnava : Trnavska univerzita v Trnave, 2016. s. 199.

3 GOBZDILOVA, S.: Skolsky systém na Slovensku v medzivojnovej Ceskoslovenskej republike (1918-
1938). Kosice : Univerzita Pavla Jozefa Safarika v KoSiciach, 2014. s. 5. Porovnaj: KAZMEROVA, I.: K
otdzkam vyvoja $kolského systému a legislativy. In: KUDLACOVA, B.: (ed.) Pedagogické myslenie,
Skolstvo a vzdeldvanie v rokoch 1918 - 1945. Trnava : Trnavskd univerzita v Trnave, 2016. s. 198.

4 KAZMEROVA, I..: K otdzkam vyvoja kolského systému a legislativy. In: KUDLACOVA, B.: (ed.)
Pedagogické myslenie, skolstvo a vzdeldvanie v rokoch 1918 - 1945. Trnava : Trnavska univerzita
v Trnave, 2016. s. 200.
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tohto akatneho problému slovenského $kolstva spocivalo jednak v zrugeni vyucova-
nia v madarcine na vsetkych skolach v slovenskych obciach a tiez v prijati zakona ¢.
605/1919 Zb. z. a n., ktory umoznil presun ucitelov ludovych a mestianskych $kél z
povodného pracoviska na akékolvek iné potrebné uéitelské miesto na izemi CSR, a
to vietko s ciefom podpory a doplnenia slovenskych ucitelov.® Kym v Cechach a na
Morave pred rokom 1918 pdsobili vSetky stupne vzdelavacich institucii aj s vyucova-
cim jazykom ceskym, na Slovensku vyucovanie prebiehalo vylu¢ne v madarskom
jazyku (s drobnymi vynimkami). Spojenim dvoch nerovnomerne rozvinutych ¢asti
prvej CSR aj vdaka uvedenym zmenam to bola najmi o oblast vzdelania a kulttry,
kde sa ¢oskoro prejavili pozitiva vzniku ceskoslovenského $tatu najma pre slovensku
stranu.® Je potrebné si uvedomit uplne rozdielnu situdciu v oblasti vzdelanosti a
vysoky stupeil negramotnosti zdedeny z ¢ias uhorskej skolskej spravy. Deti doché-
dzali do $kdl (najma v case jarnych a jesennych polnohospodarskych prac) velmi
nepravidelne. V roku 1910 dosahoval v $estndstich, najma slovenskych zupéch, prie-
merny pocet negramotnych 0s6b 34,90 %. V tom obdobi bolo medzi Cechmi len 2,34
% a medzi Nemcami 2,19 % 0sob, ktoré nevedeli ani citat, ani pisat. Po roku 1918 sa
stav v tomto smere upravoval pomalym tempom. Nemenej ddlezitou ulohou skol-
skej spravy bolo aj preskolit ucitelov vo vyucovacich predmetoch, osnovy ktorych
boli po roku 1918 ovplyvnené zmenou oficidlnej ideovo-politickej linie ¢eskosloven-
ského statu.”

V oblasti pedagogiky bol ¢oskoro z Ceskej strany vyvijany tlak na prevzatie mys-
lienok reformného a zaroven sekularneho skolského hnutia, nakolko slovenské skol-
stvo bolo zna¢ne konzervativne, ¢o sviselo s konfesionalnym nastavenim Slovenska
ako aj vysokym poctom existujucich cirkevnych $kol oproti $tatnym.® Skutocnost,
ze Slovaci boli v danej dobe viac katolicky a krestansky citiacim narodom spdsobila,
ze slovenski politicki predstavitelia velmi silne trvali na zachovani cirkevného $kol-
stva. Vysledkom bolo, Ze nekonfesiondlny pristup k skolstvu sa na izemi Slovenska
napokon neujal.’

Najvyssim $tatnym organom pre oblast Skolstva a vzdelavania sa stal v zmysle
zakona ¢. 2/1918 Sb. novovzniknuty Urad pre spravu vyucovania a narodnej osvety
(neskér premenovany na Ministerstvo $kolstva a narodnej osvety), na ktorého cele
stali az do zaniku prvej CSR aj viaceri vyznamni slovenski dejatelia (Vavro Srobir,
Milan HodZa, Ivan Dérer a dalsi). Nizsie $kolstvo - ludové, mestianske, pomocné)

5 LUKAC, E.: Reformna koncepcia Vaclava P¥ihodu a snahy o jej realizéciu na Slovensku v medzivoj-
novom obdobi. In: KUDLACOVA, B.: (ed.) Pedagogické myslenie a $kolstvo na Slovensku v medzi-
vojnovom obdobi. Trnava: Trnavskd univerzita v Trnave, 2014. s. 75.

Pozri tiez: DOBROCKA, S.: Prekondvanie rozdielov systému slovenského a ¢eského gkolstva
v medzivojnovom Ceskoslovensku. In: Pedagogika. ro¢. 66, ¢. 3, 2016. 5. 334.

6 DOBROCKA, S.: Prekonavanie rozdielov systému slovenského a eského kolstva v medzivojno-
vom Ceskoslovensku. In: Pedagogika. ro¢. 66, ¢. 3, 2016. s. 334.

7 GABZDILOVA, S.: Skolsky systém na Slovensku v medzivojnovej Ceskoslovenskej republike (1918 -
1938). Kosice : Univerzita Pavla Jozefa Safarika v Kogiciach, 2014. 5. 17 - 18.

8  KASPER, T.: Dé&jiny pedagogiky. Praha: Grada, 2010. s. 200.

9 KOMPOLT, P.: Premeny eduka¢nych mentalit na prelome 19. a 20. storocia. In: Dejiny skolstva a
pedagogiky na Slovensku. Bratislava, 2004. s. 32.
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mal na Slovensku na starosti $kolsky referat so sidlom v Bratislave, ktory bol pévodne
jednym zo $trnastich vladnych referdtov Uradu ministra s plnou mocou pre spravu
Slovenska, na Cele ktorého stal Vavro Srobér. Neskor sa stal len expozittrou ustred-
ného organu - Ministerstva skolstva a narodnej osvety, ako Referdt ministerstva
skolstva a narodnej osvety, pricom kontrolu vykonaval prostrednictvom skolskych
ingpektorov sidliacich v okresnych mestach.°

Najvyssim uradom miestnej $tatnej spravy v oblasti $kolstva boli spociatku Kra-
jinské trady, ktoré rozhodovali o odvolaniach proti rozhodnutiam $kolskych tiradov
posobiacich na arovni okresu. Od roku 1922 $kolské tirady spadali priamo pod pra-
vomoc Referdtu ministerstva $kolstva a narodnej osvety so sidlom v Bratislave. Na
Cele skolskych tradov stali skolski ingpektori, ktorych pravom a povinnostou bolo
najmenej jedenkrat do roka navstivit kazdu narodnu kolu ($tatnu a obecnu), a pre-
sved(it sa, ¢i dodrziavaju $kolské zakony, nariadenia a vynosy. Ich ulohou bolo v tvo-
de vykonat supis $kol a pedagogov, odmadarcovat skoly a preskolit ucitelov a tiez
zvy$ovat narodné povedomie a prislugnost k CSR. Po konsolidcii pomerov sa mali
ministerski inS$pektori uz zamerat viac na kvalitu vzdelavania, volbu vyucovacich
metdd, dodrZiavanie rozvrhu a osnov. Pésobnost skolskych ingpektorov sa vztahova-
la na: detské opatrovne, ludové skoly, mestianske $koly, sirotince a charitativne usta-
vy pre skolopovinné deti a iné instittcie, ktoré mali za ulohu vychovu skolopovin-
nych deti. Na tirovni okresu v oblasti skolstva vykonavali svoje pravomoci aj okresné
urady, ktorych primarnou tlohou bolo vykonavat kontrolu obecnych a cirkevnych
Skolskych stolic i skolskych inspektorov v rdmci izemia okresu.!

Medzi dalsie nizsie $kolské trady patrila a.) Obecna $kolska stolica - musela ju
zriadit kazda obec, ktord udrZiavala obecnu $kolu, b.) Cirkevnd kolska stolica, ktord
mala byt zriadend v kazdej cirkevnej obci, ktora udrziavala cirkevnu skoly, c.) Kura-
torid Statnych $kol, ktoré mali byt zriadené v obciach, kde fungovala statna ndrod-
nad $kola. Medzi hlavné povinnosti $kolskych stolic a kuratéria parila volba ucitelov
obecnej skoly, dohliadanie, aby skolopovinné deti boli vsetky evidované a chodili do
$koly, napominanie rodicov, resp. zdkonnych zastupcov deti zanedbavajucich skolu,
dozeranie nad vyu¢ovanim a presnym dodrziavanim $kolskych zakonov a nariaden,
dozeranie nad hospodarenim skoly a dalsie kompetencie.'?

Zriadovatelmi $kol boli na tizemi Slovenska $tat, obec a cirkev (verejné skoly),
stikromnd osoba alebo institticia (stikromné $koly). Na celom tizemi prvej CSR fun-
govala trojstupniova $truktura skolského vzdelavacieho systému. Prvy stupen tvori-
li ndrodné gkoly, kde patrili detské opatrovne, fudové koly, mestianky (osobitnym
typom $kol 1. stupnia boli $pecidlne skoly). Druhy stupen predstavovali stredné skoly
a odborné skoly. Treti stupeni $kolského systému tvorili vysoké skoly.

10 DOBROCKA, S.: Prekonavanie rozdielov systému slovenského a ¢eského gkolstva v medzivojno-
vom Ceskoslovensku. In: Pedagogika. ro¢. 66, ¢. 3, 2016, s. 332-333.

u  GABZDILOVA, S.: Skolsky systém na Slovensku v medzivojnovej Ceskoslovenskej republike (1918 -
1938). Koice : Univerzita Pavla Jozefa Safirika v Kosiciach, 2014. s. 12, 20 - 21.

2 GABZDILOVA, S.: Skolsky systém na Slovensku v medzivojnovej Ceskoslovenskej republike (1918 -
1938). Koice : Univerzita Pavla Jozefa Safarika v Kogiciach, 2014. . 22.
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Zakonom ¢. 226/1922 Sb. z. a n. doslo k tprave vyucovania ndboZenstva tak, ze
zostalo povinnym len na niz$om stupni fudovych skol. Medzi predstavitelmi Kato-
lickej cirkvi vyvolalo prijatie tzv. malého $kolského zdkona zna¢nu kontroverziu,
ktora vyvrcholila v roku 1928. V tomto roku vydali slovenski biskupi spolo¢ne s ces-
kym episkopatom pastiersky list, v ktorom pod tarchou tazkych cirkevnych trestov
zakazali ucast veriacich v spolkoch a politickych strandch, ktoré prostrednictvom
svojho programu propagovali zlaicizovanie cirkevnych §kol."* Uvedené kroky a sta-
noviskd vidime aj na trovni diecéz. Novozvoleny spissky biskup Vojtassak uverejiiuje
v roku 1921 hned po svojom zvoleni pastierske listy, tykajtce sa katolickeho vzde-
lavania. V prvom liste vyzval veriacich k vernosti Katolickej cirkvi, k jej obnove a k
obnove kazdej duse. V druhom liste poukazoval na délezitost a potrebu dobrej kato-
lickej vychovy deti a mladeze v cirkevnych skolach. Reagujuc na snahy sekularnych
»pokrokovych“ ucitelov, ktori boli proti cirkevnému skolstvu, napisal: ,,V tomto ndm
je velmi na pomoci ndboZenskd skola, v ktorej sa dieta Kristovej nduke priti¢a, osvoji
si spbsob pravého krestanského Zivota, polozi pevny zdklad z cnosti, na ktorom bez-
pecne dalej stavat méze.™*

Napriklad synodalnych ustanoveniach Spisskej diecézy z roku 1925 1925 nacha-
dzame kritickd reakciu Katolickej cirkvi na skolsku statnu politiku jednotnej skoly
a postatnenia skolstva.'® Synoda v svojej kritickej reakcii vyslovila nespokojnost naj-
mad s poruSovanim prav katolickych deti na krestansko-katolicku vychovu, s poru-
$ovanim slobody svedomia a prava rodic¢ov na $kolu, ktora by zabezpecila duchovny
i telesny vyvin ich deti podla bozich prikazov a nabozenstva rodicov. V synode sa
zaroven deklaruje porusovanie historicky nadobudnutého majetku cirkevnych $kél
a prava Cirkvi mat vlastné skoly.'®

Snahy o vybudovanie systému jednotnej (sekularizovanej) skoly. Tieto snahy
boli presadzované tymi politickymi silami, ktoré chceli znizit vplyv Katolickej cirkvi
na spolocnost a $kolstvo, resp. boli zamerané proti ndboZenstvu ako takému.

K otazke postatnenia kol sa na stranu $tatu priklonil aj vyznamny pedagog, spi-
sovatel a publicita Jan Zigmundik tvrdil, Ze: ,Cirkev a skola st dva nesmieritelni stipe-
ri, je to rozpor medzi naboZenstvom a vedou. NdboZenstvo i veda usiluju o poznanie,
obidve cinia to vS§ak methodami neslucitelnymi, protichodnymi, ndboZenstvo vierou,
veda rozumom®. Zigmudnik uznaval taka skolu, v ktorej bol umozneny volny prie-
chod vedeckych idedlov a myslienok. Podla jeho nazoru: ,, Cirkev ako keby este stdle
Zila v stredoveku - v obdobi, ked este rozpor medzi vierou a vedou nejestvoval. Cirkev

3 Okrem iného, biskupi v liste napisali: , Taky krestan - katolik, ktory o tu uvedenych pravidldch bol
dostatocne pouceny, a hoci mu bolo mozné vystupit z protikrestanského zdruZenia, predsa zlomy-
selne v riom zostdva, nesmie byt ako nekajtici hriesnik a odpadlik pripusteny ku svitym sviatostiam
a nembze si ndrokovat Ziadneho prdva a pocty Cirkvi, ktorej sa spreneveril.“ (In: DOLINSKY, J.: Cir-
kev a $tdt na Slovensku v rokoch 1918 - 1945. Trnava : Dobra kniha, 1999. s. 131.)

14 VOJTASSAK, J.: Pastiersky list veriacim diecézy zo diia 2;. februdra 1921. Spigska Kapitula, 1921.

15 Synoda konstatuje: , Laicizovanie $kolstva spociva v odstrariovani Boha a ndbozZenstva z verejné-
ho Zivota a zo skoly. Stdtna v§emohticnost zo diia na deri, z kroku na krok sa uplatriuje a nici skoly
ndbozZenské a cirkevné. Stredné skoly sa postdtnili, mestianske a ludové este ostali, ale prdvomoc
Cirkvi sa postupne okliestuje a skoly bez zdkona a prdva de facto sa laicizujii.“

16 Touto otazkou sa zaobera BERKES, P.: Skolskd autonémia na Slovensku. Trnava : Spolok sv. Vojte-
cha, 1928.
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neméze brzdit skolu, inak by vo svete nebol mozny pokrok a ani by sa nesirili vedo-
mosti. Ak by skola sluZila len jednej cirkvi, tak by takdto $kola nezjednocovala ludi,
neviedla by ich k bratstvu, k vzdjomnej ldske, k [udstvu, ale skér naopak.“”

V tomto duchu sa uskuto¢nil aj celostatny zjazd ucitelov v roku 1920 v Prahe.
Bol konany pod zastitou prezidenta republiky za ti¢asti zastupcov politickych stran a
ucitelov. Na zjazde bola kritizovana skuto¢nost, Ze tri stvrtiny vetkych $kél na Slo-
vensku, boli v rukach Cirkvi. Preto predstavitelia i sympatizanti avicovo orientova-
ny politickych stran pozadovali reformovat $kolsky systém tak, aby bola skola laicka
a jednotne orientovana (Srogon et al., 1981). Z uvedeného je zrejmé, Ze presadenie
jednotného sekularneho skolského systému malo silnt politickti podporu u najvys-
Sich predstavitelov statu.

Vodi tymto snahdm sa Cirkev jasne vyhradila. Jej koncepcia katolickeho $kol-
stva pramenila z dokumentov Katolickej cirkvi o vychove a vzdeldvani a z jej reakcie
na aktudlnu situdciu v $kolskej politike. Katolicke skoly boli chdpané ako skoly, kde
ndbozenstvo a katolicka vierouka maja byt ,,srdcom* Zivota skoly. Z tohto dévodu
bolo zo strany Katolickej cirkvi Ziadané pre katolicke $koly, aby:

*+  nebolo nabozenstvo jedinym predmetom na $kole, ale integrdlnou stcas-

tou celého vychovno-vzdelavacieho procesu,

*  bol cely systém katolickeho vzdeldvania podmieneny ndbozenskymi

dévodmi,

+  mali byt pedagdgovia uprimnymi stiipencami katolickeho ndbozenstva,

*  Zziaci suhlasili s vyu¢ovanim katolickeho nabozenstva.®

Uvedené poziadavky boli v protiklade s koncepciou jednotnej skoly, v ram-
ci ktorej malo ndbozenstvo predstavovat indiferentny prvok voci inym vyucovacim
predmetom. Katolicka cirkev zaroveri stala v obdobi prvej Ceskoslovenskej republiky
vsilnej opozicii vodi tzv. laickej morélke (preferovanej sekularnymi hnutiam), ktorej
vychodiskom nebolo krestanské myslenie, ale vysledky prirodnych a humanitnych
vied, bez priamej komunikdcie s krestanskou filozofiou a krestanskym myslenim.
Takuato moralku Cirkev odmietala ako nepripustné vychodisko zdravej pedagogickej
tedrie. Katolicka skola si klddla za ciel 6 zakladnych vychovnych cielov. Patrili k nim
mravnad vychova, telesnd vychova, citova vychova, vychova vole, sexudlna vychova a
rozvinutie dusevnych schopnosti (vychova rozumu) - intelektudlna vychova. Sprav-
ne rozvinutie dusevnych schopnosti umozni ziakom bohaty dusevny Zivot. Vycho-
vou sa u Ziakov rozvijali aj tzv. redlne hodnoty - vedomosti technické, ekonomické,
prirodné, socidlne. Vychova a vzdelavanie na katolickej skole boli teda viazané na
dva zakladné pojmy a ich rozvinutie - krestansku kulttru a krestansky svetovy ndzor.

Proces vychovy a vzdeldvania mal byt podla Katolickej cirkvi zabezpeceny tro-
mi potrebnymi aktérmi - rodinou, $tatom a Cirkvou. Rodina bola definovana ako

v ZIGMUNDIK, J.: Zo$tatnenie cirkevnych $kol. In: Slovenskd skola. 1919, 10¢. 1, 5. 181 - 183 a 5. 197 —
201

18 CIPAR, M.: Katolicke kolstvo v ramci 8kolského systému na Slovensku v medzivojnovej Ceskoslo-
venskej republike. In: Pedagogické myslenie, skolstvo a vzdeldvanie na Slovensku v rokoch 1918 -
1945. Trnava : Trnavska univerzita, 2014. s. 273.
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zakladna bunka spolo¢nosti, nakolko ¢lovek sa vedel uplatnit jedine v spolo¢nosti,
pri¢om ho rodina na tuto ulohu pripravovala.

Pravo rodic¢ov na vychovu uznala aj legislativa, napr. ¢innostou rodicovskych
zdruzeni bola v legislative priamo zakomponovana potreba sti¢innosti $koly a rodi-
ny. V tomto kontexte je zaujimavy nazor vyznamného ¢eského pedagdga medzivoj-
nového obdobia Kadnera, ktory respektoval tento pohlad na prava rodi¢ov na vycho-
vu deti. Kadner chapal oslabovanie rodiny ako nebezpe¢nt ut6piu a upozortioval
na proces postatiiovania skolstva a tym posilnenie $tatneho a politického vplyvu na
skoly. Katolicka cirkev v§ak chapala existenciu katolickych $kél ako svoje prirodzené
poslanie, ktoré bolo typické po celé obdobie jej existencie.

Katolicka cirkev sa angazovala aj v otazke pastordcie a ¢innosti Cirkvi na necir-
kevnych skolach. V Synodalnych ustanoveniach diecézy Spisskej v roku 1925 sa sprav-
com far odporucalo byt ¢lenmi $kolskych rad, ktoré st zriadené pri necirkevnych
skolach. Katechéti vyucujuci na vSetkych strednych $kolach sa mali usilovat o to, aby
medzi chlapcami vzbudili zdujem o knazské povolanie. Od katechétov vyucujtcich
nabozenstvo na strednych skolach, ktoré neboli v sprave Cirkvi, a na necirkevnych
mestianskych skolach bolo synodou pozadované, aby:

*  boli pripadné urdzlivé atoky proti viere, kiiazom, cirkevnej vrchnosti a vie-

rouke zistené a zapisnicne cirkevnej vrchnosti nahlasené,

*  sas horlivostou venovali mravnej vychove mlddeze, aby viedli mladez ku
pristupovaniu k sviatosti zmierenia (aspoii $tyrikrat v roku) a k navsteve
bohosluzieb v nedel'u a prikazané sviatky,

+  sazamerali pozornost na skolski mladez i mimo skoly v katolickych spol-
koch."

Jevidno, Ze Katolicka cirkev preferovala cirkevné skoly ako najlepsiu alternativu
pre vzdelavanie deti veriacich katolikov a pokial to bolo mozné, zakladala katolic-
ke $koly a branila ich postatneniu z materidlnych, finan¢nych alebo personalnych
dovodov.

Katolicka cirkev si vytvorila v odbornych otazkach a v otdzkach komunikacie
so statom Katolicku $kolsku radu. Katolicka $kolsk rada (KSR) vydavala véeobecné
smernice, ktoré sa tykali katolickeho $kolstva. Zlozenie KSR bolo nasledovné - jeden
biskup, diecézni hlavni $kdldozorcovia a biskupskym zborom menované osoby na 5
rokov. Katolicka skolskd rada predstavovala poradny zbor biskupov v skolskych otaz-
kach. Kompeten¢ne zabezpecovala vseobecné pedagogické aktivity, didaktické otdz-
ky, u¢ebnice, vladne nariadenia, navrhy zakonov v skolskych otazkach, sirenie infor-
movanosti o Skolskych otazkach v katolickej verejnosti a iné. Jej vykonnym organom
bola Katolicka ustredna skolska kancelaria so sidlom v Bratislave.?

19 SYNODALNE USTANOVENIA DIECEZY SPISSKE].: Decreta Almae Dioecesis Scepusiensis Anno
1925, diebus 21. - 22. julii in Synodo Dioecesana publicata et approbata. Ruzomberok : LEV Knihtla¢
a kanl. spolok u¢. spol. v Ruzomberky, 1925.

20 CIPAR, M.: Katolicke $kolstvo v ramci 8kolského systému na Slovensku v medzivojnovej Ceskoslo-
venskej republike. In: Pedagogické myslenie, skolstvo a vzdeldvanie na Slovensku v rokoch 1918 -
1945. Trnava : Trnavska univerzita, 2014. s. 276.
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V priebehu turbulentného vyvoja v 20-tych rokoch 20. storocia statna legislativa
garantovala urcité zakladné prava. I$lo predovsetkym o pravo:

+  zakladania cirkevnych $kol,

*  vlastného spravovania cirkevnych $kol,

*  vlastného disciplinarneho prava vo veciach tykajtcich Ziakov a pedagogov,

*  verejnosti, t. j. katolicke $koly boli v kazdom ohlade rovnopravne s obecny-

mi, §tadtnymi a inymi verejnymi Skolami,

*  pozadovania hmotnych prostriedkov pre udrzovanie a ¢innost katolickych

8kol od veriacich, ale aj od $tatnych a obecnych tradov.

Postupnym vyvojom diskusii $tatu a cirkvi a predovsetkym po podpise zmluvy
so Svatou stolicou Modus Vivendi v roku 1928 sa ustélil systém riadenia skolského
systému na Slovensku, ktory re§pektoval statnych, obecnych, cirkevnych a sikrom-
nych zriadovatelov $kol. Prevadzka jednotlivych $kol bola zabezpecovana zriadova-
telmi (prevadzkovatelmi). V pripade cirkvi i$lo o tzv. cirkevné obce - farnosti, rehole
a cirkevné institucie, ktoré boli pod dozorom biskupskych tiradov.

Ustalil sa aj systém vyucovania nabozenstva. Navsetkych typoch $tatnych, obec-
nych a inych $kol bolo nabozenstvo povinnym predmetom, no len s pravom vyhrady.
Aj ked bolo nabozenstvo povinnym predmetom, z jeho vyucovania mohli byt oslo-
bodeni Ziaci bez vyznania, s vyznanim $tatom neuzndvanym alebo Ziaci, ktorych
rodicdia (zakonni zdstupcovia) pisomne poziadali o oslobodenie z hodin nabozen-
stva na zaciatku kazdého $kolského roka. Casova dotacia na vyucovanie nabozen-
stva bola vo vsetkych ro¢nikoch dve hodiny/tyzden. U¢ebné osnovy boli ustanovo-
vané cirkevnymi vrchnostami. Cirkevné vrchnosti spolo¢ne s u¢itelmi nabozenstva
mali povinnost dodrziavat skolské zdkony a predpisy. V skolach, ktoré navstevovali
deti r6zneho nabozenského vyznania, sa mali hodiny ndboZenstva nachadzat bud
na prvom alebo poslednom mieste v rozvrhu. Zoznamy schvélenych ucebnic pub-
likovalo Ministerstvo $kolstvi a narodnej osvéty vo svojom Véstniku. Ucebnice pre
cirkevné skoly boli schvalované prislusnym vrchnym cirkevnym turadom. Aj ked boli
cirkevné skoly podporované statom, mohli pre predmety ako napr. vyucovaci jazyk,
pocty, zemepis, dejepis a obcianska nduka, pouzivat len ucebnice schvalené minis-
terstvom $kolstva. Viacero $kdl (ktoré sa definovali ako katolicke) patrilo do stkrom-
ného vlastnictva osob a spolkov sukromného charakteru. Zakladali ich vsak katolic-
ke osobnosti, a preto ich Cirkev vnimala ako katolicke skoly.

Zakladnou poziadavkou bola autonémia Cirkvi pri zriadovani a prevadzke cir-
kevnej skoly a finan¢ného zabezpecenie skoly zo strany $tatu, ktoré by bolo na rov-
nakej trovni a za rovnakych podmienok ako $tatne skoly. Cirkevna $kola ma vzni-
kat na zaklade slobodného rozhodnutia veriacich na tzemi obce. Cirkevna $kola je
autonomna od $tatu, Svoju ¢innost riadi na zdklade rozhodnuti prislusnej cirkevnej
vrchnosti, riadi sa cirkevnou tstavou a cirkevnymi nariadenia a re$pektuje vSeobec-
né poziadavky na ¢innost ludovych $kél zo strany statu. Vrchnym dozorcom katolic-
kej skoly je biskup ako opravneny predstavitel Cirkvi.?!

2 Cirkevné skolstvo nesmie byt spod pravomoci zékonitého udrziavatela, teda naboZenskych spolo¢-
nosti (vierovyznani) vyriaté a akymkolvek sposobom po bezprostrednd pravomoc svetskej a poli-
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Je potrebné uviest, ze Cirkev uznavala dozor $tatu nad cirkevnymi $kolami
achdpala ho ako potrebny. ,Autondmne cirkevné skolstvo ma byt pod $tatnym dozo-
rom . Vierovyznania svoje skolské pravidla, uc¢ebnice a u¢ebné pomédcky na odobre-
nie aj potom predlozia $tatnej skolskej sprave.“??

Medzi opravnené kompetencie $tatu v oblasti ludového skolstva podla Katolic-
kej cirkvi patrili predovsetkym nasledujtice ¢innosti:

1. Stat ma pravo zamedzif ¢innosti $kol, ktoré by skodlivo vplyvali na verej-

ny Zivot (napr. komunistické anarchistické skoly)-. Ma pravo mat dozorcov
a ingpektorov $kol, ktori maju pravo kontrolovat vsetky typy $kél.

2. Stat ma pravo davat predpisy z hladiska zdravotného (napr. velkost tried,
pocet ziakov v triedach, pocet hodin denne a pod.)

3. Stat ma pravo donucovat rodi¢ov aby posielali deti do koly v rdmci povin-
nej Skolskej dochadzky. Rodic¢ia majt slobodné pravo sa rozhodnut, ¢i deti
poslu do cirkevnej, sikromnej alebo $tatnej skoly.

4. Stat nariaduje minimum uciva na $kole, ktoré sa ma preberat.

5. Stat ma pravo Ziadat o tradnikov v oblasti skolstva zvlastne vedomosti
a absolvovanie skusok.

6. Stat pouziva ¢ast dani na vydavky skolstva.

7. Stat ma chranit a podporovat v ¢innosti vietky typy $kol bez ohladu na
vlastnika ($tatne, sukromné a cirkevné skoly.

Sumarizacia

Situdciu v $kolstve po vzniku prvej CSR mozno na tizemi Slovenska oznacit
za znacne komplikovanu. Uvedeny stav vyplyval najma z dovodu dlhoro¢nej mada-
rizdcie, negramotnosti obyvatelstva a slabej vybavenosti slovenskych skol, ¢im sa
Slovensko stalo takmer plne odkdzanym na pomoc Ceskej strany. Napriek kriti-
ke centraliza¢nych strdn zo strany Prahy, je nepopieratelné, Ze Slovensko v obdobi
prvej CSR zaznamenalo v $kolstve obrovsky progres najmi z dévodu reslovakiza-
cie, restrukturalizdcie, rekvalifikacie a dobudovaniu novych skél. Snahy o unifika-
ciu $kolstva v predmnichovskej Ceskoslovenskej republike, akokolvek odovodnené
snahou o pozdvihnutie $kolstva na Slovensku a Podkarpatskej Rusi boli vnimané zo
strany Katolickej cirkvi negativne. Dévody boli viaceré. V prvom rade Cirkev vzdy
mala zaujem o prevadzkovanie cirkevnych $kol, kde celd vychova a vzdeldvanie boli
vedené v katolickom duchu a v zmysle dokumentov Cirkvi o vzdelavani a vycho-
ve. Druhym dévodom bola snaha celit nebezpecenstvu tplného postatnenie $kdl,
ktoré by znamenalo politické riadenie systému $kolstva a ¢innosti jednotlivych
8kol, o je stav neprijatelny z hladiska demokratickej spolo¢nosti ako aj z hladiska
zaujmov Katolickej cirkvi.* V argumentdcii katolickych predstavitelov sa pouziva

tickej 8kolskej administracie postavené. In: BERKES, P.: Skolskd autondmia na Slovensku. Trnava :
Spolok sv. Vojtecha, 1928. 5. 39.

22 TamZe, s. 40.

3 BERKES, P.: Skolskd autonémia na Slovensku. Trnava: Spolok sv. Vojtecha. Trnava, 1928. s. 81 - 82.

24 Kdekolvek sa takyto nedemokraticky smer $tdtneho centralizovania a zakukleného zmonopolizo-
vania skolstva doteraz uplatrioval, bolo to skoro vidy zneuzivanim skolstva k politickych cielom ,
a trpela tym najviacej ludovychova sama a $kola. Sme presvedent , Ze len tam méze byt rec o idedl-
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dovod odmietnutia statneho monopolu v skolstve, ktory smeruje proti demokratic-
kého charakteru $tatu, zvysuj statnu byrokraciu, nerespektuje volu veriacich rodi-
¢ov a predstavitelov cirkvi a ndbozenskych spolo¢nosti je proti zdujmu samotnych
veriacich. Trvalou poziadavkou zo strany Cirkvi bola autonomia a podpora cirkev-
nych Tudovych $kél a ich rovnopravne financovanie zo $tatnymi (obecnymi) $kola-
mi.? Preto zdkladnou snahou bol boj proti monopolu $tatu predovsetkym v oblasti
Tudového skolstva. Cirkev sa (vzhladom k podielu na obyvatelstve) citila viazana na
krestansku vychovu a vzdelavanie Sirokych mas obyvatelstva. Ludové skoly, ktoré
umozniovali formovat a vzdelavat deti od ranného veku a vplyvat na ich rodicov, boli
preto zdkladnym polom jej zaujmu a aktivit. Suviselo to aj so schopnostou vzdela-
vania ucitelov na ludovych skolach v katolickych ucitel'skych ustavoch, ktorymi Cir-
kev disponovala a ktoré jej vytvarali personalnu bazu pre jej pastora¢né, vychovné
avzdelavacie aktivity nielen na skolach ale aj rdmci Sirokej verejnosti.
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nom skolstve a jeho tspechu, kde na poli [udovychovy a vyucovania volnd konkurencia a kde rozli¢-
né smery , aj ndbozZensky aj nestdtny (autonémny) - od meniaceho sa politického smeru neodvisly
- v slobodnom zdvodent sa méZu uplatnit a sa navzdjom doplnit a vo vyucovani svojsky sa vyviriovat.
In: BERKES, P.: Skolskd autonémia na Slovensku. Trnava : Spolok sv. Vojtecha, 1928. . 10

5 Nerovnaké platy ucitelov na $tatnych a cirkevnych $koldch - ¢o bola dlhodoba otdzka, definitivne
vyrie$end aZ v 30. tych rokoch 20. storodia (pozndmka autora).
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Uspesné obdobie jezuitskych misii v Azii
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Abstract: This paper explores the turbulent history of evangelization and re-evangelization of the Asian
continent with a focus on the remarkably successful missionary involvement of the Society of Jesus in
most significant Asian countries. Since Christianity originated in Asia, the largest continent is also the
first Christian continent. However, complicated political situations led to the fact that Christianity has
always been, and until today continues to be, a minority religion in Asia, even struggling for its survival in
many countries. The evangelization of Asia has been pursued in several waves, with the most successful
episode being the mission of the recently established Society of Jesus in the 16th to 18th centuries.

Keywords: Evangelization of Asia. Re-evangelization of Asia. St. Francis Xavier. Jesuit missions.

Uvod

Azia je prakticky prvym misijnym tzemim Katolickej cirkvi. Sim Jezi$ Kristus,
zakladatel Katolickej cirkvi, bol obyvatelom Azie a jeho vlast, Palestina, na tizemi
ktorej krestanstvo vzniklo, je na 4zijskom kontinente. Miestom vzniku Katolickej
cirkvi je teda Azia. Odtialto sa este v apostolskych ¢asoch rozsirilo krestanstvo do
Malej Azie, Syrie, Severnej Afriky a az potom sa dostalo do Eurdpy, ktord sa takto
stala tretim pokrestanc¢enym kontinentom. Pokrestancenie Eurdpy sa stalo vyznam-
nym medznikom v historii krestanstva, pretoZe prave Eurdpa sa po Case stala na dlhé
starocia centrom krestanstva, takze hovorime dokonca o eurocentrizme katolicizmu
az do ¢ias novoveku, ked sa vdaka zamorskym objavom a dobytiu Ameriky skon¢ila
supremdcia europskych narodov a aj krestanstvo sa globalizovalo.!

Europski misiondri po starocia prinasali krestansku vieru na iné kontinenty a
paradoxne, zaslZili sa aj o reevanjelizaciu Azie, pretoZe v mnohych zijskych kra-
jindch krestanstvo medzi¢asom zaniklo. A tak kym na pociatku dejin krestanstva
dostali Eurépania dar viery od Azij¢anov, v neskorsich obdobiach tento dar viery
obyvatelom Azie vratili, no v dnesnej dobe znovu dochadza k situacii, ked je Euro-
pa, stracajuca svoje krestanskeé dedic¢stvo, znovu odkdzana na pomoc azijskych, afric-
kych, ¢i americkych misiondrov.

Korene azijského krestanstva a predchodcovia jezuitskych misionarov

Zaciatky krestanstva v Azii boli pomerne tspesné. Uz v apostolskych ¢asoch
prenikla krestanské viera pomerne daleko na vychod. Podla tradicie apostol Tomas
priniesol krestanstvo az do Indie, kde aj zomrel a bol pochovany v Mailapure. Tato

v Porov. HERTLING, L.: Dejiny katolickej Cirkvi. Cambridge : Dobra kniha, 1983. s. 340 - 341.
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tradiciu potvrdzuji najnovsie archeologické vyskumy. Neskor sa ako misionéri
v Indii presadili predovSetkym vychodosyrski krestania a nestoriani, ktori rozsirili
svoje posobenie aj na Mongolsko a Cinu.

Vychodosyrski krestania patria k najstar$im komunitam Katolickej cirkvi
vobec. Uz v Skutkoch apostolskych sa spominaju Parti a Médi, ktori sa nachadzali
v Jeruzaleme pocas zoslania Ducha Svétého. V krajinach, odkial pochadzali, vznik-
li spolocenstva krestanov, ktoré vytvorili zdklad miestnej vychodosyrskej cirkvi, ¢i
vychodnej asyrskej cirkvi, zndmej aj pod oznacenim chaldejska cirkev, so strediskom
v Edesse. Této cirkev sa stala v 3. a 4. storo¢i najmohutnej$ou misijnou organizdciou
v Azii. Pochadzali z nej mnohi misionari, ktori zakladali krestanské spolocenstva
v dalsich krajinach. V 4. storo¢i v Bahrajne, od 6. storocia prenikali vychodosyrski
misiondri do Indie, Ciny, Malajzie a inych kitov zijského kontinentu, kde zaklada-
li krestanské spolocenstva. Tomuto misionarskemu rozmachu napomahal prekvi-
tajtici obchod. Na nédhrobnom stlpe z roku 781, ktory sa nasiel v ¢inskom Sigan-fu,
,bol vytesany zoznam sedemdesiatich cirkevnych hodnostarov. Krestanské klastory
a biskupské sidla sa v tomto obdobi nachadzali na rozsiahlom izemi od Kaspického
mora az po Tibet a Mongolsko.?

Situdcia azijskych krestanov véak nebola jednoduchd, pretoze na nich ¢asto
¢ihali rozne hrozby. Krestanov v Partskej risi v Mezopotamii zacali v 4. storoci ohro-
zovat Sasanovci. Syrski krestania sa v zaujme zachrany pred prenasledovanim roz-
hodli prerusili kontakty so zapadnym krestanstvom a preorientovali sa na vychod.
Takto sa ocitli v diaspore a to znacne stazilo ich existenciu. O nieco lepsie sa darilo
tzv. krestanom sv. Tomasa v Indii, ktori tradovali svoj pévod od misijného pdsobe-
nia apostola Tomasa. S tymito krestanmi nadviazali kontakty krestanski obchodnici
a misionari. Tito ,krestania na malabarskom pobrezi v Kerale privitali obohatenie
svojho duchovného zivota kontaktmi s vychodosyrskou cirkvou najma v liturgickej,
organizacnej a hierarchickej oblasti.*

Najvac¢gou hrozbou pre krestanstvo v Azii viak predstavoval vznik nového, agre-
sivneho nabozenstva, islamu. Vznik islamu podnietil cely rad subjektivnych, ale aj
objektivnych faktorov, bez znalosti ktorych nie je mozné pochopit pomerny rychly
rast privrzencov a nebyvaly izemny rozmach islamu. Do istej miery mu napomohlo
aj zlyhanie krestanstva v ¢ase zivota Mohameda, predovsetkym absencia arabského
prekladu Biblie, politické rozdelenie blizkovychodnych krestanov a ich sektarstvo,
ako to autor tejto studie dokumentoval v inom svojom ¢lanku.*

Politicky i nabozensky rozdelené krestanstvo na Blizkom vychode ani arabsky
polyteizmus nemohli byt predpokladom pre naplnenie ambicii Mohameda, preto
hladal vlastnu cestu.

2 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misioldgie. Nitra : Spolo¢nost Bozieho slova,
2003. 8. 331

3 BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiol6gie. Nitra : Spolo¢nost Bozieho slova, 2003. s.
3L

4 Porov. DUCAK, K.: Panna Maria a islam. Miesto Panny Marie v katolickych misiach medzi mosli-
mami. In: PriestorNet. Dostupné na internete: http://www.priestornet.com/2016/09/panna-
-maria-islam.html.
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Paradoxne, Mohamed dokonca dlht dobu sdm nevedel, Ze vytvara nové nabo-
zenstvo, pretoze v tomto obdobi povazoval svoje ucenie za totozné s predchadzaji-
cimi monoteistickymi systémami, judaizmom a krestanstvom, no postupne ho stale
viac osamostatrioval a rozvinul cely rad ¢ft, vdaka ktorym sa islam stal s kone¢nou
platnostou novym ndbozenstvom.®

Tak vstapilo do dejin Tudstva s definitivnou platnostou ,nové nabozenstvo, kto-
ré dostalo meno islam, ¢o znamend ,odovzdanost Bohu'". Ten, ¢o sa podriaduje Bohu
ajeho voli prostrednictvom islamu, sa nazyva moslim.“

K tspechu predurcovali Mohameda nielen viaceré priaznivé vonkajsie okolnos-
ti, ale aj isté osobné predpoklady. Ako uvadza Bucko, ,Mohamed pontkol Arabom
monoteistické naboZenstvo v ich rodnom jazyku, ocistil ho od chaosu arabského
polyteizmu a majstrovsky ho zakotvil v arabskej kulttre, navyse zjednotil arabské
kmene bez zbyto¢nych politickych vazieb a ptt. Toto bola jeho velka prednost.“”

Islam presiel burlivym vyvojom, avak jeho pociato¢né obdobie bolo pomerne
pokojné.

Prvymi moslimami sa stali ¢lenovia Mohamedovej rodiny. Coskoro viak zacali
pribdat novi privrzenci. Mohamed a jeho nasledovnici boli ¢oraz smelsi a aktiv-
nejsi a zacali ostro vystupovat proti modlosluzobnym praktikdm. Miestni vodco-
via videli v Mohamedovi a jeho privrzencoch hrozbu pre svoj vynosny hospodarsky
a nabozensky systém, preto zacali moslimov prenasledovat.

Od tej doby bol ¢asto ohrozeny nielen Mohamedov Zivot, ale aj existencia isla-
mu.

Kedze Mekka uz nebola bezpec¢na pre privrzencov islamu, moslimovia na cele
s Mohamedom utiekli v roku 622 z Mekky do Mediny. V Medine sa Mohamedov
zivot vyrazne zmenil. Preto sa Mohamedov Zivot zvykne delit na 2 obdobia: obdo-
bie mekkské, teda obdobie jeho Zivota v Mekke, a obdobie medinske, teda obdobie
posobenia v Medine.

Kym doposial bol len tvorcom nového nabozenstva, v Medine sa stal politic-
kym a vojenskym vodcom a duchovnym radcom islamského hnutia. Mohamedovu
cestu Coraz viac sprevadzalo nasilie a vyvrazdovanie protivnikov a aj vdaka tomu
Mohamed udrzal pri Zivote nielen sam seba, ale aj nové nabozenstvo, ktorého tvor-
com a priekopnikom bol. Prave islam sa stal pre krestanstvo v Azii najvi¢$im nebez-
pecenstvom a najucinnejSou brzdou jeho rozmachu. Ohrozoval existenciu krestan-
skych spolocenstiev najprv na Blizkom vychode, a to dokonca aj v koliske krestan-
stva, v Palestine. KedZe v Palestine dochadzalo k teroru vo¢i krestanskému obyvatel-
stvu, na pomoc im prichadzali eurdpski krestania svojimi krizovymi vypravami, kto-
ré zabrzdili hrozivi expanziu islamu. Dnes patri nehyntica zdsluha rimskym pépe-
zom, ktori vdaka krizovym vypravam zachranili krestansky charakter Eurdpy pred
moznou zdhubou. Vdaka krizovym vypravam sa situdcia skonsolidovala a islam tak
nemohol ohrozit existenciu krestanstva v Eurépe. Vyznam krizovych vyprav véak

5 Porov. HRBEK, I.: Muhammad a Kordn. In: Kordn. Praha : Odeon, 1991. s. 83.

6 BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra : Spolo¢nost BoZieho slova, 2003. s.
403.

7 BUCKO, L.: Misijnd a charitativna ¢innost. Bratislava : VSZSP sv. Alzbety, 2009. s. 107.
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spocival aj v nie¢om inom. Eurdpske krestanstvo sa vo vojnovej konfrontacii s isla-
mom zocelilo a jeho akény radius sa vyrazne zvacsil. Toto nasledne umoznilo masiv-
nu invaziu eurdpskych misijnych reholi na iné kontinenty, dokonca aj do samotnej
Azie, v dosledku ¢oho bolo oslabené prenikanie agresivneho islamu do novych teri-
torii. Misionari sa dokonca pokusali evanjelizovat aj samotnych moslimov, aj ked
pravda s minimalnymi tspechmi.

Pokusy obratit moslimov na krestansku vieru boli zaznamenané uz pocas kri-
zovych vyprav. Vyznamnu ulohu tu plnili najma Zobravé rehole, frantiskani a domi-
nikani. Uchvatny priklad ukézal svojim nasledovnikom sv. Frantisek z Assisi. Uz vte-
dy hladal cestu dialégu s moslimami a ,pri piatom kriziackom tazeni proti mestu
Damiette v delte Nilu (1217-1221) vyhladal egyptského sultdna, aby s nim viedol roz-
hovor o otazkach viery®

Misijné usilie Zobravych rddov smerovalo spociatku ,na islamské krajiny Bliz-
keho a Stredného vychodu, severnej Afriky a na nekrestanské krajiny Azie... V tomto
obdobi sa prislo aj na prvit modernti misijnt metddu: aby mohol byt niekto tispesny
v misii, najprv musi poznat udi, ku ktorym je poslany, ich kulttru, jazyk, ndbozen-
stvo a musi k nim prist ako priatel. Sv. Frantisek skasil priamu cestu a dostal sa az
k egyptskému sultanovi Malik-al Kamilovi, ktorému rozpraval o Jezisovi.“

V tej dobe este neexistoval sticasny koncept dialogu Katolickej cirkvi s mosli-
mami, avsak pri tejto prileZitosti sa bezpochyby odohraval dialog - pokojna vymena
myslienok dvoch velkych ndbozenstiev.™

Svaty Franti$ek nesporne urobil na sultana hlboky dojem. Sved¢i o tom fakt, Ze
sultdn umoznil frantiskanom usadit sa natrvalo vo Svétej zemi.

Aj dominikani sa v tej dobe angazovali v misijnej ¢innosti. Cielom sv. Domi-
nika bolo misijné posobenie u Kuménov, ktori boli prislusnikmi ko¢ovného kme-
fa turkického povodu. Dominikdnski fratri neskor medzi Kumdnmi aj pracovali.
Koniec krestanstva u Kumanov v$ak nastal potom, ¢o ich porazili Mongoli v roku
1291. Nasledovnici sv. Dominika zalozili okolo roku 1300 Spolo¢nost pre misiondrsku
aktivitu na Blizkom a Dalekom vychode. Spolo¢nost vykonavala svoje poslanie az do
16. storocia.!!

Expanzia tatarsko-mongolskych hérd znamenala na jednej strane hrozbu, na
druhej strane vSak nadej na elimindciu vplyvu islamu. Nadejam krestanov vyraz-
ne dopomohol velky chan Kublaj (1260 - 1294), ktory bol ndboZensky tolerantnym
vladcom a po dvoch benatskych kupcoch, ktorymi boli Niccolo Polo a jeho brat Mat-
teo, poslal papezovi Klementovi IV. Ziadost o vyslanie krestanskych misionérov.
Medzitym vsak Klement IV. v roku 1268 umrel a tak Polovci museli ¢akat na volbu

8  Kronika kfestanstvi. Praha : Fortuna Print : Knizni klub, 1998. s. 178.

9 BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra : Spolo¢nost Bozieho slova, 2003. s.
292.

10 Porov. MOSES, P.: Svaty Frantisek a sultan. In: Teologické texty. 201, ro¢nik 24, ¢islo 2, s. 88.

v Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra : Spolo¢nost Bozieho slova,
2003. S. 292 - 293.



USPESNE OBDOBIE JEZUITSKYCH MISIT V Azl

nového papeza, ktorym sa stal v roku 1271 Gregor X. Az tento papez a po fiom jeho
nastupcovia zacinaju vysielat misionarov do rige chana Kublaja.'?

Bol to zlomovy moment krestanskej misijnej ¢innosti v Azii, ktory umoznil roz-
kvet krestanstva v mnohych regiénoch Azie a do istej miery tImil expanziu islamu.
Cinili sa aj dominikéni a frantigkani, ktori sa vydali do oblasti Zlatej hordy v ttro-
bach Azie, kde frantiskani zriadili dva vikariaty. V roku 1290 prijal krst chan Togutaj
ajehorodina.’

Mimoriadny rozkvet zaznamenalo krestanstvo aj v Cine. Za ¢ias Marca Pola,
ktory sprevadzal svojho otca Niccolu a jeho brata Mattea pri ich dalsej ceste do Ciny,
boli krestanské chramy roztrasené po celej Cine. Este v 13. storo¢i mali krestania
v Azii do dvesto biskupov. “*

V roku 1294 sa dostal do Ciny frantiskan Jan z Montecorvina ako legat papeza
Mikuldsa IV. Vyrazil na cestu v roku 1291 s listami pre chana Arguna, pre velkého
vladcu Ciny, chdna Kublaja, pre tatérskeho princa Kaidu, pre krala Arménov a pre
patriarchu Jacobitov. Na tejto ceste ho sprevadzal dominikan Nicholas z Pistoia a
obchodnik Peter Lucalongo. Z Perzie sa vypravil v roku 1291 do Indie po mori. Tu
kazal vyse roka a pokrstil asi sto 0s6b. V Indii zomrel Nicholas z Pistoia. Z indickeé-
ho Meliapuru sa vydal opét morskou cestou do Ciny a v roku 1294, tesne po smrti
velkého chana Kublaja, dorazil do Chambaliku, (dne$ného Pekingu). Novy vladca
Timurleng (1294-1307) sdm krestanstvo neprijal, nekladol vak prekazky horlivym
krestanskym misiondrom, ktori si ziskali jeho déveru napriek odporu nestorianov.
Svedectvom ich velkého tispechu bola dokoncenie prvého kostola v Pekingu v roku
1299. Situdcia sa vyrazne zlepsila v roku 1304, ked prisiel Janovi z Montecorvina na
pomoc nemecky spolupracovnik Arnold z Kolina.*>

Do roku 1305 ziskali misionari pre Cirkev tisic konvertitov.'®

Rast krestanstva signalizovalo aj postavenie druhého kostola v roku 1305, kto-
ry misiondri postavili oproti cisdarskemu palacu spolu s dieliami a dvomi budovami
pre dvesto [udi. Jan z Montecorvina sa prejavil ako mimoriadne schopny evanjeliza-
tor. Predovsetkym sa naucil mongolsky jazyk a prelozil doitho Novy zdkon a Knihu
zalmov. Ziskal pre Katolicku cirkev novych $est tisic dusi. Od pohanskych rodicov
postupne kupil asi sto patdesiat chlapcov od sedem do jedendstich rokov, naucil ich
latin¢inu a gréctinu, napisal im zalmy a hymny a potom ich vycvicil, aby spievali
v zbore a pomahali pri slaveni svitych omsi. Velkou zasluhou tohto misionara bolo
zjednotenie nestorianskeho krala Juraja z kralovstva Ongiit, ktory bol vazalom vel-
kého chana, s Katolickou cirkvou. Papez Klement V, ktory bol mimoriadne spokoj-
ny s ispechom misiondra, poslal roku 1307 sedem frantiskanov, ktori boli povere-
ni konsekrovat Jana z Montecorvina za arcibiskupa Pekingu a hlavného arcibiskupa

12 Porov. BroZ I. Marco Polo: Odhalil tajemstvi Kublajovy fi$e! In: Uldnbdtar dnes.

3 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misioldgie. Nitra : Spolo¢nost BoZieho slova,
2003. S. 292 - 203.

14 BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra: Spolo¢nost BoZieho slova, 2003. s.
331-332.

15 Porov. John of Montecorvino. In: New Advent. Catholic Encyclopedia.

16 Porov. John of Montecorvino (Giovanni da Montecorvino) 1247 ~ 1328. In: Biographical Dictionary
of Chinese Christianity.
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(summus archiepiscopus) vsetkych krajin vychodu. Zarover sa mali stat jeho sufra-
gannymi biskupmi. Do ciela vSak dorazili len traja frantiskdni: Gerardus, Peregrinus
a Andrej z Perugie. Tito traja konsekrovali Jana v roku 1308. V roku 1312 pricestovali
z Rima traja dalsi frantiskani ako sufragani.!” Novi biskupi pod vedenim svojho arci-
biskupa rozsirili misie na juh do provincie Fujien a vybudovali katedralu v Zaitune
(dnesny Quanzhou).'®

Ked Jan z Montecorvina v roku 1328 umieral, uctievali ho ako svitého krestania
aj pohania.

Postupne ,bolo v Cine zriadenych niekolko biskupstiev a frantiskanskych kl&s-
torov. Tento sfubny zaciatok misii v Cine bol pretrhnuty po pade mongolskej nadvla-
dy zasluhou domécej dynastie Ming (1368). V juznej Azii s ispechom pdsobil domi-
nikdn Jordan Catalani de Séverac, ktory sa stal biskupom pre tuto oblast.*?

Tieto slubne sa rozvijajuce azijské krestanské spolocenstva vsak koncom 15. sto-
ro¢ia takmer tplne zanikli. Vynimku tvorilo len krestanskeé spolo¢enstvo sv. Tomasa
v Indii, ktoré si zachovalo nepretrzitt existenciu az do sti¢asnosti.?® A tak musel byt
azijsky kontinent znovu evanjelizovany.

Prave v tom obdobi, teda koncom 15. storocia, véak doslo k vlne reevanjeliza-
cie azijského kontinentu vdaka moreplaveckym schopnostiam Portugal¢anov, kto-
ri sa uz v roku 1498 zasluhou Vasca de Gama doplavili do Indie vychodnou cestou.
Tato okolnost vytvorila predpoklady pre obnovenie aktivit misionarov v azijskych
krajinach, pretoze ,0d doby ked lod'stvo Vasca de Gama s velkymi ¢ervenymi krizmi
na plachtach dosiahlo Indiu, bola kazda piad’ zeme, ktorti portugalski moreplav-
ci dobyli, kiskom novej katolickej zeme; vSade sa sucasne s vojakmi objavil i knaz,
aby pokrstil porazenych, a zem, ktort dobyvatelia odobrali domorodcom, bola vsade
ihned posvatena stavbou kostolov:%!

Ruka v ruke so zriadenim obchodnych centier Portugalé¢anov v Azii zadali roz-
vijat intenzivne misiondrske aktivity dominikdni, frantiskani, augustinidni a svetski
knazi. Obchodné a duchovné zaujmy takto paralelne sprevadzali zivot Portugalca-
nov na azijskom kontinente.

Zacala sa evanjelizacia ostrova Sri Lanka a indického pobrezia. V roku 1533 bola
zriadend diecéza Goa, pod ktorti patril okrem Indie aj cely africky kontinent a Dale-
ky vychod.??

Akokolvek sa vSak misionari snazili, ich vysledky mali daleko od idedlu.

17 Porov. John of Montecorvino. In: New Advent. Catholic Encyclopedia.

18 John of Montecorvino (Giovanni da Montecorvino) 1247 ~ 1328. In: Biographical Dictionary of Chi-
nese Christianity.

19 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misioldgie. Nitra : Spolo¢nost BoZieho slova,
2003. 8. 293.

20 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misioldgie. Nitra : Spolo¢nost BoZieho slova,
2003. S. 331

2 FULOP-MILLER, R.: Moc a tajemstvi jezuitti. Praha : Rybka Publishers, 2000. s. 243 - 244.

2 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra : Spolo¢nost Bozieho slova,
2003. 8. 332.
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Pociatky reevanjelizacie Azie a prichod jezuitov

Dominikéni, frantiskani, augustiniani a svetski knazi, ktori tu evanjelizovali,
mali na prvy pohlad velky tspech, v skuto¢nosti vsak situdcia prakticky nebola az
taka idedlna, ako by sa zdalo. Cirkvi sice pribudol velky pocet neofytov, avak krsty
boli ¢asto formalnou zalezitostou. Knazi z Portugalska ,krstili celé zastupy domo-
rodcov, ale pretoze nerozumeli ich jazyku, vzdali sa akéhokolvek predchddzajuce-
ho nabozenského poucenia. L'ud zase proceduru krstu pasivne strpel a potom cho-
dil pokojne dalej do starych chramov, aby tam uctieval svoje slonie, levie, opicie
a podobné modly“*

Evanjelizacné tsilie vyrazne poskodzovalo aj lakomstvo kolonialnych uradni-
kov, vysielanych do novych kolonidlnych uzemi. Eurépania, prichadzajtci do Indie,
boli takmer vylu¢ne dobyvatelia a $pekulanti, ktorych prvym zaujmom bolo rychle
a bezohladné ziskavanie peiazi. Socidlna priepast medzi bohatymi a chudobnymi
sa vyrazne zva¢Sovala. Neuplynulo dlhé obdobie po prichode Portugal¢anov a obraz
domorodych mesteciek sa vyrazne zmenil: nad bambusovymi chatréami a dreve-
nymi domc¢ekmi domorodcov sa zacali vypinat mohutné kostoly, palace guvernérov
a colnice. A tak Casto Portugalcania potrebovali obratenie naliehavejsie ako domo-
rodi obyvatelia. Zly priklad kolonidlnych panov oslaboval evanjeliza¢né tsilie misi-
onarov.?*

Misijné dielo vSak nardzalo aj na iné tskalia. Limitoval ho patrondtny sys-
tém, na zaklade ktorého papez zveril misijnt ¢innost Cirkvi pod patronat $paniel-
skych a portugalskych kralov. Doslo tym k prepojeniu duchovnych zamerov Cirkvi
s mocenskymi ambiciami monarchov. Misijna ¢innost v tej dobe bola prepojena
s kolonizovanim novych tzemi a to malo svoje pozitiva i negativa. Na jednej stra-
ne sa panovnici zasluzili o rozvoj misijného diela stavbou kostolov a financovanim
misiondrov aj celého ich diela. Na druhej strane vSak utrpela nezavislost katolickych
hodnostarov, pretoze panovnici rozhodovali o menovani biskupov a opatov a zasa-
hovali do internych pravomoci cirkevnych predstavitelov. Navyse vztah medzi Kon-
gregaciou pre $irenie viery, ktord zastreSovala misijné usilie Cirkvi, a patronatnymi
mocnostami (Portugalsko a Spanielsko), bol ¢asto napty.

Na konci 15. storocia, ked sa za¢ala nova vlna evanjelizacie dzijského kontinen-
tu, bol azijsky kontinent z religiézneho hladiska velmi r6znorody. Na zdpade domi-
noval islam, ktory expandoval na vychod, v strednej ¢asti kontinentu boli silné hin-
duistické a budhistické regiény, v Cine prevlddal konfucianizmus, v Japonsku $into-
izmus. Evanjelizacia tak rozmanitého kontinentu bola mimoriadne naro¢na.

Prvi misionari v§ak na to isli nespravne. V tomto pociato¢nom obdobi reevan-
jelizacie v Azii vyuzivali Portugal¢ania misijné tsilie aj ako nastroj asimilacie doma-
ceho obyvatelstva. Nutili ho prijat nielen ndboZenstvo, ale aj zvyky a kultaru krajiny,
z ktorej prisli. Takymto spésobom ich misijné Gsilie nemohlo priniest tsilie trvaly
uzitok.

Na takomto rozmanitom tizemi sa mohol naplno uplatnit len reholny rad, kto-
ry sa dokazal prisposobit miestnym zvyklostiam. Tieto predpoklady spltala nova

3 FULOP-MILLER, R.: Moc a tajemstvi jezuitti. Praha : Rybka Publishers, 2000. s. 247.
24 Porov. FULOP-MILLER, R.: Moc a tajemstvi jezuitti. Praha : Rybka Publishers, 2000. s. 246.
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rehola jezuitov, ,ktori sa rychlo ujali misijnej prace a ¢oskoro sa stali jednym z naj-
vyznamnej$ich misijnych spolocenstiev. Velké misijné dielo v Indii, ale aj v Japonsku
vykonal Franti$ek Xaversky (1506-1552), jeden z prvych jezuitskych spolo¢nikov.?®

Najvidsie pokroky v misijnej ¢innosti v Azii dosiahli Frantisek Xaversky, kto-
ry ako prvy zacal evanjelizovat Japonsko, a Matteo Ricci, ktory pre Katolicku cirkev
znovuotvoril Cinu.

FrantiSek Xaversky, ktorého vymenoval papez Pavol I11. za svojho legata s plnou
pravomocou, pristal v Goe v roku 1542.2° Tento moment znamena pozitivny prelom
katolickych misii na Dalekom vychode.

Pre tspech jezuitov v misijnej ¢innosti Cirkvi na azijskom kontinente malo
rozhodujuci vyznam niekolko dolezitych okolnosti. Prvym bolo spojenie dvoch
velkych osobnosti radu: zakladatela, ktorym bol svity Ignac z Loyoly, a jeho bas-
kického rodaka Frantiska Xaverského. Prave FrantiSek Xaversky sa stal apostolom
Azie, druhym apogtolom Pavlom Katolickej cirkvi, ktory podla niektorych prametiov
pokrstil okolo 30 tisic ludi.?’

Vztahy oboch Baskov vsak boli spociatku prinajmensom problematické. Fran-
cisco mal 23 rokov a bol samopasny lahkomyselnik, ked do jeho Zivota vstupil skad-
seny a rozvazny Iiigo (neskor Ignéc), 38-ro¢ny byvaly rytier a vojnovy invalid z Loy-
oly. Obaja Baskovia studovali a byvali niekolko rokov spolu v jednej izbe. Francisco
prisiel do Pariza Studovat preto, aby v budtcnosti ziskal teplé miestecko na neja-
kom $tatnom alebo cirkevnom trade. Nikto neratal s tym, ze ma predpoklady stat
sa velkym misiondrom, ktorého v roku 1927 vyhlasi papez za patréna misii na celom
svete. Nikto okrem Loyol¢ana. Ifiigo neomylne vycitil velkost Frantiskovho ducha
a nezlomne sa usiloval ziskat svojho rodéka pre sluzbu Panovi. Bola to neskuto¢na
drina a je neuveritelné, ¢o vSetko bol buduci zakladatel Spolo¢nosti JeZisovej ochot-
ny obetovat pre splnenie svojho zameru. Hoci v tej dobe on sam uz nemal ni¢ zo
svojho majetku a bol chudobny ako kostolna mys, ¢asto pomadhal lahkomyselnému
Frantigkovi z chronickej finan¢nej nidze. Nevahal dokonca ,pocas semestralnych
prazdnin... Zobrat pre neho...”® Bezmala 3 roky trvala tato torttira, no napokon Loy-
ol¢anova namaha priniesla uslachtilé ovocie pre celé l'udstvo a z Frantiska sa najskve-
lejsi spolupracovnik zakladatela SJ, apostol Azie.

Dal$im $tastnym momentom bola akomoda¢na misijnd metéda, ktord misi-
onari SJ pri svojom pdsobeni uplatiiovali. Spocivala v prisposobeni sa prostrediu,
v ktorom pdsobili. Jezuiti na rozdiel od reholnikov inych rddov neuplatnovali asi-
milaciu. Nevnucovali domorodym obyvatelom Azie eurdpske zvyky a kulttiru, ale
snazili sa aplikovat krestanské ucenie v tych pomeroch, v ktorych pévodni obyvatelia
zili. Pred zac¢atim misijnej ¢innosti najprv intenzivne studovali spoloc¢enské struktd-
ry krajin, v ktorych mali evanjelizovat, ale aj mentalitu, zvyky, jazyky a nabozenstva

5 BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra : Spolo¢nost Bozieho slova, 2003. s.
32.

26 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misioldgie. Nitra : Spolo¢nost BoZieho slova,
2003. S. 337.

27 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolgie. Nitra : Spolo¢nost Bozieho slova,
2003. S. 332 - 333.

28 Franz Xaver, Apostel Asiens. In: Triumph des Herzens. 1997, 5. Jg., Nr. 27, s. 4.
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narodov, ktoré mali priviest ku krestanskej viere. Snazili sa vzit do ich domorodych
obyvatelov tychto krajin a pochopit ich myslenie.

Doslova sa snazili splyntt s prostredim, v ktorom pésobili, a to dokonca aj ode-
vom. KedZe nemali predpisany radovy odev, neraz sa obliekali ako domorodi obyva-
telia krajin, v ktorych pdsobili. Na priklad v Indii ako pariovia, ¢i brahmani, v Cine
ako Cifiania.”

Nachdadzame o tom vela mnoho konkrétnych svedectiev jezuitskych misiona-
rov. Napriklad cesky jezuitsky polyhistor Karel Slavicek v liste z 24. oktdbra 1716,
adresovanom p. ]. Zwickerovi, novicmajstrovi brnenského kolégia SJ, okrem iného
piSe, Ze mu kratko po prichode na misijné pdsobisko v Cine pripravili ¢inske Saty
a ostrihali ho na ¢insky spdsob.*°

Akomoda¢nt metddu zacal uplatiiovat uz Frantisek Xaversky pri evanjelizacii
Japonska.®!

Excelentnym vzorom pri uplatiiovani tejto metddy vSak bol Frantiskov Ziak
a jeho nastupca po pred¢asnej smrti apostola Azie, Caspar Barzaeus (uvadzany aj
ako Barcaeus) (1515-1553). René Fiilop-Miller o tom pise: ,V Ormuzde na perzsko-
-indickej hranici... sa stretavali obchodnici vSetkych ras a vyznani: PerZania, Zidia,
brahmani, dzinisti, Parsovia, Turci, Arabi, arménski krestania, Gréci, Taliani a Por-
tugalcania. Barcaeus si vedel ziskat vSetkych. Obchodnici sa s nim radili o kompli-
kovanych obchodnych zaleZitostiach; so Zidmi bol Zidom, takze rabini nestaéili Zas-
nut nad obsiahlymi znalostami tohto krestanského knaza o Talmude a nakoniec ho
pozvali, Ze im mdze v synagoge pred celou obcou vykladat svaté knihy. Mohamedani
zase v Barcaeovi Coskoro videli priamo nového proroka, a ked raz prisiel do ich mesi-
ty, zdvihli ho na ramena a oslavovali ho ako zmftvychvstalého Jana Krstitela.**?

Barcaeus si v§ak dokdzal ziskat aj déveru brahmanov. Je sice potrebné konstato-
vat, Ze uz FrantiSek Xaversky sa o brahmanoch dozvedel vela pozoruhodnych detai-
lov, ich vyznam pre evanjelizaciu Indie v§ak podcerioval a vyjadroval sa o nich s des-
pektom. Na krestanstvo obracal predovsetkym chudobnych a bezpravnych. Vyznam
obratenia brahmanov pre tspech evanjelizacie krajiny rozpoznali az nasledovnici
Frantiska Xaverského. Ti pochopili systém indického kastovnictva a uvedomili si, Ze
ak sa im nepodari obratit najvyssiu kastu, evanjelizdcia niz$ich kast nemoze priviest
k trvalému obrateniu celej krajiny. Preto sa ukdzalo nevyhnutnym evanjelizovat pre-
dovsetkym brahmanov.**

Do priameho kontaktu s tymito indickymi ucencami sa dostal pri debatach
v brahmanskych chramoch, kde hovoril o analégiach medzi krestanskym a indic-
kym ucenim o Trojici. Napokon mal Barcaeus zostaveny priam ,tyzdenny plan: vo

29 Porov. HARTMANN, P. C.: Der Jesuitenstaat in Siidamerika. Weifdenhorn : Konrad, 1994. s. 15.

30 Porov. KALISTA, Z.: Cesty ve znameni KifZe. Praha : Odeon, 1991. s. 108.

3 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misioldgie. Nitra : Spolo¢nost Bozieho slova,
2003. S. 339.

32 FULOP-MILLER, R.: Moc a tajemstvi jezuitti. Praha : Rybka Publishers, 2000. s. 274.

3 FULOP-MILLER, R.: Moc a tajemstvi jezuitti. Praha : Rybka Publishers, 2000. 5. 275.
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$tvrtok kdzal mohamedanom, v sobotu Zidom, v pondelok brahmanom a v ostatné
dni krestanom.**

S obracanim brahmanov na krestanstvo zacal dalsi skvely realizator akomodac-
nej misijnej metody jezuitov, Roberto de Nobili (1577 - 1656), ktory so suhlasom
predstavenych posobil v tplnej izolacii od Eurépanov a od roku 1606 zil v Mandure
»,ako brahmansky ucenec a mnich. Citil, Ze kto sa chce stat krestanom, nemusi sa
vzdat svojej etnickej a kultrnej identity. Re$pektoval tradi¢ny kastovy systém. Nau-
¢il sa sanskrit a miestny tamilsky jazyk, zoznamil sa s hindskymi védami, ako aj s iny-
mi filozofickymi a ndbozenskymi dielami.“*

Ked sa brahmani tohto potomka starej talianskej slachtickej rodiny a synovca
kardindla Bellarmina pytali, ¢i nie je Portugal¢an, prehlasil s urazenou hrdostou, ze
je rimske knieZa a brahman, ktorého do Indie priviedol obdiv k brahmanom, o vzde-
lanosti ktorych pocul uz vo svojej vlasti. Obliekal sa Hindovia vyssej kasty a vel-
mi prisne dodrziaval vSetky prikazy a zdkazy hinduizmu. Nejedol maso, nepil vino,
zivil sa ryzou, mliekom, zeleninou a vodou. Byval vo vznesenej brahmanskej tvrti
av jeho okoli sa pohybovalo ¢isto brahmanské sluzobnictvo. Vyhybal sa akémukol-
vek styku s prislusnikmi nizsich kast, ale aj kontaktom s bielymi knazmi, ktori sa
usilovali o spasu duse pariov. Najviac véak brahmanov udivoval pozoruhodnou zna-
lostou ich vlastného ucenia. Nobili hovoril plynulo sanskritom takmer bez cudzieho
prizvuku a vyznal sa v ¢itani aj tych najobtaznejsich textov v tomto jazyku. Dokézal
fascinovat miestnych ucencov recitovanim z Véd, z Apastabama sttier a puran, ba
dokonca aj on sam sa ¢asom stal autorom povznasajucich spisov v sanskrite, ktoré
zapisoval na palmové listy. Doslova do izasu v8ak privadzal posluchacov prednesom
indickych piesni. Po tom vSetkom uz nikto nepochyboval o jeho nevSednom vzde-
lani a brahmani ho prijali ako seberovného, ¢o bolo predpokladom pre mimoriadny
uspech jeho misijného diela.

Z pohladu dne$ného badania v oblasti misiologie je potrebné konstatovat, ze
akomoda¢na misijna metdda jezuitov mala aj svoje slabiny, jej pozitiva vSak vysoko
prevysili negativa tejto misijnej metody. ,Napriek nedostatkom a chybam predsta-
vovala akomoda¢nd misijnd metoda vyrazny pokrok v evanjeliza¢nom procese Kato-
lickej cirkvi a v uskuto¢iiovani akomoda¢ného misijného modelu treba povedat, ze
myslienka akomodacie mala vcelku zmysel a bola akousi pripravou na neskorsi kon-
textudlno-inkultura¢ny pristup.®

Jezuitom sa podarilo dostat aj tam, kam sa iné rady nedostali. Otvorili pre Kato-
licku cirkev aj Japonsko a Cinu, kam sa misionari z inych reholi nemohli dostat.
Japonsko otvoril pre katolicke misie FrantiSek Xaversky. Zacal tym, Ze ziskaval na
katolicku vieru prostych Japoncov, ale ¢asom pochopil, Ze ak ma krestanstvo pre-
niknut celou japonskou spolo¢nostou, musi na svoju stranu ziskat aj bonzov. Toto
sa mu ¢asom aj podarilo a misijné dielo sa v Japonsku sl'ubne rozvijalo az do 17. sto-

3 FULOP-MILLER, R.: Moc a tajemstvi jezuit(i. Praha : Rybka Publishers, 2000. 5. 274.

3 Porov. BUCKO, L.: Na ceste k oslobodeniu. Zdklady misiolégie. Nitra : Spolo¢nost Bozieho slova,
2003. 8. 333.

36 BUCKO L.: Vyvoj misijnych modelov: od etnocentrizmu k plurdlite. In: Studia theologica. 2014, ro¢-
nik 16, ¢. 3, s. 90.
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roCia, ked po obdobi slubnych nadeji Japonsko tiplne vyhubilo politicky podozrivé
krestanstvo a od roku 1637 sa uplne uzavrelo pred vonkajs$im svetom.

Cinu znovuotvoril pre katolicke misie iny vynikajtci jezuitsky misionar Matteo
Ricci.

Ricci si so sebou priniesol najvyznamnejsie vydobytky eurdpskej vedy, techniky
a kultury. Boli to hodiny réznych druhov, astronomické pristroje, hudobné nastroje,
obrazy s perspektivnym priestorovym zobrazenim, a iné vynikajtce eurdpske pro-
dukty. Svojou ucenostou si ziskal na ¢inskom dvore tprimnych priatelov a obdivova-
telov, ale aj zarytych nepriatelov. Niektori sebavedomi ¢inski u¢enci niesli s nevolou,
ze Ricci ich krajinu, ktort oni povazovali za jedint na svete, oznacil len za jednu z
mnohych inych krajin, hoci najddlezitejsiu zo vSetkych.

Vdaka priatel'stvu s ¢inskym cisarom dostal Ricci voIné pole pdsobnosti pre svo-
ju misiondrsku ¢innost, ba dokonca ziskal od cisara povolenie postavit prvy katolic-
ky kostol v Pekingu. Pri svojom misionarskom pdsobeni dosiahol predtym nepred-
stavitelné spechy. Pokrstil niekolko ¢inskych ucencov a ziskal v nich cennych a
vernych poradcov i spolupracovnikov. Pre cisara kreslil mapy, vylepsil kalendar ¢in-
skych astrondmov a vstupil do povedomia vtedajsej ¢inskej spolo¢nosti ako vSeobec-
ne uzndvana osobnost. Ricci sa natolko zzil s ¢inskou kulturou, Ze sa usiloval ¢in-
skemu mysleniu, filozofii konfucionizmu, prisposobit aj krestanska doktrinu. Tato
snaha sa tykala aj ritudlov, takze vyvolala nevdlu prislusnikov inych reholi. Boli to
,napriklad dominikani a frantiskani, lebo tieto praktiky povazovali za prili§ povolné
voci ¢inskym zvykom, ako bolo uctievanie Konfucia. Tato situdcia prerastla do sporu
medzi jezuitmi a ostatnymi reholami, ¢o oslabovalo rozvijajuce sa ¢inske misie.“®”
Ricciho napokon obzalovali v Rime a tak vznikol vlekly spor o ¢inskych obradoch,
ktory bol ukonceny az v polovici 18. storodia.

V style Ricciho misijného pdsobenia pokracovali aj ini jezuiti. Jednym z naj-
znamejsich bol Nemec Johann Adam Schall von Bell, ktory sa narodil v Koline nad
Rynom v roku 1592. Ten ziskal hodnost mandarina prvej triedy a stal sa riaditelom
Cisarskeho astronomického ustavu v Pekingu. V tom istom meste dal postavit aj
katolicky kostol a 1. 1650 ho posvitil. Adam Schall bol dokonca poradcom cisara a
previedol reformu kalendara.*® V Pekingu napokon zomrel v roku 1666.

Aviak nielen Adam Schall sa v Cine vyznamenal svojimi znalostami astrono-
mie. Aj jezuita Ignac Kogler sa stal dvornym astronomom ¢inskeho cisara. Misionari
SJ si vo vieobecnosti ziskavali tictu Citianov svojimi vedomostami v oblasti prirod-
nych vied. V 16., 17. a 18. storo¢i publikovali v ¢instine omnoho viac ako 100 knih
z oblasti matematiky, prirodnych vied a astrondmie.*

Jezuiti platili v Cine za mimoriadne vzdelanych Iudi a aj vdaka tomu sa im dari-
lo pohybovat sa v blizkosti ¢inskych cisarov. Medzi najtispesnejsich jezuitov v Cine
sa zaradil aj Ferdinand Verbiest, ktory bol v roku 1670 menovany za ndstupcu Adama
Schalla na poste riaditela Cisarskeho astronomického tstavu. Mlady cisar povolal

37 BUCKO, L.: Misijnd a charitativna ¢innost. Bratislava : VSZSP sv. Alzbety, 2009. s. 15 - 116.

3 Porov. STADLER, P.: Auf den Spuren Matteo Riccis. In: JESUITENMISSION MENSCHEN FUR
ANDERE. 20n, Heft1, s. 7.

39 Porov. HARTMANN, P. C.: Der Jesuitenstaat in Stidamerika. Weif$enhorn : Konrad, 1994. s. 15.
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Verbiesta na dvor, aby ho u¢il matematiku. Takto sa stal Verbiest cisarskym mate-
matikom.*

Akomoda¢nd metoda umoznila jezuitom spolu s inymi priaznivymi okolnos-
tami dosahovat mimoriadne misijné tspechy, no na druhej strane si jezuiti svojou
snahou o akomodaciu narobili vela nepriatelov v katolickych kruhoch. Bucko pise:
,Dominikani, frantiskani, ale aj kapucini dostato¢ne nepochopili metédu akomo-
ddcie a stazovali sa na jezuitov u Svatej stolice v Rime... Hlavnym problémom nebo-
la ani tak nelegitimnost tychto ritov, ako skor rivalita medzi katolickymi reholami
a konflikt medzi ich misijnymi metddami ¢i politické roztrzky medzi zastupcami
svatej stolice a velmocami zainteresovanymi na patrondtnom misijnom systéme.!
Vlekly spor napokon ukondil papez Benedikt XIV. v roku 1744 definitivnym zdkazom
praktik misiondrov SJ. Tym sa skon¢ila najuspesnejsia etapa misii Katolickej cirkvi
v Azil.

Zaver
Predkladany ¢lanok je sticastou systematickej obhajoby misijného posobenia
SJ v celosvetovom meradle, skimanim ktorého sa autor ¢lanku dlhodobo zaobera.
Zamerom c¢lanku preto bolo odhalit pri¢iny mimoriadneho tspechu jezuitskych
misiondrov v Azii, ktoré mali korene predovietkym v uplatiiovani akomoda¢nej
misijnej stratégie jezuitov pri ich misijnej ¢innosti. Autor v ¢lanku analyzuje predo-
vSetkym tieto okruhy otdzok:
*  korene dzijského krestanstva a prvé tispesné obdobie evanjelizdcie dzijského
kontinentu od apostolskych ¢ias po ndstup islamu;
*  krizové vypravy a prvé pokusy o evanjelizdaciu moslimov;
*  dial6g sv. Frantiska z Assisi s moslimami o otdzkach ndbozenského presved-
Cenia ako predobraz sucasného dialogu Katolickej cirkvi s moslimami;
*  novd etapa rozkvetu dzijskych misii od 13. do 15. storocia, spojend s cestova-
telskymi aktivitami Marca Pola a jeho nasledovnikov;
*  takmer Uplny zdnik dzijského krestanstva koncom 15. storocia;
*  novd vina reevanjelizdcie Azie po tspesnej plavbe Vasca de Gamu, ktory
v roku 1498 so svojimi lodami a posddkou dorazil do Indie vychodnym sme-
rom obopldvanim Afriky;
+  prichod jezuitov a ich mimoriadne misijné uspechy v dovtedy pre katolickych
misiondrov nepristupnych krajindch, predovsetkym v Japonsku a Cine;
*  rivalita medzi katolickymi reholami a konflikt medzi ich misijnymi metoda-
mi;
*  definitivny zdkaz praktik misiondrov SJ pdpezom Benediktom XIV. v roku
1744 a postupny tpadok misii Katolickej cirkvi v Azii v nasledujticom obdobi.

4 LEE E. - ].: ,Anti-Europa®“. Die Geschichte der Rezeption des Konfuzianismus und der konfuzia-
nischen Gesellschaft seit der frithen Aufkldrung. Eine ideengeschichtliche Untersuchung unter
besonderer Beriicksichtigung der deutschen Entwicklung. Miinster - Hamburg - London : LIT,
2003. S. 30.

# BUCKO, L.: Misijnd a charitatfvna ¢innost. Bratislava : VSZSP sv. Alzbety, 2009. 5. 116.
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Z predlozenej analyzy vyplyva, Ze jezuiti dosiahli mimoriadne misijné aspechy
aj tam, kde iné rehole zlyhdvali. Stali sa priekopnikmi akomoda¢nej misijnej meto-
dy, ktord im otvarala brany, uzavreté pre misiondrov inych reholi. Po podrobnejsom
skiimani vidime aj isté slabiny tohto modelu misijnej ¢innosti, jeho pozitiva véak
vyrazne prevysSuju negativa akomodac¢nej misijnej metody, ktoré sa stala istou for-
mou pripravy na neskorsi kontextualno-inkultura¢ny pristup. Isté je - a historické
fakty to potvrdzuju -, Ze bola vo svojej dobe najefektivnej$ou metddou misijnej ¢in-
nosti Katolickej cirkvi a vyrazne napomohla k rozsireniu katolickej viery v mnohych
krajinach sveta.

Zavery niekolkoro¢ného badania autora v oblasti misijnej praxe misiondrov
v Azii v 15- 18. storo¢i otvéraju priestor pre dalgie relevantné skiimania, ¢i konkrét-
ne teoretické a empirické vystupy. V pripade predkladaného ¢lanku z tychto zaverov
vyplyvaju nasledné odporucania aplikovatelné pre prax:

*  je nevyhnutné podrobovat systematickej objektivnej kritike vsetky odbor-

né prace, venované misijnej ¢innosti jezuitov;

+  poukazat na kontinudlny vyvoj dialogu Katolickej cirkvi s inovercami,
aplikovaného sv. Frantiskom z Assisi a misionarmi S, ktory nasiel trvalé
uplatnenie v u¢eni Druhého vatikanskeho koncilu a sticasnej misijnej praxi
Katolickej cirkvi;

*  dosledne pranierovat vietky jednostranné a skreslené vyklady dejin evan-
jelizacie narodov;

«  cielene pestovat apolégiu misijného posobenia misiondrov SJ v Azii s pouka-
zom na pozitiva a negativa ich pésobenia;

*  vyvodzovat poucenia z chyb, ku ktorym doslo pri aplikdcii v zdujme pripad-
ného korigovania stratégie misijnej ¢innosti Katolickej cirkvi v sicasnosti i
budticnosti;

*+  poukazovat na vSestranné obohatenie misioldgie i samotnej misijnej ¢in-
nosti Katolickej cirkvi vdaka priekopnickym misijnym metédam jezuitov.

Vo svetle vsetkych uvedenych faktov mézeme konstatovat, Ze uplatriovanie dia-
logu s nekrestanmi sv. Frantiskom z Assisi a misionarmi SJ, ako aj aplikacia ako-
modacnej misijnej metody misiondrmi S] mozno nesporne hodnotit vysoko pozi-
tivne napriek vetkym negativam, spojenym s tymto poc¢inanim. Vysoké ocenenie
si nesporne zasluZia aj predstavitelia Katolickej cirkvi a iberski monarchovia, ktori
vysielali misionarov SJ do vSetkych oblasti katolickych misii a vyrazne sa tak zasluzili
o masivne rozsirenie katolickej viery v celom vtedajsom zndmom svete.
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ZMYSEL ZIVOTA A OSOBNA IDENTITA V KONTEXTE PERSONALISTICKEHO TOMIZMU

Zmysel zZivota a osobna identita v kontexte
personalistického tomizmu W. Norrisa Clarka

IVAN ONDRASIK

Ustrednd vojenskd nemocnica SNP-FN Ruzomberok

Abstract: The aim of this paper is to analyze the phenomenon of the meaning of life in correlation with
the identity of a person from the point of view of W. Norris Clark’s personalistic thomism. We first reflect
the reductive anthropological understanding of man in postmodernism. They include, in particular
secular humanism, rationalism, sociologism, physiologism, psychologism and economism. Then we
define the meaning of the concept of life purpose, reason, value, and horizon. These concepts point to
the holistic meaning of life that we identify with God. It follows the analysis of the person and human
nature in the context of its substantial and relational aspects and their relation to the meaningfulness of
life. W. Norris Clarke is an original thinker, who in his conception seeks to integrate Thomas Akvinas's
philosophy and personalism, the philosophy of dialogue and the philosophy of existence.

Keywords: Clarke. Thomism. Personalism. Meaning of life. Person. Identity.

Uvod

V prispevku analyzujeme vztah medzi fenoménom zmyslu Zivota a identitou
osoby. Pozornost ststredime na reflexiu narativnej osobnej identity, ktord sa doty-
ka nasich presvedc¢eni a vyznavanych hodnét! a tak bezprostredne stvisi s prob-
lematikou zmysluplnosti Zivota. Najskor predlozime analyzu sucasnych reduktiv-
nych antropologickych pristupov, ktoré nielen deformuju chapanie osobnej iden-
tity, ale podavaju i falo$ny obraz napliiovania zmysluplnosti. Cez pojmovt analyzu
priblizime zmysel Zivota a chapanie Boha ako autentického prameria zmysluplnosti.
V poslednej ¢asti sa sustredime na osobu a jej identitu vychadzajtc z personalistic-
kého tomizmu Williama Norrisa Clarka SJ. PoukdZeme pritom na integrativnu silu
zmyslu Zivota vzhladom k ludskej osobe a jej identite. Polozime si otdzky: Aké st
preferované reduktivne vyklady ¢loveka v postmoderne? Co je zmysel Zivota? Ako
mame chapat udsku prirodzenost a osobu? Aky je vztah medzi zmyslom Zivota
aosobou?

1 Problematické antropologické koncepcie a identita osoby

V tejto Casti sa pokusime o analyzu problematickych a v stcasnosti prefero-
vanych antropologickych koncepcii v tizkej korelacii s problémom osobnej identi-
ty dnesného cloveka. Budeme predpokladat, Ze tieto problematické antropologie

1 Porov. ROJKA,L - SPISIAKOVA, M.: Posmrtny Zivot, zdzraky a filozoficky ateizmus. Uvod do filozo-
fickej teoldgie. Druhy diel. Trnava: Dobrd kniha, 2015, 5. 34.
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vytvaraju a akoby z pozadia podstatne determinuju Zivoty konkrétnych jednotlivcov
a vytvaraju prostredie vhodné na rozklad osobnej identity a zmysluplnosti v Zivote
dnesného ¢loveka.

Sekularny humanizmus implikujuci v sebe vyrazné narcistické rysy je dnes vel-
mi roz$irenym pohladom na ¢loveka. M. Fforde pise: ,Humanizmus zvelebuje volu
¢loveka, obdivuje jeho kvality a doveruje jeho invencii. V tomto zmysle je humaniz-
mus pychou ¢loveka povy$enou na filozofiu existencie, domyslavost medzi pozem-
skymi tvormi transformovand na ideoldgiu.® Takyto sebastredny humanizmus
radikdlne odmieta a spochybriuje jednotny a globalny zmysel Zivota ¢loveka ukotve-
ny v jeho vztahu k transcendentnému Bohu. Postmoderni filozofi (napr. G. Vattimo)
odmietajt akykolvek transcendentny zdklad skuto¢nosti.® Nadvazujuc na filozofiu
F. Nietzscheho hovoria, Ze transcendentny zmysel Zivota v jeho celostnosti nejestvu-
je. Preferuju len parcidlne a situane podmienené zmysly, ktoré si ¢lovek vytvira
sam.* K zdvaznosti odmietania zmyslu v postmodernej filozofii sa vyjadril aj sv. Jan
Pavol II v encyklike Fides et ratio (1998): ,Zda sa, Ze tato koncepcia tvori dnes spo-
lo¢ny horizont mnohych filozofii, ktoré sa rozlacili so zmyslom pre bytie. Myslim
na nihilistické zmyslanie, ktoré siicasne odmieta akykolvek zaklad a popiera kazdu
objektivnu pravdu... Myslienkové prudy, ktoré sa odvolavali na postmodernizmus, si
zasluhuju primerant pozornost. Podla niektorych je totiz ¢as istét beznddejne prec,
preto by sa ¢lovek mal odteraz ucit zit v horizonte totalnej absencie zmyslu, v zna-
meni provizoria a pominutelnosti.> Odmietanie celostného zmyslu Zzivota spdso-
buje zvac¢sovanie uzkosti, strachu, depresie, ale aj rozklad osobnej identity jednot-
livca. Podla W. N. Clarka postmoderna filozofia vychadzajtica z diela F. Nietzscheho
popiera ¢loveka, jeho kreativnu subjektivitu , az tak, Ze to vedie k jeho znic¢eniu.°

Dal$ou antropologickou deforméaciou stcasnosti je racionalizmus. ,Takato ten-
dencia sa spdja so sklonom verit, Ze pokrok mozno dosiahnut aplikdciou raciona-
liza¢nych programov uskutoc¢iiovanych v ramci reformy zameranych na ¢loveka a
ludskd spolo¢nost ... Zamerom racionalizmu je zdroven vytvarat dojem, ze zdedena
viera a mudrost st menej hodnotné a spolahlivé...” Je zretelné, ze mnohé vydobyt-
ky rozumu, veda a technika, sltiZia i k zotrocovaniu ¢loveka a devastécii prirodné-
ho a zivotného prostredia. Chladna a sterilna racionalita viedla a vedie ¢loveka do
zahuby. Staci sa obzriet na celé dvadsiate storocie, pre ktoré je charakteristické to, ze
bolo predovsetkym storo¢im tizkosti, vytvarajicim z nds osamelych tvorov. Postmo-
derna je dobou rozporov, preto v nej lahko koexistuje spominany priklon ¢loveka k
vyprazdnenému racionalizmu. Zaroven sme svedkami masivneho vpadu iracionalna
do nasich Zivotov v podobe enormného rozmachu ezoteriky a pohodlnej novej spiri-
tuality (aku reprezentuje napr. hnutie New Age).

> FFORDE, M.: Desocializdcia. Kriza postmodernity. Bratislava: Lu¢, 2010, s. 55.

3 Porov. VATTIMO, G.: The End of Modernity. Baltimore: The John Hopkins University Press, 1991, s.
156.

Porov. KOUBA, P.: Smysl konecnosti. Praha: Oikoymenh, 2001, s. 32.

]AN PAVOL IL.: Fides et ratio. Bratislava: Don Bosco, 1998, s. 120 - 121.

CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 67.

7 FFORDE, M.: Desocializdcia. Kriza postmodernity. Bratislava: Lug, 2010, s. 59.
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Vyznamnou antropologickou deformaciou je i ekonomizmus. Podla tohto
pohladu na ¢loveka je nasim hlavnym zmyslom Zivota ziskavanie ekonomickych
zdrojov a dosahovanie zisku. Ch. Taylor tuto tendenciu sti¢asného ¢loveka vnima
uzko prepojenu s tzv. inStrumentalnou racionalitou, ktorti povazuje za vyznamny
neautenticky fenomén.® Prostrednictvom akcentacie ekonomizmu sa z ¢loveka
stava Statistickd jednotka naprogramovana jednostranne na vykonnost a pracovny
uspech. Preferovanie ekonomizmu v sebe implikuje silné, ba az radikalne individu-
alistické tendencie, ktoré z bezného ¢loveka robia maximalne vycerpaného a osa-
melého tvora bez vlastnej tvare a identity. Antropologicka deformdcia ekonomizmu
¢loveka je v sluzbach negativnej existencidlnej modality ,mat®.

Dalgiu (zjavne problematicku) v si¢asnosti preferovant antropologickd kon-
cepciu predstavuje sociologizmus, ktory vnima ¢loveka ako produkt v hre spolo-
¢enskych sil.° V tejto koncepcii sa preceriuje socidlna podmienenost, ale aj tiloha
samotnej spolo¢nosti vo vztahu k jednotlivcovi. Tym, ze v sociologizme sa akcentuju
socidlne determindcie, zvyznamriuju sa fatalistické tendencie ¢loveka, ktoré ho tiez
mozu uvrhovat do pasivneho rozpolozenia a mézu mu hatit cestu pri objavovani a
realizovani jeho jedine¢ného autentického zmyslu zivota. Clovek méze rezignovat a
zlozit zbrane vo¢i nepriazni socialnych okolnosti a uzatvorit sa do Zalara osamelosti
pred svetom, ktory ho sklamal.

Ak sociologizmus oslabuje tilohu ducha pre Zivot ¢loveka, potom dalsia proble-
matickd antropologicka koncepcia - fyziologizmus - ho tplne popiera. M. Fforde o
tom piSe: ,, Fyziologizmus je uCenie, ktoré spoc¢iva v presvedceni, Ze podstata ¢loveka
je jeho materidlna konstitucia. Toto stanovisko postuluje, Ze jeho osobnost, vnima-
nie, pocity a dokonca i idey o tom ¢o je dobré a zIé, sa v rozhodujticej miere odvodzu-
ju z jeho fyzikdlnej stavby, osobitne od struktur, kompozicie a ¢innosti mozgu.'® Ak
sa na ¢loveka pozerame cez prizmu tvrdého fyziologizmu a vnimame ho ako stibor
biochemicko- fyzikalnych sil a elementov, popiera sa tym aj existencia jeho duse,
ktora je v ontologickom zmysle principom jeho osobnej identity.!!

Podobne ako fyziologizmus aj psychologizmus je podla nas koncepciou, kto-
rd explicitne popiera spiritudlnu dimenziu ¢loveka. V. E. Frankl to vyjadruje takto:
» Ale aj psychologizmus chape ¢loveka ako aparat. Aj psychologisticka psychologia
predsa hovori o psychickych mechanizmoch. Pokial vsak vidime iba automatizmus

8 Porov. TAYLOR, CH.: Etika autenticity. Praha: Filosofia, 2001, s. 12. I papez FrantiSek kritizuje
sticasnu ekonomiu. Nazyva ju ekonomiou vylacenia, pretoZe v jej centre sa uctieva bozik penazi
azanedbava sa v nej hodnota ¢loveka. Porov. FRANTISEK.: Evangelii gaudium. Trnava: SSV, 2015, s.
44.

9 Porov. FRANKL, V, E.: Trpiaci clovek. Bratislava: Lu¢, 2007, s. 13.

1 FFORDE, M.: Desocializdcia. Kriza postmodernity. Bratislava: Lug, 2010, s. 81.

u D. Peroutka rozli$uje chapanie Iudskej mysle vo filozofii mysle od pojmu dusa ako ho traktuje sv.
Tomas Akvinsky. Z pohladu filozofie mysle je oblast mysle sférou vntitorného, privatneho, pozoro-
vatelného vyhradne zvnutra, totiZ subjektom samym. Druhé osoby mézu mysel poznavat len pros-
trednictvom toho, Ze pozndvaju telesne vyjadrené zivotné prejavy danej osoby. Oblast tela je sférou
toho, ¢o je (principialne) priamo pozorovatelné zvonku, t.j. druhymi osobami. Sv. Tomas Akvinsky
chdpe dusu ako primdrny princip zivota. Porov. PEROUTKA, D.: Tomistickd filosofickd antroplogie.
Praha: Krystal OP, 2012, s. 14 - 15.
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psychického aparatu, nemozeme vidiet autondmiu duchovnej existencie.? Z tohto
psychologistického pohladu sa ¢lovek javi ako taky, ktorého tiplne determinuju slepé
pudy a temné instinkty jeho nevedomej existencie. Spolo¢ne s W.N. Clarkom mozno
povedat, Ze reduktivnym chépanim fenoménu zmyslu Zivota a osobnej identity je i
oddelenie metafyzickej konstitucie ¢loveka od jej vztahového rozmeru.'

Vyssie uvedené problematické, ba celkom zjavne vnttorne nekoherentné a roz-
porné antropologické koncepcie, ktoré sa v su¢asnom mysleni vedeckom i filozo-
fickom preferuja, nie st schopné vnimat ¢loveka ako mnohotvarnu jednotu jeho
telesno-psychologicko-socidlno-spiritudlnej strukturovanosti. Tieto paradigmatic-
ké a dnes populdrne vyklady ¢loveka su schopné vnimat a akcentovat len jednu zloz-
ku nasej bohatej personalnej existencie, ostatné bud’ marginalizuju alebo priamo
popieraju. Tym podstatne deformujt obraz osoby v jej celostnosti. Sme presvedcent,
ze tieto (vo svojej postate vyrazne problematické) antropologické koncepcie ako-
by z pozadia determinovali a negativne podmienovali zivoty konkrétnych jednotliv-
cov v tom, Ze vytvaraju teoretické predpoklady na deformujicu interpretdciu osoby.
Uvedené pohlady na ¢loveka su konkrétne inkorporované do celosvetovych i narod-
nych politickych programov, do noriem socialno-eticko-ekonomickych institutcii a
st zapracovavané do pravnych kddexov a roznych deklardcii a zakonov.

Uvedené problematické porozumenie nasej personalnej existencii, presadzo-
vané v celku nasho kulttrno-socidlneho prostredia, systematicky vytvara predpo-
klady pre rozvoj vyrazne neautentickych fenoménov, ako je masova afinita ¢love-
ka na rézne druhy pseudozmysluplnosti, napr. moc, kariéra, rozko$, peniaze, slava,
uspech, kult tela a konzumizmus, ktoré maji v nasej kulttre az vyrazne idolatricky
charakter. Tieto neautentické a rozporné fenomény, navyse vyrazne podporované
mediadlnou prezentaciou a v kooperdcii s rozsirenym relativizmom ndbozenskym,
ontologickym, epistemologickym a eticko- moralnym, vedt k totdlnemu nihilizmu
a extrémnemu egoistickému individualizmu. Na tento zavazny fakt poukazuje aj G.
Lipovetsky.!* Tieto masovo propagované a zaroven nekriticky preferované javy z nds
robia atomizované individua, do seba samych hermeticky uzatvorené a izolované
monady bez okien. Rozsirend kultara smrti z jednotlivcov vytvara masu osamelych
stdc. Egoisticky individualizmus vedie k enormnému rozmachu takych fenoménov,
ako je desocializacia a anomicky stav spolo¢nosti. Radikdlna forma individualizmu,
ktord je dnes prevazujticim fenoménom, vyustuje do extrémnej podoby autonom-
nosti a fragmentarizacie spolo¢nosti. V sti¢asnej kultare sme svedkami timyselné-
ho vyhladavania anonymnej komunikacie, denno-denne sme konfrontovani s osa-
melostou a izolaciou v prostredi velkych miest, ba tento fenomén sa rozsiruje i do
mensich miest a na vidiek. Sme svedkami masivneho rozpadu rodinnych a manzel-
skych vztahov. Rapidne narastd pocet nezavaznych partnerstiev. Patologické feno-
mény, typické pre sucasnt postmodernu a rozpornd kultdru, maji moc uvrhovat

12 FRANKL, V, E.: Trpiaci ¢lovek. Bratislava: Lu¢, 2007, s. 13.

3 Porov. CLARKE, W, N. The Creative Retrieval of Saint Thomas Aquinas, Essays in Thomistic Philo-
sophy. New and Old. New York: Fordham University Press, 2009. 5.226.

14 Porov. LIPOVETSKY, G.: Era prdzdnoty. Uvahy o sou¢asném individualismu. Praha: Prostor, 1998, s.
15.
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konkrétneho jednotlivca do temného a chladného Zalara jeho osamelosti, podstatne
prispievaju k rozvoju depresie a tizkosti. Cloveku sa musi ¢oraz viac Zivot ukazovat
ako nezmyselny, preto sa utapa v celej palete zavislosti. Uvedené deformacie posobia
rozkladne vzhladom na nasu osobnti identitu i na objavovanie a realizovanie auten-
tickej zmysluplnosti Zivota.

2 K pojmu zmyslu Zivota

Teraz budeme hladat odpoved na otdzku, ¢o je zmysel Zivota a aku funkciu
zohrdva vzhladom k Tudskej osobe. Pojem zmyslu Zivota zahfnia hierarchiu ¢iastko-
vych zmysluplnosti, ale zaroven podstatne poukazuje k svojej bytostnej celostnosti,
ktora mu je vzhladom k problému existencie ¢loveka vo svete inherentna. Rozmer
celostnosti je najfundamentalnej$im rozmerom, ku ktorému pojem zmyslu Zivota
odkazuje, na rozdiel od niecoho, ¢o mézeme povazovat v jednotlivostiach za zmys-
luplné - myslienky, slovd, veci, ¢innosti, situdcie, jednotlivé ciele, hodnoty a dévody,
ktoré vo svojom Zivote dosahujeme.

Pojem zmyslu Zivota moZeme jasnejsie vymedzit pojmami ciela, hodnoty, dévo-
duahorizontu. E. Coreth upozorniuje na neodmyslitelnu spatost zmyslu Zivota s poj-
mom ciela.’® Zmysel Zivota vymedzeny ako ciel dava odpoved na otazku, kam sa
uberame, ¢o nas pritahuje, po ¢om tazime, aké prostriedky st relevantné pre jeho
dosiahnutie. Takto chdpany ciel sa dotyka celku nasho Zivota, transcendujuc parci-
alne ciele kazdodenného Zivota. E. Coreth v chapani prepojenosti ciela so zmyslom
zivota poukazuje na celostné zameranie a zavi$enie nasej existencie v perspektivach
buducnosti. To odkazuje k problému ¢asovosti ¢loveka a k fenoménu nadeje.

Zmysel Zivota chapany ako ciel uzko suvisi s pojmom hodnoty. St to predo-
véetkym jednotlivé hodnoty, ktoré motivuji konanie ¢loveka vo svete. Clovek musi
medzi nimi volit, preferovat jedny a odmietnut iné, pretoZe inak nemdze konat.
Hodnoty sa vztahuju nielen k individudlnemu Zivotu ¢loveka, ale aj k celému soci-
alno-kulturnemu kontextu. Opravnene sa mozno domnievat, Ze o zmysle Zivota sa
neda uvazovat bez prepojenosti na hierarchiu hodnét. Je preto podstatné, Ze usku-
tociiované parcialne hodnoty sa primarne vztahuju k totélnej hodnote, z ktorej zis-
kavaju svoju platnost. Zmysel zivota mozno pokladat za najvy$siu mozna hodnotu
v zivote ¢loveka vobec. S tym tzko suwvisi to, o com pise Ch. Taylor: ,Zmysel Zivota je
univerzalna hodnota, ktora predstavuje najvyssie dobro pre nas Zivot v jeho celku.“'®

Zmysel zivota chapany ako ciel a hodnota tzko suvisi i s pojmom dévodu. Na
to poukazuje i J. Schmidt: ,VSeobecna tendencia sktisenosti zmyslu ... je odpovedou
na definitivou otazku dévodu. To znamena, ze ked volime zmysel, ide zaroven o roz-
hodnutie v prospech definitivneho zdkladu celého Zzivota, definitivneho zdovodne-
nia.“’” Dévod v stwvislosti so zmyslom Zivota poukazuje tiez k jeho celostnosti. Nejde
primdrne o parcidlne dovody konania vo svete, ale tento dévod sa tyka definitivneho
zdovodnenia celej nasej existencie vo svete a jej zmyslu vobec.

15 Porov. CORETH, E.: Boh vo filozofickom myslent. Bratislava: Serafin, 2008, s. 410.
16 TAYLOR, CH.: A Secular Age. Cambridge: Harvard University Press, 2007, s. 11.
v SCHMIDT,].: Filozofickd teoldgia. Bratislava: Serafin, 2008, s. 275.
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Zmysel Zivota podstatne suvisi s dal$im pojmom, ku ktorému odkazuje, a to je
horizont. E. Coreth hovori: ,Celkovy horizont zmyslu uz nemdze byt konstituovany
jednotlivym zmyslovym obsahom vo vnutri tohto horizontu, ale s niec¢im, ¢o tento
horizont zasadne prekracuje.“'® Pojem horizont odkazuje k bytostnej transcenden-
cii zmyslu Zivota. Perspektiva horizontu umoziuje parcialne objavené zmysly Zivota
(¢innosti, medziludské vztahy, myslenie, ktoré tvoria mozaiku Zivota), ziskané vlast-
nou angazovanostou, zaclenit do kontextu univerzalneho jednotiaceho horizontu.
Jednotlivé sucasti zivota ¢loveka primdrne odkazuju k celku jeho zmyslu a celok dava
zasa spatne zmysel parcialitdm Zivota, z ktorych sa skladd. Pojem horizontu primar-
ne transcendentného charakteru otvara ¢asto netusené potenciality zmyslu Zivota.
Horizont zmyslu Zivota je otvoreny az do momentu smrti, a akoby az dovtedy ¢akal
na svoje naplnenie. Zmysel Zivota tak mézeme vymedzit v jeho totalite prostrednic-
tvom jeho chapania ako horizontu a celostného kontextu nasej existencie vo svete.

Pojmy, ktorymi sme prvotne uchopili a zaroven vymedzili zmysel Zivota, spolu
uzko vnutorne koresponduju. Zmysel Zivota ponimany ako celostny ciel nasej exis-
tencie vo svete je podstatne previazany a uzko koreluje s celou skalou a hierarchiou
¢iastkovych cielov, o dosiahnutie ktorych sa v Zivote snazime zmysluplnou, u¢elnou
a funké¢nou ¢innostou. Parcidlne ciele v ich podstatnej hierarchickosti mozeme sub-
sumovat pod najvyssi mozny ciel a zmysel nasho Zivota. Zarovei vidime, Ze hierar-
chia nasich ¢iastkovych cielov je akoby zo svojho bytostného pozadia determinova-
na uskutocriovanim jednotlivych hodnét videnych vich hierarchickosti. Ukazuje sa,
ze zmysel Zivota je hierarchicky najvysSou moznou hodnotou, ktora dava platnost
nasej existencii v celku, bytostne sa vztahuju na nu jednotlivé uskutoc¢niované hod-
notyav celostnom rozmere zdévodnuje nasu existenciu vo svete. Je zretelnd zdsadna
jednota medzi vymedzenim zmyslu Zivota ako posledného ciela, najvyssej hodnoty,
najhlbsim dévodom nasej existencie vo svete a jeho chdpanim ako otvoreného hori-
zontu, ktory ¢loveka odkazuje k bytostnej transcendencii. Spolo¢nym menovate-
Tom, ku ktorému sa pojmy ciela, hodnoty, dovodu a horizontu vzhladom k zmyslu
zivota vztahujq, je transcendencia a jednota, ku ktorej odkazuju.'

Zmysel zivota vSak poukazuje i na vztah k exteriorite, ktorou je kontext nasho
sveta. V iom ho médzeme objavovat, lebo je v iiom objektivne pritomny. ,, Na jednej
strane objektivny svet ma zmysel a vlastnt hodnotu, ktort je nutné objavovat. Na
druhej strane je potrebny subjekt, ktory sa bude svetom zaoberat spdsobom davaju-
cim a prepoziciavajicim jednotlivym veciam hodnotu.”® Je preto potrebné vnimat
jednotu objavovania zmyslu v objektivnom svete a jeho realizaciu konkrétnym sub-
jektom. Clovek moze objavovat a realizovat zmysel vo svete, ale nemédze ho vytvo-
rit, pretoze je obsiahnuty v Bohom stvorenom stcne. F. Copleston hovori, Ze vSetky
stvorené, konecné veci i ¢lovek ako osoba existencidlne zavisia a participuji na Bohu

8 CORETH, E.: Co je ¢lovék?. Praha: Zvon, 1993, s. 185.

19 T. Metz podrobne rozobera supranaturalistické a naturalistické koncepcie zmyslu Zivota. Porov.
Metz, T.: Meaning in Life. New York: Oxford University Press, 2013, s. 113.

20 RABAN, M.: Duchovni smysl ¢lovéka dnes. Praha: Vy$ehrad, 2008, s. 148.
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ako svojom Stvoritelovi.?! Vystizne sa o tom zmieiuje aj J. Ratzinger: ,Krestansky
verit znamena chdpat nasu existenciu ako odpoved na Slovo, na Logos, ktory nesie
adrzi véetky veci. Nasa odpoved znamena vyjadrenie stithlasu s tym, ze zmysel, ktory
sme my nevytvorili, ale mdzeme ho iba prijat, je nam uz darovany , takze nam staci
len prijat ho a odovzdat sa mu.“?

Boh je bytostnym Zdrojom celostnej zmysluplnosti ludskej osoby. Podla Clarka
krestanska filozofia sa méd v chapani osoby a zmysluplnosti Zivota ingpirovat ndukou
o Trojici. ,, Nduka o Trojici totiz hovori, ze vntitorna povaha samotného Najvyssieho
Bytia - a to i pred stvorenim - je extaticky proces (za hranicami ¢asu a zmeny) seba-
zdielajtcej lasky. Otec, ktory je bez povodu a ktory ma nekonec¢nti plnost bozskej
prirodzenosti, extaticky zdiela svoju bozsku prirodzenost s druhou Osobou, Synom
alebo Slovom, v akte milujuceho sebapoznania, takze jedinym rozdielom medzi
nimi je rozdiel dvoch komplementarnych, ale pritom protikladnych vztahov: Darca
a Obdarovany. Obaja spolo¢ne potom ,vlievaji“ ta istt bozsku esenciu, a opat v jej
plnosti, do zobrazenia svojej lasky, ktorym je Duch Svaty, Dar, tretia Osoba ... Filo-
zofia a zjavenie idt v tomto pripade ruka v ruke a odkryvaju najvicsie hibky toho, ¢o
znamena byt.* Sv. Jan apostol o tomto hlbokom tajomstve hovori: ,, Boh je laska. (1
Jn 4,8) Clarke sa v chdpani Boha v kontexte krestanského myslenia snazi integrovat
dve velké tradicie. Prva paradigma krestanského myslenia nadvazuje na platonsky
spdsob vyjadrenia bytia skuto¢nosti. Jej predstavitelmi st: sv. Augustin, sv. Anzelm
z Canterbury a sv. Bonaventura, ktori sa snazia zd6raznit apridrne momenty vzta-
hu stvorenia, ¢loveka a Boha. Druha paradigma v krestanskom mysleni nadvazuje
na aristotelska tradiciu: sv. Tomas Akvinsky sa vo svojom diele snazi priblizit vztah
stvorenia k Bohu skrze aposteriornu skusenost so svetom. Podla Clarka obidva spé-
soby krestanského myslenia by sme mali vnimat komplementdrne a usilovat'sa o ich
integrovanost. Clarke k tomu poznamenava: ,Ja verim so sv. Tomdsom, Ze skutoc-
ny krestansky Boh musi byt odhaleny v osobe aj v kozmose, ako Pan vnutorného aj
vonkajsieho sveta.?* Boh je podla sv. Tomasa najdokonalej$im a absoltitnym zmys-
lom Zivota. Boh stvoril svet a ¢loveka, udrziava ho v byti a k nemu ako ku kone¢né-

2 Porov. COPLESTON, EC.: Aquinas. An Introduction to the Life and Work of the Great Medieval
Thinker. London: Penguin Books, 1991, s. 141.

2 RATZINGER, ] - BENEDIKT, XVI. .: Uvod do krestanstva. Trnava: Dobra kniha, 2007, s. 55.

3 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s. 18 -19.

24 CLARKE, W, N.: The Philosophical Approach to God. A Neo - Thomist Perspective. New York: Ford-
ham University Press, 2007, s. 36. Podla kardindla G. L. Miillera teologicka antropoldgia zahrria
apridrno - transcendentalne predpoklady a podmienky ludskej existencie vo vztahu k Bohu (stvo-
renost, fakt, Ze ¢lovek je BoZi obraz, personalitu, socialitu, duchovnost, slobodu, telesnost, dejin-
nost). Teologicka antropologia reflektuje i aposteriorno - kategoridlne aspekty: dejinnu, spolocen-
sku a prirodnt situovanost ¢loveka v jeho konkrétnom Zivotnom svete (pévodnu jednotu priro-
dzenosti a milosti v prvotnom stave, porusenost vztahu k Bohu a ostatnym ludom skrze hriech,
skusenost negativity a deficiencie v utrpeni a smrti i nidej na tiplné vykupenie). Porov. MULLER,
G, L.: Dogmatika pro studium i pastoraci. Kostelni Vydfi: Karmelitdnske nakladatelstvi, 2010, s. 104.
O potrebe zachovania opodstanenosti a hlbsej integralnosti oboch velkych tradicii v krestanskom
mysleni (augustinovskej i tomistickej) svedéi o ndzor predstavitela sucasnej analytickej filozofie
naboZenstva L. Rojku, ktory zastava moznost dopliiania aposteriérnych dokazov existencie Boha,
dokazmi apriornymi. ,V kazdom pripade ontologické argumenty st vhodnym doplnkom tvahy
o pojme Boha a aposteriérnych argumentoch, pretoZe posiltiujt ich presvedcivost a zdroveni poma-
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mu cielu vetko smeruje. ,Dobro ma totiz charakter cielovej priciny. Pretoze Boh je
poslednym cielom vsetkého stvorenia, rovnako ako je i prvou pri¢inou, ma takisto
i charakter cielovej priciny.®

3 Osoba ako ,bytie vo vztahu*

Existencialny tomista W. N. Clarke sa vo svojej knihe Osoba a byti (2007) pod-
ujal tvorivym sposobom domysliet na¢rtnuté intuicie sv. Toméasa Akvinského. Svoju
analyzu opiera o chdpanie aktu bytia pochadzajiceho od Tomdsa Akvinského, ktory
tento dynamizmus v diele Suma proti pohanom vyjadruje takto: ,Tym, Ze nieco exis-
tuje v akte, je to i ¢inné.26 Na inom mieste tvrdi: ,Cinnd moc nasleduje siicno v akte.
Vsetko totiz kona na zaklade toho, Ze je v akte.?” V diele Teologickd suma o tomto
dynamizme bytia T. Akvinsky piSe: , Kazda vec existuje kvoli svojej ¢innosti.® V 20.
storoci to bol E. Gilson, ktorému sa podarilo pregnantne akcentovat existencialny
a zaroven dynamicky charakter aktu bytia v diele sv. Tomasa Akvinského. , Rozhod-
ne nie: byt, potom pdsobit, ale: byt znamena byt ¢inny:“>* Podobne sa vyjadruje aj
Clarke: ,Slovom existencidlne bytie je samo v sebe dynamické, nie statické.*® Podla
Clarka samotna povaha kazdého realneho sticna ma dva neoddelitelné a vzajom-
ne doplilujuce sa poly: substancidlny a rela¢ny. Substancidlna cast je zodpovedna za
zachovanie identity redlneho stcna. ,,Schopnost existovat v sebe - samom a nie ako
sucast iného sticna (o je klasicka definicia substancie) je, povedané s Bernardom
Lonerganom, jednota - identita - celok, jednota - celok so vSetkymi ¢astami a iden-
tickd v ¢ase.®! Komplementarny k substancidlnemu pélu kazdého redlneho sticna je
jeho vztahovy pdl, ktory je zodpovedny za komunikaciu s druhymi odli$nymi sticna-
mi. Clarke odkryvajtc substancidlny a rela¢ny aspekt reality tvrdi: , ... byt, znamena
byt substanciou vo vztahu.”®> Mozno povedat, ze to, ¢o plati o kazdom redlnom stc-
ne, sa da aplikovat i na samotné chapanie ludskej osoby.

Fenomén osoby dava odpoved na otazku Kto som? Ludska prirodzenost ndm
dava odpoved na otazku Co som? Ludska prirodzenost (telesnost a duchovnost) sa
konkrétne realizuje v jednote osoby. ,Osoba je realizdcia ludskej prirodzenosti.*®
Clarke nadvazujuc na sv. Toméasa Akvinského ponuka definiciu osoby: ,Osoba je stic-
no aktudlne existujtce (t.j. so svojim aktom bytia), odli$né od vSetkého ostatného,
ktoré ma rozumovu prirodzenost, takze si je vedomé seba samého a je zodpovednym

haju lepsie pochopit BoZiu esenciu. ROJKA, L.: Kto je Boh. Pojem Boha v stic¢asnej analytickej filo-
zofii.Trnava: Dobra kniha, 2018, s. 120.

3 AKVINSKY, T.: O dobru. Praha: Krystal OP, 2012, s. 127.

26 AKVINSKY, T.: ScG 1, 43.

77 AKVINSKY, T.: ScG 11, 7.

28 AKVINSKY, T.: ST, . 105, a. 5.

29 GILSON, E.: Byti a nékteri filosofové. Praha: Oikoymenh, 1997, s. 212.

30 CLARKE,W, N.: The One and the Many. Milwakee: Marquette University Press, 2001, s. 32.

3t CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s. 23.

3 CLARKE, W, N.: Explorations in Metaphysics. Being - God - Person. Notre Dame: University of
Notre Dame Press,2008, s. 104.

33 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 49.
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zdrojom svojich ¢innosti.“** Prva ¢ast tejto definicie osoby implikuje fundamentdlnu
metafyzickd $truktaru osoby. Druha ¢ast odkazuje k prejavu tejto ontologickej kon-
Stitucie v poriadku ¢innosti a nachadza svoj vyraz v etike.

Ludsku prirodzenost (vychddzajic z tomizmu) chdpeme ako jednotu duchov-
nej duse, ktora je subsistentnd a zaroven je substancidlnou formou tela - anima for-
ma corporis. Sv. Toma$ Akvinsky o tom piSe: ,Je zjavné, ze to, ¢im Zije telo, je dusa ...
Dusa je totiz to, prostrednictvom ¢oho ma ludské telo svoje aktudlne bytie... Ludska
dusa je formou tela.®® Duchovna dusa a hmota - telo nie st v ¢loveku ako dve spo-
jené prirodzenosti, ale ich spojenie vytvéra jedint fudsku prirodzenost.*® E. Coreth
potvrdzuje: ,Duchovnd dusa ma funkciu Zivotného principu a spolu s telom tvori
substancialnu jednotu, totiz jednotu jedného a celého ¢loveka.*” Ludska prirodze-
nost v sebe zahfa spiritudlnu dimenziu vdaka duchovnej dusi a obsahuje aj mate-
ridlnu zlozku - telo, v ich podstatnej jednote. ,Spojenie duse a tela nie je Ziadnym
trestom duse, ale pozitivnou vazbou (spojenim), ktorou ludska dusa dosiahne upl-
nt dokonalost.®® Cloveka v tomto kontexte mozno chapat ako ,vteleného ducha*
zapusteného do roznorodych horizontov jeho prirodzeného sveta. T. Machula ku
Clarkovmu pojmu ,vteleny duch® poznamenava: ,Clarke sa v tejto stvislosti domnie-
Vva, Ze tato cesta ku zdroju vlastnej existencie a zmyslu je pre ludsky Zivot natolko
dolezita, ze vyraz ,vteleny duch® zasadzuje ¢loveka do $irsej perspektivy nez je iba
materidlny horizont bytia, a tak ludské bytie vystihuje lepsie ako vyraz ,Zivocich
rozumovy.®® Ludska dusa je ontologickym principom identity osoby, ako tvrdi aj P.
Volek: ,, Individudlna substancidlna forma je jednoduchd, nemateridlna, zabezpe-
¢uje jednotu vedomia a je zaroven principom identity osoby. Je inym oznacenim pre
raciondlnu dusu v ¢lovekovi, ktord tak predstavuje princip diachronnej identity lud-
skej osoby. Predstavuje postacujicu podmienku identity fudskej osoby.“*

Clovek ma svoj vlastny rozum, prostrednictvom ktorého smeruje k uchopeniu
inteligibilného sticna, ktoré je jeho adekvatnym objektom. Prostrednictvom véle
je mu darovana schopnost slobodne sa rozhodovat a zaroven i zodpovedne konat.
Ludska vola v su¢innosti s rozumom je nasmerovana k svojmu kone¢nému naplne-
niu v nekone¢nom Dobre, ktorym je Boh ako najhlbsi pramen zmysluplnosti Zivota.
Skrze telesnost je ¢clovek hlboko ponoreny do rozmanitych kontextov materidlneho
svetaa je povolany pretvarat a kultivovat ho svojou ¢innostou. Clovek viak presahuje
svoj materidlny svet. Vdaka tomu, Ze je aj bytostou vztahovou, je bytostne otvore-
ny pre realizaciu socidlnych vztahov a socialnej komunikacie, ktoré st zalozené na
autentickej laske. Zaroven ¢lovek je i bytostou putujtcou: je ptitnikom smerujiacim

3+ CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 37.

35 AKVINSKY, T.: Otdzky o dusi. Praha: Krystal OP, 2009, s. 23.

36 Porov. Katechizmus katolickej cirkvi. Trnava: SSV, 1998, s. 98.

37 CORETH, E.: Co je ¢lovék?. Praha: Zvon, 1993, s. 136.

38 GILSON, E.: The Christian Philosophy of ST. Thomas Aquinas. Notre Dame: University of Notre
Dame Press, 1994, s. 190.

39 MACHULA, T.: Clovék jako Zivocich rozumovy a vtéleny duch. Tomas Akvinsky a sou¢asna tomis-
ticka perspektiva. In: Filozofia, ro¢. 66, 201, ¢. 1, 5. 49 - 58.

40 VOLEK, P.: Princip diachronnej identity [udskej osoby. In. Volek, P a kol. Problém identity osoby
v stredovekej a sticasnej analytickej filozofii. Ruzomberok: Verbum, 2010, s. 89 -112.
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ku kone¢nému ciel'u vlastného Zivota a jeho bytostného zmyslu. V podstatnej mie-
re je i dejinnou bytostou: prostrednictvom daru slobody uskuto¢tiuje vlastné dejiny.
V dejinach moze ¢lovek kreativnym spésobom objavovat a realizovat vlastna zmys-
luplnost prostrednictvom kazdodennej ¢innosti a tak moze aktivne participovat na
utvarani svojho kultirneho bytia a realizovat kultirne artefakty umeleckého alebo
technického charakteru.

4 Osoba ako sebavlastnictvo, sebazdielanie a sebatranscendencia

Sebavlastnictvo Clarke najskér chape ako vedomie seba samého - tyka sa to
nasho sebapoznania a vedomia vlastného ,ja“ K prebudeniu vedomia seba samého
dochadza u osoby prostrednictvom kontaktu s druhymi osobami. Sebauvedomova-
nie je dlhsi proces. U dietata k nemu dochadza cez jeho intimny vztah s najblizsimi.
Mozno vsak povedat, ze proces sebauvedomovania je celoZivotny a niekedy nebyva
skupy ani na rézne prekvapenia. Duchovné sebapoznanie osoby ma svoje hranice.
Preto nase bytostné ,ja“ v jeho skuto¢nej hibke zostava velkym tajomstvom.

Dalgi sposob sebavlastnicva prinaleZiaci personalnej existencii je jej sebaurce-
nie, ktoré sa dotyka poriadku ¢innosti a podstatne suvisi so slobodnou volou a etic-
ko-morélnou zodpovednostou za vlastné zivotné rozhodnutia a skutky. ,ludska
osoba samozrejme nemoze prevziat zodpovednost za ovladanie celého stvorenia.
Moze vsak svojim ludsky obmedzenym spésobom napodobiiovat Boha prijatim
zodpovednosti za maly kusok sveta, ktory jej bol zvereny.! Clovek neméze uniknut
volbe medzi zlom, ktoré zmysluplny Zivot prekryva a radikalne ho zatemnuje, a roz-
hodnutim orientovat sa na transcendentné potenciality dobra, ktoré otvaraju nové,
casto netusené horizonty zmysluplnosti v jej pozitivnom vyzname.** Na to, ze zmy-
sel Zivota u ¢loveka sa hlbsie napliiuje uskutoctiovanim potencialit dobra, poukazuje
i]. Grondin.*® V hibke nasej existencie nas k dobru pobada svedomie, ktoré vyzyva
nie k pasivite, ale k autentickému, angazovanému a zmysluplnému Zivotu v perspek-
tive slobody a zodpovednosti. Neustéle odhodlanie rozhodovat sa, neutralizovat zlo
avyhybat sa mu (ako nie¢omu nezmyselnému), a naopak, uskutoétiovat dobro (ako
nieco bytostne zmysluplné), vytvara najvyssi mozny stilad sposobu Zivota s vytyce-
nym zmyslom Zivota. To ¢loveka napliia, robi ho §fastnym a privadza ho k preZiva-
niu bytostnej radosti. Svedomie bytostne suvisi nielen s autentickostou zivota, ale za
predpokladu, Ze si ho patri¢ne kultivujeme, prispieva i ku koherentnému spdsobu
objavovania a realizovania zmysluplnosti.

Chdpanie osoby v kontexte jej duchovného sebaurcenia podstatne stvisi
s nasim jedine¢nym Zivotnym pribehom, s celostnou zmysluplnostou Zivota a nasou
personalnou identitou. ,Kratko povedané, nasa osobnad identita je v existencidlnom
poriadku ¢innosti neoddelitelna od nasho pribehu, ktory nemézeme odmietnut, ale
musime ho interpretovat a integrovat, dat mu aplnejsi vyznam.“** Ide tu o narativ-

# CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 57 - 58.

4 Porov. COTTINGHAM, J.: On The Meaning of Life. London: Routledge, 2003, s. 36.

4 Porov. GRONDIN, J.: Vom Sinn des Lebens. Géttingen: Van den Hoeck and Ruprecht GmbH, 2006,
s. 82.

44 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 63.
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nu identitu osoby, ktora stivisi s nasimi presvedceniami a preferovanymi hodnota-
mi, prostrednictvom ktorych objavujeme a realizujeme parcidlnu a celostna zmys-
luplnost Zzivota. Podobne uvazuje aj Ch. Taylor, ktory tvrdi, Ze ¢lovek interpretuje
svoj zivot v narativnych terminoch. Zmysel vlastného zivota chape ako odkryvajicu
sa historiu, ktora dava vyznam minulému, uschopriuje nas pre Zivot v pritomnos-
ti a udava nam smer do buducnosti. Clovek mdze seba samého spoznat vo vlastnej
histdrii svojho dozretia, tpadku, vyhry a pordzky.*> Toto narativne hladanie nie je
svojvolnym ani naivnym ludskym hladanim. Je to hladanie bytostnej zmysluplnosti
Zivota, preto pre osobnu existenciu a jej identitu je existencidlne vyznamnym aktom,
v ktorom ide o odhalenie celostnej zmysluplnosti Zivota smerom k horizontu abso-
latneho dobra a kone¢ného ciela ¢loveka. Do tohto narativneho hladania*® zmyslu-
plnosti a konstituovania osobnej identity sa podstatne zapdja nas cnostny Zivot, hla-
dajutci bazdlnu jednotu nasho zivota. ,Preto je osobna identita prave tou identitou,
ktora predpokladd jednota postavy vyZadovana jednotou pribehu...Prave v hlada-
ni koncepcie takéhoto dobra, ktoré nam umozni usporiadat dobra ostatné, takého
dobra, ktoré ndm umozni prehibit’ nase porozumenie Ucelu a obsahu cnosti, také-
ho dobra, ktoré ndm umozni porozumiet tlohe integrity a stalosti v Zivote, spociva
zivot, ktory na pociatku definujeme ako hladanie dobra.“*

Chépanie osoby cez duchovné sebapoznanie a sebaurcenie sa tykalo naj-
m4 introvertného pélu osoby. Clovek, ak chce naplno objavovat a nésledne reali-
zovat zmysluplnost, je povolany uskuto¢nit ju v bytostnej otvorenosti voc¢i druhym
'udom. V tomto aspekte sa osoba prejavuje svojou vztahovostou v exteriorite sveta
najma vo vztahu k druhym ludom. ,Pozitivne tak zistujem, ¢o som a kto som, aktiv-
nym a receptivnym rozvijanim medziosobnych vztahov s inymi l'udmi, ktori sa ku
mne obracajt ako k ,Ty“ v interpersondlnom spolo¢enskom vzorci ,Ja-Ty-My“.*® Ide
o bytostné sebazdielanie osoby vo vztahu k druhému ¢loveku, zalozené na autentic-
kej laske. Je to nesmierne dynamicky proces, prostrednictvom ktorého personalne
rastieme a existencialne dozrievame pocas celého zivota. Rozvinuta rela¢nost osoby
smerom k druhym ludom na zdklade lasky nas chrani pred neduhmi nasej doby,
ktorymi st individualizmus, egoizmus a fahostajnost. Clovek sa musi lasku nau¢it
najskor prijimat, aby ju potom mohol odovzdavat.

Poslednou charakteristikou osoby je jej sebatranscendencia. Clovek, ak chce
autentickym sp6sobom objavovat a realizovat zmysluplny Zivot, nemal byt ststre-
deny len na vlastnu sebarealizdciu, ale skor by mal rozvijat skryté potenciality seba-
transcendencie - sebapresahu k inym Iudom a k Bohu. Takto sa sebapresahovanie
moze komplementdrne rozvijat v horizontalnom smere na zaklade lasky k druhym
fudom, a tak rozvijat interpersondlne vztahy s blizkymi a bliznymi. Sebapresah sa
moze uskutoc¢niovat i vo vertikilnom smere vo vztahu k transcendentnej skuto¢nos-

45 Porov. TAYLOR, CH.: Sources of the Self. The Making of the Modern Identity. Cambridge: Harvard
University Press, 1989, s. 50.

46 Narativnou identitou osoby sa v kontexte svojej hermeneutickej koncepcie zaoberd i P. Ricoeur.
Porov. SIVAK, J.: K Ricoerovej hermenenutickej fenomenoldgii osoby. In: Filozofia. ro¢. 57, 2002, ¢.
8,s. 571 - 581

47 MACINTYRE, A.: Ztrdta cnosti. Praha: Oikoymenh, 2004, s. 254 - 255.

48 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 71.
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ti, k Bohu ako absolutnemu bytiu a najvyssiemu dobru ndsho Zivota, ktory je zaro-
veni prameniom zmysluplnosti. Sebatranscendencia ¢loveka ma svoj bytostny pra-
vzor v Zivote, smrti a vzkrieseni JeZisa Krista. Tento moment obdivuhodne vystihol
J. Ratzinger: , Byt krestanom znamena prejst od bytia pre seba k bytiu pre druhych
... Podla toho zdkladné krestanské rozhodnutie znamena odpttanie sa od ststrede-
nosti na seba a pripojenie sa k existencii Jeziga Krista otvorenej vo¢i celku ... Clovek
tym, Ze zanecha svoju uzavretost a uspokojenie so sebou samym, vyjde zo seba, aby
v takomto prekrizeni svojho ja nasledoval Ukrizovaného a Zil pre druhych ... Kazdy
je povolany neprestajne uskutocriovat exodus sebaprekracovania.“*° Fenomén lasky,
ktord v naSom zivote prekracuje kontexty sebarealizacie smerom bytostnému, otvo-
renému horizontu sebatranscendencie je opravdivym zmyslom Zivota. Potvrdzuje
to aj J. Maritain ked piSe: ,, ... laska nie je pominutelnym zazitkom alebo citom, ale
skutoénym zmyslom bytia.“>°

5 Zjednotenie l'udskej osoby zmyslom Zivota

,Osoba ako kazdé iné redlne sticno je Zivou syntézou substanciality a vztaho-
vosti, kde vztahova Cast je rovnako dolezita ako substancialna cast, pretoze ja ako
substancia méze aktualizovat svoju potencialitu a naplnit tak svoje urcenie iba skrze
vztahovost.®! Pre porozumenie integrativnej sily fenoménu zmyslu Zivota je nevy-
hnutné vnimat ¢loveka nielen ako substancidlnu jednotu tela a duchovnej duse
(v perspektive ktorej sa zvyraziuje sebavlastnictvo osoby ako vedomie seba, nase
sebaurcenie - teda ovladanie poriadku ¢innosti prostrednictvom rozumu a slobod-
nej vole), ale rovnako je vyznamny i rozmer vztahovosti o otvorenosti osoby voci sve-
tu, ¢o ma nepochybne velky vyznam pre nadvazovanie dialogickych medziludskych
vztahov a vztahu k Bohu. Substancialita spolu s rela¢nostou konstituuja identitu
osoby. Osoba ¢loveka je preto charakterizovand nielen svojou individualitou, inte-
rioritou a subjektivitou, ale komplementdrne k tomu i vztahovostou, otvorenostou
k exteriorite sveta, socialitou a bytostnou transcendenciou smerom k osobnému
Bohu.

Globalne chapany zmysel zivota (identifikovany s osobnym Bohom) vzhladom
k osobe spltia integrujticu tlohu. Fenomén zmyslu Zivota osobu integruje komplex-
ne v Styroch rovinach: a.) zjednocuje ju v samotnom zaklade jej telesno - psychic-
ko - socidlno - spiritudlnej $trukturovanosti, b.) je schopny integrovat duchovné
poznavanie spolo¢ne s volovym chcenim a konanim ¢loveka, c). vytvéra koherenciu
medzi sukromnou sférou (svetom nasich interpretdcii a presvedéeni) a verejnou sfé-
rou Zzivota, d.) integrujuca sila zmyslu Zivota sa zasadne prejavuje i v aspekte findl-
ne chapaného casu, v perspektive ktorého vsetky relevantné okamihy, situdcie, ¢iny
a udalosti zivota sa bytostne vztahuju k svojmu kone¢nému cielu.>® Zmysel Zivota

49 RATZINGER, ] - BENEDIKT, XVI. .: Uvod do krestanstva. Trnava: Dobra kniha, 2007, s. 200 - 201.

5o MARITAIN, J.: Existence and the Existent. The Modern Classic of Philosophy. New York: Paulist
Press, 2015. 5. 68.

st CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 71.

52 K integracii osoby zmyslom Zivota autor dospel v diskusii s M. Ferjancom, za ¢o mu tymto spdso-
bom dakujem.
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nielen celostne zjednocuje persondlnu existenciu, ale tato integrujtca sila je zvyraz-
nend i tym, ze komplexne reguluje etické konanie vo svete. Prostrednictvom svedo-
mia zmysel Zivota pomdha vyhybat sa zlu a pobada ku konaniu dobra. Zmysel Zivota
ako duchovné centrum personalnej existencie zjednocuje jednotlivé skisenosti nas-
ho Zivota. V tomto vyzname a zaroven v perspektive jeho objavovania a realizova-
nia je zdrojom bytostnej radosti a zdravého optimizmu a posiliiuje aj nasu osobnu
identitu. Vystizne to vyjadruje i W. Norris Clarke: ,Na najhlbsej tirovni bytia a iden-
tity musi byt koniec koncov osoba definovana v terminoch svojho trvalého vztahu
k Bohu, zdroju vsetkého bytia, lebo je ako posledné dielo stvorenia jeho obrazom.
Porozumiet na tejto najhlbsej trovni tomu, kto som, je mozné iba pomocou vzta-
hovych terminov: som obraz Bozi, privedeny do bytia laskou a povolany k premene
a kone¢nému zjednoteniu so svojim Pévodcom...osvietit a prejasnit ma moze na naj-
hlbsej rovine méjho bytia a zmyslu iba najziarivejsie Svetlo.>3

Zaver

Reduktivne antropologické koncepcie deformuju obraz osobnej identi-
ty a zmyslu Zivota v postmodernej dobe, preto ich detailnu analyzu pokladdme za
nevyhnutnu. V prispevku sme ich v hlavnych tézach len nacrtli. Detailnejsie sme
priblizili zmysel Zivota vo vztahu k osobnej identite a chapanie Boha ako pramenia
zmysluplnosti Zivota. Zmysel Zivota sme reflektovali cez pojmy ciel, hodnota, naj-
vysSie dobro, dévod, horizont, v ktorych sa méze ukazat jeho celostnost, pretoze
smeruju z roznych uhlov pohladu k jednote, ktorti zmysel Zivota predstavuje. Jed-
notlivé zmysluplnosti kazdodenného Zzivota bez vztahu k zmyslu Zivota ako totality
by mohli ostat izolované a slepé. Naopak, zmysel Zivota ako celostnost bez realiza-
cie v jednotlivych zmysluplnostiach by zostal prazdny, abstraktny a sterilny. Zmysel
zivota ako fundamentdlna jednota vSetky parciality presahuje a zdroveri sa do nich
tajomnym sposobom vteluje. Analyza pojmu zmyslu Zivota smeruje k tomu, Ze tento
fenomén ma vzhladom k osobe ¢loveka primérne integrativnu tilohu. Zaroven je evi-
dentna jednota medzi objavovanim zmyslu zivota v kontexte sveta, jeho prijatim ako
daru a hlbokého tajomstva od Boha a jeho realizaciu konkrétnym ¢lovekom v kazdo-
dennych povinnostiach, tlohach, vztahoch, udalostiach a situdciach.

Originalita pristupu W. Norrisa Clarka tkvie v jeho substancidlno-rela¢nom
chdpani Boha, bytia a identity osoby. Podarilo sa mu do jednej koncepcie komple-
mentérne skibit zdanlivo nespojitelné filozofické tradicie, filozoficko-teologickt
koncepciu sv. Tomasa Akvinského a moderné fenomenologické analyzy Boha a oso-
by (ako ich nachddzame u predstavitelov filozofie existencie, filozofie dialogu, v per-
sonalizme a hermeneutike). Mozno povedat, Ze sv. Tomas$ Akvinsky pregnantne ana-
lyzoval substancialitu Boha, bytia a osoby, no menej rozvinul ich vztahovy rozmer.
Ako v$ak dokazuje Clarke, ani ten v jeho diele (aspoii v nd¢rte) nechyba. Fenome-
nolégom sa podarilo prenikavym spésobom pribliZit vztahovy rozmer Boha a osoby,
ale nedostato¢ne rozpracovali metafyzicky rozmer tychto skuto¢nosti, ba niekedy
ho i odmietali.

53 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 74.
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Clarkovi sa podarilo vo vlastnej koncepcii originalne skibit a zapracovat sub-
stancidlno-rela¢né chapanie Boha, bytia a identity osoby, v ktorom vedla seba stoji
sv. Tomas Akvinsky jednote s fenomenologickymi analyzami M. Heideggera, G. Mar-
cela, M. Bubera, E. Levinasa. Podla nasho ndzoru v tom spociva velka originalita jeho
filozofického projektu a odkazu pre nas. Nasu domnienku potvrdzuje aj D. Svoboda,
ktory v knihe Metafyzika vztahti pontika dokladnu analyzu pojmu vztah v metafy-
zickom, logickom a antropologickom kontexte naprie¢ celou tomistickou tradiciou.
O W. N. Clarkovi pise: ,, Ako velmi podnetny sa mi dalej zda Clarkov postreh, ze

vztahovost je nutnym sprievodnym rysom celku bytia, vratane fudskej osoby, a ze

tento fakt je kone¢nom désledku zakotveny v samotnej povahe Bozieho bytia.>*
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Evoluc¢né zaklady moralnych matric nasich politickych
a nabozZenskych presvedceni podla Jonathana Haidta

RADOVAN SOLTES

PreSovskd univerzita v Presove
Gréckokatolicka teologickd fakulta

Abstract: The current American social psychologist, Jonathan Haidt, has devoted himself to the issue
of moral psychologically. According to Haidt, our moral has evolved against the background of the
evolutional and cultural development of man. In this sense, it is necessary to talk about the genetic
and narrative (socialization) background of morality. Thus, mordlity is partly congenital and partly
acquired in the process of human formation. This makes the possibilty to talk about a certain cultural
affinity, but also a difference in the moral application in practice. Haidt talks about the six basic moral
modules, the activation of which arouse some emotional responses in us, that show our moral decision
and behaviour. Therefore, we will attempt to show how the nature of culture, religion, or political belief
allows more activation of only some of the modules, which can lead to conflicts with opinions advocating
the importance of the other moral matrices.

Key words: Social psychology. Morality. Evolution. Emotionality. Rationality.

1Zakladné vychodiska vyskumu Jonathana Haidta

Jonathan Haidt je su¢asny americky socialny psycholdg, ktory sa venuje predo-
vSetkym psychologickym zakladom moralky. Pévodne studoval filozofiu na Yaleovej
univerzite a na University of Pennsylvania. Potom sa zac¢al venovat vyskumu psycho-
l6gie mordlky v ramci socidlnej psycholdgie.

Sam hovori, Ze v oblasti vyskumu moralky, ktory popisal v knihe ,Mordlka lid-
ské mysli“ (The Righteous Mind, 2012), nasiel svoj kl'u¢ k pochopeniu toho, preco
moralka a ndboZenstvo ¢asto rozdeluje ludstvo a preco sme emocne zaujati prave
takym typom spravodlivosti, ktora je presved¢ena o svojej pravde a prave. K Tudskej
prirodzenosti totiz nepatri len moralka, ale taktiez moralizovanie, kritickost a sklon
k odsudzovaniu. Je to fudska vlastnost, ktora je sticastou nasho evolu¢ného vyvoja.!

Podla Haidta totiZ k najcastejsej pri¢ine rozkolov patri ndbozenstvo a politi-
ka, ktoré sa vztahuju k nasim moradlnym matriciam, o ktorym sme prirodzene pre-
svedcent, Ze st spravne. Preto ak sa za¢neme s nasim oponentom sporit'v otdzkach
mordlky, nasa mysel sa pohotovo prepina do bojového rezimu, konstatuje Haidt. Pre-
¢o je tomu tak?

Kla¢ovym odrazovym mostikom bolo zistenie, Ze mnoho vyskumov, aj v oblasti
psychologie moralky a Iudského spravania sa realizuje na zapadnych univerzitach,

v Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 16 - 18.
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kde respondentov tvoria prevazne $tudenti. Platia vSak takéto zistenia aj v inych
kultdrach? Haidt upozortiuje na $tudiu ,Najdivnejsi ludia na svete®, ktord uvadza,
ze vyskum je ¢asto robeny na malom podsubore ludskej populdcie - prislusnici
zapadnej kultury, vzdelani, pochadzajuci z bohatej, industrializovanej a demokra-
tickej krajiny. Takito Iudia st vSak td najmenej typickd, najmenej reprezentativna
a k vyskumu, z ktorého ma vzist akdkolvek generalizacia ohladne ludskej prirodze-
nosti, td najmenej vhodna skupina, konstatuje studia.?

To vSak neplati len pre psychologické vyskumy, ale aj pre filozofiu. Uz od ¢ias
Kanta a Milla eurépski filozofi vypracovavali také moralne systémy, ktoré st indivi-
dualistické, zaloZené na pravidlach zapadnej kulttry a univerzalistické. Mozno je to
pasca nasho abstraktného a akoby povedal Kant jednotu hladajiiceho myslenia®, ale
ak skimame mysel nemozeme kulttrnu diferencovanost ignorovat.

Zaroven v ¢ase, ked sa Haidt dostal k $tudiu moralky, prebiehal spor medzi psy-
cholégmi a antropolégmi nad univerzalnostou moralky. Niektoré prady zdéraziio-
vali principidlnu univerzalnost, zatial ¢o interkulttrne vyskumy poukazovali na zak-
ladné rozdiely vo vnimani toho, ¢o je dobré a ¢o je zIé naprie¢ kultdrami. Jednym
z takychto myslitelov bol antropoldg Richard Shweder, ktory sa zameral na skama-
nie moralneho vnimania ako Ameri¢anov, tak aj Indov. Zistil, Ze zatial ¢o v USA sa
Tudia rozhodovali predovsetkym podla principu ujmy, u Indov bola variacia vacsia.
V Shwederovej praci nasiel Haidt svoju tzv. ,rosettsku dosku®, ktora mu umoznila
prelozZit zavery antropologov do jazyka psychologie.

Metdda Richarda Shwedera, ktorou sa Haidt inSpiroval, spocivala v predstaveni
roznych vymyslenych pribehov a mordlnych dilem, v ktorych dochadzalo k poruseniu
tabu, aviak bez toho, aby niekomu bolo ublizené.® Respondenti z americkej, chicag-
skej az indickej, brahmanskej kultdry na rozne pribehy reagovali r6zne, ale niekde sa
aj zhodli. Z toho Shweder vyvodil zaver - spolocensky poriadok je zhodny s moral-
nym a teda moralka odrdza principy garantujuce potreby spolo¢nosti vdanom regio-
ne, je viazand na kultiru ako konvencné rozhodovanie. Predpisy a konvencie je podla
Shwedera mozné votkat do hustej siete moralky a preto v moralke réznych kultar
mozeme vidiet odliSntt moralnu prax.

Haidt sa tym in$piroval a rozhodol sa podobnym spdsobom opét preskiimat
zaklady mordlneho citenia a uvazovania a hladat odpoved na otézku, ¢i je mordl-
ka len nie¢o naucené alebo vrodené, pripadne ¢i ide o kombindciu oboch. Ak ide o
kombindciu, vakom vztahu je intuicia a kognicia a nakolko sa navzajom ovplyviuju?
Teda nakolko to, ¢o sme sa naucili, ovplyviiuje to, ¢o je vrodené, pripadne naopak.
Svoj vyskum realizoval v Amerike, Mexiku, ale aj v Indii.

Haidt vytvoril mnoho fiktivnych pribehov, ktoré mali apelovat na moralne
emocie, malo v nich dochddzat k poru$eniu tabu, ale zdroveni nemalo dochadzat
k ublizovaniu alebo znevazovaniu druhych. Takéto pribehy vo vacsine vyprovokovali
respondenta k mordlnemu postoju prejavujiicemu sa v jeho stihlase alebo odmiet-

2 Porov. HAIDT, ].: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 132.
3 Porov. KANT, I.: Kritika ¢istého rozumu. Bratislava : Pravda, 1979, s. 251.

4 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 38.
5 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 41.
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nuti konania predstaveného v pribehu. Ulohou pytajticeho sa potom bolo hladat
zd6vodnenie, pre¢o ma respondent takyto postoj a preco povazuje to a to konanie za
neprijatelné. Vac¢sina opytanych hodnotila i neSkodné porusenia tabu za vsetkych
okolnosti nespravne, hoci nikoho neposkodzovalo. Rozhodovalo o tom aj nabozen-
ské presvedcenie respondentov, ale nie vzdy. Napriklad na otazku: ,Podpisali by ste
za 2$ upis so znenim: , Ja, , tymto po svojej smrti preddvam svoju dusu Scottovi
Murphymu za &iastku 2$.“?, mali s tym niektori respondenti problém, dokonca aj
neveriaci respondenti, pricom respondent potom mohol tipis hned roztrhat.

Haidt si uvedomoval, ze spojitost medzi vymyslenymi moralnymi dilemami
a situdciami v realnom Zivote nemusi byt totozna a pribehy mozu byt velmi vzdiale-
né od hodnotenia moralnych situdcii v beznom zivote. I$lo mu v$ak o nieco iné. Zis-
tit, nakolko sa pri takychto dilemach prejavuje rozdiel medzi intuiciou a rozumovym
uvazovanim. Intuicia ma aj emo¢ny zaklad, hoci emdcie maju aj aspekt kognicie. Bez
emocii vSak nie je mozny ani zrely usudok tykajtici sa mordlneho rozhodovania, ¢o
dokladujt rézne priklady Iudi s narusenou ¢astou mozgu, zodpovednou za spraco-
vavanie emacii. Tak ako pri Haidtom vymyslenych pribehoch, aj v redlnom zivote
plati, Ze je vela prikladov, ked sa rozhodujeme prvotne podla ,zablesku“ emocnej
intuicie a az potom toto rozhodnutie raciondlne zd6vodnujeme.

Haidt zistil, Ze v prvom rade prichddza akysi podvedomy pocit, ktory sa tyka
moralnych pocitov, a az potom prichddza rozumové uvazovanie. Stava sa, Ze dokon-
ca samotny racionalny usudok je miestami vytvoreny az dodato¢ne, umelo vyfabu-
lovanou konstrukciou.

Clovek si teda dokaze zdévodnit ,vietko®, ¢o si zddvodnit chce. Zaver mame
,skor, nez ho vieme dostato¢ne zd6vodnit a ani ndm ¢asto o to nejde, ak sme nasli
¢o len jeden argument podporujtci nase presvedcenie. Verifikacia nam ide ovela lep-
Sie, nez falzifikdcia, povedal by Karl R. Popper.® Tej sa vlastne niekedy priam desi-
me. Podobne o problémoch medzi nasou racionalitou a emocionalitou uvazoval uz
Francis Bacon v 17. storo¢i.”

Navyse zistenia ukazuju, ze rozumovy tisudok nie je bez icasti vasni vobec moz-
ny.® Ludia s poskodenou citovou angazovanostou maju problémy s rozhodovanim.

6V knihe V&¢né hleddni Popper v suvislosti s formovanim teorii konstatuje, Ze ,neméZe existovat
Ziadna kritickd fdza, ktorej by nepredchddzala fdza dogmatickd, fdza, v ktorej sa nieco formuje -
o¢akdvania, pravidelné sprdvanie - a na tom méze potom zacat pracovat elimindcia chyb.“ POPPER
K. R.: V&¢né hleddni. Praha : Prostor, 1995, s. 50 - 51.

7 Vdiele Nové organon Bacon pie: , Ludsky rozum pre svoju zvld$tnu prirodzenost lahko predpokladd
vo veciach vicsi poriadok a pravidelnost, ako tam nachddza. A hoci je v prirode mnoho veci ojedine-
lych a velmi rozdielnych, predsa primysla veciam subeznost, podobnost a vztahy, ktoré nejestvuju.
[...] (preto) Ludsky rozum tym veciam, ktoré raz uznal za sprdvne (bud preto, Ze odddvna platia
a veri sa im, alebo preto, Ze sa mu pdéia), aj vsetko ostatné priberd na pomoc, aj uvddza s nimi do
suladu. A keby aj fakty svedciace o opaku boli vyznamnejsie a pocetnejsie, predsa ich alebo nepozo-
ruje alebo nimi pohrda, alebo ich ako vynimku odstrariuje a zamieta na svoju velku $kodu a skazu,
len aby vdznost predchddzajucich chybnych spojeni ostala nedotknutd. [...] (A tak si ludia) vsimaji
vysledky, ked' sa veci splnia; naproti tomu si nev§imaju a prehliadajti pripady, ktoré sa nepodaria,
i ked st omnoho Castejsie. [...] Ludsky rozum nie je Cisté svetlo, ovplyviiujti ho véla a afekty. [...] Clo-
vek totiz skor uveri tomu, ¢o by chcel mat ako pravdivé.“ BACON, F.: Nové organon. In: Humaniz-
mus a renesancia - Antoldgia z diel filozofov. Bratislava : Iris, 2006, s. 234 - 236.

8 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 61.
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Mordlny tsudok je teda vysledkom rozumového uvazovania a emocii, no emocie st
velmi ¢asto prvé a zohravajt d6lezitejsiu ulohu, nez im prisudzovala raciondlne zalo-
zend zdpadnd kulttra. Skiisme sa napriklad zamysliet, ¢o sa v nas deje, ked nam nie-
kto argumentac¢ne oponuje a povie: ,Mylis sa. Nemds pravdu!* a pod., a navyse, ak
to povie emotivne. Ak ide o otazky tykajtice sa moralky, politiky, ndboZenstva, nasa
mysel sa pohotovo prepina do ,bojového rezimu®

Takéto konanie sa teda tyka aj politickych a spolocenskych otdzok, v ktorych st
nase usudky v znacnej miery zavislé na letmych zdbleskoch intuicie. Emocie teda
zohravaju kli¢ova ulohu pri nasich usudkoch, ¢o neznamend, Ze to je samo osebe
zlé. V ohrozujucich a nebezpecnych situdciach dokazeme vdaka tomu reagovat vel-
mi rychlo a m6ze nam to zachranit Zivot. Svoju vahu méa samozrejme i rozumova
uvaha, zvlast v medziludskych vztahoch a v situaciach, ked logické argumenty doka-
zu vyvolat nové intuicie. Ked sa vsak stretneme s nejakou kritickou situdciou, nase
emocie okamzite pracuju a ovplyviiuju nasu kogniciu.

Kolko nedorozumeni nastdva prave preto, Ze nas rozum sleduje v prvom rade
emocné zablesky, ktoré ovplyviiuju jeho usudzovanie. Tato nasa mentalna architek-
tura je vSak ahko zneuzivand aj v marketingovej a politickej rétorike, a tak sa moze
stat, Ze ked sa rozhodujeme pre politika alebo politickd stranu, ani netusime, ze sme
sa rozhodli pre marketingovy politicky produkt vytvoreny formou, ktora precizne
poznd mechanizmy riadiace nasu emocionalitu.

2 Moralne moduly ako vychodiska pre nase moralne matrice

Moralka nie je len otazkou ujmy a férovosti. Okrem dolezitej kategorie spra-
vodlivosti kIicova tlohu zohravaju aj dalsie kategorie, ktoré Haidt oznacuje ako
mordlne moduly. Tie sa podla neho vyvinuli v reakcii na podnety uz u nasich pred-
kov. Je pravdou, Ze v mordlnom rozhodovani zohrava svoju tilohu aj kognicia, ale ta
sa prejavuje najma pri otdzkach tykajucich sa spravodlivosti a dominuje v muzskej
Casti populacie. V skuto¢nosti st zdkladom nasho moralneho usudzovania moral-
ne moduly, ktoré st aktivované povodnymi a aktudlnymi sptsta¢mi® a v zavislosti
od moralnych matric nas vedt ku konkrétnym morélnym zaverom a rozhodnutiam
v pritomnosti. Aktivacia tychto modulov v nas vyvolava isté emoc¢né reakcie, ktoré sa
prejavia v rozhodovani a spravani. Moralne moduly sa vyvinuli ako reakcie na pod-
nety, ktoré mali dolezity vyznam pre prezitie nasich predkov.

Haidt uvadza, aj na zaklade vyskumov réznych evolu¢nych psycholdgova antro-
poldgov, Sest typov moralnych modulov’®, ku ktorym patria:

*  modul starostlivost/ujma (aktivuje v nas reakciu, ked napriklad vidime

ubliZovanie dietatu alebo bezbrannému ¢loveku),

9 Pévodné spustade st hlboko zakotvené v nagom vnimani reality a viedli k vytvoreniu postojovej
stratégie pri konfrontdcii sa s utrpenim spdsobovanym druhému ¢loveku, zvlast detom; skuse-
nosti s klamanim a podvadzanim; s ohrozenim celej skupiny; s kontaktom s odpadom, patogénni
a nakazenymi fudmi; so skiisenostou dominancie a podriadenosti. Aktudlne spiistace vychadzaju
z aktudlnych zaZitkov v pritomnosti, ktoré aktivuju mechanizmus vytvoreny pévodnymi spustac-
mi. Porov. HAIDT, ].: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 164.

10 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 164, 194.
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* modul férovost/podvddzanie (sprevadza cit pre spravodlivost a vyvolava
odpor k podvadzaniu),

*  modul lojalita/zrada (podporuje utuzovanie kolektivu a odmieta zradu),

*  modul autorita/rozvracanie (podporuje uctu k autoritam a kritizuje netctu
vo¢i autoritdm a rozvracadstvo v ramci skupiny),

*  modul posvitnost/znesvitenie (vyvoldva bazen pred nedotknutelnou
vecou aj v profannej rovine - napr. §tatne znaky - a stavia sa na odpor proti
znesvateniu, odpornému spravaniu)

+  modul sloboda/utld¢anie (vyvolava v nds odpor vodi tyranii a zneuzivaniu
moci)."!

Na zaklade tychto modulov sa vytvorila ista konkrétna matrica, ktora odraza ako
vrodené moduly, tak aj kulttrne aspekty a osobné genetické a povahové ¢rty. Takto
dochddza k vytvaraniu konkrétnych mordlnych matric, ktoré zodpovedaju réznym
kultdram, ¢o vysvetluje rozdiely v moralnych kddexoch rozli¢nych kultar. Napriklad
- akv Indii ludia prekrodia leziaceho ¢loveka, lebo re$pektuji jeho karmu, ¢o je u nds
nepripustné, moézeme povedat, Ze st k sebe lahostajnejsi, nez ludia v Eurdpe? Maju
preto mensiu tctu k zivotu ako v Eurdpe? A takychto zasadnych rozdielov by sme
nasli naprie¢ kulturami viac, napriek tomu, zZe zdielame rovnaké moralne moduly.
Isté rozdiely st vSak pritomné aj v ramci tej istej kultary podla toho, na ktory kon-
krétny modul ten-ktory ¢lovek alebo skupina kladie najvacsi doraz. Prejavuje sa to
napriklad v rozli¢nych nabozenskych presvedceniach alebo v politickej orientdcii.

Mozeme teda povedat, ze povodny spustac bol vSeobecnym aktivizacnym ¢ini-
telom pre vznik moralneho modulu (modulov) u v8etkych ludi naprie¢ kultdrami,
ale podla formovania konkrétnych kulttr, spolocenstiev, geografického prostredia
a pod., ako aj podla genetickych faktorov a povahovych vlastnosti jednotlivcov dos-
lo k vytvoreniu odlisnych moralnych matric, ktoré sa véak mézu viac alebo menej
prelinat s matricami inych kulttr a komunit. Na druhej strane rozdiely v moralnych
matriciach mozu viest aj ku konfliktom, nedorozumeniam, rozdeleniam a bojom pri
odlisnom pohlade na porusenie tabu v oblasti napriklad ndboZenstva, politiky, eko-
nomiky, kultary atd.

Délezitt tlohu tu zohréva aj tzv. ,sociometer®, ktorym sa riadime. Aj ked sa
navonok moZeme tvarit, Ze nas nazory druhych o nas samych nezaujimajt, z mno-
hych vyskumov socidlnych psycholdgov vyplyva, ze v skuto¢nosti nds to, ¢o si o nds
myslia druhi, velmi zaujima. Kazdy z nds ma isté oCakdvania (¢i uz skryté alebo
vyslovené) vzhladom k vdc$ine Tudi, s ktorymi prichadzame do styku, a oni maju
zase isté o¢akdvania vzhladom k ndm. Méze to byt aj pozitivny proces, ktory sa ¢asto
deje v rodinnej vychove, ked rodi¢ svojimi ocakdvaniami a doverou prispeje k zlep-
$eniu a rozvoju svojho dietata.'? Tak ¢i onak, ,do kmenovych moralnych komunit
sme vtahovani vsetci. Kruzime okolo posvatnych hodnét a potom zdielame tie isté
dodatoc¢ne vykonstruované argumenty, ktoré majui ozrejmit, pre¢o mame pravdu my
a nie ti druhi. Myslime si, Ze druha strana je voci pravde, logike, vede a zdravému

u Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 169, 194, 204, 358 n.
2 Porov. MLODINOW, L.: Védomi podvédomi. Jak nase podvédomi ovlddd nase chovdni. Argo : Praha,
2013, 5. 138 - 139.
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rozumu slepd. Lenze v skuto¢nosti by ste ¢loveka, ktory by neoslepol vo chvili, ked
hovori o tom, ¢o mu je posvatné, hladali marne“!?, konstatuje Haidt. Kazda skupina
véak ma aj ludi, ktori ndm maju ¢o dolezité povedat a ich nézor je uzito¢ny. Casto
vSak egoisticky hrame za seba v ramci timu alebo za svoj tim a dokdZeme hrat diva-
dielko o svojej mravopocestnosti tak dokonale, ze tym oklameme aj sami seba.'* Je
vSak pravdou, Ze sme nastaveni hrat timovo a napriek tomu, ze mame tendenciu
egoisticky hajit svoje zaujmy, mame tendenciu spravat sa altruisticky a kooperovat.

Tymto sposobom sa Haidt dopracoval k zdverom, zZe podstata mordlky nie je len
vrodena (nativisti) alebo len ziskand v detstve u¢enim (empirici), ale Ze je kombi-
naciou vrodenosti a socidlneho ucenia. To dava odpoved na otazku, preco sa na nie-
ktorych pripadoch naprie¢ kultirami zhodneme a preco sa v niektorych pripadoch
moralka naprie¢ kultarami [isi. Zvlast ho v tom utvrdila skisenost z vyskumu v Indii.

Haidt sa zameral nielen na hladanie rozdielov v moralnych matriciach medzi
roznymi kulttrami, ale i v rdmci jednej kultary a krajiny. Ukazuje na skuto¢nost, ze
rozdielnost sa objavuje aj v politickom spektre, ba dokonca v zdvislosti od spolocen-
ského postavenia: ,Prekvapilo ma, Ze postavenie jedinca na spolo¢enskom rebricku
ovplyviiovalo jeho reakcie omnoho vyraznejsie nez mesto, v ktorom zil. Inymi slova-
mi: vzdelanejsi respondenti sa Castejsie zhodli skor so svojimi oponentmi z ostavaju-
cich dvoch miest, nez so svojimi susedmi z nizsej triedy.'® Nejde teda len o kulturny,
ale aj ideologicky vplyv na mordlne matrice.

V politickom priestore st prikladom odlisnych matric rozdiely medzi liberdlmi,
konzervativcami a laviciarmi. Haidt, okrem iného, uvadza priklad dvojiciek, brata
a sestry, ktori hajili opa¢né politické preferencie, napriek rovnakej vychove a pro-
strediu, v ktorom vyrastli.'® Aj ked moduly mdme rovnaké a rovnaka moze byt aj
vychova a kulttra, do hry este vstupuju genetické a povahové ¢rty. Rozne politické
smery od lavice aZ po pravicu, pripadne od liberdlov az po konzervativcov, apeluji
na také moralne moduly, ktoré st pre nich charakteristické, ale s réznou intenzitou
a délezitostou. V kampani potom vyzdvihuju také priklady, ktoré aktivuja prefero-
vané moduly svojich volicov.

Skratene mozeme povedat, Ze zatial ¢o je pre lavi¢iarov najviac aktivovany
a najdominantnejsi moralny modul starostlivost, pre praviciarov je najddlezitejSou
hodnotou sloboda. Je zaujimavé, Ze u konzervativcov su preferencie vSetkych modu-
lov vyvazené, hoci klucovi tlohu bude zohravat lojalita s intitdciami a tradiciou.

Aj iné vyskumy ukadzali, ze konzervativci (nezévisle na tom, ¢i ide o pravicovy
alebo Tavicovy konzervativizmus) napriklad horsie znasaju dvojznacnost nez libe-
rdli, viac lipna na naucenej aktivite bez ohladu na to, Ze im signal jasne hovori -
zmen postup, na ohrozenie reaguju vy$$ou mierou agresivity nez liberali. St vSak na
rozdiel od liberdlov opatrnejsi a maju tendenciu volit si menej riskantnu stratégiu.
Majt vacsiu tendenciu klast déraz na osobnti zodpovednost a spoliehanie sa na seba.
V porovnani s liberalmi maju vacsie sklony k autoritarstvu a dogmatizmu, k uzavre-

3 HAIDT, ].: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 374.

14 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 20.
15 HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 47.

16 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 335.
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tému myslienkovému systému a k poriadku. Na druhej strane je potrebné povedat,
ze konzervativizmus je ,intuitivny®, zatial ¢o liberalizmus je viac ,kontraintuitivny*.
To znameng, Ze konzervativizmus zohraval vo vyvoji nasich predkov ddlezitt ulohu
aje nam prirodzenejsi, nez liberalizmus. Mozno aj to je dévod, preco sa v niektorych
vyskumoch ukézalo, Ze liberalizmus si vyzaduje viac myslienkovej namahy, ¢o moze
byt jeden z dovodov, preco su liberdli ,menej $tastni nez konzervativci.'”

3 Praktické vyuzitie Haidtovych zaverov

Jednym zo zaverov je, Ze nasa zmena postoja nezavisi len na raciondlnom roz-
hodovani, ale aj na urovni emociondlneho prezivania a stratégie. Trvalt zmenu je
mozné dosiahnut len postupnym a trpezlivym cvicenim. Nie je to lahké, pretoze
nase nastavenie riadit sa podla toho, ¢o ndm vyhovuje (ako kognitivne, tak aj emoc-
ne) a odmietat to, ¢o je toho opakom, je neustale v ¢innosti. Haidt vSak odmieta
deterministicky pohlad na ¢loveka a zdoraznuje jeho moznost slobodného rozhodo-
vania sa a prevzatia zodpovednosti za svoj zivot. Samozrejme v zavislosti na schop-
nostiach konkrétneho ¢loveka.

Ludska mysel bola pravdepodobne evolu¢nymi dejmi sformovana tak, aby hrala
machiavelisticku verziu reciprocnej hry: , PéZicka za odplatu®. Zda sa, Ze je vybavena
kognitivnymi procesmi, ktoré nds predurcuju k pokrytectvu a k moralistickym kon-
fliktom. Avsak vdaka znalostiam $truktury a stratégie mysle mozeme z prastarej hry
socidlnej manipuldcie vystupit a pustit sa do hry, ktord si sami vyberieme.'®

Napriek odli$nym mordlnym matriciam dokadZeme bezkonfliktne komuniko-
vat, ak budeme trpezlivo nactivat’ druhej strane. Ak budeme hned oponovat, nasa
reakcia bude stimulovat emo¢nt stranku posluchéaca a nie kognitivnu rovinu, preto
je pri argumentdcii a presvedcovani klti¢ovou zru¢nostou empatia.

Preto, Ze to, ¢o Haidt nazyva moralnymi modulmi, je sii¢astou nasej prirodze-
nosti, méZeme hovorit o prelinani a spolo¢nych principoch v morélke. Na druhej
strane vSak moralne moduly st rézne aktivované a to vedie k pluralite moralnych
matric. Vzhladom k tomu by sme sa mali chranit pred rychlym odsudzovanim iné-
ho ndzoru v diskurze a pokusit sa najprv hladat to, na ¢om sa vieme zhodnut a sku-
mat, ¢o zohrdva v moralnej matrici druhej strany kl'a¢ovii ulohu. Samozrejme to
neznamend povinnost prijat presvedcenie druhej strany, ale ide skor o pochopenie
jej vychodisk a vyhnutie sa zbyto¢nym afektivnym reakciam, ktoré sa budu len vza-
jomne stupniovat a vyvolavat konflikty.

Z toho vsak zaroven vyplyva, Ze ,uplnd“ tolerancia naprie¢ moralnymi matrica-
mi, ¢o Casto zdoraznuju lavicové politické zoskupenia je neredlny a navyse prirodze-
nost neakceptujuci pohlad na pluralitu. Haidt vystizne konstatuje: ,Predstavte si, Ze
by neexistovali Ziadne $taty ani ndbozenstva. Keby sme mohli jednoducho zmazat
vSetky hranice a deliace ¢iary, ktoré nas rozdeluja, potom by svet ,bol jedno® Pre
liberdlov je to vizia nebies, lenze konzervativci st presvedcent, Ze by sa takéto nebe-

7 KOUKOLIK, F.: Mozek a jeho duge. Praha : Galén, 2014, 5. 359n.
18 Porov. HAIDT, J.: Hypotéza Stésti. Praha : Nakladatelstvi Dokofdn, 2014, s. 107.
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sa rychlo premenili na peklo. A ja si myslim, Ze v tomto konzervativci celkom dobre
trafili klinec po hlavicke."?

Pochopenie principov nasich mordlnych matric méze viest aj k zmene v politic-
kom priestore. Mozeme si totiz uvedomit, Ze napriklad libertarianmi zd6raznovana
sloboda a konzervativcami zddraziiovana tcta k tradicii a institiciam tvoria nevy-
hnutnu protivahu k liberdlnym (lavicovym) reformnym hnutiam.? ,V nasej politike
zavladne vacsia slusnost vtedy, ked prideme na to, ako zmenit postupy, prostrednic-
tvom ktorych volime politikov, a ako zmenit institdcie a podmienky, vo vnutri kto-
rych prebiehaju ich interakcie.*!

Haidt prostrednictvom svojho vyskumu neobjavil nieco, ¢o by bolo tiplne nové,
ale dal do suvislosti faktory, ktoré boli ¢asto oddelované. To nds na jednej strane
moze zneistit, ale na druhej strane posuntit v poznani, Ze sme pri politickych a nabo-
zenskych diskurzoch mozno menej raciondlni, nez sme si mysleli, a viac emocio-
ndlni, nez sme to chceli pripustit. Afektivny zaklad, ktory tvori klu¢ova ulohu pri
formovani nasho postoja, ¢asto sprevadza raciondlne argumenty a pdsobi na nase
emocionalne preZivanie. Pozitivne alebo negativne ovplyviiuje, ako budeme s infor-
maciami narabat, ako budeme dané objekty hodnotit a ¢o sa pre nas stane sympatic-
ké alebo nesympatickeé.??

Ak chceme lepsie porozumiet sami sebe a tomu, ¢o nas rozdeluje, tomu, kde
leZia nase hranice a aky je na$ potencidl, musime si dat odstup od moralizovania
a prihliadnut k psychologii moralky, s pomocou ktorej mdzeme zacat analyzovat
hru, ktoru vetci hrame.?®

Zaver

Mozeme skonstatovat, ze Haidtov vyskum vplyvu emdcii stvisiacich s nasimi
moralnymi modulmi je zaujimavy a rozsirujtici nas obraz poznania a konania ¢love-
ka. Zaiste ostava este vela otazok otvorenych. Napriklad si vyzaduje hlbsie preska-
manie tézy, Ze bez intuicie nie je mozné robit kognitivne rozhodnutia. Psychologic-
ka Nina Schautova vo svojej knihe o rozhodovani a intuicii ukazuje priklady toho, ze
kognitivne rozhodnutia dokazeme robit zvlast v krizovych situdciach, ktoré si vyza-
dujt nové kreativne rieSenia, a v ktorych st prilis silné emdcie kontraproduktivne.
Na druhej strane vSak panuje zhoda v tom, Ze rozhodnutia tiplne ignorujtiice emécie
v podstate nie st mozné. N&§ mozog emocie iplne nevypina alebo neignoruje, ale
ich vzdy registruje a berie do tivahy a podla potreby ich zmierniuje alebo zosilfiuje.>*
To by vysvetlovalo, ze sme schopni uprednostnit kognitivny sposob rozhodovania,
zvlast pri beznych, emocne nendroc¢nych alebo naopak velmi kritickych situaciach.
Mozeme vsak povedat, Ze v mnohom Haidt takpovediac trafil klinec po hlavicke.
A mozno len dodat, Ze napriklad neuromarketing, stale viac vyuzivany v politickom

19 HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 168.

20 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 375.
. HAIDT, ].: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 376.

2 Porov. GALIK, S.: Psychologie presvédcovdni. Praha : Grada, 2012, s. 17.

3 Porov. HAIDT, J.: Mordlka lidské mysli. Praha : Nakladatelstvi dybbuk, 2013, s. 22.
24 Porov. SCHAUTOVA, N.: Rozhodovdnt a intuice. Praha : Portal, 2016, s. 74 - 75.

THEOLOGOS 1/2019

185



n3Msodiunmmm O - O

[EnN
(o)
(e)]

RADOVAN SOLTES

a komerénom marketingu, s tym uz aktivne pracuje, ale je aj na nas, ¢i sa necha-
me vtiahnut do tejto, sice silami nie vZdy vyrovnanej hry, alebo dokazeme postupne
budovat odstup od r6znych foriem manipuldcie, ako aj sebamanipulacie, ktoré maju
svoje zaklady v aktivizacii tych-ktorych sptstacoch ovplyviiujtcich nase rozhodo-
vanie.
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RECENZIE

HOSPODAR, M. (ed.): Vdacni za dar viery a vzkriesenie
Cirkvi. Zbornik zo sympdzii ku 50. vyrociu obnovenia
Gréckokatolickej cirkviv byvalom Ceskoslovensku. Kosice :
Byzant s.r.0., 2018, 160 s. ISBN 978-88-85581-78-2

CYRIL HISEM

Katolicka univerzita v Ruzomberku
Teologickd fakulta Kosice

Vo Vychodoslovenskych novinach zo diia 29. marca 1968 bol uverejneny list
gréckokatolickych knazov stranickym organom: ,Udalosti v nasej vlasti, ktoré sa
dejti po decembri 1967 a po janudri 1968 skoro vo vsetkych oblastiach nasho Zivota,
davaji nadej, ze krivdy a bezpravia sa razne a do dosledkov napravia. Nas znepo-
kojuje ta skutocnost, Ze sa zatial nehovori o tom, ¢o postihlo velky pocet ob¢anov
na vychodnom Slovensku pri porusovani nabozenskej slobody. 28. aprila 1950 bola
v Presove za asistencie bezpecnosti zlikvidovana Gréckokatolicka cirkev. Ani jeden
z delegatov na konferenciu nebol delegovany, preto nikto nemal pravo v mene veria-
cich ni¢ vyhlasovat. Na zaklade uznesenia sa Gréckokatolicka cirkev dostala mimo
zdkona. Jej zavery uvadzala do zivota bezpecnost. O likvidacii cirkvi nebol totiz
vydany nijaky zakonny dokument.

V roku 2018 si Gréckokatolicka cirkev na Slovensku okrem inych vyroci spoje-
nych 200-tym vyro¢im zriadenia PreSovskej eparchie bulou Relata semper pdpeza
Pia VIL., pripomenula 50. vyrocie obnovy po 18 rokoch neslobody a likvidacie v byva-
lom Ceskoslovensku. Uskuto¢nila niekolko spomienok a sympézii, ktoré knizne
vydala pod nazvom Vdacni za dar viery a vzkriesenie Cirkvi. Zbornik zo sympdzii ku
50. vyrodiu obnovenia Gréckokatolickej cirkvi v byvalom Ceskoslovensku.

Zbornik je rozdeleny do troch casti. Po uvodnych slovach kosického eparchu
Mons. Milana Chautura CSsR a publikovanej homilie presovského archieparchu
Mons. Jana Babjaka SJ z katedraly Narodenia presvatej Bohorodicky v Kosiciach
nasleduju prispevky, ktoré zazneli na dvoch sympéziach. Prvé sympdzium sa usku-
tocnilo v Kosiciach 18. aprila 2018 na Rimskokatolickom arcibiskupskom tirade, teda
na mieste, kde sa obnova Gréckokatolickej cirkvi formélne aj zacala.

Samotna homilia urobila solidny vstup pre prispevky prvého sympézia. Prepoji-
lasitudciu z 28. aprila 1950 nésilného tzv. Presovského soboru a poukdzala na vernost
vacsiny gréckokatolickych kiiazov. Mons. Jan Babjak zozbieral a spracoval Zivotopisy
254 vernych kitazov. Jedenast z nich aj konkrétne priblizil v homilii: P. Rokiczky; S.
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Lazor CSsR; M. Podhajecky; Mons. A. Toronsky; M. Bezovsky; S. Cizmar; ]. Fazekas;
J. Petrasovi¢; P. Spisék; ThDr. J. Cekan a J. Conka.

HELic. Mgr. Martin Mraz priblizil 10. april 1968 ako deii znovuzrodenia Grécko-
katolickej cirkvi. V ¢ase politického uvolnenia bolo potrebné systematizovat aktivity
ohladom obnovenia GKC. Preto v nedelu 7. aprila 1968 bol osloveny rimskokatolic-
ky novaciansky farar a predseda Rimskokatolickeho akéného vyboru v Kosiciach Dr.
Anton Hardar, s poziadavkou o prepozicanie saly na biskupskom trade v Kosiciach.
V utorok 9. aprila sa uskuto¢nila mensia pripravnd schédza a 10. aprila velka schédza
gréckokatolickych duchovnych (133) a laikov (64). Podrobny zdpis a dokumenty uva-
dza vo svojom prispevku Viera Michalkova.

O Gréckokatolikoch sa po 18 rokoch zacalo rozpravat verejne. Uznesenie vlady
¢. 205 7 13. jina 1968 o povoleni ¢innosti Gréckokatolickej cirkvi a vladne nariadenie
70/1968 Sb. z 13. jina 1968 0 hospodarskom zabezpeceni Gréckokatolickej cirkvi $ta-
tom zavisilo cely tento proces.

Prof. Peter Zubko vo svojom prispevku poukazuje na stuvislosti medzi Rimsko-
katolickym kosickym biskupstvom a Gréckokatolickou cirkvou od obdobia po skon-
¢eni Druhej svetovej vojny. Najma na situaciu, ked sa po roku 1950 latinska cirkev
ujala gréckokatolickych veriacich.

Ked’ze presovska katedrala sv. Jana Krstitela a biskupska rezidencia boli po roku
1950 obsadené pravosldvnym arcibiskupom, centrom obrodného procesu v roku
1968 sa stali Kosice. Ako to uvadza vo svojom prispevku doc. Michal Hospodar, tak
v Kosiciach zila pocetna skupina gréckokatolickych knazov s rodinami, ktori sa vrati-
li z Ciech. Prva verejna liturgia sa uskuto¢nila 2. jiina 1968 na priestranstve pred kal-
varskym kostolom Sedembolestnej P. Marie v Kosiciach. Chram Narodenia presvatej
Bohorodicky bol prevzaty 14. juila 1968. Podobne aj ¢asopis Slovo povstal v Kosiciach
k zivotu za prispenia Michala Fedora. Nulté ¢islo vyslo vo februéri 1968.

Politické relie na Slovensku v rokoch 1948 - 1989 dopliia svojim prispevkom
prof. Robert Letz.

K textom prvého sympdzia st zaradené medailony niekolkych dejatelov obno-
vy. Medzi nich patria: ThDr. Jan Murin, JUDr. Jozef Pichonsky, Juraj Kocdk, Stefan
Lazor CSsR, doc. PhDr. Michal Fedor, S a Ing. Pavol Kundrat s manzelkou Mgr. Evou
rod. Fagiangovou.

Druhé sympdzium sa uskutocnilo v Michalovciach vo vyro¢ny der - 28. aprila
2018. Na niom zazneli prispevky Mons. Prof. Cyrila Vasila, ktory v naznakoch pre-
zentoval rok 1968 a Gréckokatolicku cirkev na Slovensku z pohladu Kongregacie pre
vychodné cirkvi. Po oficidlnom otvoreni archivu z tohto obdobia nds tento pohlad
raz v buducnosti urcite obohati. Najmd pohlady prof. Michala Lacka, SJ, ¢i belehrad-
ského arcibiskupa Mons. Gabriela Bukatka.

Sympozium v Michalovciach obohatila PhDr. Viera Michalkova, dcéra Dr. Jana
Murina, ktora spracovala ¢ast otcovych zdznamov, poznamok a spomienok (Dr. Jan
Murin bol dugou i vedticou osobnostou procesu obnovenia Gréckokatolickej cirkvi).
Spracovala stretnutia a korespondenciu s byvalym predsedom Slovenského tiradu
pre veci cirkevné (1948-1950) Dr. Gustdvom Husdkom a jeho nastupcom Ladislavom
Holdo$om, ktory vyslovil podporu pri rehabilitacii Gréckokatolickej cirkvi. Podobne
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spracovala aj listy Vasilovi Bilakovi, ¢i Alexandrovi Dubcekovi, ale aj biskupovi Vasi-
Tovi Hopkovi a dal$im kiiazom. Ako uz bolo spominané, tak podrobne st uvedené
poznamky, zdpisnica a rezolucia z aktivu gréckokatolickeho duchovenstva v Kosi-
ciach zo dna 10. aprila 1968. Tiez aj Sprava Ak¢ného vyboru Gréckokatolickej cirkvi
z prvého stretnutia so Statnymi orgdnmi, ktoré sa uskutocnilo 18. aprila 1968 na Kraj-
skom narodnom vybore. V texte sa nachadza aj Ohlas predstavitelov cirkvi grécko-
katolickej a pravoslavnej za ucasti rimskokatolickej cirkvi na vychodnom Slovensku.

Z pravneho hladiska je v zborniku uverejneny velmi zaujimavy prispevok doc.
Gabriely Dobrovicovej a doc. Aleny Krunkovej na tému: Sloboda myslenia, svedo-
mia, nabozenského vyznania a viery na izemi Slovenskej republiky v r. 1950, 1968
av sti¢asnosti (tistavnopravne aspekty de jure a de facto).

Poslednym uverejnenym prispevkom bol ¢lanok ThLic. Michala Glevendka na
tému realizacie poziadaviek Druhého vatikdnskeho koncilu (1962-1965) v otazke
prekladov liturgickych textov po legalizacii Gréckokatolickej cirkvi v Ceskosloven-
skuvroku1968. V zavere publikdcie sa nachddza priloha, ktora pozostava zo spomie-
nok prof. Vojtecha Bohaca a Andreja Rusnaka, basen, kontakty na autorov prispev-
kov a par fotografii zo spominanych stretnuti.

Publikdcia je prinosna pre spravne videnie dejin konkrétneho spolocenstva.
Obohati nas vietkych, no je namieste, aby si ho precitali najma ti, ktori to nezazili.
A je na nas, aby sme nezabudli na tych stato¢nych, ktori sa stali svedkami viery.
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DANCAK, P.: Uvod do dejin filozofickej antropoldgie. Presov
: Presovska univerzita, 2015, 112 s., ISBN 978-80-555-1498-7.

MARIAN AMBROZY

Vysokd skola medzindrodného podnikania ISM Slovakia v Presove

Vysokoskolska ucebnica znameho profesora filozofie Pavla Dancaka by mala
mat za ciel spolahlivé uvedenie do dejinnej linie filozofickej antropologie. Prvé pre-
listovanie dava poznat erudovaného autora, ktory sa déverne pohybuje v problema-
tike.

Pri opise obrazu ¢loveka v dielach predsokratickych filozofov sa nas autor neda-
va opit Aristotelom a Simplikiom. Prijima ndzory modernych interpretatorov pred-
sokratikov. Chépe usilie Aristotela zaclenit aj predsokratikov do svojho ontologic-
kého systému, ¢im sa interpretdcia stava vlastne jej prekratenim. Niektori auto-
ri i v suCasnosti nadbiehaju peripatetickym dezinterpretatorom, ale Pavol Dancék
k nim urcite nepatri. Nota bene, v intencidch peripatetického vykladu prdsokrati-
kov sa pohyboval este skvely znalec Aristotela J. Martinka. Rozhodne prehlasil, ze
predsokratici ,este nepoznali rozdiel medzi materidlnym a nemateridlnym® (s. 1).
[ v pripade Milétanov Dancak velmi kriticky pristupuje k prametiom a tak vyvodzuje
opatrné zavery v zmysle obrazu ich antropoldgie. Vzhladom na zna¢nu skromnost
zachovanych pramernov, kde mdme od Anaximandra asi tri isté povodné pojmy, je
delikatny citlivy pristup potrebny.

U Pytagora sa pokuisa zachované zlomky vysvetlit v sulade s tym, ¢o sa zachova-
lo o orfikoch, v¢itane interpretacie petepiywotg. V zmysle tradiéného obrazu zakla-
datela theologia naturalis interpretuje Xenofanovu antropolégiu. Cez ontoldgiu sa
usiluje podat aj antropologické nazory Parmenida. Hovori sa, Ze kolko je interpreta-
torov Herakleita, tol'ko je interpretdcii. Tato veta podand cum grano salis nevystihuje
nasho autora, ktorého interpretacia Herekleitovho logu ako viacvyznamového poj-
mu je triezva (Co je spolo¢né ludom, ¢o holisticky a noeticky integruje svet), racio-
nalisticky pristup nad senzualizmus etc. Po opatrnom vyklade Anaxagorovej antro-
poldgie nasleduje struc¢né priblizenie Demokritovych nazorov na podstatu ¢loveka.
Uz signifikantne neskizava na vysvetlenie materialistického chapania ¢loveka ako
niektori vykladaci raného antického atomizmu, ale skér mechanisticky, kde sa zlah-
ka dotyka body - mind problému. Ten sice nie je imanentnym obsahom filozofickej
antropologie, vzhladom na bytostnu previazanost tém v$ak nemozno prisne separo-
vat problémy antropologie od inych filozofickych tém.
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Dancdk opisuje sofistov ako relativistov, ktorym ide o re¢nicku techniku a eristi-
ku. Zrejme tym mysli mladsiu generdciu sofistov (Trasymachos, autor lamblichovho
anonymu, autor 816608 Adyot). Starsia sofistika postulovala vlastné filozofické nazo-
ry, z ktorych nas$ historik filozofie vypreparoval myslienky, tykajuce sa antropoldgie.
Rozpornost vykladov o Sokratovi na zdklade odlisnych svedectiev bola tiez prekaz-
kou, s ktorou sa musel nas autor vyrovnat. Opisuje Sokratovu antropoldgiu ako pre-
sunutie akcentu na moralny aspekt vychovy, na ¢om sa zhoduje Xenofont i Platon.
Usilie vystihnut spolo¢né ¢rty odkazov na Sokrata vnima v jeho starostlivosti o dusu.

Platénovu antropologiu reflektuje ako dualistickd, pricom dusu deli triadicky.
Antropoldgiu, ako je to u Platona kltucové, spaja s etikou. Zamysla sa aj nad pozitiv-
nou tlohou Erosu v dusi. Poukazuje na Platénovo konstatovanie o nedelitelnosti
nesmrtelnej duse, pricom sa snazi riesit tento vzniknuty zdanlivy paradox. Opisu-
je aj videnie posmrtného Zivota duse u Platona. Vyzdvihuje obrdteny vztah medzi
¢lovekom a démonom, rovnako si uvedomuje dolezitu ulohu pravdy v Zivote duse
- priameho ndhladu na idey. Prave objavenie vztahu metafyzickej roviny a ¢loveka
povazuje za najdolezitejsi Platonov implement v dejindch filozofickej antropologie.

Opis Aristotelovej antropoldgie je podrobny a zahfnia aj geneticky aspekt v ram-
ci vyvoja jeho ndzorov. Vymenuva jednotlivé definicie duse a snazi sa vysvetlit vztah
duse a tela v ramci diel O dusi a Parva naturalia. Usiluje sa tu zachytit Aristotelo-
vo vyrovndvanie sa s hylemorfizmom a koncepciou duse u ¢loveka, rovnako ako aj
rozumny charakter ¢loveka. Hovori aj o spolo¢enskom charaktere fudskej podstaty,
¢im sa odlisuje od zvierat alebo od boha. Opisuje triadickt strukturu duse, pricom sa
tematicky zlahka dotyka problému eudaimonie. Upozormuje aj na mnohé antropo-
logické a psychologickeé nejasnosti, ktoré sa v Aristotelovej nauke nachadzaju.

Nasledne sa venuje antropologii filozofov helenistického obdobia. Epikurovu
antropologiu opisuje cez prizmu jeho materializmu, ¢o je korektné. Tym je determi-
novand aj jeho psycholdgia a ndzor, Ze dusa umiera s telom. Deskribuje stoicky ide-
al ataraxie, rovnako aj Zenonovu predstavu duse. Opisuje aj nazory dalsich stoikov
(Chryssipos, Panaitios etc.). Doraz kladie na charakteristiku tela a duse, na koniec
subkapitoly o stoikoch sa venuje aj Cicerovi a jeho zd6vodneniu nesmrtelnosti duse,
ako aj inym antropologickym aspektom jeho tvorby, napr. problému slobodnej vole.

Po kratkom opise novoplatonistického antropoogického obrazu nasledujt sub-
kapitoly, ktoré st venované antropoldgii krestanskej antiky. Ako prvému sa venuje
Klementovi Alexandrijskému, jeho uchopeniu pedagogiky, vztahu ¢loveka a Boha,
dalej sa venuje Origenovi. Cloveka vnima ako jednotu ducha, duse a tela. Telo vnima
ako necisté, a origindlne st aj jeho soteriologické tivahy. Ako tretiemu ranokrestan-
skému autorovi sa venuje sv. Augustinovi. Opisuje jeho filozofiu ¢loveka geneticky
v duchu Augustinovych polemik a konverzii, ako aj s akcentom na psychologiu, oso-
bitne sa venuje biblickému obrazu ¢loveka. Autor vychddza z hebrejského myslenia,
ktorému je cudzi dualizmus mysle a tela. Analyzuje pojem srdce v hebrejskej antro-
poldgii, rovnako pojmy dusa, dych, telesnost atd. Zamysla sa i nad dostojnostou tela
v Novom Zakone. Dotyka sa novozakonného vztahu ¢loveka a Boha.

Dancdk neopakuje chybu niektorych historikov filozofie a jasne oddeluje stre-
dovek od krestanskej antiky. Ako prvému scholastikovi sa venuje Bonaventurovi.
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Berie si na musku jeho psychofyzicky dualizmus. Velku pozornost ddva Tomasovi
Akvinskému. Vsima si, ze Akvinsky rozobera ¢loveka aj z roviny rozdielu medzi sein
asollen. Zodpovedajuci priestor venuje Akvinského zladovaniu Aristotelovej a kres-
tanskej koncepcie duse. Konstatuje, Ze doctor angelicus prebera definiciu osoby od
Bonaventuru. Rozobera ulohu praktického rozumu vo vychove, napokon nas autor
pojednava o Akvinského refexii spolocenskej stranky podstaty ¢loveka.

Novoveku antropoldgiu otvara Descartesom. Opisuje jeho dualizmus, ktory
sa odvija od koncepcie dubitativneho cogita. Stru¢ne opisuje jeho dualistickt kon-
cepciu, ako aj osobité riesenie problému dualizmu vztahu res cogitans a res exten-
sa. Autor naozaj kratko prechadza origindlnou Leibnizovou predstavou ¢loveka,
pricom hodnoti aj jeho rieSenie problému vypuklého uz u viacerych Leibnizovych
predchodcov cez predzjednant harmoniu. Problém psychofyzického dualizmu na
predchdadzajucej strane analyzuje uz u Descartesa, takze Citatel moze komparovat
rozdielnost pristupov k jednému problému. Dalej na metafyzickej rovine spome-
nie totoznu tému u Spinozu. Krdtko prechadza nazormi franctizskych materialistov,
ktoré sa tykaju podstaty ¢loveka. Spomenie aj dnes uz klasickt nazorovu poziciu J.
O. La Metrieho.

U 1. Kanta sa vyjadruje v zmysle uchopenia rozdielu medzi dichotomickym
jestvovanim transcendentalneho ja a jeho afirmativnym jestvovanim v praktic-
kom rozume. Ako dalsie metafyzické predpoklady postuluje Kant slobodnua volu
a nesmrtelna dusuy, konstatuje Dancak. Ako garanta tychto predpokladov postuluje
Kant boha. Dotyka sa aj vztahu ¢loveka a boha, pravda v rovine theologia naturalis.
Nas autor upozornuje na biologicky rozmer niektorych myslienok Kanta, ktoré sa
tykaju antropologie.

Po Kantovi autor chytro prechadza na Hegla. Vypichuje dialekticky charakter
jeho antropoldgie. Poukazuje na lest rozumu, vysvetluje pojem pozitivnej slobody,
ktory u Hegla znamend pochopenie nevyhutnosti. Zdoraziiuje rozhodujicu tlohu
svetového ducha v [udskej oblasti, kde je ¢lovek plne v jeho moci. Heglova antropo-
logia je teocentristicka, konstatuje Dancak. Anticipuje diametralne odlisny pristup
Feuerbacha. Autor este kratko nacrtne antropologiu Fichteho ako milnik smerom od
Kanta k Heglovi, rovnako stru¢ne nazna¢i hlavné antropologické myslienky druhé-
ho filozofa, ktory po Heglovi ingpiroval slovanskd filozofiu, Herdera.

Pomerne velky priestor venuje vyusteniu nemeckej klasickej filozofie v antro-
pologickom diele L. Feuerbacha. Podla Feuerbacha ¢lovek vytvara boha na svoj
obraz. Jeho materializmus charakterizuje Dancak ako antropologicky. Materialistic-
ké ponatie ¢loveka sa ligi od La Metrieho a od Holbacha. Clovek ma na rozdiel od
zvierata vedomie. Vedomie o bohu je sebauvedomenie ¢loveka. Nabozenstvo pokla-
dal za Iudsky vytvor. Uvadza hodnotenie Plasienkovej v zmysle Feuerbachovho vni-
mania ako bytost zmyslovt, abstraktnu entitu, ktord sa nestrani ni¢oho ludského,
bytost slobodnu, mysliacu, spoloc¢enskd, meniacu sa, stradajucu, sebauvedomujticu
sa, egoisticku i altruisticku.

Nasleduje kratka kapitola, v ktorej hodnoti ako dialekticka Marxovu antropo-
16giu, ktord vyrdstla na dialektike pana a raba. Ako typicky priklad ukazuje riese-
nie problému odcudzenej prace. Charakterizuje i Schopenhauerov obraz ¢loveka,



RECENZIE

ovplyvneny jeho metafyzikou. Dancak vysvetluje Schopenhauerov idedl ¢loveka ako
svatca, ktory nehlada rozdiel ja a ty, a tym sa oslobodzuje od metafyzického vplyvu
vole, upozorniuje na vplyv hinduizmu na Schopenhauera. U Kierkegaarda zdéraz-
fnuje moznost vo vzacnych okamihoch preniknut k Bohu, zmienuje sa o jeho troch
stadidch Iudského Zivota. Opisuje aj Nietzscheho antropoldgiu zafarbent metafyzi-
kou vole k moci. Dancakova interpretdcia nad¢loveka je vnimanie ho ako amoralistu,
ktory je kruty a nezhovievavy. Venuje sa i Bergsonovi. Vysvetluje, zZe jeho vnutorné
ja je postihnutelné intuiciou. Riesi i jeho chapanie body - mind problému v zmysle,
ze dusa mozog presahuje a vo velkej miere je na fiom nezdvisla. Opisuje Bergsonovo
vnimanie pravého trvania a prudu Zivota. Velmi stru¢ne sa venuje aj opisu teleologic-
kej evolu¢nej vesmirnej filozofie Teiharda de Chardina.

Subkapitola opisuje i psychologické pristupy. Pozornost prof. Dancéka je zame-
rana na klasikov psychoanalyzy Freuda a Junga. Analyzuje Freudov rozklad osobnos-
ti na id, ego a superego. Opisuje vztahy medzi nimi, v¢itane podla Freuda kltucovej
ulohy sexuality v podstate ludskej osobnosti. Rozobera aj analytickt psychologiu C.
G. Junga. Stru¢ne predstavuje jeho tedriu kolektivneho nevedomia aj s archetypmi
ako ich stavebnymi prvkami. Venuje sa j Jungovmu vztahu nevedomia a vedomia.

Zavere¢na kapitola opisuje antropologické tedrie troch velikdnov 20. storodia:
Schelera, Gehlena a Plessnera. Schelera vnima ako novodobého zakladatela discipli-
ny, ktory vysiel z krizy obrazu ¢loveka. Pomerne podrobne rozpisuje obsah jeho
spisu Mensch und Geschichte. Rovnako sa venuje Schelerovmu vytyceniu progra-
mu filozofickej antropologie v diele Stellung des Menschen in Kosmos. Dancdk tu
na pomerne malom priestore naozaj utrafene charakterizuje hlavné ¢rty i nuansy
viacvrstvového chdpania Schelerovej podstaty ¢loveka. Jeho pozornosti sa nevyhol
ani Helmuth Plessner. Jeho filozoficka antropoldgiu charakterizuje ako antimetafy-
zickd, pricom sa usiluje vyhnt sa redukcionizmu. Cloveka vnima ako bytost, ktord
moze seba samého problematizovat, tejto reflexie zvieratd nie su schopné. Pokisa sa
poukazat i na Plessnerovo zdévodnenie vylu¢ne ¢loveku prindleZiacemu javu smie-
chu a placu. Ako posledného filozofa si Dancak berie na musku Gehlena. Charak-
terizuje ho ako filozofa, ktory sa pokusa prekonat psychofyzicky dualizmus pomo-
cou uchopenia ¢loveka ako konajticej bytosti. Gehlen sa tiez usiluje na¢rtnut rozdiel
medzi ¢lovekom a zvieratom, ¢o reflektuje aj Dancak. Clovek je na rozdiel od ¢loveka
kulturna bytost. Technika robi ¢loveka zranitelnejsim, hoci mu pomadha. Nas autor
reflektuje Gehlenovu kritiku abstrakcie vo vede.

Vysokoskolska ucebnica Pavla Dancdka poskytuje naozaj kvalitny avod do
histdrie filozofickej antropoldgie. Nie je poplatna starym interpretdcidm, reflektu-
je suCasnu interpreta¢nd literatiru. Dancdk sa neuchyluje k zjednoduseniam, jeho
analyzy st podbudované hlbokym porozumenim filozofov, ktorych myslienky ana-
lyzuje. Ak mdzeme Cosi ucebnici vytknut, je skutocnost, Ze autor ostal v Eurdpe
a nespritomnil myslienkové bohatstvo indickej, ¢inskej a snad’ i aztéckej filozofickej
antropologie. Takéto komplexné presahy st vSak v nasich geografickych sirkach skor
raritou nez zvykom. Z podobného uhla pohladu nahliadame i na predmetnt vyso-
koskolsku ucebnicu, ktort pokladdme za adekvatny text pre zaujemcov o vyvoj filo-
zofickej antropologie.
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RADOVAN SOLTES
Presovskd univerzita v Presove
Gréckokatolicka teologickd fakulta

Pred neddvnom sa na nds knizny trh dostala recenzovana publikacia z vydava-
tel'stva Rokus (www.rokus.sk) Integrativny pristup v psychoterapii (Stru¢ny sprievod-
ca klticovymi zrucnostami v psychoterapii). Ide o zaujimavti a praktickd knihu z pera
klinického psychiatra a psychoterapeuta MUDr. Igora Smelého, PhD., ktory zaroven
posobi ako odborny asistent na Instittte psycholdgie Filozofickej fakulty Presovskej
univerzity v PreSove.

Autor v tomto pomerne stru¢nom, ale obsahovo vystiznom texte predstavuje
v siedmich ¢astiach integrativny pristup v psychoterapii a z vlastnej praktickej sku-
senosti, ako aj z psychoterapeutickej a psychologickej tradicie, pontka isty navod
k vedeniu psychoterapie zvlast pre zacinajucich terapeutov. Integrativnym pristu-
pom oznacuje psychoterapeuticky smer, ktory sa snazi spajat poznatky a praktické
zrucnosti viacerych psychologickych pristupov k chapaniu prezivania a formova-
nia osobnosti ¢loveka, ktoré maju slizit v prospech konkrétneho klienta. V sucas-
nej dobe totiZ jestvuje velké mnozstvo psychoterapeutickych smerov a teorii, ktoré
maju isté vyhody, ale aj obmedzenia a zvlast zacinajuci terapeut sa v nich moze aj
takpovediac stratit. Preto sa autor, aj na zdklade svojej dlhoro¢nej skiisenosti, pokusa
predstavit praktické rady, ktoré mozu v integrativnom pristupe pomahat. Pri popise
integrativnej psychoterapie predstavuje ako priklad mozného vychodiska tri hlavné
prady v psychoterapii, ku ktorym patri psychoanalyticky prid, kognitivno-behavio-
ralny prid a humanisticko-existencialny prud.

Samotny vod, ako aj prva ¢ast s nazvom , Psychoterapia ako remeslo, predsta-
vuje zaujimavy pohlad na psychoterapiu ako proces a remeslo, ktorému je potrebné
sa ucit pocas celého profesiondlneho zivota terapeuta. Skor nez sa psychoterape-
ut stane ,majstrom svojho remesla‘, musi prejst procesom nadobudania zru¢nosti
avedomosti, ktoré st dolezité pri praci s druhym ¢lovekom. Klucovu tlohu v terapii
zohrava podla autora vztah a uvedomenie si, ze kazdy ¢lovek je jedine¢ny a preto
zrejme nikdy nebude mozné vytvorit presnu $ablonu, podla ktorej moézeme k rozlic-
nym problémom klientov alebo pacientov pristupovat. Preto sa vyZaduje integrativ-
ny pristup, ktory v§ak v sebe zahrtia aj ist nevyhodu, spocivajicu v tom, Ze sa nemo-
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zeme ,jednoznacne” opriet o konkrétnu tedriu a tym aj vacsie riziko nespravnej vol-
by teoretického konceptu ¢i techniky (s. 9). Preto sa autorovi oznacenie psychotera-
pie ako remesla javi ako velmi vystizné a zaroven kladie aj isté naroky na uvedomenie
sivlastnych predpokladov a limitov samotného terapeuta, ¢o vedie k istému odstupu
od jednozna¢ného az deterministického chapania vnatorného sveta konkrétneho
pacienta. V tom spociva vyhoda existencidlneho pristupu.

Druha ¢ast publikacie s ndzvom ,Co rozumieme pod integrdciou* vysvetluje
dovody, pre ktoré autor uprednostiiuje integrativny pristup, v ramci ktorého je dole-
zité prednostné prijatie tych teoretickych metdd a pristupov, ktoré su sti¢astou priro-
dzenych medziludskych vztahov (napr. rozhovor, povzbudenie, ujasnenie, konfron-
tacia, argumentovanie, emo¢na podpora) a prisnejsie kritéria overovania voc¢i tym,
ktoré sa z tychto prirodzenych vztahov vymykaju (napr. interpretacia snov, praca
s telom) (s. 15).

Od tretej Casti s ndzvom ,Vztah a kontrakt v psychoterapii“ zac¢ina konkrétny
prakticky popis realizovania terapie s odpovedami na otazky, ktoré mozu zacinaja-
ceho psychoterapeuta zaujimat. V tejto Casti sa autor zameriava na ciele terapie, ako
aj terapeuticky kontrakt (dohodu o cieloch terapie medzi terapeutom a pacientom).
Vymedzenie ciela nemusi byt jednoduché, pretoze o¢akavania terapeuta a pacienta
sa nemusia vzdy prelinat, pricom to nemusi byt hned zjavné. Preto je d6lezité uve-
domit si vychodiska, ako aj o¢akavania zo strany pacienta i terapeuta. K tymto otaz-
kam patria aj otazky tykajuce sa etiky, ale aj prekazok, ktoré mézu narusit terapiu.
Z najproblematickejsich méZeme spomentt otazku predchadzajiceho vztahu alebo
znamosti medzi terapeutom a pacientom, ktoré mézu samotnu terapiu kompliko-
vat. TaktieZ je dolezita otazka atraktivity, ktorda moze vniest do terapie isté bloky
narusajtiice moznost jej uspesného ukoncenia alebo aj priebehu vobec. Preto sa autor
samotnému terapeutickému vztahu venuje na niekolkych strandch samostatne (s.
30 - 38) a povazuje ho za kltcovy faktor samotnej psychoterapie, s ¢im mozno len
sthlasit.

Stvrta ¢ast sa zameriava na samotné $tddid terapie, ktoré rozli$uje na vyvojové
(tri $tadid) a diagnostické (Sest $tadii). V terapii dochddza k ich prelinaniu, ktoré
vSak nemusi byt vzdy totozné a zdlezi od toho, v akej situdcii a terapeutickom proce-
se sa samotny pacient nachadza.

Piata ¢ast s nazvom ,Zmena a jej udrzanie“ moze vyvolavat asi najvacsi zaujem
vsetkych, ktori sa psychoterapiou zaoberaju, ale aj tych, ktori ju potrebuju. Zaklad-
na otazka by mohla zniet: , Ktoré faktory st pri¢inou poZzadovanej zmeny (uzdrave-
nia) v terapeutickom procese a ¢o mdze napomahat jej udrzaniu?“ Autor v kontexte
integrativneho pristupu vychadza uz zo spomenutych troch zdkladnych psychote-
rapeutickych tradicii (psychoanalyza, kognitivno-behavioralna tradicia a humanis-
ticko-existencialny pristup), na pozadi ktorych predstavuje mozné vyuzivanie tych
faktorov, ktoré sa v psychoterapeutickej tradicii ukdzali ako osvedcené a efektivne.

Siesta ¢ast' s ndzvom ,Psychoterapia a uzivanie liekov“ je stru¢ng, ale dolezita,
pretoze upozormiuje na potrebu, ale niekedy i neadekvatne ocakévania od liekov ¢i
terapie pri rieSeni samotného problému v psychoterapii. Tato ¢ast teda vovadza do
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zdkladného rozlisenia toho, ¢o mézeme ocakéavat od samotnej terapie a od psychiat-
rickych liekov.

Posledna siedma ¢ast s nazvom ,Zdsady dobrej prdce“ upozortiuje na nie vzdy
reflektovanu problematiku, ktord sa dotyka vztahu medzi psychoterapiou a etic-
kym presvedcenim terapeuta ako aj pacienta. Ide teda o otazky profesijnej etiky, ako
i rieSenie etickych problémov, ktoré sa mozu objavit v terapeutickom procese. Ako
pacient tak i terapeut do terapie vnasaju vlastné svetonazorové presvedcenie, ktoré
moze sposobit isté problémy, zvlast ak ich presvedcenia st uplne protikladné. Ako
sa vysporiadat s tymto problémom riesi autor zaujimavym a konstruktivnym sposo-
bom bez moralistického a tenden¢ného apelu.

Zhrnujuc mézeme povedat, Ze predstavena kniha Igora Smelého objasiiuje
dolezité témy procesu psychoterapie praktickym, aj pre zaciato¢nikov primeranym
a zrozumitelnym spésobom, a to aj vdaka ¢asto vyuzivanej forme otdzok a odpovedi,
ktoré vhodne dopltiaju rozne kazuistiky. Publikécia preto moze byt prinosna aj pre
odborne nezainteresovaného Citatela, ktorého vo v§eobecnosti vovadza do porozu-
menia problematiky psychoterapie. K tomu napomaha aj suhrn podstatnych myslie-
nok na konci kazdej ¢asti knihy.

Hoci sa v podnazve knihy uvadza, ze ide o struc¢ného sprievodcu, svojim spraco-
vanim predlozena publikcia spliia svoj ciel a moZeme povedat, Ze samotnym prak-
tickym zameranim ho v istom zmysle presahuje. M6zZe totiz motivovat k dalsiemu
prehlbovaniu terapeutického remesla tych, ktori v psychoterapii zac¢inaju, pripadne
sa venuju podobnych ¢innostiam, ktoré vyuzivaju pomahajtci rozhovor. Preto pub-
likacia moze byt prinosna aj pre tych, ktori sa venuji duchovnému sprevadzaniu ale-
bo vysluhovaniu sviatosti zmierenia.
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