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EDITORIAL

Mili citatelia, predkladdme vdm nové ¢islo nasho ¢asopisu s piatimi samostat-
nymi Stadiami, ktoré vas, ako difame, zaujmu svojou tematickou pestrostou a
zaberom. Néjdete v nich témy z oblasti, filozofie, patristiky, teoldgie a pribuznych
disciplin. Dva z nich st v anglickom jazyku, jeden je v taliancine a jeden v ¢estine.
Stcastou nového ¢isla je aj obsahovo putavy preklad a recenzie knih.

Aktudlne ¢islo uvadza stadia od ¢eského autora Jaroslava Franca, ktory pontika
sondu do rieSenia bioetickych otdzok asistovanej reprodukcie a antikoncepcie
z perspektivy Koptskej pravoslavnej cirkvi v Egypte. Autor v nej popisuje, ako
sa kulttrno-ndbozensky kontext Zivota egyptskych krestanov podpisal na teo-
logickej reflexii nad aplikdciou modernej reprodukénej mediciny. Bioetické otaz-
ky riesili prakticky paralelne ndboZenské autority krestanské aj moslimské na
sklonku 80. rokov minulého storocia, pri¢om kontext kultary krajiny s va¢sinovo
moslimskym obyvatel'stvom a pravnym systémom vychddzajtcim z islamského
nébozenského prava (Sarie) nevyhnutne ovplyvnil aj rozhodovacie procesy Kopt-
skej pravoslavnej cirkvi v Egypte. Popri autoritativnom pristupe k bioetickym
otazkam autor pontka tiez profil vyznamného koptského teoléga 20. storocia
Matta al-Meskina. Jeho rozsiahle dielo sice nema systematickta povahu a neobsa-
huje fundamentélnu bioetiku, ale jeho teologické reflexia nad otdzkami Speciélne;j
bioetiky vyznamne ovplyvnila pastora¢ny pristup Koptskej pravoslavnej cirkvi.

V anglickom jazyku nasleduje filozoficky ¢lanok od Burdu, v ktorom sa autor zao-
bera estetickymi formami z pohladu antropolégie, pricom skiima otazku, ¢i tieto
estetické formy vyrazu v kultire mézu mat transkultirny presah a potencial.
Ako 8pecificky postup skiimania tejto otdzky sa autor zaoberd patosom, pri¢om
s nim neuvaZzuje zo subjektivneho hladiska pocitovania, ale z v zmysle patic-
kého , zasiahnutia” (pathical strike), ktoré umoznuje zaktasat bytie a existenciu
radikalnym sposobom. Autor tak ukazuje, Ze paticky rozmer Zivota spéja slobo-
du a utrpenie, pricom vytvara potencial dialogickej otvorenosti a zodpovednosti
voéi druhému. Motiv utrpenia Krista predstavuje jedine¢ny a vzorovy esteticky
obraz, ktory spéja na jednej strane I'udskd bezradnost' zoci-voci utrpeniu, nasiliu
a bolesti, na druhej strane vsak vyvolava v ¢loveku stcit a prebadza jeho odpo-
ved na apel milovat blizneho.

Jezuitsky teol6g Milos Lichner vo svojej stadii analyzuje dielo vyznamného pé-
peza Leva Velkého. V jeho listoch a homilidch si véima predovsetkym témy svi-
atosti krstu. V listoch Leva Vel'kého sa odrazaja predovsetkym praktické otazky
spojené s udelovanim sviatosti krstu. Autor ndm postupne predstavuje prvky
teologickej reflexie tohto papeza, ktora je vyraznejsie pritomna v jeho homilidch.
Ako nosné témy mozno vidiet vztah medzi krstom Vtelenim Krista a maridnsko
-eklezidlne obrazy znovuzrodenia. Lichner d'alej odkryva v Levovych homilidch
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doraz na prax almuzny a jej prirovnania ku krstu v zmysle odpustenia hriechov,
v ¢om tento papez nadvidzuje na sv. Augustina.

S vyznamnou postavou nemeckého kniaza Maxa Jozefa Metzgera, ktory umrel
mucenickou smrtou v nacistickom vdzeni, sme sa uz na strankach nasho ¢asopisu
stretli. Marek Sopko nam v predstavil jeho profil a jeho prispevok k hnutiu pacifi-
zmu v medzivojnovom obdobi (2/2016). V aktualnom ¢isle nam spominany autor
predkladd v talianskom jazyku sondu do obdobia jeho Zivota, v ktorom Metzger
venoval svoje uGsilie ekumenickému dial6gu s protestantskymi cirkvami a snahe
o jednotu Cirkvi. Autor v tomto prispevku ukazuje na prorocky vyznam Metge-
rovho tsilia, ktorym prispel k tomu, aby sa ekumenicky apostolat stal integralnou
stcastou zivota a poslania Cirkvi.

Posledny ¢lanok aktualneho ¢isla je v anglickom jazyku od mad’arského autora
Gyorgy Belovaia, ktory mapuje ndbozenské motivy a ich prepojenie v diele Ja-
cquesa Derridu. Ide predovsetkym o Styri koncepty, ktorym sa tento vyznam-
ny franctzsky filozof venuje vo svojom neskorsom diele. Autor sttidie postupne
prechddza jeho uvazovanie o platénskom koncepte priestoru, potom pokracuje
popisom konceptu mesianizmu, v ktorom sa Derrida inspiroval judaizmom, pri-
¢om eliminoval predstavu samotnej osoby mesiasa a nahradil samotnym ocaka-
vanim v zmysle otvorenosti voéi prichddzajticemu cudziemu. Belovai nasledne
predstavuje Derridov koncept puste. V jeho podani ma podobnost s priestorom,
ktory je prazdny. Tym sa autor prepracovava k centrdlnemu konceptu Derridovej
pohostinnosti: zbavena hierarchického vztahu medzi hostom a hostitelom je ab-
solitnou pohostinnostou bez hranic.

Prajeme vdm podnetnt a obohacujicu letna lekttru na dobrodruznej ceste za
poznanim, ktoré v nas prehlbuje tizbu po Pravde.

Benedikt Hajas OP
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Kultura tradi¢né muslimské egyptské spolecnosti
jako kontext kiestanské bioetiky!

Abstract

Bioethical issues have been officially discussed in the Coptic Orthodox Church
since 1987. Bioethical questions as well as answers presented by the church
authorities disclose the strong influence of traditional Muslim culture of Egypt.
The fundamental Christian bioethics is missing; however, we can find at least
studies focused on special bioethical issues. Before the first official statement of
the Coptic Orthodox Church to bioethical issues was published the bioethical
studies of the Coptic monk and theologian Matthew the Poor were published in
late sixties. In his bioethical studies we can recognise wider theological concept,
nevertheless, the fundamental bioethics is still missing. Still, his bioethical
reasoning is also under strong influence of modern Egyptian culture based on
the religion of Islam. The paper focuses on the description of the affiliation
between the tenets of Muslim culture and the Christian theological discussion.
Keywords: Christianity, Islam, Theology, Bioethics, Culture.

Uvod

Koptska pravoslavna cirkev se stejné jako mnohé jiné kiestanské cirkve pokousi
nejpozdéji od druhé poloviny dvacatého stoleti vyrovnat sdynamicky se
rozvijejicim prostfedim moderni védy a stim souvisejicimi otdzkami, které
poznéni pfinasi v oblasti mediciny. Kfestanské cirkve v Evropé jsou ve svych
odpovédich na bioetické otdzky nejsilnéji ovlivnény sekularizovanymi védnimi
obory, se kterymi vedou nejcastéji diskuzi. Krestané zijici ve vétSinové
muslimské spolecnosti pfijimaji za své partnery v diskuzi zastupce etického
systému zaloZzeného na ndboZenskych principech. Tato skute¢nost v mnohém
ovlivriuje jejich pfistup napriklad k otazkdm bioetiky.

Prvnim oficidlnim reprezentantem Koptské pravoslavné cirkve? zodpovédnym
za bioetické otazky byl biskup Gregorios, ktery byl ustanoven pomocnym
biskupem pt#i alexandrijském patriarchatu se sidlem v Kahife. V jeho
kompetenci byly od osmdesétych let dvacatého stoleti teologicka studia, koptska
kultura a védecky vyzkum. Jeho prvni vyjadieni k tématéim bioetiky jsou zndma
az zroku 1987. Od pocatku 21. stoleti jsou bioetické otazky institucionalné

1 Text vznikl v rdmci feSeni projektu...anonymizovano...

2 Zakladni text k existenci Koptské pravoslavné cirkve viz Filipi, Pavel. Cirkev a cirkve: kapitoly z
ekumenické eklesiologie. Brno: Centrum pro studium demokracie a kultury, 2000. Vztah ke
katolické cirkvi Franc, Jaroslav. Ekumenické konsenzy III : dokumenty SmiSené komise mezi
katolickou cirkvi a Koptskou pravoslavnou cirkvi, (1973-1992). Olomouc : Nakladatelstvi
Centra Aletti Refugium Velehrad-Roma, 2011.
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feSeny komisi, ktera je soucésti Svatého synodu Koptské pravoslavné cirkve. Od
roku 2001 také existuje Koptska 1ékafska spole¢nost se sidlem v Londyné, ktera
se zabyva i otdzkami etiky. Prvni vyjadieni z roku 1987 bylo formulovéano na
zékladé vyzvy pochazejici z ne-kiestanské ¢asti egyptské spolecnosti. V ¢lanku
se pokusime piedstavit jak silné je diskuze nad bioetickymi otdzkami ovlivnéna
kulturnimi paradigmaty v egyptské spolecnosti, kterd je dlouhodobé formovana
naboZenstvim islamu. Vedle toho pfedstavime také jednoho z pfedstaviteld
koptské teologické tradice, ktery se bioetickym tématim vénoval jiz
v Sedesatych letech dvacéatého stoleti. Ackoliv tento teolog znamy jako Matous
Chudy (ar. Matta al-Meskin?®) neptinasi studii v podobé fundamentalni bioetiky
presto je i zde zfejmé, Ze byla jeho teologicka prace ovlivnéna podnéty i z
tradi¢né muslimské spole¢nosti. Cilem textu je predstavit vliv dominantniho
svéta isldimu na rozhodovaci procesy Koptské pravoslavné cirkve Zijic
v egyptské spole¢nosti.

Od vyzvy z muslimské kultury k teologické reflexi

Zcela prvni kniha publikovana Koptskou pravoslavnou cirkvi na téma
bioetickych otdzek se vénovala problematice asistované reprodukce in vitro a
etickym otazkdm spojenym s transferem embryi. Kniha byla publikovana
biskupem Gregoriem. Jeji obsah byl zvelké ¢asti shodny s Gregoriovou
prednaskou, kterou prednesl na 10. konferenci Lékatské fakulty Univerzity Ajn
Sams v Kahife v bfeznu roku 1987.4

Biskup Gregorios byl pozvan na konferenci jejim hlavnim organizatorem
Mohamedem Abou el-Gharem. Tento lékat ptsobici mimo jiné jako profesor na
Univerzité Ajn Sams v Kahife je pivodem Egyptan a vedle svého profesniho
zivota je také politicky aktivni; zasazuje se o vétsi miru svobody védeckého
vyzkumu na egyptskych univerzitidch. PfedevSim je znam jako prikopnik v
zavadéni in vitro asistované reprodukce v Egypté.

Od zacéatku osmdesétych let byla ve svété isldmu intenzivné diskutovéna otazka
asistované reprodukce a nahradniho matetstvi.> Proto Mohamed Abou el-Ghar
pofadal kazdoroéné konference, aby aktudlni otazky diskutoval. Koptsti
kiestané tvoii asi desetiprocentni ¢ast egyptské spole¢nosti, proto pozadal o
nazor také zastupce nejvétsi z koptskych cirkvi Koptské pravoslavné cirkve.
Jeho otazky pfedznamenaly rozsah i obsah prvniho vyjadfeni cirkve

3 V anglickych piekladech je jeho jméno prekladdno Matthew the Poor, ve francouzstiné je
uzivan piepis Matta el Maskine, podobné v ném¢iné atd. Pfepis arabskych slov do cestiny
vychazi z tradice ustanovené F. Tauerem a L. Kropackem, avsak ve zjednodusené podobg,
ktera usnadni Cetbu a porozuméni textu. Odbornik znaly terminologie ptivodni variantu
arabského zapisu rozezna. Ctenat neznaly arabského jazyka dokaze pre¢ist a vyslovit p¥iblizné
znéni ptivodniho terminu. Srov. KROPACEK, L. Duchovni cesty isldmu. Praha: Vysehrad, 1992, s.
275.

4 RIZK, BOTROS. Religious Perspectives of Ethical Issues in ART : Religious Perspectives of
Ethical Issues in ART. Middle East Fertility Society Journal 2005/10 (3), s. 185-204.

5 ATIGHETCHI, DARIUSH. Islamic Bioethics: Problems and Perspectives, Springer 2007, s. 31-65.
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k bioetickym otdzkam, a to do té miry, Ze jsou v mnohém velmi blizké stavu
diskuze ve svété islamu.®

Obsah knihy je ve stru¢nosti nasledujici. V prvni ¢asti knihy se biskup Gregorios
vyjadfuje o moderni védé a jejich vysledcich jako o velkém tspéchu, ze kterého
mohou cerpat predevSsim bezdétné manzelské péary. Otdzka asistované
reprodukce je pro néj otazkou spojenou vyluéné s manzelskym Zivotem. Na toto
konstatovani navazuje teologicka tivaha o dobrech manzelského zivota. Ackoliv
je touha po détech opravnénd, z teologického hlediska neni biologicka plodnost
a nasledna vychova déti jedinym a nejvyssim cilem lidského Zivota. Protoze ale
neplodnost piisobi redlné velké utrpeni, a to zvlasté Zenam, povazuje metody
asistované reprodukce za velmi cenné, protoze prinasi postradané stésti mnoha
rodindm. Biskup Gregorios prezentuje pfiklady neplodnych manzelskych para
ze Starého zdkona, jako jsou Sara a Abrahdm, Rachel a Jakob. Po nich
predstavuje Bozi zasah do jejich zivota, kterym je neplodnost vylécena. Fakticky
predstavuje stru¢nou teologii manzelského Zivota sohledem na plodnost
manzelského paru.

V druhé casti knihy se vénuje konkrétnim otazkdm polozenym v rdmci
konference: asistovand reprodukce in vitro a transfer embryi, respektive
nahradni matefstvi. Metody asistované reprodukce povazuje z pohledu nauky
cirkve za dovolené, ale pouze v pfipadé homologického oplodnéni. Vyjadfuje se
také k roli lékafe v tomto procesu. Ten musi zachovat distojnost ztcastnénych
stran a musi byt nanejvys davéryhodny a zodpovédny, aby nedoslo k pouziti
genetického materialu tfeti strany mimo manzelstvi, tedy k heterologickému
oplodnéni. Zddraziuje, Ze poceti by mélo vzniknout uvnitf svazku, ktery Bdh
skrze cirkev poZehnal a ucinil ho posvatnym. Jiné podminky k asistované
reprodukci nevznesl. Pouze se vyjadfil k nakladani se spermiemi, vajicky a
embryi vzniklymi v pribéhu metody umélého oplodnéni. Zakazuje jejich
uchovavani nebo obchodovani s nimi. Takové aktivity by podle néj vedly
k degradaci diistojnosti posvatného svazku manzelstvi a také degradaci poceti
ditéte na nejnizsi moznou troven. Druhy okruh otédzek se vénoval ndhradnimu
matefstvi. Biskup Gregorios nejprve vyjmenovava argumenty, které ho vedou
k odmitnuti této praktiky. Jednim z argumentd je pochybnost, zda dité nemtze
zdédit psychické a psychologické stopy po ndhradni matce. Tim naznacuje, Ze
bude pferusena vazba mezi biologickou matkou, kterd touzi dité vychovavat.
Vedle toho pfipousti jistou formu ndhradniho matefstvi. V déjinach podle néj
existovala praxe pfedat nové narozené dité kojné ¢i ndhradni matce, kdyz matka
ditéte zemfela pfi porodu. Praxe byla vzdy povazovéna za legitimni. Proto se
pfiklonil k moZznosti nahradni matefstvi dovolit. Dovolil také pouzit metodu
ndhradniho matefstvi, pokud se jedna o embryo vzniklé z homologického
oplodnéni a Zena sama neni schopna ze zavaznych zdravotnich déivodd donosit

6 Nasledujici interpretace vychazi z knihy BISHOP GREGORIOS. The Christian Opinion in In vitro
Fertilization and Embryo Transfer. Cairo: Bisphoric of Higher Studies, Coptic Culture and
Scientific Research 1988.
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dité. Pozdéji vsak stanovisko pfehodnotil a nahradni matefstvi definoval jako
nedovolené.”

Souhrnné tedy biskup Gregorios vita pouziti metod asistované reprodukce
véetné metody in vitro, a to vzdy homologickou cestou, se souhlasem
manzelského péaru; darcovstvi je v pribéhu umélého oplodnéni zcela zakdzéano.
Transfer embrya je dovolen jen do téla biologické matky ditéte, nahradni
matefstvi je po pocatecnich nejasnostech zamitnuto.

Po tomto prvnim vyroku hierarchie nasledovaly kroky dalsi, které se
pohybovaly ve stanovenych mantinelech problematiky, respektive reagovaly na
dalsi bioetické otdzky s ohledem na jiz publikované stanovisko. Lékar a také
biskup Koptské pravoslavné cirkve Moussa publikoval v roce 1997 nevelkou
monografii, ve které se vyjadfil k otdzce antikoncepce, asistované reprodukce in
vitro a klonovéani. Pf#inosem jeho knihy je otevieni otizky nakladani s
nepouzitymi embryi vzniklymi v pribéhu metody asistované reprodukce.8
Koptsky biskup Seraphion spravujici diasporni diecézi v Los Angeles publikoval
v roce 1988 fadu ¢lankd v casopise El-Kiraza, ktery je vydavan jako oficidlni
tiskovina alexandrijského patriarchdtu a jeho hlavnim editorem byl tehdy
alexandrijsky patriarcha Senut III. Jeho zavéry jsou shodné se zavéry biskupa
Gregoriose, pfinasi vsak 8irsi spektrum teologickych argumentt.® Diskuze rostla
a dnes je velmi 8irokd, znedostatku prostoru zde pouze odkdzeme na
dostupnou literaturu.10

Témeér ve stejné fazi rozvoje se nachazela argumentace ve svété sunnitského
islamu vedena mezi muslimskymi ndbozenskymi autoritami.’ Mezi prvnimi se
k tématice in vitro asistované reprodukce vyjadfil v sunnitské tradici velky
mufti v Egypté Gad al-Hak dne 23. kvétna 1980. Definoval dovolenost
homologické a zédkaz heterologické asistované reprodukce, protoze poceti ditéte
je mozné jen v ramci existujictho manzelstvi. Na zakladé této fatvy bylo také
zakdzano uchovavani genetického materidlu.’? Otazka asistované reprodukce

7 GREGORIOS. The Christian Opinion in In vitro Fertilization and Embryo Transfer. Cairo : Bisphoric
of Higher Studies, Coptic Culture and Scientific Research, 1988. Srov. RIZK, BOTROS. Religious
Perspectives of Ethical Issues in ART: The views of the coptic orthodox church on the
treatment of infertility, assisted reproduction, and cloning. Middle East Fertility Society Journal
2005/10 (3), s. 734.

8 MOUSsA. Current medical issues contraception, in vitro fertilization and cloning. Cairo:
Youth Bisphorship 1997. Srov. MOUSSA. Challenges of the new century. Cairo : Youth Bisphoric
2000.

9 SERAPHION. The View of the Coptic Orthodox Church on In Vitro Fertilization, in Al-Keraza,
1998/4,s. 6-7.

10 R1zK, BOTROS. Religious Perspectives of Ethical Issues in ART: The views of the coptic
orthodox church on the treatment of infertility, assisted reproduction, and cloning. Middle East
Fertility Society Journal 2005/10 (3), s. 734.

11 ATIGHETCHI, DARIUSH. Islamic Bioethics: Problems and Perspectives, Springer 2007, s. 31-65.

12 RISPLER-CHAIM, V. Islamic Medical Ethics in the Twentieth Century, Brill: leiden 1993, s. 21-24.
INTERNATIONAL ISLAMIC CENTER FOR POPULATION STUDIES AND RESEARCH. Islamic Manual of
Family Planning, Cairo: Al-Ahram 1998, s. 98-99. RISPLER-CHAIM, V. Islamic Medical Ethics in the
Twentieth Century, s. 21-22.
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s ndhradnim matefstvim byla diskutovana o nékolik let pozdéji. V roce 1985
bylo dovoleno ze zdravotnich déivod@ na strané biologické matky vyuziti
ndhradni matky, ale pouze v ramci polygamnich manzelstvi. Zahy vsak byla i
tato metoda odmitnuta v roce 1986 z divodti vychazejicich z prava Saria.’® Ve
stejném roce byly zahdjeny pifipravy kéahirské konference, kterd se uskutecnila
na jafe roku 1987.

Casovy soubgh diskuze ve svété islamu a ve spolecenstvi koptskych kfestan nas
miiZze pfimét k nasledujicimu zavéru. Ztetelné identické zptisoby kladeni otazek
asistované reprodukce a nahradniho matefstvi a také velmi podobné podavani
odpovédi ve svété islamu a v koptské tradici je zptisobeno spole¢nym kulturnim
dédictvim obou tradic a sdilenim spolecenskych paradigmat. Koptska cirkev
v pocatcich reflexe bioetickych otdzek postrddala podklady systematické
fundamentalni bioetiky se stanovenymi principy. Prvni reakce byly sméfovany
do oblasti specidlni bioetiky, kde cerpala z vlastni teologické tradice a z velké
¢asti také z existujictho nastaveni etickych principti v pfevazné muslimské
spole¢nosti.

Ponékud odlisny model vlivu svéta islamu najdeme v dile Matouse Chudého,
které kratce predstavime sohledem na jeho teologické tvahy o kontrole
porodnosti.

Matous$ Chudy: kiestan, mnich a teolog koptské tradice

Matou$ Chudy patii k pfednim teologiim koptské tradice 20. stoleti. Narodil se
jako Jusif Iskandar 20. zafi 1919 v egyptském mésté Banha a zemfel 8 ¢ervna
2006 v Kahife. Pochovan je v pousti vedle klastera sv. Makaria v Egypté, kde byl
do konce svého Zivota opatem. Narozen byl kfestanskym rodi¢tim, proto byl
také pokitén v Koptské pravoslavné cirkvi. Graduoval na Kahirské univerzité
v Kahife v oboru farmacie. Po studiich provozoval vlastni lékarnu, kterou zahy
opustil, aby se stal mnichem.* Neni zde prostor na podrobny popis jeho
zivotniho pfibéhu, proto jen rdmcové je tfeba nastinit, Ze se stal klicovou
postavou koptské renesance mnisského Zivota, a to zvlasté poté, co byl v roce
1969 ustanoven za predstavitele kldstera sv. Makdria v adoli Natrin na zapad
od nilské delty; misto zndmé jako starobyla Nitrie. Za jeho ptisobeni se téméf
zanikly klaster rozrostl z ptivodnich 6 mnichti na vice nez sto ¢lenti a rozrostl se
také kulturné a hospodarsky.’® Matous Chudy se stal nepiehlédnutelnou

13 JABER, A. M. Y. “Ethical Fundamentals of the Concept of Surrogate Mothers”, SEROUR G.I.
(ed.), Proceedings of a Seminar on Ethical Implications of Assisted productive Technology for the
Treatment of Human Infertility, 25-27 August 1997, Cairo, 1997, s. 80-93.

14 Hasan, S.S. Christians versus Muslims in modern Egypt: the century-long struggle for Coptic
equality. Oxford: Oxford University Press 2003, s. 77-78.

15 AL-GHANNAM, ABRAR. Religious Censorship in Egypt: Attitudes within the Coptic Orthodox
Church

of Egypt. Cairo: Arab-West Report, Paper no. 11, January 2009, s. 3. Srov. ANONYM . Abiind al-
gams mattd al-miskin : al-sirat al-dzdtija, Wadi 'n-Natrtn : Matbaa dér al-qadis anba Magqar, 2006.
ANONYM. Pére Matta el Maskine : Autobiographie. Le monastere de St-Macaire 2007.
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postavou zivota cirkve, proto byl dvakrat nominovdn na alexandrijského
patriarchu, nikdy se jim vsak nestal. Jeho publikované dilo obsahuje vice nez 150
knih a mnohem vice ¢lankd; vSe psano v arabstiné. StéZejni texty byly prelozeny
do anglictiny, italstiny, francouzstiny a dalsich jazyk. 16

Hlavnim vychodiskem jeho teologického dila je néabozenska zkuSenost
modlitby, ke které byl formovan v egyptskych klasterech. Zaklad teologického
vzdélani ziskal pfi Cetbé cirkevnich otcti.’7 V jeho teologickém rozvazovani se
stal klicovym bodem koncept dvojtho stvofeni, ktery Matous Chudy pouzil pii
své interpretaci etickych otazek.!® Prvnim stvofenim je ¢lovék uvadén do déjin,
druhym stvofeni je uvadén do své dokonalosti v Bozim Zzivoté. Nauka o dvojim
stvofeni, zrozeni do déjin a zbozsténi ¢lovéka, patii také k jednomu ze spornych
bodd jeho teologie, ktera rezonuje v Koptské pravoslavné cirkvi i mnoho let po
jeho smrti.?®

Primarnim cilem jeho tvorby neni podat systematicky vyklad pravd viry, ale
prezentovat viru pro nejbliz$i mnisské zaky v jeho okoli i pro $irsi kiestanskou
obec, a to srozumitelnym zptisobem, ktery pfispéje k rtistu duchovniho Zivota
véficich. Proto také vjeho poztistalosti nenajdeme systematické pojedndni na
téma bioetickych otdzek. Postrddame sice fundamentalni bioetiku, ale
nachdzime bioetiku specidlni. A i tato forma je podfizena jeho hlavni teologické
ideji, a to zbozsténi ¢lovéka. Jedna se o starobyly koncept zndmy od cirkevnich
otctl prvnich staleti kiestanského letopoctu.?0 Matous Chudy se snazi nalézt
prakticky zptisob reinterpretace konceptu zbozsténi ¢lovéka, a to v konkrétnim
preformulovéani do podoby obnoveni pivodni diistojnosti ¢lovéka. Myslenka
zbozsténi ¢lovéka pro néj neni jen teorif nebo hypotézou, ale nedilnou soucasti
lidského Zivota.

Vedle vlivu patristické tradice je tfeba také pojmenovat druhy zdsadni vliv na
jeho mysleni, a to je soucasné nastaveni Egyptské spole¢nosti a predevsim
kultury. Egyptska spolecnost je nejpozdéji od pozdniho sttedovéku dominantné
muslimskou zemi, a to urcuje nejen kulturni atmosféru ve spole¢nosti, ale také
v cirkvi. Otazky bioetiky se dotykaji vSech obyvatel Egypta, ale velkou c¢ast

16 Soupis publikovaného dila v arabstiné i jednotlivych jazycich (francouzstina, angli¢tina,
italstina, rustina, polstina, srbstina, Spanélstina, kataldnstina, holandstina, fe¢tina) ANONYM .
Qdama bikitdbat al-ab mattd al-Miskin (1952-2004). Wadi ‘n-Natran : Matbaa dér al-qadis anba
Magqar, 2006. 80 s.

17 RUBENSON, SAMUEL. Tradition and Renewal in Coptic Theology, in VAN DOORN-HARDER,
NELLY. (ed.) Between desert and city: the Coptic Orthodox Church today. Oslo : Novus Forl., 1997, s.
36-52.

18 Srov. kniha na téma role Zeny v prvotni cirkvi. MATTA AL-MISKIN. Al-marda chaqiiqihd wa
wdgibdtd. Wadi 'n-Natrtn : Matbaa dér al-qadis anba Maqar, 1982.

19 SHENOUDA III. Pope Shenouda s explanation on why Fr. Matta was rejected, in al-Kiraza,
23/2006, s. 6. METROPOLITAN BISHOY OF DAMIETTE. Deifying Energy And Grace Responses To
Claims On Deification Of Man. The Bishopric of Damiette, Kafr El Sheikh and Barary, 2016.

20 EDOUARD DES PLACES, IRENEE-HENRI DALMAIS, GUSTAVE BARDY, ANDRE FRACHEBOUD,
HUMBERT-THOMAS CONUS, RAPHAEL-LOUIS OECHSLIN, JEAN ORCIBAL, ANDRE RAYEZ, JEAN
GUENNOU. Divinisation, in Dictionnaire de Spiritualité 3, s. 1370-1459. RUSSELL, NORMAN. The
doctrine of deification in the Greek patristic tradition. Oxford : Oxford Univ. Press, 2006.
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z téchto bioetickych otazek formuluji a také zodpovidaji muslimské nabozenské
a pravni autority. Diskuze v tradi¢né muslimské spole¢nosti pak skrze sdilenou
kulturu ovliviiuje také déni v koptské cirkvi. Zvlasté znacny vliv je ziejmy
v chapani role nabozenskych autorit v Zivoté jedince a pfedevsim v chapani role
stdtu a jeho vlivu na Zivot jedince a jeho zptisob rozhodovani v bioetickych
otdzkach.

Kontrola porodnosti jako teologické téma
Matou$e Chudého je mozné oznacit sjistou mirou nadsdzky za klasického
teologa, ktery uziva tradi¢nich zdroji teologického studia: Pismo svaté a Tradici.
Z dal$ich pramentt mutZeme pojmenovat také podnéty ze Zivota jeho
kiestanskych soucasnikd.?! Proto svoji argumentaci za¢ind i v piipadé
bioetickych otdzek argumentaci z Bible a zcirkevnich otct. Nikdy v8ak
nepouziva tyto zdroje kliterdrnimu, doslovnému vykladu. Jeho prace
s biblickym textem, je vice zaméfena na alegoricky vyklad a slova Pisma jsou
pro néj zdrojem inspirace.?? Proto si dovoluje pfi interpretaci bioetické otazky
kontroly porodnosti, velmi liberdlné shrnou biblické argumenty slovy: “Otazky
lidské sexuality nejsou obecné vzato v Bibli prezentovany, nenachazime ani
obecnou diskuzi, ani ustalend pravidla.” Biblicky text se nepochybné k tématu
sexudlni morédlky vyjadfuje, ale Matou$ Chudy nepouziva text k doslovné
interpretaci. Chépe biblicky text a zvlasté Novy zakon v jeho celistvosti, a proto
pfedevsim jako inspiraci pro kiestansky zivot:

“Jednim z vyrokt JeziSe Krista, ktery doslova pfetékd inspiraci a také

radikalnim postojem svobody je jeho pohled na volbu mezi celibatem a

manzelstvim. ,Kdo to mtize pfijmout, at' to pfijme.” (Mt 19,12)"2*

Protoze hleda smysl textu, neinklinuje k popisu skute¢nosti s manualistickou
pregnantnosti a klasifikaci toho, co je vnitiné zcela zly skutek a co je skutek zcela
dobry. Timto pfistupem na pocatku své metodologie celou diskuze relativizuje,
coz muze byt votizkach moralntho hodnoceni lidského jedndni velmi
problematické. Avsak dtvody tohoto teologického postoje sam vysvétluje.
Zdanliva relativizace uchovéva ¢lovéku prostor svobody na jeho Zivotni cesté.

2l MATTA AL-MISKIN. Al-marda chaqiqihd wa wdgibdtd. Wadi ‘n-Natran : Matbaa dér al-qadis
anba Magqdr, 1982., s. 5-16.

2 MATTA AL-MISKIN. Kaifa taqrda alkitdbu al-mugadas. Wadi ‘n-Natrtn : Matbaa dér al-qadis
anbd Magqér, 1990.

2 Nihled na kontrolu porodnosti = Rai fi tahdid al-nasal. Dajr al-anba maqar, 1968. His study with
a title: A viewpoint on Birth Control Matta al-Miskin. It was published first in Arabic in 1968.
Later translated to English in 1981, and reprinted in 1994 and 2002, s. 3. Matta al-Miskin. Raji fi
tahdidu nasli, in Markos, 9/1968.

2 Takto preklada arabsky text Pisma svatého zndmy jako Smith & Van Dyke, ktery je nejvice
uzivany v koptské cirkvi, proto se pfidrzujeme tohoto znéni, aby vynikl zpiisob argumentace a
pochopeni textu Matouse Chudého.
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“Jezi$ Kristus se nezabyva problematikou sexualniho Zivota, nakolik se
tyka Boziho kralovstvi. Tedy jako problematiky, ktera je absolutné
zavisla na vife. Ale pfedstavuje jeji zdkladni prvek, tedy schopnost,
ktera miize byt vyuzita.” 2
Protoze se vSak v lidském zivoté odréazi Bozi tvofivost, tvrdi, Zze tvurdi a
zivotodarné schopnosti se ¢lovék neziikd volbou celibdtniho zptdsobu Zivota.
Skute¢ny dar zivota neni pouhym aktem plozeni ditéte, tedy akt poceti.
Skuteénym otcem a matkou se stdva jedinec az tehdy, kdyz vede dité
k duchovnimu Zzivotu: tedy je-li dité pokiténo a dale v péci rodi¢ti duchovné
roste. Proto si dovoluje Matou$ Chudy celou zélezitost kontroly porodnosti
interpretovat s jistym zdanlivé velmi liberdlnim espritem. Konkrétné se vénuje
dvéma oblastem. Prvni je argumentace o vhodnosti kontroly porodnosti a
metodéach pouzivanych v manzelstvi. Druha oblast je mira intervence vefejnych
instituct, jako je institucionalizovana cirkev a statni zfizeni, do Zivota rodiny.

O dovolenost modernich metod antikoncepce

Klicovym textem je pfedevsim studie vydana v roce 1968, tedy ve stejném roce
jako Humanae vitae papeze Pavla V1., pod nazvem Nadhled na kontrolu porodnosti.?6
Publikovani tohoto textu bylo nepochybné iniciovano konkrétnimi otdzkami, se
kterymi se na Matouse Chudého obraceli véfici koptové. Kulturni atmosféra
v Kéhife, ale i v jinych egyptskych méstech v padesatych a Sedesatych letech
byla velmi liberdlni a srovnatelnd svelkymi mésta Evropa nebo Severni
Ameriky, proto i tematika sexualni moralky a kontroly porodnosti byla velmi
aktualni. Vedle toho Matou$ Chudy reflektoval v této studii také témata, kterad

TN

rezonovala mezi kfestany Zijicimi mimo velkd mésta, a ktefi byli z nizsich
spolecenskych vrstev a niz$ich pffjmd, proto argumentuje také ekonomickou
situaci mnohych kfestanskych rodin.?”

Matou$ Chudy popisuje ¢lovéka jako Bohem stvofeného podle Boziho obrazu,
ktery k plnosti podoby musi dortist, a to skrze zmitiované druhé stvofeni. Proto
lidskou schopnost plodnosti povazuje za odraz Boziho Zivota v ¢lovéku a také
za lidské napodobovani BoZi plodnosti. Stejné tak i neplodnost je podle néj téeba
povazovat za napodobovani Boziho jedndni. Kontrolu porodnosti povazuje za
zplisob napodobovani BoZziho jednani. RozliSuje mezi fyzickou a duchovni
plodnosti. Podle ng&j Blih nékteré z lidi ucini fyzicky plodnymi a u jinych
dopusti, Ze jsou fyzicky neplodni. K plodnosti v duchovnim Zivoté jsme vsak
povolani vsichni. Lidskd neplodnost je soucasti Bozi vile a clovék mé za
povinnost odhalit jeji smysl.

% Ndhled na kontrolu porodnosti, s. 3.
26 Ndhled na kontrolu porodnosti, s. 5.
27 Ndhled na kontrolu porodnosti, s. 6.
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“Kdyz Btih zcela jednozna¢né kontroluje porodnost metodou, ktera se
zda byt pfirozend, neprezentuje saim sebe jako neschopného pecovat o
své lidstvo, ale inspiruje tim ¢lovéka, aby se naucil piijimat kontrolu
porodnosti jako p¥ipustnou metodu. Pokud ¢lovék praktikuje kontrolu
porodnosti, potom napodobuje Bozi ptfiklad, ovSem jen kdyz je jeho
intence stejna, jako je ta, se kterou jedna Bth.” 28

Pro toto své tvrzeni pfedklada argumenty, jejichz obsah miizeme popsat
v nasledujicim souhrnu. Je mozné od sebe odlisit dva cile sexualniho styku, aniz
by si zde autor kladl otazku moznosti oddéleni jednoho od druhého v teoretické
nebo praktické roviné. Prvnim z nich je prokreace a druhym je fyzicka potteba
manzelt sexudlniho Zivota. ProtoZe jsou obé roviny rozlisitelné, je také mozné
konat sexudlni styk napfiklad scilem fyzické potieby, prvni cil tak ziastava
nedosazen. Druhym argumentem je biologicky cyklus v téle Zeny, ve kterém se
Zena stava v jistych obdobich neplodnou. Podle autora zde Stvofitel ukazuje
¢lovéku dynamiku lidské plodnosti a neplodnosti v priibéhu ¢asu a nikoliv
staticky modus vivendi. Tfretim argumentem je poznatek moderni védy, kterad
¢lovéku ukazuje, ze v téle Zeny dochazi k zédniku Zenskych reproduktivnich
bunék pfirozenou cestou. Pokud je to mozné pfirozenou cestou, potom je mozné
toho dosdhnout i za asistence védy.?

Matou$ Chudy proto pfistupuje k praktické aplikaci jeho teze o dovolenosti
antikoncepce. Antikoncepce je v jeho interpretaci dovolena a nékterym parim
dokonce predlozena jako povinnost. Jako prvni moznost navrhuje vyuzivani
znalosti o cyklu plodnych a neplodnych dnti v téle Zena. Metodu povazuje za
Bohem predlozenou inspiraci pro Zivot manzelského péaru. Dodava vsak, ze
v praxi miize byt velmi obtizné sledovat biologicky cyklus Zeny a vyuZzivat jeho
rytmus jako formu antikoncepce. Spoléhat na jeho pfesnost je riskantni, stejné
tak muze byt vpraxi kazdodenniho manzelského zivota velmi obtizené
dodrzovat pfisnou disciplinu. A protoze neni moudré, aby manzelské pary
plodily déti bez uvazeni za vSech okolnosti svého Zivota, je tedy dovoleno ¢i
dokonce doporuceno uzivat antikoncepci. Hlavni déivody vedouci k povinnému
pouziti antikoncepce je zdravotni stav matky, kterou miize t€hotenstvi ohrozit
na zivoté. Druhym jsou ekonomické dévody, které mohou privést rodinu do
existen¢nich potizi.30

Poslednim bodem jeho teologické tivahy je otazka pouzivani konkrétnich metod
antikoncepce. Matou$ Chudy dovoluje pouziti pouze neabortivnich metod
antikoncepce, a to v bariérové i hormonalni formé. Hlavni argument dovolenosti
neabortivni hormonalni antikoncepce je dovolenost pouzivani farmak v obecné
roviné i v roviné feseni neplodnosti, proto dovoluje jejich pouzivani i v tomto
konkrétnim p¥ipadé branéni poceti.

28 Ndhled na kontrolu porodnosti, s. 6.
2 Ndhled na kontrolu porodnosti, s. 7-8.
30 Nihled na kontrolu porodnosti, s. 8.
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Dodejme, ze se v Koptské pravoslavné cirkvi z tohoto postoje stal pastoracné

N

giroce rozsifeny model. Matou$ Chudy se v této otdzce shodne také sjeho

Z ¥z

soucasnikem koptskym papezem Senutem III, ktery stejné tak nepiinasi
systematickou reflexi bioetiky, ale odpovida na konkrétni otazky véficich koptt.
Pravidelné stfedecni vefejné audience v katedrdle sv. Marka v Kahife se
skladaly ze dvou ¢asti: z prednasky a z reakci na podnéty ze strany véficich.
Soubor otazek byl pozdéji souhrnné publikovan, proto je mozné na tyto ad hoc
odpovédi také odkazat. Na pfimou otizku polozenou az na pocatku
devadesatych let dvacatého stoleti, zda koptska cirkev zastava oficialni postoj k

modernim metodam antikoncepce, koptsky papez odpovédél strucné:

“Ano, dovolujeme to, pokud se tim nevykond potrat. To znamend, Ze
dovolujeme branéni téhotenstvi, nedovolujeme ukonéeni téhotenstvi.
Pokud vs$ak jednou téhotenstvi jiz zacalo, potom je potrat ditéte
htichem, a to i v tom piipadé, ze je dité staré jen jedinou hodinu. Tedy je
dovoleno pouze brénit téhotenstvi.” 3!

Matous Chudy ktakto rozteSené otdzce dovolenosti piiklada také otazku
aplikace metod ¢i dokonce jejich vymahani ze strany cirkve a statu.

Role cirkve a statu v otazkach kontroly porodnosti

V otdzce moznosti intervence cirkve a statu do praktického feseni bioetickych
otazek je Matou$ Chudy nejzfetelnéji pod vlivem tradi¢ni egyptské kultury,
ktera je smeési egyptské interpretace muslimského a kiestanského zpiisobu
Zivota, v¢etné mnoha externich vlivii. Matou$ Chudy je koptskym mnichem,
ktery za cely Zivot neopustil Egyp.32 Jeho vztahy se zahrani¢imi teology a
kulturnimi tradicemi byly v rdmci jeho mniSského zivota relativné intenzivni,
avsak vzdy zprostfedkované.®

Pfi posuzovani role cirkve v bioetickych otdzkach vychazi z pfedpokladd
stanovenych shora. Primarni je moment rozliSovani individudlnich a
spolecenskych dober a také rozlisovani kompetenci, které jsou svéfeny jedinci,
spolecenstvi cirkve nebo stitu. Proto Matous Chudy stanovuje jistou miru
nezévislosti jedince na rozhodovacim procesu uvnitt cirkve i v rdmci statniho
zFizeni, protoZe vidi jedince a celek jeho rodiny jako skutecnost zijici jak v cirkvi,
tak i ve svété. K obéma formam Zivota ma jedinec jisté povinnost, zdroven viici
nim poziva jisté miry nezavislosti.

31 SHENOUDA III. Ordination of Women and Homosexuality. Cairo: Coptic Orthodox Patriarchate
1993.

32 AL-GHANNAM, ABRAR. Religious Censorship in Egypt: Attitudes within the Coptic Orthodox
Church

of Egypt. Cairo: Arab-West Report, Paper no. 11, January 2009, s. 71-74.

33 ANONYM . Abiind al-qams mattd al-miskin : al-sirat al-dzdtija, Wadi 'n-Natrtn : Matbaa dér al-
qadis anba Maqar, 2006. ANONYM. Pére Matta el Maskine : Autobiographie. Le monastere de St-
Macaire 2007.
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Stanovuje proto, Ze cirkev nesmi zasahovat do rozhodovaciho procesu v roding,
neni-li to v jeji kompetenci jako prostfedku k dosaZeni spasy. A protoZe otazka
dovolenosti a nedovolenosti kontroly porodnosti byla z teologického hlediska
rozfeSena pozitivné, nastroje a dvody regulace porodnosti jsou z tohoto
pohledu v rukou jedince. Doslova fika:

,Cirkev nemuze predlozit kvalifikovany lékatsky nebo ekonomicky
nazor ve véci kontroly porodnosti, protoZe to nespadd do jeji
kompetence. Mlize v8ak vyjadfit sviij ndzor ve vécech viry, aniz by
ignorovala lékafské a ekonomické dtivody kontroly porodnosti. (...)
Jinymi slovy, cirkev nemtzZe zakazat antikoncepéni metody a ulozit
lidem, aby nesli bfemeno neomezené reprodukce, aniz by poskytla
pomoc, a to zvlasté tém, ktefi nejsou ekonomicky schopni vychovat
déti.”34

Role statu je limitovdna obdobnou argumentaci s tim, Ze jedinec a rodina jsou
soucasti stdtniho zfizeni, které musi respektovat. Avsak paralelné ziji zivot
v cirkvi, kterd ovliviiuje jejich rozhodnuti v oblastech tykajicich se spasy. Proto
k tomu dodéava: ,Stat mize legislativné omezit porodnost, pokud je zemé
napiiklad ohroZena hladomorem. Stat vsak nesmi intervenovat v otazkach viry
cirkve!”35

Matou$ Chudy pfi této tvaze nepochybné bere v potaz i skute¢nost, ze statni
ziizeni je v Egypté dlouhodobé svazano s ndbozenskym Zzivotem v zemi. Od
roku 1953, kdy vznika v Egypté moderni republika, je v Gstavé zminéno tradi¢ni
muslimsky pravni Gzus ar. saria jako hlavni nebo jako jeden z hlavnich zdroja
prava. Aktualni znéni tstavy obsahuje formulaci: , principy islamského pravase
jsou hlavnim zdrojem prava“.%” Proto je interpretace legislativy a jeji aplikace
vzdy svazana s tradiénimi naboZensko-pravnimi koncepty.®® Stat si proto
v mnoha ohledech ndroku v duchu prava ar. saria vliv ve veskerych oblastech
lidského Zzivota. Tradi¢ni pravo muslimského svéta nerozliSuje mezi pravem
svétskym (sekuldrnim) a pravem naboZenskym (religiéznim). Zfejmé proto
Matou$ Chudy respektuje tento pravni tzus v Egypté a stanovuje statnimu
ztizeni Siroké pravomoci i vramci rodinného zivota. Stit ma podle néj
pravomoc omezit porodnost z divodt ekonomickych, nebo zdravotnich. M4
vsak moznost omezit tato prava pouze nepfimo tfemi formami finanéniho tlaku,
kdy mize odepfit rodindm s vétsim poctem déti finanéni podporu (1) ve
vzdélavacim procesu, (2) ve zdravotnickych sluzbach a (3) v socidlni oblasti.

34 Ndhled na kontrolu porodnosti, s. 12.

35 Ndhled na kontrolu porodnosti, s. 11.

36 'V arabském originale je uzito slova ar. saria. Doslova je znéni toto: , principy isldmské Sarfi”.
37 Dustiir gumhurijiti masri al-drabi, 2014, ¢1. 2.

http:/ /www sis.gov.eg/Newvr/consttt%202014.pdf (15. 4. 2018)

3 HULSMAN, CORNELIS (ed.) The Sharia as the main source of legislation? : the Egyptian debate on
article II of the EQyptian Constitution. Marburg : Tectum, 2012.
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Matou$ Chudy dodéva, Ze finan¢né dobfe zajisténé rodiny mohou mit mnozstvi
déti podle vlastniho uvazeni. Druhy argument jsou mozna zdravotni rizika
spojena s plozenim déti. Zde Matous Chudy uvadi argument, ktery je az
prekvapivy. Stat ma podle néj dokonce povinnost dohlizet na ¢istotu lidského
rodu:

»Stat hraje dtlezitou roli pfi zlepSovani zdravotnich standardd, a to v
mnoha oblastech (...) Stat naptiklad musi vzit do avahy rozsah $kod,
které muize zptlisobit zemi i rodiné, pokud dovoli, aby byly nové
generace znecistény psychickymi chorobami.” 3

Tento argument potencidlné otevira dvefe zneuziti moci ze strany statu vaci
rodiné v oblasti regulace porodnosti. Autor si je tohoto nebezpeci zfejmeé védom,
protoze dodava, Ze stat ani cirkev i pfes silné argumenty sméfujici k prosazeni
kontroly porodnosti nemohou omezovat pravo ¢lovéka na reprodukci.

“Az dosud, ani cirkev ani stat nezakédzali reprodukci v manzelstvi tém,
ktefi jsou infikovani vaznymi pohlavnimi chorobami, jez ni¢i rodinny
zivot a mafi zdravi déti.”40

Proto Matou$ Chudy uzavira tuto uvahu zptsobem, ktery relativizuje mozna
legislativni omezeni ze strany statu a jako jediny v praxi mozny zptisob regulace
porodnosti stanovuje prevenci, nikoliv represivni legislativu. Jediné kvalitnim
vzdélavanim a také popularizaci védeckych poznatk(i, formaci pfed
manzelstvim a lékafskou i duchovni supervizi manzelstvi samotného je podle
néj mozné dosahnout moralné pftijatelnych vysledkti. Na téchto metodach ma
pak cirkev povinnost spolupracovat se statnimi arady: ,Cirkevni predstavitelé
musi svédomité a diirazné podporovat tyto snahy.” 41

Matou$ Chudy formuloval tuto koncepci v roce 1968, tedy v dobé, kdy byla
Egyptskd arabskd republika stale jesté mladym stitem a vztah mezi cirkvi a
statem se z velké ¢asti nové formoval. Role statu nemohla byt zcela opomenuta,
stejné jako ndbozensky rozmér, ktery se vzdy vyslovné odrazi i tistave.*2 Matous
Chudy proto formuloval roli statu jako tfadu, ktery smi intervenovat v oblasti
kontroly porodnosti, ale jeho pravomoci jednim dechem omezuje natolik, Ze
zachovava také prostor pro svobodny rodinny Zivot.

39 Nahled na kontrolu porodnosti, s. 6.

40 Ndhled na kontrolu porodnosti, s. 13.

41 Ndhled na kontrolu porodnosti, s. 14

42 HULSMAN, CORNELIS (ed.) The Sharia as the main source of legislation? : the Egyptian debate on
article II of the EQyptian Constitution. Marburg : Tectum, 2012, s. 42.
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Zavér

Otazky z bioetiky jsou v Koptské pravoslavné cirkvi oficidlné diskutovany
nejpozdéji od roku 1987. Rozsah otadzek a podoba odpovédi ukazuje na silny vliv
tradicni muslimské kultury, kterd se tématice vénovala jiz od pocatku
osmdesatych let dvacatého stoleti. Prestoze na pocatku teologické reflexe
bioetickych otdzek neexistovala fundamentdlni bioetika vychazejici z tradice
koptského kiestanstvi, mtizeme nalézt postupné celou fadu studii vénujicich se
specidlni bioetice.

Pred oficidlnim vyjadfenim Koptské pravoslavné cirkve nachazime
v publikovaném dile Matouse Chudého podnétné impulzy k bioetické diskuzi
jiz v roce 1968. Pokud zohlednime také kontext jeho teologického dila, miizeme
vidét bioetickd témata jako soucast Sirsiho teologického konceptu dvojiho
stvofeni. Matou$ Chudy prezentuje reflexi kontroly porodnosti v kontextu
poznatkdt moderni védy druhé poloviny dvacéatého stoleti. I jeho prezentace je
poznamenana nepfehlédnutelnym rozmeérem egyptského kulturniho Zzivota
spojeného s nabozenstvim islamu.

Evropské kiestanstvi je v otdzkdch bioetiky nejsilnéji ovlivnéno poznatky
moderni védy a vedle toho také nenabozenskymi etickymi koncepty, které
ovliviuji zcela konkrétni kroky jednotlivce at' uz v roli nemocni¢niho personélu
nebo pacienta. Koptsti kfestané Zijici v tradiéné muslimské spole¢nosti jsou ve
zcela konkrétnich rozhodnutich silné ovlivnéni také poznatky moderni védy, ale
vedle toho pfedevsim existujici kulturou ovlivnénou naboZenstvim islamu.
V lékatskych zafizenich je p¥itomna jista kultura komunikace a jisté standardy
ovlivnéné dominantni kulturou islamu. Kfestané mnohé postupy komunikace a
jednani pfijimaji jako kulturné pfijatelné postupy, v pfipadé moralniho dilematu
se obraci na ndboZenskou autoritu vlastni kfestanské tradice, kterd se podle
aktualnich moZnosti snazi reagovat na stale nové podnéty.

Jaroslav Franc, Th.D.

Teolog a religionista kiestanské katolické tradice. Vénuje se studiu spirituality
kiestanského vychodu se zvlastnim zaméfenim na koptskou tradici. Vénuje se
vyzkumu mezinabozenskych vztahi, a to pfedevsim kfestanti a muslimd
v tradi¢né muslimskych kulturdch. Zabyva se také vyzkumem spirituality
moderniho ¢lovéka, novych forem nabozenského Zzivota a spiritualit jako
znamenti ¢asu (GS 4).
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Frantisek BURDA

The Open Gate to Transcultural Esthetics

Abstract

The topic of this paper is the specific transcultural point of esthetics. The
pathical dimension of esthetics in culture is here taken as the sub-topic. The
author scrutinizes it in detail, especially in terms of anthropological meanings.
Pathos forms the esthetical principle and because of it, it has its own
fundamental ethical dimension. The approach of this paper is strictly
methodologically anthropological; the pathical dimension of esthetics is
critically conceived as a metaphysical part of culture sui generis and due to it, it
creates the fundament for transcultural sociality.

Keywords: Pathical dimension, esthetics, ethics, passio humani, passio Christi,
transcultural sociality.

Culture as a fundamental means of expression that is connected with man is
since cave times inherently connected also with various esthetical forms. These
forms - morphology - are as multifarious as humankind itself. They vary not
only in their esthetical semblance but also in their semiotics and semantics. In
the following chapter we will concern with the question whether esthetical
morphology that is dependent on culture is hiding in itself also a transcultural
potential, prospectively which way it is possible to reach this potential.
Transculturality never can make itself present under the mode of the object, it
can never be registered in the first plane; it is rather a dimension beyond or
inside evidences. It is and at the same time it is not evidence. When observing
various forms of esthetical expressing we cannot overlook the fact that they are
always connected with certain formulas of pathos. It is the phenomenon or
category of pathos that we will follow as a fundamental and expressive
anthropological trace and we will study where it will lead us.

The Pathical Dimension of Existence

Let us start at the semantic field that the category of pathos is carrying in itself.
At the moment we are not interested in pathos as an artificial literal or fine-art
form, but as an existentially-anthropological category. In Greek and Latin this
term refers to the semantic linking between the passion and suffering,
prospectively between personal creative acting and suffering.! Pathos is thus in
the first place the means of expression of human existence and as such it is
connected with the story of life. The formula of pathos is in a certain way the
expression of a capture of the life being lived. And since life is a narration of a

1 Comp. VOJVODIK, Josef: Patos v ceském uméni, poezii a umélecko-estetickém mysleni ctyricdtijch
let 20. stoleti, Praha 2014, p. 7.
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story, in the same way pathos is connected with the narration of the story, and
as such is of autobiographical features. The fact that inside the narration of
events of the life story pronouncing of the personal identity takes place plays an
important role here.

Terminologically pathos is apart from the reference to suffering (passio) relative
to terms as passivity or Passion. The reference of pathos to the passive voice is
clear above all in Latin, where the verb patior belongs to so called deponent
verbs, certain hybrids between the passivity and activity of acting. The story of
life is connected by both the active and passive voice of existence. It is the same
with the personal identity that intervenes, invades and interferes in the text-
story of life. The life of man is thus interwoven by radical penetrating of the
passive element of the pathical dimension of existence. It happens for example
through anything that comes to man in the form of death, pain, illness, loss, but
also of unexpected joy, love or an event. The pathical dimension of existence
radically invades as from the outside in the closed self-sufficiency of the
subjective rationality of an individual and reveals life as something which is
determined to self-expressing, not as something which is determining itself.?
This interfering in existence or the act of striking the existence shows that life is
determined, put in the situation of the answer to the reality of being struck
through self-expressing, giving itself.> However the narrative structure of the
personal identity of an individual’s life permeated by the pathical dimension
does not exhaust itself in forms of expressing. Bernhard Waldenfels points out at
the fact that there is also the presence of non-narration, the narration’s silence is
found in the narrative of each narration. Each narration is opened out, struck
due the presence of “silence that does not lie in the fact that something is not
accomplished, said, something is suppressed or left out but in that that the very
meaning of the event goes beyond any lexical or practical mastering.”4 The
personal identity that is carried by the narrative occurs through this facticity
principally opened and transcending.

Reality as the reality of man is unreal without the existential dimension. Reality
is the life being lived. The pathical dimension of existence as a key foundation of
life is the necessary fundament of the existential realism, thus the necessary
fundament for grasping reality. The pathical dimension of existence in which life
appears as more determined than self-determining in the wider sense points out
at pathos of earthly existence, in which reality appears as not only given as the
form (estehtics) but also as the morally-social standard (ethics).

Reality as the existentially realistic reality of alive presence of itself and the other
links the esthetical with the ethical. The moment of pathos, the state of being

2 Comp. LEVINAS, Emmanuel:Etika a nekonecno, Praha 2009, p. 81f.

3 Comp. LEVINAS, Emmanuel:Etika a nekonecno, Praha 2009, pp. 82-84.

¢ WALDENFELS, Bernhard: Unerzihlbares, in: TRINKS, Jirgen (ed.): Moglichkeiten und
Grenzen der Narration, Wien 2002, p. 28, in: VO]VODfK, Josef: Patos v ceském umeéni, poezii a
umeélecko-estetickém mysleni ctyricityjch let 20. stoleti, Praha 2014, p. 10.
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struck by the other on the plane of emotions and feelings, determines the
relationship to oneself and thus becomes both the condition and principle of life
and the gate opened to reality. Pathos is the revelation and source of cognizance
of reality.’ In this regard contemporary toposes of esthetical expressing such as
alienation, communication, impossibility of communication, injury, brutality,
tragedy, conspiration, autistic solipsism, stupefaction and passivity open out in
the entirely new perspective of the state of being struck. From the point of view
of esthetical forms of expressing these toposes are connected with radical
passivity of man’s suffering (passio humani) that finds its supreme expression in
the image of the man on the cross, that is in Christ’s suffering (passio Christi).¢
In the state of being struck by the radical passivity of existence “the absolute
existence in the very fact there is something which is not in its turn an object or a
name, which is something unnameable and can only appear in poetry.”” Passio
is then the representation of this reality. It is the very fact that turns modern
cogitation of the ethics of responsibility as an attribution of subjectivity upside
down. According to Lévinas it is due to the pathical dimension of existence quite
the contrary. It is the ethical relationship which is the primordial foundational
basis of subjectivity. Through his existence man finds himself against his will
and inevitably in the situation of the ethical responsibility, while here it is not an
intentional relationship that binds itself to the object of knowledge.® Under the
esthetical formula of pathos the ground of the ethical responsibility for the other
hides itself. From the outside it looks similarly as Kant’s ethics of duty but at
Lévinas inevitability of responsibility for the other has a pathical existential
basis. Pathos is an expression of belief in man.

Pathos and Esthetical Forms

Pathos is connected with the state of being struck, injured and moved. When
Roland Barthes speaks about the power of images, he recognizes at them two
moments. The moment of punctum - a prick, in which it is not important to
distinguish details and facts of the image and studium, which is the active
reception related to our knowledge. The punctum expresses the state of
consciousness in the passive position; it is not only what strikes us at the sight at
the art works, but it is also something which makes us disquiet, it is “an
indefinite background as if the image triggered desire for something which is
outside, which is beyond what it allows seeing.”® The punctum is the true cause
of the experience of coming closer, the experience of closeness of something and

5 Comp. VOJVODIK, Josef: Patos v Ceském uméni, poezii a umélecko-estetickém mysleni ctyricitych
let 20. stoleti, Praha 2014, pp. 12f; 99.

¢In this regard it is interesting that Gandhi, though he was not a Christian, had in his bedroom
only one painting, which was crucifixion. He proclaimed that it was the supreme image at
which humankind had ever arrived.

7Comp. LEVINAS, Emmanuel: Existence a ten, kdo existuje, Praha 1997, p. 47.

8 Comp. LEVINAS, Emmanuel: Etika a nekonecno, Praha 2009, p. 212f.

9 BARTHES, Roland: Svétld komora. Vysvétlivka k fotografii, Bratislava 1994, p. 56.

21



VERBA THEOLOGICA 1/2018

as such it catalyzes emotional manifestations at the meeting with a piece of art
work.10 What is visible in the image yet does not have to be the seen.!’ Images
strike us as blows that we suffer and that we afterwards touch. Here we can
point out again at the structural connectivity with the emblematic archetype of
passio Christi.

The essential experience of being struck described by the philosopher and
photography theoretician Susan Sontag can serve as an example of the force of
such strike. She experienced it with unusual severity when she saw in July 1945
in the shopping window of the bookshop in Santa Monica photographs from the
concentration camp at Bergen-Belsen. She wrote about this experience later:
“Nothing I have seen - in photographs or in real life - ever cut me as sharply,
deeply, instantaneously. Indeed, it seems plausible to me to divide my life into
two parts: before I saw those photographs and after, though it was several years
before I understood fully what they were about.”2 In the connection with what
she experienced at the sight at the photographs she speaks about negative
epiphany.13

The state of being struck, pain and the answer to the pathical character of
existence literally cuts life of man. According to Jan Patocka life takes place in
the amplitude of pain that teaches man to discover the world and relativity of all
definite beings. Whereas pain has its origin in the fact that reality of humanity,
which lies in the fact that man cannot be fulfilled by finitude, is revealed in it.14
The pathical state of being struck thus generates decomposition and calling the
self-image into question, self-deceit and illusion and throws man into the
abyssal depth of one’s own subjectivity. Josef Vojvodik in accord with Bernhard
Waldenfels speaks about the moment of the pathical strike as about the moment
that places us on the boundary of the good and the evil. Pathos throws us into
the core of reality of life. It is not possible to avoid it but at the price of
abnegation and nullification of life.

It is not by chance that pathos of passio humani - injury and suffering of man and
monumentality of pathos of passio Christi are connected together. Passio Christi is
the supreme expressing and epiphany of passio humani. It is the narration of
reality of life. This interconnectivity perhaps mostly manifests itself in the
literary genre of novel, namely prosaic narrative of a life story. The structural
and anthropologically-existential connection of the novelistic narrative of passio
humani - passio Christi was revealed by the structuralist René Girard. Girard

10 Comp. ELKINS, James: Proc lidé pldcou pred obrazy, Praha 2007.

11 Merleau Ponty derives the phenomenon of the visible from the first sighted. Comp.
MERLEAU-PONTY, Maurice: Viditelné a neviditelné, Praha 1998, p. 254.

12SONTAGOVA, Susan: O fotografii, Praha-Litomysl 2002, p. 24.

13 Comp. further SONTAGOVA, Susan: S bolesti druhych pred ocima, Praha-Litomys] 2011, p. 40.
14 PATOCKA, Jan: Zivotni rovnovaha a Zivotni amplituda, in: Idem: Umeéni a cas I, Praha 2004,
pp. 57-61.

15 Comp. VO]VODfK, Josef: Patos v ceském umeni, poezii a umélecko-estetickém myslent ctyricitych
let 20. stoleti, Praha 2014, p. 38.
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was interested and attracted by the issue of autonomy of modern man and its
notion at the pages of modern European novel. While reading the supreme
works of modern novel analytically, Girard - the literary researcher gradually
turned into Girard - the cultural and social anthropologist. Girard noticed that
all titans of novelistic literature had written a certain key work that reproduced
the same pattern, the pattern of death and redemption or, more exactly,
conversion and redemption.’® Conversion means here the experience of radical
passivity of existence, the experience of death and redemption in realizing that
“I” had always imitated and that “my”, such nursed and accentuated autonomy,
is forgery, a phantom, deceit and illusion. It is the very discovery of deceit,
illusion or ghostliness of existence which is essential. Man of illusion is, as Max
Picard says, the man without reality, man who lost the contact with reality.!”
Pathos of passio humani questions its own image, self-sight and throws man into
the relation with his own and the other’s reality.

Poetry is bound with pathos in a different way. The poetic imagery is born
rather from helplessness of the rational language. Similarly it is also in case of
the painter’s imagery that strives to step over the boundary of language. The
Rimbaudian claim that the real poet is a sighted thief of fire is based on the very
pathical nature of the most unintelligible source of poetic inspiration.’® The
poetic word is the searching for reality. At the same time it is the searching for
traces of the other in suffering. Truthfulness of the artistic expression in the
framework of various forms of artistic manifestations is connected with the
function of the inner pathos to reveal reality above the framework of artistic
illustration, above the framework of rational comprehension. We cannot possess
the truth of reality nor can we substitute it by findings.

The view which sees history as the history of spirit is connected with it. The
spirit is here a reference to the truthfulness of reality that is revealed through the
authentic strike. The source of the real subjectivity is stored here that recognizes
the content of one’s own consciousness as the source of cognizance;
consciousness from which the specific knowledge of the foundation of the
known world flows.1® Artistic truthfulness is of a pathical nature; thus it does
not exist without the relationship to reality, the epiphany of reality.
Dehumanizing automatism, formalism and machinism? are then the opposite of

16 Comp. GIRARD, René: Lez romantismu a pravda romdnu, Praha 1998, p. 49; 329.

17 Comp. PICARD, Max: Hitler v nds, Praha 1996, pp. 81-87.

18 Comp. Dopis vidouciho: RIMBAUD, Artur, Dopis Paulu Demenyovi z15. kvétna 1871, in:
RIMBAUD, Artur, Jd je nékdo jinyj, Praha 1962, p. 127. “In each real poetic work there is certain
intelligibility and certain unclearness or the darkness. Intelligibility and unclearness are signs
of the fact that the work was conceived in the depths of soul where reason and desire, intuition
and sensibility, imagination and love have their common source.” MARITAIN, Raissa, Poezie,
mystika a magie, Souvislosti 4/1990, p. 82.

19 Comp. Josef: Patos v ceském uméni, poezii a umélecko-estetickém mysleni ctyricdtijch let 20. stoleti,
Praha 2014, pp. 85-87; Comp. further VACKOVA, Rizena: Rimské historické reliéfy. Obsahovy
vyvoj, Praha 1936, p. 17.

20 KROPACEK, Pavel: Lidské automaty v uméni, Volné Sméry 37/1941-1942, p. 210.
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the pathical experience, thereby also the life and reality being lived. This applies
in art and in the common life as well, whenever the contradiction between the
creative thought and practical acting occurs. Automatism, formalism and
machinism are the extreme perversion of the “meaning of the term man”.?!

The pathical strike and injury accompanied by unintelligible darkness places
man in the sympathetic situation, he becomes a bridge and a gate to the other in
spite of all differentness. He becomes a field of transcultural reencountering.
Already Aristotle was aware of it. While reflecting the effect of the dramatic
theatre form on the audience, he speaks about the force of the effect that he
relates first of all to three instants of the story. The first instant is conversion, the
second one recognition and the third is pathos. All of them are connected together
substantially.??2 Pathos, according to Aristotle, is to be an act that generates
perdition or causes pain. In the audience then arouses trembling, astonishment,
horror, all of this with the purpose to arouse compassion.? Compassion thus
becomes the path to reality of man. Due to pathos artistic production becomes
the “oldest nuclear power station in the world and this power has formed
substantive knowledge throughout ages” .2

Pathos and Human Transcultural Sociality

We have suggested above what way the deficit of the pathical dimension strikes
upon experiencing and fulfilling humanity. The answer to the pathical strike
manifests itself by a certain effort to synthesise creative thought with practical
acting, namely the effort for integrity. At the same time it manifests itself by the
presence of the other and the awareness of responsibility for him/her.
Restoration or comeback to the pathical dimension of existence thus becomes the
hope of new personalization and humanization of man and at the same time
also the hope and path of regaining the relationship to one’s own identity.
Pathos is carrying in itself a potential to break down the stiffened and emptied
habits, into which the alive order of being had degenerated and turn anarchy,
which the fall into habits had eventually reached, into a new order, the order of
“accretion of being”. It leads individuals to personal acting even at the price of
suffering and self-sacrificing; it even makes an individual capable of self-
sacrifice.

Pathos unties man from the esthetical stage of lifestyle, in which an individual
derives his/her authenticity and identity on the basis of the feeling I like/I do
not like; I enjoy it/I do not enjoy it; I want/I do not want, but in which he/she

21 KROPACEK, Pavel: Lidské automaty v umeéni, Volné Sméry 37/1941-1942, p. 210. Already the
Russian philosopher Nikolaj Berdajev speaks in his analysis of the end of the modern era
about the modern period of loss of reality, inclination to fictions and chimeras and as about the
period of fractionalism and discrepancy. Comp. BERDAJEV, Nikolaj: Novy stfedovek. Uvahy o
osudu Ruska a Evropy, Cerveny Kostelec 1994, p. 31; 35f.

2 Comp. ARISTOTELES: Poetika, Praha 1948, p. 41.

2 Comp. ARISTOTELES: Poetika, Praha 1948, p. 44

2 VACKOVA, Razena: Ticho s ozvénami. Dopisy z vézeni z let 1952-1967, Praha 1994, p. 120.
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does not realize his/her intrinsic inconsistency.?® Man is free and suffering.
Pathos enables man to realize the existential free choice either — or of himself2s,
but which is never anything indifferent in the relationship to the other.?” It
draws man in the relationship of the real personality: “Human suffering is
labour pain of a real person.”28 The pathical strike places man in front of the
choice of a certain value, which he is to realize as a person by his/her life. Every
such act of decision influences and moves also the others. It is a part of an
immense chain of decisions that shapes the form and character of society.? The
world and culture that are still in the stage of the deficit can never be the last
referential value criterion of human acting.30 “Esthetics without metaphysics is
nonsense.” 3!

The pathical strike puts man in a border site, in which man is stripped and
unveiled in his radical thrownness. This naked man is aware of the specific
kenotic helplessness, by which he is in his subjectivity struck and incurably
wounded. The issues of stripping down, impugning, heavy heartedness,
resignation, anxiety, unsettling, intimacy, deferring, loneliness, silence and
alienation, demystification and deconstruction that are commonly present in art,
are the permanent modification of exposure of radical helplessness of the motive
Ecce Homo - Behold the Man! Paradoxically here, in the passive position of
existence the convergence point of human mutuality lies.

Indeed, in this very radical nakedness of man who is whipped by the world the
“signals of the Absolute open out”.3? Roland Barthes says that “Any episode of
language which stages the absence of the loved object — whatever its cause and
duration - and which tends to transform this absence into an ordeal of
abandonment” is the presence of the non-present being.3 Also Romano
Guardini, while speaking about pathical heavy heartedness not from the point
of view of psychology but philosophy, says that melancholy spilling out of
nakedness of existence is in its ultimate essence adesire for love. The
melancholic suffers anguish of transience of what he loves. Melancholy is the
result of insatiateness by the definite things and also the awareness of vanity of
the desire for the indefinite. Paradoxically melancholy “is a sign that the
Absolute exists. Indefiniteness here brings testimony to itself in the heart... it is
the misery of eternity being born in man.”3 Miguel de Unamuno even in his

%5 Comp. KIERKEGAARD, Sgren: Bud’ - Alebo, Bratislava 2007, p. 107ff.

2 Comp. KIERKEGAARD, Seren: Bud - Alebo, Bratislava 2007, p. 633ff.

27 Comp. LANDSBERG, Paul Ludwig: Zkusenost smrti, Praha 1990, p. 50.

B LANDSBERG, Paul Ludwig: Zkusenost smrti, Praha 1990, p. 45.

2 Comp. LANDSBERG, Paul Ludwig: Zkusenost smrti, Praha 1990, p. 59.

30 Comp. VOJVODIK, Josef: Patos v ceském uméni, poezii a umelecko-estetickém mysleni ctyricdtych
let 20. stolet, Praha 2014, p. 146.

31 CHALUPECKY, Jind¥ich: O vznesenosti uméni, Volné sméry 36/1940, p. 59.

32 VOJVODIK, Josef: Patos v Ceském uméni, poezii a umeélecko-estetickém myslent Styricatych let 20.
stoleti, Praha 2014, p. 222.

3 BARTHES, Roland: Fragmenty milostného diskurzu, Cerveny Kostelec 2007, p. 29.

3¢ GUARDINI, Romano: Tézkomysinost a jeji smysl, Olomouc 1995, p. 60; 70
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famous and very influential book, which had a considerable impact on the
whole generation of poets and artists in the Czech Republic, says that it is “God
what hurts man”.3> Unamuno calls the passive position, its pathical dimension
and melancholy connected with it a tragic sense of life.

The pathical strike places man in situation of close nearness and solidarity of the
human and inhuman, noble and low, in the experience of shattering the world
stability as the home and calls him for the answer. Using means of the
aggressive imagination in art does not necessarily have to be purposeless as it
could appear to some at the first sight. Quite contrary, connecting the cultivation
with bestiality, partialization, destruction, sadism and obscenity, the pathos of
abomination, violence and cruelty refers both to perdition and to redemption. In
substance it actualizes and secularizes the passion motive passio Christi.
Suffering of passio humani in the framework of passio Christi (crucifixion) still
disturbs us, since it expresses the jeopardy of humanity at all.3 Vojvodik in
accord with Karl Barth presupposes that this is the key moment in which the
absolute differentness represents itself. We can touch God as the absolute
differentness and together with him also man just and only in the state of the
deep thrill.%”

According to Unamuno, in the consciousness struck by pain, which causes the
thrill, compassion with oneself arouses, and from this also compassion with
others flows as well as love to neighbours.3® Through pathos the absolute enters
the relativity of everyday reality, reduces itself and becomes human. Thus the
absolute is dependant not only on receptivity but also on the answer of man -
the active subject of acting. Pathos as an answer to the pathical strike is carrying
in itself the dialogical dimension, which is the source of true, because
dialogically-personalistic, transcultural sociality. While speaking about the
transcendentness of art, Vaclav Cerny does so to “characterize closer what man
lies in..human historicity, human sociality, human culturality.”? From this
point of view we can say together with Vaclav Cerny that “there is no culture
without the moral relationship of the creator to his intrinsic world.” 40

3 UNAMUNO, Miguel de: Tragicky pocit Zivota v lidech a v ndrodech, Praha 1927, p. 15.

3 Comp. VOJVODIK, Josef: Patos v ceském uméni, poezii a umélecko-estetickém mysleni ctyficatych
let 20. stoleti, Praha 2014, p. 265.

37 Comp. VOJVODIK, Josef: Patos v ceském uméni, poezii a umélecko-estetickém mysleni ctyficatych
let 20. stoleti, Praha 2014, p. 264.

3 UNAMUNO, Miguel de: Tragicky pocit Zivota v lidech a v ndrodech, Praha 1927, pp. 106-108;
153.

39 CERNY, Vaclav: Smysl moderniho umeni, Praha 1944, p. 17.

4 CERNY, Véclav: Pozdrav mrtvym..., Kriticky mési¢nik 6/1945, p. 10.
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Milos LICHNER

Nauka o sviatosti krstu papeza Leva Velkého v kontexte jeho diela

Abstract

In the submitted study, we pay attention to teaching on baptism in the context of
the work of pope Leo the Great. We analyse Leo’s letters and homilies. In his
letters, Leo focuses mainly on liturgical and pastoral questions associated with
the sacrament of baptism. He also deals with Marian-ecclesial symbolism
according to which the Virgin Mary becomes the image of baptistery of the
Church where believers - members of Christ’s ecclesial body - are born. The
third aspect developed by Leo in relation to baptism is almsgiving, to which the
faithful are often invited. This act, like baptism, leads to forgiveness of sins.
Leo’s theology of baptism has a Christological dimension connected to
ecclesiology, with an impact on the sacramental life of believers. Leo thus
becomes one of very few early Christian authors who indicated and developed
Christological spirituality of , lay people”.

Keywords: Leo Ithe Great, baptism, sacrament, Church, incarnation,
Christology, sacramentum et exemplum, alms, Mary, symbolism.

Lev Velky a jeho dielo

Lev I, ktorému dala histéria primenie , Velky” (okolo roku 400 - 10. novembra
462), je jedinym papezom z obdobia pred Gregorom Velkym (540-604), ktorého
takmer celé dielo sa podnes zachovalo v tplnosti. O jeho zivote mame iba kusé
informécie pochadzajtce najmé zjeho listov. Okolo roku 440 bol zvoleny za
rimskeho pédpeza. Pdpez Lev I. zomrel 10. novembra 461 v Rime, vo veku
priblizne 60 rokov.!

V teologii je zndmy najmd vdaka svojmu dogmatickému listu Tomus ad
Flavianum, adresovanému patriarchovi Flavidnovi v Konstantinopole.?2 Ide

1 Porov. DROBNER, H.R.. Patrologie: tivod do studia starokistanské literatury. Praha :
OIKOYMENH, 2011, s. 617-625; LECLERQ, J.: Introduction. In: Léon le Grand (Leo Magnus, Lev
Velky), Sermones 1. 2¢ édition. Les éditions du Cerf : Paris, 1964, s. 7 - 55, DOLLE, R.:
Introduction. In: Léon le Grand (Leo Magnus, Lev Velky), Sermones II. 2¢ édition. Les éditions
du Cerf : Paris, 1969, s. 7 - 27; DOLLE, R.: Introduction. In: Léon le Grand (Leo Magnus, Lev
Velky), Sermones III. Réimpression de la 2¢ édition. Les éditions du Cerf : Paris, 2004, s. 7 - 18;
DOLLE, R.: Introduction. In: Léon le Grand (Leo Magnus, Lev Velky), Sermones IV. Les éditions
du Cerf : Paris, 2008, s. 7 - 22.

2 List z13. jana roku 449 sme ako jeden z najdolezitejsich kristologickych latinskych
dokumentov uz prelozili a analyzovali (LICHNER, M.: Lev Velky a jeho Tomus ad Flavianum:
Preklad a analyza textu. Trnava : Dobra kniha, 2014). Postupne vznikli aj preklady d’alsich
Levovych homilii. LICHNER, M., KARABOVA, K.:. Vybrané pohlady na latinskijch autorov
krestanského staroveku II. Dobra kniha : Trnava, 2015, s. 156 - 160; LICHNER, M., KARABOVA,
K.: Vybrané pohlady na latinskych autorov krestanského staroveku III. Dobra kniha : Trnava, 2016, s.
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o najdolezitejsi latinsky kristologicky text, ktory nasledne ovplyvnil definiciu
Vyznania viery Chalcedénskeho koncilu.

Z ostatnych diel, ktorych autorstvo bolo pripisované Levovi, dnes za autentické
povazujeme 97 homilii (sermones)® a 173 listov (epistulae).* Levovi sme venovali
pozornost najméd z pohladu jeho kristolégie, ¢i uz pred Chalcedénskym
koncilom, alebo pocas koncilu, a to vo forme jeho listu patriarchovi Flavianovi.
V ramci Levovho diela sa vsak popri kristologickych myslienkach objavuji aj
iné témy, ktoré planujeme postupne analyzovat.

Vo viacerych svojich homiliach, ako i v listoch sa venoval tiez téme krstu.5 Preto
je cielom naSej stadie predstavit Levovo chépanie sviatosti krstu.6 Najskor
upriamime pozornost na Levove listy a potom na homilie.

Pohlad na leonidnsky corpus nam ako prva vec ukazuje, Ze vo viacerych
homiliach, ako aj listoch opakuje Lev zdkladné myslienky a témy. Ako to
vysvetlil svojim posluchdéom v 25. viano¢nej homilii v roku 443:

,bezpochyby ¢lenovia Bozej Cirkvi pochopili vyznam toho,
v o veria. Toto vSak neospravedliuje ztoho, aby sa
neopakovalo to, ¢o bolo povedané, pretoze nasa sluzba slova
prinalezi vSetkym tym, ktori prichddzaju k viere aje lepsie
riskovat' to, Ze unavime tych, ktori uz si pouceni, nez aby
sme neznalych pozbavili nevyhnutného poucenia.””

Nachadzame tu typicktl pedagogickt ¢rtu vlastnt viacerym cirkevnym otcom.
Mozeme spomenut napriklad svdtého Augustina, ktory bezne vo svojich
homiliach, najmé pre katechumenov, neustéle opakoval podstatné myslienky.

155 - 160; LICHNER, M., KARABOVA, K.: K prameriom ranokrestanskej latinskej tradicie. Dobra
kniha : Trnava, 2018.

3 96 ak pripustime s Grysonom, Ze tr. 84 bis nepochddza od Leva, ale od autora zo 6. storocia.
(Gryson, R.: Répertoire général des auteurs ecclésiastique latins de I"Antiquité et du haut Moyen Age
(5e éd. Mise a jour du Verzeichnis der Sigel fiir Kirchenschriftsteller de B. Fischer et H. J. Frede),
Vetus Latina 1/15, I-II, Fribourg-en-Brisgau, Herder, II, Herder, 2007, s. 625.

4 K dispozicii stale nemédme kriticka ediciu listov Leva Vel'kého a autenticita niektorych je stéle
pochybna (Gryson, R.: Répertoire général des auteurs ecclésiastique latins de I"Antiquité et du haut
Movyen Age (5e éd. Mise a jour du Verzeichnis der Sigel fiir Kirchenschriftsteller de B. Fischer et H.
J. Frede), Vetus Latina 1/15, I-II, Fribourg-en-Brisgau, Herder, II, Herder, 2007, s. 619 - 625).
Pozri tiez: KROCIL, V.: Passio Christi ve spisech Lva Velikého. KoSice, 2008, s. 32 - 38.

5 Pozri tiez: KROCIL, V.: Passio Christi ve spisech Lva Velikého. Kosice, 2008, s. 137-140. V nasej
stadii pouzivame odli$nti metodolégiu.

6 Porov. SAXER, V.: Les rites de l'initiation chrétienne du Ile au Vie siécle: Esquisse historique et
signification d’aprés leur principaux témoins. Spoleto: Centro italiano di studi sull’alto medieevo,
1988, s. 584 - 588.

7 sermo 25,1, Tractatus septem et nonaginta, CCL 138, linea 6 - 9.
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Primerana doba na vyslazenie krstu

21. oktébra 447 adresoval rimsky biskup Lev list (epistula 16) sicilskym
biskupom, v ktorom namietal proti ich zvyku krstit na Zjavenie Péna
(Epiphania).8 Dovolaval sa apoStolskej autority, aby im pripomenul, ze je
teologicky vhodné krstit pocas Velkej noci (Pascha) a Zoslania Ducha Svétého
(Pentecostes). Lev nadvédzuje na uz pred nim napisany disciplindrny pripis
(epistula decretalis) papeza Siricia z roku 385. Papez v tiom pripominal, Ze krst sa
ma vysluhovat vo Velkono¢nom obdobi.?

Slavnost navstevy magov z Vychodu a ich poklonenie sa Kristovi je podl'a Leva
odli$né od slavenia Kristovho zmftvychvstania. Ide teda o dve slavnosti, a preto
je potrebné oslavovat aj kazdua sldvnost osobitne.’’ Z tohto dévodu Lev cituje
najprv niekol'ko versov z listu Rimanom 6, 3 - 5:

~Alebo neviete, ze vSetci, ¢o sme boli pokrsteni v Kristovi
JeziSovi, v jeho smrt sme boli pokrsteni? Krstom sme teda
snim boli pochovani v smrt, aby sme tak, ako bol Kristus
vzkrieseny z mftvych Otcovou slavou, aj my kracali v
novom zivote. Lebo ak sme snim zrastli astali sa mu
podobnymi vsmrti, tak mu budeme podobni aj

7 1

v zmftvychvstani.

Ich prostrednictvom pripomina sicilskym biskupom déleZitost uchovania
biblickej symboliky Kristovej smrti a zmftvychvstania. Ked'ze veriaci tvoria
Kristovo ,cirkevné” telo, je potrebné, aby sa aj vnich, lebo oni st tdmi
Kristovho tela, udialo to, ¢o sa predtym udialo vich hlave.l’ Toto krstné

8 Lev Velky sa tejto téme venoval aj v inom liste (epistula 168, PL 54, 1209 - 1211), ktory napisal
v marci 459 a v ktorom obdobne pripomina, Ze sti iba dva vhodné ¢asy na vysltZenie sviatosti
krstu, a to Vel'kad noc a zoslanie Ducha Svétého, pricom v pripade nutnosti je mozné pokrstit
v akomkol'vek case.

9 SIRICIVS: epistula decretalis 1, PL 13, 1134 - 1136: ,Sequitur de diversis baptizandorum
temporibus, prout unicuique libitum fuerit, improbabilis et emendanda confusio, quae a
nostris consacerdotibus (quod commoti dicimus) non ratione auctoritatis alicujus, sed sola
temeritate praesumitur, ut passim ac libere natalitatis Christi, seu apparitionis, nec non et
Apostolorum, seu Martyrum festiuitatibus innumerae, ut asseris, plebes baptismi mysterium
consequantur, cum hoc sibi priuilegium et apud nos, et apud omnes Ecclesias dominicum
specialiter cum Pentecoste sua Pascha defendat, quibus solis per annum diebus ad fidem
confluentibus generalia baptismatis tradi conuenit sacramenta.”

10 epistula 16,1, PL 54, 696: ,,Cum ergo mihi de charitatis uestrae actibus fraterna affectione
sollicito certis indiciis innotuerit, uos in eo quod inter sacramenta Ecclesiae principale est, ab
apostolicae institutionis consuetudine discrepare, ita ut baptismi sacramentum numerosius in
die Epiphanie quam in paschali tempore celebretis; miror uos, uel praecessores uestros tam
irrationabilem nouitatem usurpare potuisse, ut confuso temporis utriusque mysterio nullam
esse differentiam crederetis inter diem quo adoratus est Christus a magis, et diem quo
resurrexit Christus a mortius.”

1 epistula 16,3, PL 54, 698: ,,... ut in renascentibus et mors Christi operetur, et uita, dicente beato
apostolo (Rim 6,3-5) ... ut appareret ex huius doctrinae spiritu, regenerandis filiis hominum, et
in Dei filios adoptandis, illum diem esse et illud tempus electum, in quo per similitudinem
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pravidlo (baptismatis requla) sa dodrziava aj v tom, Ze tak ako bol Kristus tri dni
v hrobe, je aj katechumen trikrat ponoreny do vody a vystup z krstného
pramenia je tak symbolickym pripodobnenim Kristovho zmftvychvstania
z hrobu.1?

Dalsia citacia zo Skutkov apostolov 2, 37 - 41 mu zase sluzi k tomu, aby
pripomenul, Ze aj slavnost Zoslania Ducha Svétého je takisto vhodnym driom na
vysltzenie sviatosti krstu.’® Samozrejme, Ze okrem tychto dvoch obdobi,
v pripade nevyhnutnosti, akou je nebezpecenstvo smrti, obliehanie mesta,
prenasledovanie alebo stroskotanie lode, je kazdy ¢as priliehavym na vysltZenie
krstu.* Preto aj poslanie krstit, ako ho zachoval evanjelista Matas 28,19
(,Chodte ucte vsetky narody akrstite ich vmene Otca iSyna iDucha
Svitého...”), ktoré ndm podava formu a moc krstenia, udelil Kristus az po
svojom zmiftvychvstani, aby tak pripomenul, Ze sila krstného znovuzrodenia
¢erpa svoju moc zo vzkriesenia.?

Dalsi dovod, ktorym Lev dokazuje nevhodnost spajania sviatku Panovho krstu
s krstom veriaceho, spo¢iva v tom, Ze obidva krsty st velmi rozdielne. Kristus
totiz nepotreboval odpustenie hriechov, ako ani nepotreboval byt
znovuzrodeny v Duchu Svéatom. Kristus prijal krst od Jana tak, ako prijal aj
obriezku, a tym sa identifikoval s 'udskym pokolenim a naplnil zakon. Aby to
Lev dokazal, spaja parafrazu z Mt 5, 17 (porov. ,Nemyslite si, Ze som prisiel
zrus$it Zakon alebo prorokov; neprisiel som ich zrusit, ale naplnit”) s citdciou
z Rim 10,4a (,Ved cielom zédkona je Kristus...”), aby pripomenul, Ze Kristus
neprisiel zakon zrusit, ale naplnit a naplnenim ukon¢it.

Kristus teda prijal krst, pretoze vo vSetkom ma prvenstvo, ako to Levovi
pripomina d’al$ia parafraza z Kol 1,18: ,On je hlavou tela Cirkvi. On je pociatok,
prvorodeny z mftvych, aby on mal vo vSetkom prvenstvo”. Krst vtedy ziskal
svoju silu, ked" bol prebodnuty Kristov bok avysla zneho krv vykupenia
a krstnéd voda (porov. Jn 19,34: ,,... ale jeden z vojakov mu kopijou prebodol bok

formamque mysterii ea quae geruntur in membris, his quae in ipso sunt capite gesta
congruerent...”

12 epistula 16,3, PL 54, 698 - 699: ,,... dum in baptismatis regula, et mors interuenit interfectione
peccati, et sepulturam triduanam imitatur trina demersio et ab aquis elevatio resurgentis instar
est de sepulcro.”

13 epistula 16,4, PL 54, 700: ,Hoc autem nos non ex nostra persuasione defendere, sed ex
apostolica auctoritate seruare, satis idoneo probamus exemplo, sequentes beatum apostolum
Petrum, qui in ipso die quo omnem credentium numerum promissus Spiritus sancti repleuit
aduentus, trium millium populum, sua praedicatione conuersum, lauacro baptismatis
consecrauit.”

14 epistula 16,5, PL 54, 701: ,Ita enim ad has duas festiuitates connexas sibimet atque cognatas,
incolumnium et in pacis securitate degentium libera uota differimus, ut in mortis periculo, in
obsidionis discrimine, in persecutionis angustiis, in timore naufragii, nullo tempore, hoc uerae
salutis singulare praesidium cuiquam denegemus.”

15 epistula 16,3, PL 54, 699: ,,De quo utique eos etiam ante passionem potuisset instruere, nisi
proprie uoluisset intellegi regenerationis gratiam ex sua resurrectione coepisse.”
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ahned’ vysla krv avoda”). Biskupi by teda podla Leva nemali prekracovat
apostolské pravidla.1e

Opakovanie krstu

21. marca 458 napisal Lev list (epistula 159) biskupovi Nicetovi z Akvileje. Lev sa
v liste najprv venuje problematike ktorym sa po dlhom case vratil manzel zo
zajatia, ktoré sa vsak medzitym nanovo vydali.’” Podobne riesi aj situdciu tych,
ktori sa pocas zajatia prehresili uctievanim modiel,’® a zdverom listu rozobera
situdciu tych, ktori sa zo strachu alebo omylom nechali nanovo pokrstit.

Ti, ktori sa zo strachu alebo omylom nechali nanovo pokrstit a potom si
uvedomili, Ze konali proti sviatosti katolickej viery, maja najprv vykonat ,liek
pokania”, nasledne po jeho ukonceni ich mé biskup prostrednictvom vkladania
ruky na hlavu prijat do jednoty Cirkvi. VloZenie ruky sa pouzivalo v ranej
Cirkvi alebo pri obrade pokania, alebo pri obrade krstu, v kazdom pripade
predstavovalo udelenie daru Ducha svétého, ktory je pri pokani darom jednoty
a napojenia veriaceho na cirkev, odpustenim hriechu schizmy alebo herézy a pri
krste darom odpustenia dedi¢ného hriechu v pripade deti, v pripade dospelych
aj hriechov spachanych pocas Zivota. Z textu tiez vyplyva, ako velmi Levovi
zalezi na tom, aby bolo pokanie umiernené (moderatio), spomina to hned’ dvakrat
po sebe.??

Podla rimskeho biskupa je v8ak ina situdcia u tych, ktori neboli predtym
v katolickej cirkvi pokrsteni, ale prijali krst iba u heretikov. Takymto ma biskup
vlozit na hlavu ruky, aby prostrednictvom vzyvania Ducha Svitého boli
pobirmovani (confirmandi sunt). Lev jasne rozlisuje medzi vkladanim ruky, ktoré
je spojené s pokdnim, a vkladanim ruky, ktoré je spojené so vzyvanim Ducha
Svétého, a to nazyva birmovanim? (confirmatio).?!

V duchu tradi¢nej augustinovskej teolégie, ktorti Lev dobre poznd, prijali l'udia
od heretikov iba formu krstu, avsak bez jeho posvicujtcej sily. To znamena, Ze

16 epistula 16,6: PL 54, 701 - 702: ,,... sciat illius baptismi aliam gratiam, aliam fuisse rationem;
nec ad eadem pertinuisse uirtutem qua per Spiritum sanctum renascuntur (...) Dominus enim
(-..) sic uoluit baptizari, quomodo et uoluit circumcidi, hostiam pro se emundationis efferi... Et
tunc regenerationis potentiam sanxit, quando de latere ipsius profluxerunt sanguis
redemptionis, et aqua baptismatis... si quisquam apostolicas regulas in aliquo crediderit
neglidandas.”

17 epistula 159,1 - 4, PL 54, 1135 -1137.

18 epistula 159,5, PL 54, 1138.

19 epistula 159,6 PL 54, 1138: ,,... qui ad iterandum baptismum uel metu coacti sunt uel errore
traducti, et nunc se contra catholicae fidei sacramentum egisse cognoscunt, ea custodienda est
moderatio, qua in societatem nostram non nisi per poenitentiae remedium et per impositionem
episcopalis manus, communionis recipiant unitatem; tempora poenitudinis habita
moderatione, tuo constituente iudicio...”

2 Slovensky pojem birmovka pochddza znemeckého ,firmung”, ktoré prekladd latinské
confirmatio. Spodobovanim pismen ,f“ na ,,b”, vzniklo , birmung” a nase slovenské birmovka.
2 epistula 159,7, PL 54, 1138 - 1139: ,Nam hi qui baptismum ab haereticis acceperunt, cum
antea baptizati non fuissent, sola inuocatione Spiritus sancti per impositionem manuum
confirmandi sunt, quia formam tantum baptismi sine sanctificationis uirtute sumpserunt.”
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krst sa uznédva ako platny, ale bez duchovnych téinkov, z ktorych najdolezitejs
je odpustenie dedi¢ného hriechu a duchovné napojenie sa na Cirkev. Z toho
dévodu Lev pripomina citujiac Efezanom 4,5 (,Jeden je Pan, jedna viera, jeden
krst”), ze ide o pravidlo, ktoré je hldsané a dodrziavané rovnako vo vsetkych
cirkvach: ak bol krst platne vysltzeny, hoci aj v heretickej cirkvi, je platny, lebo
moze byt iba jeden krst a neopakuje sa.?

24. oktobra 458 adresoval Lev Velky list (epistula 166) ravenskému biskupovi
Neonovi. Zlistu sa dozvedame o existujucej praxi krstu deti, ktory papez
predpoklada.? Ide o situdciu tych, ¢o boli v detstve pokrsteni, nasledne vsak
boli uneseni do otroctva a po navrate si uz vébec nespominaji na to, ¢i boli,
alebo neboli v detstve pokrsteni (infantiae inscientia non posse reminisci), pripadne
nemaju jasné vedomie o tom (quae nullius rei firmam potuerat habere notitiam). Po
navrate sa v takychto I'ud'och prebudila velkd tuzba po krste a ziadali si ho
prijat. Z Levovho listu vyplyva, Ze niektori biskupi véahali, ¢i by ich nemali
predsa len pokrstit, odpovedajac tak na ich tizbu po ,svétej vode krstu”, ¢im by
v8ak porusili pravidlo zakazujtice prekrstovanie.?*

Nasledujtci list (epistula 167) adresovany narbonskému biskupovi Rusticovi
v roku 458 alebo 459 predstavuje sériu Levovych odpovedi na otdzky zaslané
biskupom z Narbony. Ide o zaujimavé otazky odhalujtice cirkevnd situédciu na
juhu stc¢asného Franctzska: napriklad ako vyriesit situdciu presbytera alebo
diakona predstierajacich, Ze st biskupi, aco s tymi, ktorych ordinovali, ¢o
s tymi, ktori po knlazskom sviteni pokracuji v manzelskom Zzivote, pripadne
v liste nachddzame otdzky tykajlice sa mnohoZenstva a znovu zosobéaSenych,
pripadne tych, ktori v chorobe sltbia konat pokénie, ale po zlepSeni stavu to
odmietnu a iné.?

Zaverom sa Lev venuje tej istej téme ako v predchadzajacom liste (epistula 166).
Ide o tych, ktori boli po krsteni ako deti a potom boli uneseni, a v otroctve Zili
ako pohania. Podarilo sa im vsak vratit sa na rimske teritérium. Podla Leva, ak
iba zili s pohanmi a jedli méso obetované modldm, maju sa postit a ma na nich
byt vlozena ruka. Ti vsak, ktori si uctievali pohanské boZzstva, pripadne sa

2 epistula 159,7, PL 54, 1139: ,Et hanc regulam, ut scitis, seruandam in omnibus Eclesiis
praedicamus, ut lauacrum semel initum, nulla iteratione uioletur...” Napriklad z februara 385
méame zachované disciplinarne pripisy papeza Siricia (384 - 399) adresované Spanielskemu
biskupovi Himeriovi z Tarragony. Siricius v nich zodpovedal na viaceré otazky, medzi nimi aj
na otazku prekrstovania arianov (epistula 1, PL 13, 1131 - 1148). Tiez homilia Leva Vel'kého:
sermo 24,6, Tractatus septem et nonaginta, CCL 138, linea 146.

2 Problematika krstu deti a existencie dedi¢ného hriechu bola v tomto obdobi uZ vyriesena.
Islo o odstidené nazory Peldgia, Celestina ako aj Julidna z Eklanu. PépeZz Inocent odsudil
Pelagia v roku 417. pozri tiez: LICHNER, M.: Kontextudlny pohlad na sviatost krstu v sermones
svitého Augustina. Dobré kniha : Trnava, 2015, s. 121 - 139; tiez: MARTOS, J.: Doors to the sacred.
A historical introduction to sacraments in the Catholic Church. Revised and updated edition.
Ligouri/ Triumph : Missouri, 2001, s. 156-160.

2 epistula 166,1, PL 54, 1191 - 1196.

2 epistula 167,1 - 15, PL 54, 1197 - 1208.
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prehresili vrazdou alebo smilstvom, maji po navrate konat najprv verejné
pokanie. 2

Moze vsak ist aj o deti, ktoré zanechali krestanski rodicia, ale neexistuje dokaz
medzi pribuznymi, klerikmi alebo susedmi o tom, Ze boli v detstve pokrsteni.?”
V tomto pripade rimsky teolég stihlasi, aby sa podnikli kroky smerom k prijatiu
sviatosti znovuzrodenia, pretoze v ich pripade ,rozum neumoZiiuje, aby to, ¢o
sa nepreukazalo, ze bolo vykonané, sa zdalo ako opakované”.2

Krst a Vtelenie

V roku 443 bola v Rime odhalena skupina manichejcov.? V 9. homilii, ktord
odznela v novembri 443, varuje Lev pred manichejcami, ktorych pritomnost
bola objavend v Rime. Okrem kristologickych omylov, ktoré manichejci
vyznavajd, varuje Lev aj pred tym, Ze pozbavuju krst znovuzrodenia vsetkej
milosti.?® Jednym z najvaznej$ich omylov jeho doby bolo popieranie Vtelenia
Bozieho Slova. Preto sa o niekolko rokov neskor po ukonceni Chalcedénskeho
koncilu Lev vyjadril v 69. homilii (454), Ze bez skutoc¢nosti Vtelenia by nebolo
znovuzrodenie vo vodach krstu ani by nebolo vyktpenie vkrvi jeho
umucenia.3!

V 24. homilii, ktord odznela na Vianoce (De natale Domini) 25. decembra 443, Lev
poukazuje na podstatné casti krstnej ceremoénie tak, ako bola praktizovand
v Rime, tymito slovami pripomina doleZitost toho, aby si tie milosti, ktoré prijali
v krste, uchovali proti omylom heretikov:

,...ostafite pevni v tejto viere, ktord ste vyznali pred
mnohymi svedkami®? avktorej ste boli znovuzrodeni

2 epistula 167,19, PL 54, 1209: ,Si conuiuio solo gentilium et escis immolatis usi sunt, possunt
ieiuniis et manus impositione purgari: ut deinceps ab idolothytis abstinentes, sacramentum
Christi possint esse participes. Si autem aut idola adorauerunt, aut homicidiis uel
fornicationibus contaminati sunt, ad communionem eos, nisi per penitentiam publicam, non
oportet admiti.”

27 epistula 167,17, PL 54, 1208: ,Sed si hoc etiam ab ipsorum memoria alienum est, conferendum
eis uidetur quod collatum esse nescitur, quia non temeritas interuenit praesumptionis, ubi est
diligentia pietatis.”

28 epistula 167,16, PL 54, 1208: ,Si nulla existant indicia inter propinquos aut familiares, nulla
inter clericos aut vicinos, quibus hi de quibus quaeritur baptizati fuisse doceantur, agendum
est ut renascantur: ne manifeste pereant, in quibus quod non ostenditur gestum, ratio non sinit
ut uideatur iteratum.”

2 sermo 9, Tractatus septem et nonaginta, CCL 138, linea 1 - 121.

30 sermo 9,4, Tractatus septem et nonaginta, CCL 138, linea 113: ,,... etiam ad hanc uos hortamur
industriam, ut Manichaeos ubicumque latentes uestris presbyteris publicetis....Christi Domini
natiuitatem secundum carnem negant; passionem et resurrectionem eius simulatam dicunt
fuisse, non ueram; baptismum regenerationis totius gratiae uirtute dispoliant”

31 sermo 69,5, Tractatus septem et nonaginta, CCL 138A, linea 134 - 141: ,Quam nisi Verbi Deitas
in suae personae assumpsisset unitatem, nec regeneratio esset in aqua baptismatis, nec
redemptio in sanguine passionis.”

32 Porov. 1 Tim 6,12.
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prostrednictvom vody aDucha Svidtého3 a prijali ste
pomazanie spasy ako aj pecat ve¢ného zivota. Keby vam
niekto hldsal int nduku, ako td, v ktorej ste boli pouceni,
nech je vylaceny34.”35

Podla Levovej teolégie predstavuje Vyznanie viery, krst vo vode a Duch sviity,
ako aj krizma zdklad krstnej ceremoénie. Apostolské vyznanie viery je totiz
vyjadrené v rimskom krstnom kréde, ktoré Lev povaZoval za zamenitelné
s nicejskym vyznanim viery.3¢ Zaroveri mame zdokumentované aj zrieknutie sa
zlého ducha, ktoré, zda sa, tvorilo od najstarsich ¢ias stucast viacerych krstnych
ritudlov. Napriklad v diele sv. Ambréza z Mildna nachadza tkon pluvania do
diablovej tvare. Podla vSetkého sa katechumen v Mildne pri zriekani sa diabla
obratil na zapad, ¢o bolo symbolom prebyvania diabla, a potom sa obrétil na
vychod smerom k slnku ako obrazu Krista.?” Lev sa tejto téme venuje v 41.
homilii (21. februara 443), kde vyzyva veriacich k prezivaniu 40-diiového pdstu
podla Kristovho prikladu:

»Ak teda diabol neusetril nasho Pana a Spasitela z nastrah
svojho klamstva, oc¢o viacej sa odvazi zadto¢it na nasu
slabost, na nés, ktorych prenasleduje silnejSou nenavistou
a via¢sou zavistou odo dna, ked sme sa ho zriekli v krste
astali sme sa prostrednictvom bozského znovuzrodenia
novym stvorenim a opustili sme nasu prvia prirodzenost,
ktord nas ovladala.”38

33 Porov. Jn 3,5.

34 Porov. Gal 1,9.

35 sermo 24,6, Tractatus septem et nonaginta, CCL 138, linea 128 - 132: ,,... permanente stabiles in
ea fide quam confessi estis coram multis testibus, et in qua renati per aquam et Spiritum
sanctum, accepistis chrisma salutis et signaculum vitae aeternae. Si quis autem uobis aliud
annuntiauerit praeter id quod didicistis, anathema sit.” Tiez pozri: ARMITAGE, J. M.: The
economy of mercy: the liturgical preaching of Saint Leo the Great. Durham theses, Durham
University. 1997. Available at Durham E-Theses Online: http://etheses.dur.ac.uk/993/, s. 50-
51.

3 LAURAS, A.: Saint Léon le Grand et la Tradition. In: Recherches de Science Religieuse, 48, 1960,
s. 178 - 83.

37 AMBROSIVS: O tajomstvich 2,7. In: Svdaty Ambréz. Vysvetlenie vyznania viery,
O sviatostiach, O tajomstvach. Svity Ambréz a katechumenat. Starokrestanskd kniZnica 9. (ed.
Lichner, M.; Horka, R.). Dobra kniha : Trnava, 2017, s. 253 - 254: ,Ingressus igitur, ut
aduersarium tuum cerneres, cui renuntiandum in os putaris, ad orientem conuerteris; qui
enim renuntiat diabolo, ad Christum conuertitur, illum directo cernit obtutu.”

38 sermo 41,2, Tractatus septem et nonaginta, CCL 138, linea 53 - 63: ,Si ergo ab ipso Domino et
Saluatore nostro deceptionum suarum diabolus non reuocauit insidias, quanto magis
fragilitatem nostram inpugnare praesumit, quos exinde uehementiore odio et inuidia saeuiore
persequitur, ex quo ei in baptismo renuntiauimus, et ab illa cui dominabatur origine, in nouam
creaturam diuina regeneratione transiuimus”; tiez: sermo 13,1, Tractatus septem et nonaginta,
CCL 138, linea 5.
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Na Bielu sobotu 2. aprila 443 spomina Lev v 70. homilii trojité ponorenie
katechumena pocas obradov krstu a pripomina tajomstvo znovuzrodenia, ked’
zni¢enie hriechu znamenda Zivot pre znovu narodeného a trojité ponorenie
napodobriuje vzor v Panovi, ktory bol tri dni v smrti. Pokrsteny veriaci je tiez
pozyvany k tomu, aby to, ¢o sviatostne prijal, premenil do skutkov v Zivote.?
Znovuzrodenie a odpustenie hriechov st vlastne dve témy, ktoré sa stretavaja
v Levovej teolégii. Tak napriklad uz v 7. homilii, ktord odznela z prileZitosti
zbierok (collecta) v roku 441, tvrdil, Ze v krste znovuzrodenia je zmyta kazda
Skvrna hriechu.4’ A o niekol'ko rokov neskor v 44. postnej homilii (450 - 452)
dodava, Ze odpustenie hriechov sa dostdva tym, ktori st zrodeni svitym krstom.
Toto odpustenie hriechov ma celocirkevny dosah, pretoze, ako zdoraziiuje Lev,
»raduje sa cela Cirkev”. Zaroven Lev nadvdzuje na Augustinovu teolégiu
milosti, pretoze okrem tych, ktori prijimaju krst, sa odpustenie hriechov
realizuje aj v tych, ktori st vopred zapocitani do poc¢tu adoptivnych deti.#!
, Tajomstvom krstu si sa stal chramom Ducha Svétého,” pripomina veriacemu
Lev v 21. viano¢nej homilii zroku 440. Preto aj napomina veriaceho, aby
hrie$nym Zivotom neprinttil Ducha Svitého utiect z duse veriaceho, ktory by sa
tak opatovne stal otrokom diabla.#2

V 57. homilii, ktora odznela 31. marca 443, ndjdeme Levovo varovanie vyjadrené
tymito slovami:

,Nech vsetci ti, ktori boli znovuzrodeni vodou a Duchom
svdatym, uvazuja nad tym, ktorého sa zriekli.” 4

Veriaci sa ma spojit prostrednictvom sviatosti krstu (sacramentum baptismatis) s
bozskou prirodzenostou a stat sa stcastou Kristovho eklezidlneho tela, mé sa
preto zriect skutkov tela prvého Adama.* Uz v 23. homilii, ktord odznela na

39 sermo 70,4, Tractatus septem et nonaginta, CCL 138A, linea 78 - 80: Et haec quidem in omnibus
Ecclesiae filiis, ipso iam regenerationis sunt inchoata mysterio, ubi peccati interitus, uita est
renascentis, et triduanam Domini mortem imitatur trina demersio; ut dimoto quodam aggere
sepulturae, quos ueteres suscepit sinus fontis, eosdem nouos edat unda baptismatis; sed
implendum est nihilominus opere quod celebratum est sacramento, et natis de Spiritu sancto
quantacumque superest mundani corporis, non sine crucis susceptione ducendum est.

40 sermo 7,1, Tractatus septem et nonaginta, CCL 138, linea 5: ,..scientes praeter illud
regenerationis lauacrum, in quo uniuersorum ablutae sunt maculae peccatorum...”; tiez sermo
44, 2, Tractatus septem et nonaginta, CCL 138, linea 30 - 32.

4 sermo 44,1, Tractatus septem et nonaginta, CCL 138, linea 18 - 29: ,Paschalis quippe festiuitatis
hoc proprium est, ut tota Ecclesia remissione gaudeat peccatorum, quae non in eis tantum fiat
qui sacro baptismate renascuntur, sed etiam in eis qui dudum in adoptiuorum sorte
numerantur.”

42 sermo 21,3, Tractatus septem et nonaginta, CCL 138, linea 74 - 75: ,,...noli tantum habitatorem
prauis de te actibus effugare et diaboli te iterum subicere seruituti...”

4 sermo 57,2, Tractatus septem et nonaginta, CCL 138A, linea 35.

4“4 sermo 21,3, Tractatus septem et nonaginta, CCL 138, linea 74 - 76: ,Per baptismatis
sacramentum Spiritus sancti factus est templum, noli tantum habitatorem prauis de te actibus
effugare et diaboli te iterum subicere seruituti, quia pretium tuum sanguis est Christi, quia in
ueritate te iudicabit, qui misericorditer te redemit, Christus Dominus noster.”
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Vianoce v roku 442, to prepojil Lev s tajomstvom Vtelenia a znovuzrodenia v
krste tymito slovami:

,uvaZujte nad tym, milovani, a vo svetle Ducha Svétého sa
snazte pochopit, kto je ten, ktory nds prijima do seba
a ktorého my prijimame v nas. Pan Jezi$, tym, Ze sa narodil,
sa stal nasim telom, atak sa stdvame jeho telom
znovuzrodenim. Sme tak aj tldmi Krista, aj chrdmom Ducha
Svitého, ako to prehlasil blahoslaveny apostol: Oslavujte
a noste Boha vo svojom tele5.” 46

V 26. viano¢nej homilii, prednesenej v roku 450, sa Lev prihovéara veriacim
a pripomina im, Ze:

,Oslavujic narodenie nasho Spasitela oslavujeme nas
vlastny pociatok. Narodenie Krista je vskutku pociatkom
krestanského ludu asviatok narodenia hlavy je tiez
sviatkom celého tela. Hoci je kazdy povolavany vo svojom
¢ase, hoci vsetci synovia Cirkvi st podeleni v priebehu
¢asov, predsa celok vSetkych veriacich vychadzajaci
z krstnych prameriov, teda ti, ktori sa ukrizovani s Kristom
vjeho umuceni, zmftvychvstali vjeho vzkrieseni, sediaci
vjeho nanebovstipeni po Otcovej pravici, sa dnes rodi
snim. Kazdy veriaci, nech je uz z akejkol'vek casti sveta,
ktory je znovuzrodeny v Kristovi, ukonc¢uje svoju minulost,
ktora zdedil zo svojho pdvodu a stdva sa novym clovekom
druhym narodenim (...) ak by tymto sklonenim sa nezosttpil
(Kristus) knam, nemohli by sme sa nasimi vlastnymi
zasluhami vyzdvihnat az k nemu.” 4

451 Kor 6,20.

46 sermo 23,5, Tractatus septem et nonaginta, CCL 138, linea 117 - 122: ,Considerate, dilectissimi,
et secundum illuminationem Spiritus sancti prudenter aduertite, quis nos in se susceperit, et
quem susceperimus in nobis: quoniam sicut factus est Dominus Iesus caro nostra nascendo, ita
et nos facti sumus corpus ipsius renascendo. Ideo et membra Christi, et templum sumus
Spiritus sancti: et ob hoc beatus apostolus dicit ,Glorificate, et portate Deum in corpore
uestro”.”

47 sermo 26,2, Tractatus septem et nonaginta, CCL 138, linea 30 - 36.42 - 43: ,,... et dum Saluatoris
nostri adoramus ortum, inuenimur nos nostrum celebrare principium. Generatio enim Christi
origo est populi christiani, et natalis capitis natalis est corporis. Habeant licet singuli quique
uocatorum ordinem suum, et omnes ecclesiae filii temporum sint succesione distincti, uniuersa
tamen summa fidelium, fonte orta baptismatis, sicut cum Christo in passione crucifixi, in
ressurectione resuscitati, in ascensione ad dexteram Patris collocati, ita cum ipso sunt in hac
natiuitate congeniti. Quisquis enim hominum in quacumque mundi parte credentium
regeneratur in Christo, interciso originalis tramite uetustatis, transit in nouum homimem
renascendo (...) Nisi enim ille ad nos hac humilitate descenderet, nemo ad illum ullis meritis
perueniret.”
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Obraz Marie v krstnej symbolike

Znovuzrodenie v krste ddva acast na Kristovom zrodeni, ktoré bolo uchranené
od prekliatia I'udského tela (ndsledky Adamovho hriechu). Lev tak v nadhernej
symbolike, ktord ndjdeme vo vianocnej24. homilii (443), prirovnava krstny
pramen k materskému lonu identifikovanému s lonom Panny Marie:

»A tak je kazdy tucastnikom tohto duchovného povodu
znovuzrodenia a pre kazdého, ktory je znovuzrodeny, st
krstné vody akoby panenskym lonom. PretoZe ten isty Duch
Sviity napliia prameti, ktory naplnil aj pannu, takze hriech,
ktory bol zvrhnuty panenskym pocatim, moéze byt odnaty
mystickym obmytim.” 43

Podla rimskeho biskupa, to, ¢o sa deje skazdym veriacim v krste, ma svoj
predobraz a prvotnd moc z lona Panny Maérie. V spomenutej homilii Lev spéja
odpustenie dedi¢ného hriechu, znovuzrodenie a pripodobnenie sa JeziSovmu
narodeniu na zdklade spolo¢nej aktivity Ducha Svatého. V 25. homilii, ktora tiez
odznela na Vianoce v roku 443, najdeme vyjadrend tu istd myslienku:

,Ten isty spbsob plodnosti, ktord nasiel vlone Panny,
daroval krstnému prameniu. Daroval vode to, ¢o daroval
svojej matke: sila Najvyssieho, pdsobenie Ducha Svitého*,
ktoré sposobili, ze Méria zrodila Spasitela, teraz pdsobia, Ze
voda znovuzrodenia poc¢ina nového veriaceho.”50

Dedit aquae quod dedit matri: daroval vode to, co daroval svojej matke, vravi rimsky
teolog. Tajomstvo Vtelenia je tak prepojené s udelenim krstnej milosti. Lev
dovrsuje myslienky latinskej starokrestanskej teoldgie krstu. Uz africky autor zo
zaciatku 4. storocia, biskup vo Verone, svity Zenon,5! povedal v 33. homilii:

,Co tu stojite, vy taki rozdielni povodom, vekom, pohlavim
a stavom, ktori sa vSak onedlho mate stat jedno? Pondhlajte
sa k pramenu, k sladkému lonu Matky, ktora je neprestajne
pannou. (...) To je obnova, to je vzkriesenie, to je ve¢ny Zivot!
To je Matka vsetkych, ktora nés zjednocuje, ktora nas spéja

48 sermo 24,3, Tractatus septem et nonaginta, CCL 138, linea 82 - 86: ,,Cuius spiritalem originem in
regeneratione quisque consequitur: et omni homini renascenti aqua baptismatis instar est uteri
uirginalis, eodem Spiritu sancto replente fontem, qui repleuit et uirginem; ut peccatum quod
ibi uacuauit sacra conceptio, hic mystica tollat ablutio.”

49 Porov. Lk 1,35.

50 sermo 25,5, Tractatus septem et nonaginta, CCL 138, linea 130 - 132: ,Originem quam sumpsit
in utero Virginis, posuit in fonte baptismatis; dedit aquae, quod dedit matri; uirtus enim
altissimi et obumbratio Spiritus sancti, quae fecit ut Maria pareret Saluatorem, eadem facit ut
regeneret unda credentem.”

51 O zivote pozri: Initiation aux péres de I'Fglise : Vol. IV Les Péres Latins. Ed. Angelo di

Berardino. VII® - Paris : Les Edition du Cerf, 1986, s. 178 - 182.
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zo vsetkych kmeriov anarodov a odteraz znds robi jedno
telo.”52

Neskor, koncom 4. storocia, aj svdty Ambréz vo svojom komentari
k LukaSovmu evanjeliu napisal, Ze Kristus sam otvoril pokojné, neposkvrneng,
plodné materské lono svitej Cirkvi k rodeniu BoZich nérodov”.3 Co sa teda
udialo s Mariou, to sa dokonava vo sviatosti krstu, ktory si z lona Panny-Matky
Cirkvi buduje Kristovo telo.

Krst a almuzna

Lev sa vo viacerych homilidch navracia k téme almuZzny a vnima ju v jej spétosti
so sviatostou krstu. Ta podla jeho presvedcenia tvori sticast Zivota veriaceho
krestana. Svété Pismo o nej neustale hovori a k nej povzbudzuje.>* Boh spravil
z almuzny dvojity zachranny prostriedok: dava bohatému nadbytok, aby mohol
z toho pomahat nddznemu, a tak sa sim uchréanil od mnozstva hriechov®. Na
pozadi tychto Levovych myslienok nachddzame viaceré parafrazy z biblickych
versov: 1 Pt 4,8 (,A predovsetkym majte vytrvala lasku jedni k druhym, lebo
laska zakryva mnozstvo hriechov”); Prisl 10,12b (,... laska vSak ututlava
mnozstvo hriechov”); Dan 4,24 (,,Preto kral'u, nech sa ti zapaci moja rada, od¢in
svoje hriechy spravodlivostou a svoje viny milosrdenstvom k bedarom; azda sa
prediZi tvoja bezpe¢nost.”). Mozeme predpokladat, ze Lev bol presvedéeny, ze
toto nerovnaké rozloZenie bohatstva je sucastou Bozieho planu, pretoze
umoziiuje prvym, aby nachadzali Krista v chudobnom, a druhym, aby vda¢ne
videli, Ze skutoénym darcom je sdm Kristus, ktory sa zriekol svojho bozstva
a stal sa chudobnym, aby sme sa obohatili jeho chudobou.% Krst a almuzna tak
symbolizujt spésob zmytia hriechov; oboje tak predstavuju liek (remedium) pre
¢loveka.

52 ZENO VERONENSIS: Tractatus 33, PL 11,479, edicia CCL 22, linea 2 - 6, ho vSak uvadza ako
55. traktat: ,Quid statis genere, aetate, sexu, conditione diuersi, mox unum futuri? Fontanum
semper uirginis matris ducem ad uterum conuolate ibidem (..) Haec renouatio, haec
resurrectio, haec uita aeterna, haec est mater omnium, quae nos adunatos, ex omni gente et
natione collectos, unum postmodum efficit corpus.”

5% AMBROSIVS: Expositio euangelii secundum Lucam 2,57, PL 15,1573: ,Sed ille sanctus, per
quem figuram futuri mysterii pia legis diuinae prescripta signabat, eo quod solus sanctae
ecclesiae uirginis ad generandos populos Dei inmaculatae fecunditatis aperiret genitale
sacratum.”

54 sermo 6,1, Tractatus septem et nonaginta, CCL 138, linea 1-2: ,Multis diuinarum scripturarum
testimoniis edocemur quantum elemosinarum meritum et quanta sit uirtus.”

% sermo 6,2, Tractatus septem et nonaginta, CCL 138, linea 12: ,O mira prouidentia et bonitas
creatoris, ut uno facto duobus uellet esse succursum”. Tiez: sermo 8,2, Tractatus septem et
nonaginta, CCL 138, linea 28: ,Sit diues munere copiosor, dum pauper animo non sit inferior.”
5% sermo 6,2, Tractatus septem et nonaginta, CCL 138, linea 12, tiez: sermo 9,3, Tractatus septem et
nonaginta, CCL 138, linea 88: ,Recte autem in egeno et paupere ipsius lesu Christi Domini
nostri persona sentitur, qui cum esset diues, sicut ait beatus apostolus, pauper factus est, ut
nos sua paupertat ditaret.”
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Téme almuzny v pripade zbierok pre nidznych sa Lev venoval v roku 441 v 7.
homilii. Z textu tejto vel'mi kréatkej homilie je zjavné, Zze podla Leva krst sice
zmyva vsetky Skvrny hriechu, ale je tu aj almuZna, ktora daroval Boh a ktora
zmyva:

,kazdua vi q 5 ¢ Z & Zivota. Z
kazdua vinu spachant pocas pozemského Zivota. AlmuZna
je totiz skutkom lasky a vieme, Ze ,laska zakryva mnoho
hriechov”.57

Je to vlastne homiletickd vyzva k Stedrosti v davani almuzny, ked' Lev cituje 1 Pt
4,8 a nadhodnocuje teologicky vyznam almuZny v oblasti jej vplyvu vo sviatosti
odpustenia hriechov. Tejto téme sa totiz venoval uz okolo roku 427 aj svéty
Augustin v 21. knihe diela De ciuitate Dei. Podla vsetkého bol hipponsky biskup
almuzny a recitovania modlitby Otéenas a tvrdili, Ze nielen 'ahké hriechy, ale aj
tazké mozu byt pocas pozemského Zivota odpustené z doévodu udelenia
almuZzny, a Ze pritom ¢lovek ani nemusi zmenit svoj zivot. Augustin sa preto
jasne vyjadril, Ze almuZzna zmyva iba vSedné hriechy a nie tazké:

,,...ktori hovoria, ze vo ve¢nom ohni budu horiet len ti, ktori
zanedbaji udelovat patri¢né almuzZny za svoje hriechy (...)
Kto v8ak ¢inil, tvrdia, hoci ani nepolepsil svoje zlé mravy, ale
hanebne a bezbozne Zil pri svojich skutkoch milosrdenstva,
nad tym bude sud milosrdny, takze bud nebude vobec
zatrateny, alebo po istom case bude vyslobodeny zo
zatratenia.” %

Z corpusu Levovych homilii sa bohuzial ned4 presne ur¢it, o aky druh hriechov
i8lo pri odpuastani almuznou, predsa vsak leonidnsky corpus nenaznacuje okruh
problémov, s ktorymi zapasil Augustin. Mozeme vsak povedat, zZe almuzna ma
podla Leva urcitd sviatostnd silu, ktora spdsobuje odpustenie hriechov,
minimédlne moZeme povedat vSednych, aje tak v uréitom zmysle akymsi
pokracovanim rozvijania krstnej milosti. A tak ma spravna kristolégia vplyv
nielen na chépanie sviatosti krstu, ale aj na chdpanie almuzny.

57 sermo 7,1, Tractatus septem et nonaginta, CCL 138, linea 3: ,,... ut si quid culparum in hac
terrena habitatione contrahitur, eleemosynis deleatur. Eleemosynae enim opera caritatis sunt,
et scimus quod caritas operit multitudinem peccatorum.”

% ciu. 21, 27, CCL 48, s.800: ,qui dicunt aeterno igne illos tantummodo arsuros, qui pro
peccatis suis facere dignas elemosynas neglegunt (...) qui ergo fecit, inquiunt, quamuis non
correxerit perditos mores, sed nefarie ac nequiter inter ipsas suas elemosynas uixerit, cum
misericordia illi futurum est iudicium, ut aut non damnetur omnino aut
post aliquod tempus a damnatione nouissima liberetur.”
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Kristus ako sviatost a priklad

Zakladnou témou Levovej kristolégie je hovorenie o Kristovi ako o sviatosti
a priklade (sacramentum et exemplum).>® Kristus ndm ich obe zanechal. Pripomina
preto rimsky teolég v 22. vianoc¢nej homilii (441), ze sviatostou je to, ze Bozie
Slovo prijalo I'udskt prirodzenost a stalo sa ¢lovekom, aby vykupilo ¢loveka.
Boh si totiz zvolil cestu spravodlivosti a nie moci. Prijal cestu pokory, pretoze
pycha zviedla prvého ¢loveka k padu.®0

Z toho vyplyva aj sviatost’ krstu, ktora vo Vteleni BoZieho Slova nachadza svoje
zdo6vodnenie a silu:

... ale vtelenie Slova ti darovalo moZnost navratit sa
zd'aleka®! k svojmu Stvoritelovi, znovu najst svojho Otca,
opustit otroctvo pre slobodu. Prestal si byt cudzincom a stal
si sa synom. Ty, ktory si vziSiel z porusitelného tela, si sa
znovu zrodil z BoZzieho Ducha®?, vd'aka milosti si prijal to, ¢o
si nemal zo svojej prirodzenosti. Ak teda uznavas, Ze si
Bozim synom z doévodu adoptovania, neobavaj sa nazyvat
Boha svojim Otcom.” 63

Ludska prirodzenost zranend nasledkami Adamovho hriechu je tak uzdravend
prostrednictvom prikladu pokory, ¢oho sa jej dostdva v krste. Veriaci sa tak
stava c¢lenom Kristovho tela ama v priklade prezivat sviatost Krista
a napodobiiovat ho (imitare) vo svojom Zivote.%

V zavere 25. vianoc¢nej homilie (443) pripomina Lev, Ze znovuzrodenim v krste
mame podiel na Kristovi ako sviatosti a potom sme pozyvani nasledovat ho
prikladom nasho zivota:

Skutky Néasho Pana, moji milovani, sd ndm uzito¢né nielen
ako sviatost, ale aj ako priklad nasledovania, ato za

5% Tieto dva teologické pojmy poznadme uZz z polemiky svitého Augustina s Pelagiom. Podla
pelagianov postacuje, aby ¢lovek nasledoval priklad (exemplum) Krista, atak sdm dosiel
k spase. Preto hipponsky teol6g neustadle pripominal, Ze Kristus je nielen prikladom, ale aj
pomocnikom, pretoZe bez BoZej milosti sa sam ¢lovek na zaklade vlastnych sil nemoze spasit'.
60 sermo 22,2-3, Tractatus septem et nonaginta, CCL 138, linea 28 - 123; sermo 23,2, Tractatus septem
et nonaginta, CCL 138, linea 62 - 64: , Adsumpsit formam serui sine sorde peccati, humana
prouehens, diuina non minuens, exinanitio enim illa qua se inuisibilem praebuit, inclinatio fuit
miserationis, non defectio potestatis”; tiez sermo 24,2, Tractatus septem et nonaginta, CCL 138,
linea 55: ,,...superbiae consiliis adquiescens...”

61 Porov. Lk 15,13.

62 Porov. Jn 3,8.

63 sermo 22,5, Tractatus septem et nonaginta, CCL 138, linea 182 - 190: ,,...per incarnationem Verbi
potestas data est, ut de longinquo ad tuum reuertaris auctorem, recognoscas parentem, liber
efficiaris ex seruo, de extraneo proueharis in filium, ut qui ex corruptibili carne natus es, ex Dei
Spiritu renasceris, et obtineas per gratiam quod non habes per naturam, ac si te Dei filium per
spiritum adoptionis agnoueris, Deum Patrem audeas nuncupare.”

64 sermo 22,5-6, Tractatus septem et nonaginta, CCL 138, linea 182 - 238.
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podmienky, Ze sa tieto lieky stdvaja pravidlom zivota a cena
tychto tajomstiev prospieva naSmu spravaniu. Spomeiite si,
Ze je potrebné Zzit v pokore ajemnosti nasledujuc priklad
nasho Vykupitela, pretoze ako povedal apostol: ak snim
trpime, budeme s nim kral'ovat.®® Nadarmo by sme sa totiz
nazyvali krestanmi, keby sme neboli nasledovatelmi Krista;
navyse ak sa sim nazval cestou,® tak je to z toho dovodu,
aby sa Majstrovo spravanie stalo modelom pre jeho u¢enikov
aaby sluzobnik nasiel radost vtej pokore, ktort Pan
praktizoval, On, ktory Zije a kral'uje naveky vekov. Amen.”¢”

Vo vyssie spomenutej 44. postnej homilii (450 - 452) Lev zdoéraziuje, Ze sice
sviatost krstu utvara novych ludi, ale predsa ostdva potreba denného
obnovovania sa na ceste zdokonalenia, aby sa tak zadostucinilo smrtelnosti
¢loveka. Lev je totiz presvedceny, Ze kazdy krestan sa ma v ¢om zdokonalovat,
aby zastanie na duchovnej ceste nesposobilo ndvrat do uz davno odpusteného
hriechu. 68

Zaver

V predloZenej stadii sme sa venovali nauke o sviatosti krstu v mysleni rimskeho
biskupa a papeza Leva Velkého. Lev v duchu tradi¢nej homiletickej latinskej
tradicie sa opakovane navracia k zakladnym témam, prostrednictvom ktorych
svojmu auditériu zdoraziiuje podstatné teologické myslienky. Analyza listov
ukdzala, Ze Lev sa vnich zaoberal predovsetkym liturgicko-pastoralnymi
problémami, s ktorymi bol ako pdpez konfrontovany. Uréité naznaky teolégie
krstu st v8ak rozpracované najmé v jeho homilidch. V nich nachddzame Levovu
kristologicki  sakramentolégiu. Levov zZivotny zdpas o presadenie sa
pravovernej kristologie tak, ako ju nachddzame sformulovand predovsetkym
vjeho najznamejsom diele Tomus ad Flavianum, poznacil aj ostatné oblasti

65 Rim 8,16.

6 Jn 14,6.

7 sermo 25,6, Tractatus septem et nonaginta, CCL 138, linea: ,Haec Domini nostri opera,
dilectissimi, non solum sacramento nobis utilia sunt, sed etiam imitationis exemplo, si in
disciplinam ipsa remedia transferantur, quodque impensum est mysteriis, prosit et moribus: ut
meminerimus nobis in humilitate et mansuetudine redemptoris nostri esse uiuendum:
quoniam, sicut ait apostolus, si compatimur, et conregnabimus. Frustra enim appellamur
christiani, si imitatores non simus Christi, qui ide ose uiam dixit esse, ut conuersatio magistri
sit forma discipulis, et illam hummilitatem eligat seruus, quam sectatus est Dominus, qui uiuit
et regnat in saecula saeculorum. Amen”; tieZ: sermo 63,4, Tractatus septem et nonaginta, CCL 138,
linea 64 - 66: , Vnde Saluator noster Filius Dei universis in se credentibus et sacramentum
condidit et exemplum, ut unum adprehenderent renascendo, alterum sequerentur imitando.”
8 sermo 44,1, Tractatus septem et nonaginta, CCL 138, linea 30: ,Quamuis enim principaliter
nouos homines faciat regenerationis ablutio, quia tamen superest omnibus contra rubiginem
mortalitatis quotidiana renouatio, et inter profectuum gradus nullus est qui non semper melior
esse debeat, generaliter annitendum est ut in die redemptionis nemo inueniatur in uitiis
uetustatis.”
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teologického premyslania. Preto Lev neustdle varuje pred heretickymi
kristologickymi nazormi a pripomina veriacim povinnost pridfzat sa toho
Vyznania viery, ktoré veriaci vyznali pocas prijimania sviatosti krstu. Viera v
hypostatickti tniu je nevyhnutnou podmienkou celého sviatostného Zivota
veriaceho. Tato viera je nevyhnutnd, pretoZze je potrebné verit, ze Boh je
pritomny v ludskej forme azZe zomrel: tieto pravdy prekracuju schopnost
I'udskej inteligencie. Krestanom v tomto poméaha milost plyntica zo sviatosti,
atak sa viera v dve prirodzenosti spojené v jednej osobe vteleného Bozieho
Slova stava prilezitostou k eSte pevnejsej vytrvalosti vo viere. Krst a vtelenie sa
nielen prepojené, ale st sviatostami (sacramenta), pricom sviatost vtelenia sa
stdva prameniom sviatosti krstu. Vtelenie a vlastne cely Kristov Zivot vratane
smrti a zmftvychvstania tak nachadzaja spasne vyjadrenie vo sviatosti krstu.
Krst nielen umoziuje prijat Kristovu milost, ale umoznuje veriacim stat sa
stucastou Kristovho eklezidlneho tela.

Cirkev sa tak stdva moznou vd'aka Vteleniu, ktoré povolava Cirkev k existencii
prostrednictvom sviatosti krstu. Kristus ako hlava Cirkvi povoléva, aby to, ¢o on
zacal, sa dokondvalo v tidoch jeho tela, ktorym je Cirkev. Kazdy ¢lovek teda
vstupuje podla Leva do kontaktu s Kristom, aby svojim stithlasom mal tGéast na
milosti vykupenia. Clovek bol totiz stvoreny na Bozi obraz, ktory bol sice
poskodeny v Adamovi, v Kristovi vSak bol obnoveny. Tomuto napoméahaja tri
prostriedky, ktoré st od seba neoddelitelné anavzijom sa podmienuja:
sviatosti, viera a almuZzna. To, ¢o prichddza k ¢loveku v osobe Jezisa Krista, sa
obnovuje apredlzuje vtych, ktori prijimaja krst a Eucharistiu. Krstom
v ¢lovekovi t¢inkuje a pokracuje dobrodenie Vtelenia: zaZivame nové zrodenie,
panenské ako u Krista. Pésobenim Ducha svidtého sme zrodeni bez hriechu
knovému Zzivotu asKristom sme spojeni s Bohom aso vsetkymi l'udmi
v Cirkvi. Nemédme vS$ak iba ti¢ast na tom, ¢o vykonal, ale v8etky fazy Kristovho
Zivota sa opakuja v nas.

Levova krstna kristol6gia ma vsak aj mariologicko-eklezidlny rozmer. Maria je
podla Leva obrazom Cirkvi, ktora v krstitel'nici plodi a rodi novych veriacich.
Spravna kristolégia ma tak podla Leva opét vplyv na ekleziolégiu. Utvara sa
jednota eklezidlneho tela, v ktorom rozliné socidlne rozdiely nezohravaju
podstatnt tlohu, pretoZze vsetci st v Kristovi jedno telo.

Lev casto spdja tému krstu ajsalmuznou, kcdomu bol istotne privedeny
dobovou tazkou socidlnou situaciou. Vnima almuZznu nielen ako prejav
krestanského spravania sa veriaceho, ale prirovnava ju ku krstu, pretoze aj
almuZna prinasa odpustenie hriechov tomu, kto ju vykonava. Vidime tu vplyv
hipponského teoléga sv. Augustina; predsa vsSak Lev na rozdiel od neho
nerozliduje, ¢i ide o odpustenie tazkych alebo vednych hriechov.

Lev je vo viacerych smeroch ovplyvneny predchddzajticou tradiciou, predsa
v8ak vjeho diele nenachddzame dovolavanie sa zdedenej tradicie. MoZeme
v tom vidiet Levovo silné povedomie o dodlezitosti jeho postavenia rimskeho
papeza ako néstupcu apostola Petra, ktory je sim o sebe garantom spravnej
tradicie.

43



VERBA THEOLOGICA 1/2018

Levov homileticky corpus je wurceny veriacim bez rozdielu cirkevného
postavenia. Levovo zdoraziiovanie, ze Kristus je pre veriaceho nielen
sviatostou, ale aj prikladom (sacramentum et exemplum), poukazuje na to, Ze jeho
kristologickd sakramentolégia mé tak vplyv na kristologickt spiritualitu
veriacich , laikov”.

doc. ThLic. Milos Lichner SJ, D.Th.
Trnavska univerzita v Trnave
Teologicka fakulta

Kostolna 1

814 99 Bratislava
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Marek SOPKO

Max Josef Metzger (1887-1944),
un pioniere dell’ecumenismo cattolico in Germania.
Un breve profilo

Abstract

The study relates to the personality of M.]. Metzger, as one of the relevant
protagonist of ecumenical movement in Germany striving to build a path to the
unity of the church at a theological and practical level.

The study approaches his participation by founding of ecumenical fraternity
Una Sancta, organization of ecumenical dialogs in Meitingen with the intention
to consider fundamental ecclesiological topics among the theologians and
believers of other Christian churches. At last it is mentioned his courageous step
- the letter to the Pope Pius XII, in which he underlines the co-responsibility of
Christians in the process of reconciliation of church and at the same time he
critically describes the attitude of the Catholic Church to the ecumenism.

Our scope is accentuate the prophetical Metzger’'s view perceiving ecumenism
as a part of the inner nature of the Church, and whose reform should culminate
in calling the council, which also expects other Christian churches.

Keywords: Reconciliation, ecumenical movement, Una Sancta, ecumenical
dialog, disunion, unity, church, consciousness, council.

L’attenzione a questa tematica costituisce una tappa della sua vita che prende la
via dopo esser tornato da Graz, alla diocesi di Freiburg in Germania, nel 1927. In
quell’occasione, il vessillo che egli decide di sventolare, presenta il programma
concreto del suo apostolato negli ultimi sedici anni di vita, cioe la
«riconciliazione delle confessioni cristiane». Pero, gia negli anni precedenti,
quando & impiegato nel lavoro per la pace, il suo impegno e strettamente
collegato all’ecumenicita, perché durante i congressi internazionali della pace
incontra tante persone di varie confessioni, che gli fanno sperimentare ci6 che
unisce o divide nella fedel.

Egli & persuaso della necessita dell’esistenza della dimensione ecumenica della
fede in ogni credente, perché possa avvenire la piena riconciliazione fra le genti
e le nazioni. Questa convinzione & diventata una componente della spiritualita e
dell’apostolato della sua prima comunita. I regolamenti della Societa Croce Bianca

1 Sono stati pubblicati vari articoli e pubblicazioni che presentano in maniera sintetica il lavoro
ecumenico di Metzger e lui stesso come «preparatore della strada verso futura 1'unita della
Chiesa»,ad. es.: M. MOHRING, «Max Josef Metzger - Wegbereiter fiir die Einheit», in R.
FENEBERG - R.OHLSCHLAGER (ed.), Max Josef Metzger. Auf dem Weg zu einem Friedenskonzil,
Akademie der Diozese Rottenburg-Stuttgart, Stuttgart 1987, 43-50; G. H. TAVARD, Geschichte
der Okumenischen Bewegung, Matthias-Griinewald-Verlag, Maiz 1964, 137-141.
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dicono che ogni membro ¢ invitato ad essere pronto all’aiuto a «chiunque sia nel
bisogno, dunque anche ai fedeli di altra confessione o ai membri di altra
nazione, partito, razza»2.

La riscoperta degli altri cristiani

Metzger si ispira molto alla corrente pratica del movimento ecumenico Work and
Life (Opera e Vita) della quale & promotore e fondatore un arcivescovo evangelico
di Uppsala, Nathan Soderblom. La prima conferenza di tale corrente si svolge a
Stoccolma nel 1929.

I due si conoscono personalmente nel 1927 e, probabilmente, anche grazie a
un’intuizione di Metzger si sviluppa una corrente teologica del movimento
ecumenico denominata Faith and Order (Fede e Costituzione), che organizza la sua
prima conferenza, a Losaunne dal 3 al 21 agosto 1927. Pero il Santo Uffizio, fin
dall’8 luglio proibisce la partecipazione dei cattolici a tale conferenza.

Il prof. Siegmund Schultze, combattente luterano per la pace, ottiene il permesso
ufficioso da Roma di ospitare gli osservatori cattolici, che sono solo due:
appunto Metzger, che riceve il permesso alla partecipazione dal suo vescovo, e il
prof. Hermann Hoffmann, professore di religione al Matthiasgymnasium a
Breslau.

Per Metzger questa conferenza ha un significato straordinario, perché vede i
rappresentanti delle chiese divise, riuniti insieme, presenti con una grande
volonta di unificare la Chiesa®. Di qui ha la possibilita di incontrare i principali
protagonisti del movimento ecumenico: Nathan Soderblom, Charles H. Brent,
Anders Nygren, Sergej Bulgakov e molti altri ancora. Dopo la conclusione della
conferenza, assieme ad Hoffmann si dirige subito a Roma, per informare il papa
su tale conferenza*.

2 Cf. «Christliche Lebensfithrung. Anregungen und Richtlinien aus den
Missionsarbeitskonferenzen des Weilen Kreuzes (27. 6 - 29. 6. 1924)», in Heimatmission und
Leienapostolat (1924), n. 9, (Sonderdruck); citato da R. PUTZ, Das Christkonigs-Institut, Meitingen,
und sein Griinder Dr. Max Josef Metzger (1887-1944). Fiir den Frieden der Welt und die Einheit der
Kirche, Theos, Hamburg 1998, 20. Cf. Satzungen der Societas Christi Regis, 8. giugno 1932, in
Archivio di Meitingen (AM).

3 Cf. P. ENGELHART, Max Josef Metzger. Bruder Paulus. Meitingen - Freising 1980, 25-26; F.
SIEGMUND-SCHULTZE, «Stimmen iiber Lausanne», in Die Eiche XVI (1928), 206; Metzger stesso
riferisce della conferenza in tre articoli: «Die Kircheneinigungskonferenz», in Schonere Zukunft
II/52 (1927), 1120-1123; «Die Tagung der Kirchenunion von Lausanne», in Allgemeine
Rundschau XXIV (1927), 598-638; «Kircheneinigungstag von Lausanne», in Katholischer
Missionsruf IX/10 (1927), 146-149.

4 Cf. R. FRIELING, Die Bewegung fiir Glauben und Kirchenverfassung 1910-1937 unter besonderer
Beriicksichtigung des Beitrages der deutschen evangelischen Theologie und der evangelischen Kirchen
in Deutschland, Vandenhoeck & Ruprecht, Gottingen 1970, 142-143; cf. H. DELFS - F. SIEGMUND-
SCHULTZE (a cura di), Okumenische Literaturkunde. Schriften des dkumenischen Archivs Soest, vol.
III, Mocker & Jahn, Soest, 164.
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La fondazione della fraternita interconfessionale «Una Sancta»

Metzger comincia ad orientare la sua attivita sempre di pit1 in chiave ecumenica,
con cui desidera promuovere il dialogo tra i cristiani di varie confessioni:
«dialogo che, di conseguenza, avrebbe dovuto superare la crescente ostilita e
I'inimicizia, di matrice nazionalistica e razzista, della societa tedesca nei
confronti di altri popoli»>.

Questo dialogo non & per niente facile, perché, da una parte, si deve battere il
forte sospetto del regime che considera ogni attivita ecumenica una forma di
attacco dello stato, e dall’altra parte, vi & la paura della Chiesa cattolica che la
intende come una deriva pericolosa per la fede. Addirittura, nel 1928 la Chiesa
esprime il suo atteggiamento di condanna nell’enciclica di Pio XI Mortalium
animos, nella quale si vieta ai cattolici di «partecipare ai raduni ecumenici, di
collaborare ad essi e di sostenere tali iniziative»©.

Di fronte a queste difficolta egli cerca di giustificare il movimento ecumenico: «Il
vero ecumenismo non & niente di meno che unificazione e riconciliazione per
mezzo dell’abnegazione e a favore della piena e completa verita. [...] & un’opera
dello Spirito Santo, di cui attendiamo l’attuazione, a causa della sua complessita e
dell’'ammirevole imponenza, soltanto nel futuro»’.

L’ostacolo maggiore perquesto processo ¢ appunto l'atteggiamento inadeguato
dell’autoreferenzialitd verso i non cattolici, purtroppo promosso dall’interno
della Chiesa stessa, e Metzger la critica sempre in modo molto deciso:

«L’avvelenamento della Chiesa [era] ad opera del fariseismo; un fariseismo
che giustifica l'agire superficiale e legalista e la superba
autogiustificazione». Perd «a chi stanno a cuore le parole di addio di Gest
“ut omnes unum!”, costui preghera lo Spirito Santo in modo davvero
efficace, se chiedera per tutti i membri della Chiesa la grazia di avere umile
sentimento di  penitenza, autocontrollo interiore, rinnovandosi
interiormente nello spirito della Chiesa primitiva»S.

5 L. ZAK, «Max Josef Metzger: breve profilo di un pioniere sconosciuto dell’ecumenismo
cattolico», in M. MARCATELLI (a cura di), Parola e Tempo. Percorsi di vita ecclesiale tra memoria e
profezia. Annale n.7 (anno VII) dell'ISSR “Alberto Marvelli” (Rimini), Pazzini editore, Verucchio
2008, 82v; cf. M. BIEBER, «<Dem Anfang verpflichtet - Max Josef Metzger und die Okumene
heute», in Una Sancta 50 (1995), n. 4, 274-279.

6 L. ZAK, «Lalternativa cristiana di Max Josef Metzger al messianismo del Terzo Reich. ,lesu,
oportet te regnare!”», in B@belonline/print. Voci e percorsi della differenza. Rivista di Filosofia 4
(2008), 332.

7 M.J. METZGER, «Was heifst Okumenisch?», in Katholischer Missionsruf, 9/8-9 (1927), 118; citato
da L. ZAK, «L’alternativa cristiana...», 332.

8 M.]. METZGER, «Pharisder», in Katholischer Missionsruf, 9/8-9 (1927), 122, citato da L. ZAK,
«Lalternativa cristiana...», 332.
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Il suo cammino ecumenico tra la fine del 1938 e l'inizio del 1939 sfocia nella
fondazione della Fraternita interconfessionale Una Sancta®. Egli con questo passo
vuole contribuire all’attuazione dell’unico Reich possibile: quello di Cristo Re
che sara edificato nello spirito del Suo amore e non tramite la violenza delle
armi. Gli obiettivi della Fraternita li individua su questi tre versanti:

«Essere maggiormente consapevoli della gia data (anche dogmaticamente)
unita di tutti in Cristo per mezzo dell’'unico battesimo; pregare per una pitt
ampia attuazione di quest'unita anche nel corpo della Chiesa; impegnarsi
come costruttori dei ponti per un reciproco avvicinamento dei fratelli separati
a causa di molteplici malintesi e dell'umana incapacita di comprendere»10.

I1 1939 € un anno in cui Metzger stesso e i suoi collaboratori si impegnano a
diffondere le idee circa il progetto e le attivita dell’Una Sancta. Egli indirizza a
numerosi pastori evangelici e riformati una lettera nella quale scrive della sua
personale convinzione circa la necessita di un’apertura ecumenica. Nello stesso
tempo, nonostante la forte restrizione del regime verso la stampa, pubblica
anche alcuni brevi saggi sul tema dell'unita dei cristiani e sul progetto della
Fraternita, in forma di piccole brossure disponibili ad un’ampia distribuzione!.
Di fronte alla pressione della violenza e dell’odio razziale e nazionalista, egli
intraprende l'intenso lavoro per I'unita dei cristiani, predicando e tenendo le
conferenze sul tema dell’unita e sul progetto dell’Una Sancta in molte citta della
Germania, conquistando nuovi sostenitori e collaboratori. Grazie alle sue
peregrinazioni si formano in molti luoghi circoli di lavoro della Fraternita.
Metzger si sente sempre di pitt persuaso che il dialogo interconfessionale deve
appartenere alla realta stessa della fede dei cristiani. Su questa base tenta di

9 Sono stati pubblicati numerosi articoli e pubblicazioni nei qualisi avverte la fondazione della
Fraternita presentando il suo carattere e la sua portata ecumenica nella vita della Chiesa stessa:
A. KUPFER, «Dr. Max Josef Metzger. Griinder und Leiter der Bruderschaft “Una Sancta”», in
Form und Geist 7 (1948), n. 8, 113-115; A. FISCHER, «Dr. Max Josef Metzger, Mértyrer der Una
Sancta», in Oekumenische Einheit, quad. 1 (1948), 11-114; M. LAROS, Schipferischer Friede der
Konfessionen. Die Una-Sancta-Bewegung, ihr Ziel und ihre Arbeit, Paulus Verlag, Recklinghausen
1950, 23-27; H. LEITZ, Una Sancta - Eine Heilige Kirche. Ein evangelisches Wort tiber das Wesen der
Kirche, die Oekumene und die Una-Sancta-Bewegung, Verlag R.F. Edel, Margurg an der Lahn,
1960, 31-35; L.J. SWIDLER, The Ecumenical Vanguard. The History oft he Una Sancta Movement,
Duquesne University Press, Pittsburgh 1966, 141-166; A. WEI8, «<UNA SANCTA - eine
zuriickgehaltene Aufzeichnung des Ditzesanpriesters Dr. Max Josef Metzger - Br. Paulus -
1887-1944», in Freiburger Diozesan-Archiv, (122/2002), 261-266; J. ERNESTI, «Metzger, Max
Josef», in J. ERNESTI - W. THONISSEN (a cura di), Personen-Lexikon Okumene, Herder, Freiburg-
Basel-Wien 2010, 147-149.

10 M.J. METZGER, Gemeinschaftsbrief im Advent 1939, citato da L. 7ZAK, «Max Josef Metzger: breve
profilo...», 82. Cf. G. BO8, Leben in Fiille. Ekumenische Erinnerungen, Verlag Sankt Michaelsbund,
Miinchen 2010, 25. 29-30.

11 Si tratta di saggi: «Un solo pastore e un solo gregge» («Ein Hirt und eine Herde!»), in J.
CASPER (ed.), Um die Einheit der Kirche, Wien 1940; Um die Enheit der Kirche, Kyrios-Verlag,
Meitingen 1939; Muf die Glaubensspaltung sein?, Kyrios-Verlag, Meitingen 1939.
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concepire una riflessione teologica piti ampia, «per fondare in chiave
ecclesiologica l'idea dell’Una Sancta, riflessione che, di conseguenza, lo porto a
riflettere sull’essenza della Chiesa, invitando a superare una visione puramente
istituzionale-gerarchica e confessionale di quest ultima»12

Dialoghi ecumenici di Meitingen

Metzger ritiene che la riconciliazione fra le confessioni cristiane deve avvenire
innanzitutto con la reciproca condivisione a livello della comunicazione fraterna,
ma anche con il dibattito teologico sulla Chiesa. In virtt di quest’idea riesce ad
organizzare a Meitingen un convegno di «dialoghi ecumenici», ai quali
partecipano i rappresentanti luterani assieme ai cattolici. La prima riunione si
svolge nel periodo di Pentecoste 1939. Egli ne scrive:

«Nella Pentecoste del 1939 si ebbe il primo dialogo ecumenico di Meitingen.
E consistito nel vivere insieme fra cattolici ed evangelici cristiani, preti (die
Geistliche) e laici, per cercare un ponte da una sponda all’altra in sinceri e,
nel contempo, affettuosi dibattiti. Si puo dire con gratitudine verso Dio, che
questa prova sia riuscita. Una rassegna evangelica ha evidenziato la
cordialita del dialogo di Meitingen, paragonandolo ad un miracolo della
Chiesa tra i popoli della terra, al punto che oggi & equiparato a Tambaran, ad
una grande conferenza evangelica missionaria tenuta durante il Natale del
1938»13.

Dal 4 fino al 9 luglio 1940 organizza a Meitingen il secondo dialogo ecumenico,
il cui tema centrale é: «la Chiesa». Una voce & anche quella di Metzger, che tiene
una relazione sul tema «L’ufficio e la costituzione nella Chiesa». Oltre questo
argomento sono affrontati i seguenti altri: «il concetto di ekklesia nel Nuovo
Testamento, “Chiesa” dal punto di vista della Riforma e della teologia cattolica,
corpo e anima della Chiesa, l'unitad della Chiesa, unita e molteplicita della
Chiesa, Parola e sacramento nella Chiesa, ministero e costituzione nella Chiesa,
compito della Chiesa nel mondo e nel tempo, Chiesa e riforma»14.

A questi dialoghi partecipa anche il priore e futuro abate del monastero di
Niederalteich Emmanuel Heufelder; cosi si crea un rapporto amichevole fra il

12 L. ZAK, «Max Josef Metzger: breve profilo...», 90-91.

13 M.]. METZGER, «Aufbruch zur Una Sancta», in Theologie und Glaube 33/1 (1941), 19-20;
'articolo & stato ripubblicato nel volume del centenario del giubileo della stessa rivista
Theologie und Glaube 99/3 (2009), 278-285.

14 Metzger esprime il profondo sentimento che aveva animato tale esperienza ecumenica,
quando scrive che «anche questo secondo raduno si e svolto in piena armonia, essendo
percepito da tutti i partecipanti come esperienza di concordia, dono dello Spirito Santo». M.]J.
METZGER, «Aufbruch zur Una Sancta», 20; citato da L. ZAK, «Max Josef Metzger: breve
profilo...», 90. A questi dialoghi erano presenti i pastori e teologi protestanti con i quali
Metzger stringeva i rapporti personali di amicizia: J. Lortz, F. Heiler, J. Ungnand e altri. Cf. R.
BURGER, «Okumenische Arbeit», in Fiir den Frieden der Welt. .., 33-34.
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movimento Una Sancta e i monaci benedettini del monastero, che porta ad una
collaborazione comune per una rivista, intitolata ugualmente «Una Sancta»1°.

La visione ecumenica dell'immagine della Chiesa una, santa, cattolica ed
apostolica viene elaborata ed approfondita da Metzger nel suo ultimo scritto
ecclesiologico Trattato teologico sul Regno di Cristo, redatto nella prigione di
Brandenburg, tre settimane prima della morte. Le idee ivi espresse sono trattate
nei capitoli seguenti che presentano il suo pensiero ecclesiologico fondamentale.
Alla sua passione per l'unita non vuole rinunciare mai, nemmeno nell’attesa
dell’esecuzione della pena capitale vivendo con gioia il tempo dell’Ottavario di
preghiere per 'unita dei cristiani. Il 18 gennaio 1944 scrive una commovente
poesia intitolata Una Sancta e la firma con il nome «Paulus in vinculis»,
identificando il dramma della sua vita con quella dell’apostolo Paolo. In essa
egli comunica quanto prezioso e il dono dell'unita per la quale Gesu Cristo
riscatto il sangue. La poesia comincia con parole di rimprovero:

«Voi Cristiani! Vi siete scordati della parola
Che nell’ultima ora vi disse il Signore?

Nella vostra ostinazione trascurate, temerari,
che Egli vi lascio il Suo santo Testamento?

“Che tutti siano uno!”; “un solo pastore e un solo gregge!”
- questa fu la Sua supplica di gran sacerdote;

affinché la Sua divina missione divenisse credibile
per mezzo della santa Unita,

[frutto dello spirare dello Spirito...!

Non si stupiscono pit i pagani, come quando vedevano
Che vi amavate come essi non videro mai.

Adesso vi segnano a dito sprezzanti, voi

che avete spezzato il vincolo dell’unita!

Voi leggete: “Un solo Signore! Una sola fede!

[Un solo battesimo”.

E nelle vostre chiese predicate la Sacra Scrittura.
Pero le parole di discordia dei vostri uomini di Dio
Colpiscono I'orecchio dei pagani, scandalizzando.

“Un solo Signore!” Alla Sua presenza
[dovreste piegare le ginocchia,
glorificandolo unanimi dal profondo del cuore!
La croce e la risurrezione dovete testimoniare

15 R. PUTZ, 24; cf. R. FRIELING, Okumene in Deutschland. Ein Handbuch der interkonfessionellen
Zusammenarbeit in der Bundesrepublik, Vandenhoeck & Ruprecht, Goéttingen 1970, 206.
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Di fronte a tutto il mondo per mezzo della bocca
[di un’unica Chiesa!

Sono sorpreso: ancora trovate il tempo per litigare
Nel Giorno dell’ora, nel Giorno del giudizio!
“Metanoia!” Il Maestro grida: “Fate penitenza!”
Non vedete i segni di sangue nel cielo?

“Un solo corpo! Un solo Spirito!”; “di un solo Pane

nutriti”, pegno di grazia e unita nell’amore!

L'Una Sancta poggia sul comandamento,

che nel sangue del Signore trovo il suo sigillo».
Paulus in vinculis'®

La lettera a papa Pio XII

In questa tappa ecumenica merita una particolare attenzione la sua lettera al
papa Pio X117, scritta al tempo stesso della seconda prigionia ad Augsburg come
la poesia precedente.

16 La traduzione italiana si trova in M.]. METZGER, La mia vita per la pace. Lettere dalle prigioni
naziste scritte con le mani legate, (a cura di L. ZAK), Cinisello Balsamo (Milano), San Paolo 2008,
224-225. La poesia va interpretata alla luce della sua lettera a papa Pio XII e, in particolare, del
menzionato Trattato teologico sul Regno di Cristo; vedasi la nota 126 in Ibid., 226.

17 11 prof. L. Zak nel suo articolo scrive che «si tratta di una lettera pubblicata gia numerose
volte in Germania, anche se, purtroppo, spesso in edizioni di limitata diffusione». L. ZAK,
«Max Josef Metzger, pioniere dell’ecumenismo cattolico, e la sua lettera a Pio XII dal carcere
nazista», in Lateranum LXXII, (2006/3), 579. Cf. A.-H. RAEM, «Die Anfige der skumenischen
Bewegung im katholischen Raum», in E. GATz, Katholiken in der Minderheit. Diaspora,
Okumenische Bewegung, Missionsgedanke. Freiburg-Basel-Wien 1994, 150. Questa lettera apparve
per la prima volta agli occhi dei lettori nella prima edizione delle «Lettere dalla prigione»
(«Gefangenschaftsbriefe») con introduzione e cura di Mattias Laros, pubblicate dalla Kyrios-
Verlag a Meitingen nel 1947; successivamente seguirono ancora tre edizioni; 1'ultima, di
Kienzler del 1991: M.]. METZGER, Christuszeuge in einer zerrissenen Welt. Briefe aus dem Gefingnis
1934-1944, Herder, Freiburg-Basel-Wien, 1991, 82-90. Nell'area tedesca essa fu pubblicata
anche nella rivista Una sancta, 19/2 (1964), XI-XVI (in appendice come brossura); AA.VV., 50
Jahre Dienst am Wort (1915/16-1965/66), Kyrios-Verlag, Meitingen-Freising 1966, 60-68; Christ in
der Gegenwart 1986, n. 22, 181-182; R. FENEBERG - R. OHLSCHLAGER (ed.), Max Josef Metzger. Auf
dem Weg zu einem Friedenskonzil. Akademie der Dibzese Rottenburg-Stuttgart, Stuttgart 1987,
75-80. Troviamo anche la traduzione francese di «Lettre de Mgr M. J. Metzger au Saint-Pére»,
in Unité chrétienne et tolérance religieuse. Editions du temps présent, Paris 1950, 279-284. E
importare notare che nell’ambiente italiano, per lungo tempo, come unica memoria del
personaggio di Metzger ¢’é appunto la lettera al Papa Pio XII; che é stata tradotta dal padre
barnabita Luigi Villa, del Centro ecumenico cremonese nel 1970. In questa stessa occasione,
egli presenta per la prima volta in Italia il sacerdote, grande ecumenista tedesco M.J]. Metzger
con il volumetto «Una voce profetica dalle carceri naziste». Lettera di M. J. Metzger al papa Pio
XII (1939)». Ultimamente la lettera & stata pubblicata in italiano dopo la rivisitazione della
traduzione di p. Villa nel sopramenzionato articolo di prof. L. ZAK, «Max Josef Metzger,
pioniere dell’ecumenismo cattolico...», 596-607; e nel libro M. J. METZGER, La mia vita..., 105-
118.
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Egli stesso si presenta in essa come servo appassionato della Chiesa per la quale
& partecipe delle sue esigenze autentiche che riscoprono la natura della Chiesa
stessa e gli obiettivi del suo apostolato.

La lettera e formalmente divisa in due parti. Nella prima, dopo il saluto rivolto
al papa, e riferendo il suo stato di prigioniero, esprime la sua sensazione di
sentirsi turbato e nello stesso tempo spinto a scrivere al pontefice8, perché la
guerra avviata aveva messo i popoli di nuovo su due «fronti opposti». Egli
esprime la sua sorpresa per il fatto che i popoli coinvolti nella guerra sono di
religione cristiana, e pertanto, per loro natura, avrebbero dovuto essere i
propugnatori della pace. Di fronte a tale situazione egli pone domande eloquenti
per cercare una ragione dello scoppio di un cosi grande conflitto, che a suo
parere, € in sé un’espressione di un conflitto intimo che nasce nei cuori degli
uomini indeboliti nella fede e nell’amore.

Dunque la sua domanda principale &, se il cristianesimo, che nasconde in sé la
sorgente viva del Vangelo, possa ancora offrire la luce interiore e la forza dello
Spirito dalla quale viene animato il fuoco di responsabilita di ogni cristiano,
sebbene, al momento, questo senso di responsabilita e in larga parte sopito.
Nella lettera richiama proprio cio:

«Popoli che, senza eccezione alcuna, hanno ricevuto la predicazione del
Vangelo di Gest1 Cristo e che quasi tutti confessano il Suo nome... Per loro
il Cristianesimo é soltanto una parola vuota? Forse solo una messa in scena
domenicale? O si sono irrimediabilmente venduti alle potenze delle tenebre
lasciandosi togliere, da queste, il giudizio e la liberta di azione? La Chiesa
non ha pilt nessun influsso sugli avvenimenti del mondo, dovendoli percio
abbandonare al gioco del Maligno? Oppure noi cristiani siamo diventati
tutti cosi indolenti e cosi deboli nella fede da non sentirne pit1 I'intima forza
che trasporta le montagne? Il sale & diventato cosi insipido e il lievito cosi
scipito che il mondo non & pitt in grado di salvarsi mediante questa forza
dal disfacimento e di trasformarsi interiormente»19?

Insomma egli individua due ragioni di fondo per tale cristianita dal volto
indebolito. La prima ¢ la disunione personale dei fedeli, fondata sulla perdita

18 Finora, I’ Archivio vaticano consente agli studiosi di consultare la documentazione risalente a
tutto il pontificato di Pio XI, ma non ancora a quella del Pio XII; pertanto non é ancora
possibile accertare se la lettera raggiunge il suo destinatario. E noto che essa & imbucata in
Svizzera e quando Metzger esce dalla prigione, consegna una copia della medesima lettera a
Cesare Orsenigo, nunzio apostolico a Berlino, il quale promette di farla arrivare a Roma.
Ancora un’altra copia della lettera e inviata nel 1940 ai vescovi tedeschi, alcuni dei quali «si
sono dichiarati del tutto d’accordo con il suo contenuto, assicurando di voler appoggiare,
secondo le loro possibilita, le idee ivi espresse». Bruderschaft Una Sancta. Vertrauliche
Mitteilungen, 28 maggio 1940, in AM; citato da M. J. METZGER, La mia vita..., 115; vedasi la nota
18, p. 115.

19 M. J. METZGER, «La lettera al papa Pio XII (1939)», in ID., La mia vita..., 105-106.
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del contatto vivo con la Parola di Dio e, di conseguenza, I'incapacita di compiere
atti e prendere decisioni nella fede. A questa prima disunione personale
spirituale si associa la disunione comunitaria del corpo della Chiesa, «poiché
centinaia di “chiese” cristiane lottano tra di loro nel nome del medesimo “unico
Signore” (Ef 4,5) [...]»%. Ecco, la ragione, perché «[questa cristianita] non puo
mai alzare energicamente la sua voce, non puo esercitare nessun influsso
decisivo sugli avvenimenti del mondo nel nome dei principi eterni del nostro
Signore, in quanto non ¢ una.[...] Non & tutto questo una tragedia e una colpa
insieme?»21,

Metzger imprime a questa lettera un tono fortemente ecumenico intravedendo
nell’apostolato della Chiesa di quei tempi una condizione imprescindibile della
riconciliazione fra chiese cristiane. Nella lettera lo dichiara richiamando la sua
presenza, da osservatore cattolico, alla Conferenza mondiale delle chiese a
Lausanne, nel 1927. Nella stessa lettera menziona la fondazione della Fraternita
ecumenica Una Sancta nel 1938, ma soprattutto la sua singolare esperienza con i
rappresentanti di varie chiese cristiane. Scrive che:

«da molti anni coltivo [...] stretti contatti con i cristiani di tutte le
denominazioni separati da noi. [...] Alla Conferenza mondiale delle chiese
di Losanna, [...] ebbi la possibilita di verificare la mia presa di posizione
grazie ai colloqui personali con i rappresentanti delle piti svariate comunita
ecclesiali dell’Occidente e dell’Oriente. Da allora ho continuato a curare e
ad approfondire queste relazioni. Da molti anni intrattengo relazioni
strette, in parte di amicizia, con numerosi pastori delle chiese sia riformate
che luterane tedesche, svizzere, danesi, svedesi, olandesi e con molti
membri della chiesa anglicana come anche con vecchi-cattolici»22.

E noto che gli anni Trenta sono ancora segnati da un certo sospetto nei riguardi
della plausibilita del movimento ecumenico da parte della Chiesa cattolica.
Metzger, partendo dalle sue esperienze ecumeniche nella lettera, segnala che la
riunificazione della cristianita viene spesso ostacolata dalla superba
autoreferenzialita della Chiesa cattolica:

«[...], posso ben dire che l'avvicinamento delle altre comunita alla Chiesa
cattolica-romana viene reso difficile, e in alcuni casi ostacolato, molto pit
da difficolta psicologiche e da esitazioni religiose che da differenze di credo. [...]
da parte nostra vi & una superba coscienza della propria irreprensibilita che
impedisce la possibilita sia di ammettere apertamente la presenza delle
imperfezioni e dei difetti all'interno della nostra Chiesa, dei peccati e degli
errori, che ci fanno corresponsabili per lo scisma [...], una sete di potere e

20 Ibid., 107.
21 Ibid., 106-107.
22 Ibid., 108-109.

53



VERBA THEOLOGICA 1/2018

un desiderio di autoaffermazione fin troppo umani [...], nostra pilt
prepotenza e grettezza d’animo [...], temeraria arroganza e una spietata
severita di giudizio»?.

Percio, in sintonia con il suo atteggiamento personale rispetto ai fratelli divisi,
nei suoi scritti come nelle conferenze ecumeniche, insiste sempre per la presenza
necessaria dello spirito che mai dovrebbe mancare dalla parte della Chiesa
cattolica, cioe il comportamento di vera carita e umilta. Prosegue nella lettera:

«& stata mia convinzione che, rispetto al passato, da parte nostra sia
auspicabile una misura moltiplicata di umiltd e carita, per raggiungere lo
scopo sublime [...]. Vera umilta non & solo la condizione preliminare per
poter ricevere la grazia di Dio (1Pt 5,5), ma & anche la premessa
fondamentale per superare la sfiducia e i pregiudizi che si oppongono a tutti i

nostri sforzi di riunificare le chiese separate»?4.

Metzger allude ed invita tutti i pastori della Chiesa a un atteggiamento di
«sincera umilta», che «emanando dal di dentro, si rendesse sempre piu visibile [...]»%.
Tale atteggiamento esige che tutti i cattolici siano fedeli allo Spirito di Gest e
nello stesso tempo credibili davanti ai fratelli separati. In ultima analisi la carita
e I'umilta assumono il valore dei fattori di apertura, di promozione del dialogo
ecumenico e, sullo sfondo di questo processo, operano come fattori di
risanamento dei rapporti interpersonali fra i capi e le membra delle chiese.

In quest’ottica il nostro autore sottolinea che il ruolo cruciale della gerarchia
della Chiesa nel dialogo ecumenico, deve divenire sempre pitt quello di un
interlocutore paziente e coraggioso, disponibile ad

«esaminare senza pregiudizi tutto cid che nella coscienza dei non cattolici
suscita perplessita; se essi troveranno proprio qui attuare l'umilta e la carita
pronte ad ascoltare lo Spirito Santo nonostante questa volta parli attraverso
un fratello in Cristo che crede diversamente (Gv 3,8), allora sara realizzato
un interiore avvicinamento che mettera insieme cid che ora sembra
difficilmente conciliabile. Umilta e carita vincono tutto»2°.

Metzger presenta, anche in questa lettera al papa, la sua convinzione personale
teologicamente fondata, che lapostolato ecumenico nella Chiesa &
inseparabilmente collegato con la sua essenza stessa e con la sua pilt piena
attuazione.

2 Ibid., 109-110.
24 Ibid., 109.
% Ibid., 111.
26 Ibid., 112.
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Nella lettera esprime la percezione che la Chiesa cattolica sente insieme alle altre
chiese cristiane il desiderio della propria riconciliazione e riavvicinamento,
seguendo la vocazione del Signore ad un intero rinnovamento di tutto il corpo
della Chiesa. Un significativo segno di tale rinnovamento viene attuato, nella
sua storia, dalla convocazione dei concili, intesi come la pit alta espressione
della riforma della Chiesa. Per Metzger & tale anche il Concilio di Trento, che
aveva avuto l'aspirazione ad essere un autentico «concilio di riforma», una
«riforma nel capo e nelle membra», dove anche «gli stessi “protestanti” [...]
potessero formulare e rendere direttamente presenti i loro gravamina e potessero
anche loro prendere parte attiva al rinnovamento della Chiesa»; in questo caso
non si giunse ad un «confronto veramente evangelico», perché «gli animi erano
ancora troppo riscaldati»?’.

Va ricordato che negli anni Trenta si levano voci a favore di un nuovo Concilio
ecumenico sia da parte dei cattolici che dei protestanti. Metzger, sentendosi
completamente in sintonia con quest’idea si chiede nella lettera, con spirito
coraggioso: «Ma non e forse venuto proprio oggi il tempo di ripetere in qualche
modo quel tentativo [...] ?»28

Le seguenti righe della lettera testimoniano che egli si rivolge al papa in virta
del suo spirito fervente, presentandogli una chiara proposta del cammino verso
un ideale che sarebbe stato anche lo scopo del futuro concilio. Come primo
passo suggerisce al papa:

«di scegliere una dozzina di persone di Sua fiducia, personalita
ecclesiastiche note di provata scienza teologica, di fede salda e insieme di
adeguata larghezza di spirito, di umilta e carita; persone che provengano
soprattutto dai Paesi in cui e in atto la divisione della Chiesa e, percio,
interiormente sensibili alle questioni suscitate da una simile situazione:
esse, per incarico di Vostra Santita, dovrebbero tentare di istaurare un
primo contatto con un uguale numero di autorevoli rappresentanti delle
comunita ecclesiali separate»?.

27 Ibid., 113.

28 Jbid. Fra i non cattolici si pud annoverare, ad esempio, il teologo protestante Dietrich
Bonhoeffer, il quale parla apertamente dell’esigenza di celebrare un Concilio ecumenico
concepito come una via verso la pace. In questa direzione pronuncia un discorso al Congresso
ecumenico della Lega mondiale a Fant del 28 agosto 1934 dove si esprime: «Come sara possibile la
pace? Chi e in grado di richiamare alla pace in modo che il mondo senta tale voce, che sia
costretto ad ascoltare, rallegrando cosi tutti i popoli? Soltanto un grande Concilio ecumenico
della santa Chiesa di Cristo, proveniente da tutto il mondo, potra parlare cosi che il mondo con
lo stridore dei denti dovra sentire la parola sulla pace, mentre i popoli si rallegreranno poiché
questa Chiesa, nel nome di Cristo, prendera dalle mani dei suoi figli le armi, proibira a loro di
combattere e annuncera la pace di Cristo in un mondo diventato pazzo».P. ENGELHARDT,
«Zwei Wege zum Friedenskonzil: Dietrich Bonhoeffer - M.]. Metzger», in R. FENEBERG - R.
OHLSCHLAGER (ed.), M.]. Metzger..., 31; citato da M.J. METZGER, La mia vita..., 118; vedasi la
nota 26, p. 117.

2 Ibid., 114.
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In base alle proprie convinzioni, egli indica come piattaforma per un concilio
alcuni colloqui preliminari tenuti da teologi e rappresentanti delle Chiese dei
paesi dove vivono le comunita separate. Lo scopo di tali incontri avrebbe dovuto
essere un’«obiettiva presa di coscienza delle reali difficolta come anche delle
sempre pitl manifestate possibilita di avvicinamento»%. Il luogo appropriato per
un simile incontro avrebbe potuto essere «Assisi, dove lo spirito del Poverello,
venerato da tutti i cristiani senza distinzione, avrebbe favorito un’atmosfera di
pace e di riconciliazione»3.

Il passo successivo sarebbe consistito nella costituzione di una commissione
romana nominata dal Santo Padre, con il compito di rielaborare i pareri delle
persone di fiducia provenienti da varie comunita separate, incaricate per quegli
incontri preliminari. Si sarebbero cosi creatii «presupposti per attuare un grande
piano che - al momento voluto da Dio - coronerebbe tutta l'opera: la
convocazione di un Concilio ecumenico che sarebbe destinato a dare un volto
nuovo alla Chiesa riunificata»32. Ma egli & anche convinto che la sua iniziativa
«va molto al di la di quelle che attualmente sono le previsioni di un successo»33.
In sintesi, K. Kienzler, teologo fondamentale all'Universita di Augsburg, uno dei
biografi di Metzger, scrive nel suo articolo che la lettera di Metzger rappresenta
«la commovente testimonianza di una voce profetica nel deserto» e prende il
valore di uno «scritto programmatico dell’ecumenismo, in cui ancora una volta
vengono riprese tutte le idee fondamentali di Metzger circa 'unita della Chiesa
prendendo la forma di uno sguardo profetico rivolto verso il futuro»3.
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30 Ibid.

31 Ibid.

32 Ibid.

33 Jbid. 114-115. La storia della Chiesa negli anni ‘60 e 70 conferma con evidenza la presenza
dello Spirito profetico di Metzger, in particolare lo mostrano le sue seguenti parole: «La storia
ecclesiale e universale conservera in onorata memoria quel portatore della tiara che
magnanimamente dara inizio a quest’'opera e colui il quale, forse pit1 tardi, riuscira a condurla
a termine». Ibid., 115.

3 K. KIENZLER, «Fiir den Frieden der Welt und fiir die Einheit der Kirche», in W. DIRKS (ed.),
Die Aufgabe der Christen fiir den Frieden - M.]. Metzger und die christliche Friedensarbeit zwischen
den Weltkriegen, Verlag Schnell & Steiner, Miinchen-Ziirich, 119.121.
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Gyorgy BELOVAI

Derrida’s hospitality in a nutshell. An invitation

Abstract

In this article the author introduces four ideas from the late works of the great
French philosopher of the 20th centruy, Jacques Derrida that can be relevant
when we discuss religion and religious topics. The author’s aim is to find
common points, shared motifs that could lead to a major idea which rules
Derrida’s late philosophy. This idea will be the absolute hospitality, the
hospitality to come. Through Derrida’s texts we will see the significance of
religious motifs (God, messianism, etc.) gathering around the problem of
hospitality.

Keywords: Derrida, hospitality, messianicity, khora, desert.

Introduction

The basis of this paper comes from my thesis submitted for a master’s degree in
Study of Religions at the University of Szeged. In that thesis I tried to introduce
Derrida’s ideas in his late works (from the late 1980s to 2004) that can be useful
for someone who studies Study of Religions. The methodology was rather
simple. I mostly used the original texts from Derrida to demonstrate my
hypothesis. These texts were Passions?, Sauf le nom?, Khora3, Foi et savoir: Les deux
sources de la 'religion' aux limites de la simple raison* and De [’hospitalité>. In these
works I found four major ideas that can be relevant in Study of Religions: the
idea of khora, the idea of messianicity, the idea of desert and the idea of
hospitality. It was later (after I finished my thesis) when I realised that actually
there is only one idea in these motifs and that idea is hospitality. Why is that?
That is what I would like to explain here. For this I have to explore these ideas
one by one while pointing out the common ideas they share. This will lead us to
hospitality the idea that rules the late philosophy of Derrida. So let me invite the
readers to this journey. A journey to explore Derrida’s thoughts around
hospitality. Maybe we will be lucky enough to see hospitality in a nutshell.

1 DERRIDA, J. Passions. Paris: Galilée, 1993.

2DERRIDA, J. Sauf le nom. Paris: Galilée, 1993.

3 DERRIDA, ]J. Khéra. Paris: Galilée, 1993.

4 DERRIDA, ]. Foi et savoir: Les deux sources de la 'religion' aux limites de la simple raison. In La
religion. Paris: Seuil, 1996.

5 DERRIDA, ]. De I'hospitalité. Anne Dufourmantelle invite Jacques Derrida d repondre. Paris:
Calmann-Lévy, 1997.
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Exploring and reinventing khora

Derrida as many other philosophers (Heidegger, Sallis, El Bizri®) met the
concept of khora (xopa) in Plato’s Timaeus. His thoughts on khora as a main
concept in Plato’s dialogue were published as an essay in 1993. This is the exact
period - the late eighties and the early nineties - where we can spot a shift in
Derrida’s thinking. This shift brings in several concepts or phenomenons which
could be related to religious meanings and as we will see khora is one of them.
In Khora Derrida starts his arguments with a description of a strong opposition
in the Western philosophical tradition. This opposition consists mythos and
logos. What is more important here is the hierarchy which puts logos into a
stronger and central position. Derrida takes this thought from Jean-Pierre
Vernant, a French historian and anthropologist, and tries to deconstruct the
relation between the two opposing concepts, mythos and logos using Plato’s
Timaeus and its mythical concept, khora”. But first we have to take a look at the
difference of the traditional view of mythos and logos. In the Western
philosophical tradition logos is the natural, the legitimate, the only way of
thinking right, it is the reason (raison), the truth. Mythos is something else.
Derrida, recalling the Timaeus, says it is similar to a dream, but nonetheless it is
,hybrid, bastard, or even corrupted” reasonings. Now the question is where is
the place of the place (khora) in this hierarchy? Clearly it cannot be a part of
logos, still we cannot be sure about associate khora with mythos. We are
questioning here the ,retarded or johnny-come-lately opposition of logos and
mythos”?. Khora is something else. Khora belongs to a third genus (triton genos,
48a, 52a). Our task is to put Derrida’s effort - to deconstruct the mythos logos
opposition while shares his view on khora - into a position, a context that could
be useful for the studies of religions.

In medias res we cannot write or say anything sure about khora. Still we have to
explain the nature of khora, or try to get close to the meaning of this concept.
Khéra does not exist. On the other hand we cannot use the onthological dualism
here, the opposition of being and not-being. An other distinction we could use
here is the ,well-known Platonic disctinction between the ideal primary reality
and the physical secondary reality”10. The first consists the rational reality,
things or beings which are eternally unchanging, the second consists the sensible

¢ Heidegger never wrote a book or a paper on the problem of khora but he did mention it in
two of his works: What Is Called Thinking? (HEIDEGGER, M. Was Heisst Denken? Tiibingen:
Max Niemeyer Verlag, 1954.) and Introduction to Metaphysics (HEIDEGGER, M. Einfiihrung in
die Metaphysik. Frankfurt: Vittorio Klostermann, 1983.). The problem of khéra have surfaced in
the 20th century thanks to Derrida and Julia Kristeva who adopted the idea of khora in
semiotics and in the questioning of gender categories (KRISTEVA, J. La révolution du langage
poétique. Paris: Editions du Seuil, 1974.).

7 DERRIDA, J. Khéra. In On the Name. Stanford: Stanford University Press, 1995, p. 90.

8 DERRIDA, J. Khéra. In On the Name. Stanford: Stanford University Press, 1995, p. 90.

9 DERRIDA, J. Khéra. In On the Name. Stanford: Stanford University Press, 1995, p. 90.

10 VIDLER, A. Chéra. In Dictionary of Untranslatables. Ed. CASSIN, B. Princeton: Princeton
University Press, 2014, p. 132.
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reality, the reality of the changing. But somehow khora places itself somewhere
between the two. Between the being and not-being, between the rational- and
the sensible reality. This is the exact nature of khora that scared off most of the
philosophers during the centuries and helped to associate khora with mythos.
Khora is something that , tends to drift to the edge of philosphy’s screen, beyond
or beneath (en deca) philosophy’s grasp, situated too low for philosophy’s
conceptual radar to pick up, thereby eluding the order of categories that Plato
has installed”11.

Beyond the onthological and epistemological categories Plato gives us another
distinction that could turn our head to a better explanation of khora. In Timaeus
Plato talks about the two kinds (genos) of men. One who has a place and one
who does not. It is a very important opposition especially when we consider
khora as place, which is the traditional meaning of khora, yet we cannot
translate it straight as place. Here Socrates situates himself as someone who does
not have a proper place. Actually he appears as neither this, neither that. Just
like khora. He does not belong to the class of philosophers, leaders of the state,
politicians, philosopher-politicians the ones who have place. On the other hand
he does not belong to the class of sophists, poets, the ones who do not have
place. Socrates as he pretends to belong to the latter, is between the two genos,
floating between the two poles. Plato draws a picture where Socrates acts like
khora, as a third kind, a third nature, a triton genos. As Derrida says this act is
»very disconerting, not to say alarming”?2. In this alarming act where Socrates
empties himself in the place-nonplace opposition or does a self-exclusion,
Derrida discovers the true meaning of khora. The meaning which have been
overshadowed in the Western philosophical tradition through the centuries.
Derrida in Socrates’s role says:

»You alone have place and can say both the place and the nonplace in
truth, and that is why I am going to give you back the floor. In truth,
give it to you or leave it to you. To give back, to leave, or to give the
floor to the other amounts to saying: you have (a) place, have (a) place,
come.” 13

This is the essence (not in the onthological context) of khora, as a receptacle it
allows everything and everyone to come, it functions as a shelter, a place of
reception:

11 CAPUTO, J. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. pp.
84-85.

12 DERRIDA, J. Khora. In On the name. Stanford: Stanford University Press, 1995. p. 107.

13 DERRIDA, J. Khora. In On the name. Stanford: Stanford University Press, 1995. p. 108.
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~Le tus not forget that receptacle, place of reception or harboring /
lodging (hypodokhé), is the most insistent determination (le tus not say
~essential”, for reasons which must already be obvious) of khoéra.” 14

Now we see khora as a third kind, something that is not an object nor a subject,
a triton genos that eludes the laws of rational thinking, the black sheep in
Western philosophy that has no attributes, nor an essence. There are two things
left for khora. First, the ,act” of letting someone/something to come (as we
pointed out, it is the insistent determination of khora). Second, its name (which
is untranslatable). An empty concept that has nothing but its name. This
description leads us to the derridean concept of God.

In the fictional dialogue of Post-Scriptum (Sauf le nom) Derrida leads the
conversation on God, God’s name, the concept of name while discussing
Angelus Silesius’s The Cherubinic Wanderer’>. Here Derrida introduces the
apophatic theology, also known as negative theology to explain the difficulties
of a concept of God in the ,strict sense”. On the pages of The Cherubinic
Wanderer God appears as something very similar to Derrida’s khora. Something
that has nothing, but the ability to give place, to let the other to come.

»,God ,therefore no longer has anything” and, if he gives, as the Good of
Plotinus (Enneads, 6. 7-15-16-17), it is also what he does not have,
insofar as he is not only beyond being but also beyond his gifts (kai tou
didomenou to didon epekeina en). And to give is not to engender, or is
it to give birth.” 16

God is ,beyond being” (being beyond being-something), just like khora in
Timeaus and what God gives is the place, the place that God does not own, what
he does not have, once more just like the derridean khora. This is a radical move
from Derrida, a distinction from many theological traditions. It is not negative
theology in the ,strict sense” but it is , principle against principle”1”. It is not just
incompatible with the traditional theological teachings but it suspends most of
the philosphical views on God, on the nature of God. One of the most basic
example here is the Cartesian view. Descartes’s God is the perfect being, who
carries all the attributes, all the positives while lacks all the negatives. There God
is something as a whole. Here, in Post-Scriptum, God is something as an
emptiness. The only thing Derrida’s God owns is his name.

14 DERRIDA, J. Khéra. In On the name. Stanford: Stanford University Press, 1995. p. 117.

15 DERRIDA, J. Sauf le nom. In On the name. Stanford: Stanford University Press, 1995.

16 DERRIDA, J. Sauf le nom. In On the name. Stanford: Stanford University Press, 1995. p. 70.
17 DERRIDA, J. Sauf le nom. In On the name. Stanford: Stanford University Press, 1995. p. 67.
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» - But what is this proper, if the proper of this proper consists in expropriating
itself, if the proper is precisely, justly [justement], to have nothing of its own [en
propre]? What does ,,is” mean here?

- Silesius never fails to expose, precisely, justly, the name of God.”18

In Post-scriptum the concept of God and the conept of khora meet in a common
problem, in the problem of place.

,Is this place created by God? Is it part of the play? Or else is it God?
(...) It reamins to be known (beyond knowing) if the place is opened by
appeal (response the evint that calls for the response, revelation, history,
etc.), or if it reamains imappsively foreign, like chora, to everything that
takes its place and replaces itself and plays within this place, including
what is named God. Let’s call this the test of chora...”1?

Let me say one thing clearly: Derrida never says khora is equal to God, or the
problem of khora is equal to the problem of God. Khéra is nor a metaphor of
God and vice versa. But on the other hand the questions behind the problem of
khora and God are very similar and Derrida’s answers allow us to draw the
conclusion that the concept of khéra and the concept of God are important parts
of a ,bigger picture”. One of the most difficult steps in understanding this
,bigger picture (which will be given a name soon) is , accepting in this domain
the ,,probable myth” (ton eikota mython) and not to seek further” . That means
we have to accept that Derrida don’t give an exact definition of these concepts.
God and khora remain something like a third nature, a triton genos.

Messianicity. A messianism without messianism

Another key concept in the late Derridean philosphy which could be related to a
religious context is what Derrida calls messianicity. With messianicity we have
an easier job to understand the concept’s religious connotation as the
constructed word messianicity reflects on the traditional concept of messianism.
If Derrida’s God was something like a ,,God without God”, here messianicity
appears as ,messianism without messianism”. The idea of messianicity has a
very strong religious side but the more interesting thing is, that it also has a
secular side. On the religious side Derrida hugely gets his inspiration from
Judaism, while the secular or political side of messianicity finds its roots in
Marx’s philosophy. In this chapter I would like to concentrate on three major
elements in the idea of messianicity:

18 DERRIDA, J. Sauf le nom. In On the name. Stanford: Stanford University Press, 1995. p. 69.
19 DERRIDA, J. Sauf le nom. In On the name. Stanford: Stanford University Press, 1995. p. 76.
20 DERRIDA, J. Khora. In On the name. Stanford: Stanford University Press, 1995. pp. 112-113.
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1. the distinction between messianicity and messianism (,, messianism without
messianism”),

2. the key role of ,to come” (d venir), the motif of ,let someone/something to
come”,

3. the distinction between faith and knowledge.

When we are talking about messianicity we should not say it enough times:
Derrida’s first step is to isolate his idea from the traditional thought of
messianism. To be more specific: from the messianism in the Abrahamic
religions or the religions of the Book. That means Derrida tries to eliminate
every concretes from the ,concrete messianism”.

,This messianic dimension does not depend upon any messianism, it
follows no determinate revelation, it belongs properly to no Abrahamic
religion (even if I am obliged here, ,among ourselves,” for essential
reasons of language and of place, of culture, of a provisional rhetoric
and a historical strategy of which I will speak later, to continue giving it
names marked by the Abrahamic religions).”2!

It is a very strong statement from Derrida in Faith and Knowledge. Despite the
total isolation from the religions of the Book, Derrida cannot help but give the
,names marked by the Abrahamic religions” when he is talking about his own
messianism, a messianism without messianism. That is one of the most
challenging task for Derrida, something that was an almost impossible task for
Heidegger too. They could not create a whole new language. On the other hand
Derrida manages to exclude one of the main figures from the general structure
of various Abrahamic messianisms, the Messiah himself. Or at least the concrete
person is not necessary in the idea of messianicity, the Messiah does not play a
key role in the act of messianicity. As Maté-To6th points out, it is not the person
but the moment, the momentum and the waiting for this moment (to come) that
is the most important for Derrida?2.

For Derrida it is the future-to-come. The future is that which will be. The future is
always to come, [‘dvenir. The nature of this future-to-come wears the very
elements of surprise. The future will arrive as a surprise. The Messiah - who is
still with us, despite the fact that his or her name, face, political agenda, etc. is
not important for us - will arrive as a surprise. We do not know the exact date,
the day when the future, Derrida’s future, the future-to-come will arrive, as we
do not know when will the Messiah come. The act of waiting, to let someone to

21 DERRIDA, J. Faith and Knowledge: The Two Sources of , Religion” at the Limits of Reason Alone. In
Acts of Religion. Ed. ANIDJAR, G. New York: Routledge, 2002. p. 56.

2 MATE-TOTH, A. Valldsi kommunikdcié és valldsdiskurzus. Budapest: L'Harmattan, 2013. p.
107.
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come, opens the place for the stranger, the absolute stranger (I’étranger). The
future of messianicity calls for an openness towards the other, the stranger
whom we do not know. That is the moment when the importance of trust comes
in. Trust in the future or faith in the future. Derrida in the Faith and Knowledge
speaks about the difference between moralische and dogmatische?. In this
Kantian distinction, Derrida favours the moralische (religion), the one that
expects action from people as well as trust and faith. On the other hand,
dogmatische (religion) only expects the knowledge of the dogmas at the end
making it passive, an opposite of moralische. Derrida uses the opposition of
faith and knowledge and tries to deconstruct its hiearachy moving the central,
stronger concept (in this case knowledge) to a more peripherical place. As we
tried to describe it before, Derrida did the same with logos and mythos in
relation to khora. But let us go back to the mythical elements of messianicity.

We said the main element of Derrida’s messianism without messianism is to let
someone/something to come, which neceserraly wears the motives of surprise
and the whole stucture built on faith and trust and not on (pure or proper)
knowledge. One of the examples of this structure is the story of Oedipus which
Derrida tells in Of Hospitality. In this example Oedipus is the absolute stranger
who arrives to a place he does not know its name, does not have any knowladge
of it. He is a foreigner, a stranger on a foreign, strange land. It is the absolute
arrival of the absolute stranger.

»Without the knowledge, the knowledge of the place and the knowledge
of the name of the place: where he is, where he is going. Between the
profane and the sacred, the humar of the divine. Isn’t this always the
situation of the absolute arrival?”24.

Then in the Faith and Knowledge:

,This abstract messianicity belongs from the very beginning to the
experience of faith, of believing, of a credit that is irreducible to
knowledge and of a trust that ,founds” all relation the the other in
testimony.” %

It is a universal messianism (without messianism), without ,prophetic
prefiguration”, a messianism that belongs to everyone who can experience, act
and believe. Again, it is more like a moralische religion but without religion.

2 DERRIDA, J. Faith and Knowledge: The Two Sources of , Religion” at the Limits of Reason Alone. In
Acts of Religion. Ed. ANIDJAR, G. New York: Routledge, 2002. p. 49.

24 DERRIDA, J. Of Hospitality. Stanford: Stanford University Press, 2000. p. 35.

25 DERRIDA, J. Faith and Knowledge: The Two Sources of , Religion” at the Limits of Reason Alone. In
Acts of Religion. Ed. ANIDJAR, G. New York: Routledge, 2002. p. 56.
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Derrida states at the beginning that he wants to introduce a ,new” messianism
that is different from the messianism of the Abrahamic religions. It means there
is no place for a Messiah (or at least he does not play a key role), and its political
connotation. Yet, messianicity holds a strong political connotation. Messianicity
connects with the very idea of democracy to come. We can find Derrida’s thoughts
on democracy to come in various texts such as Specters of Marx?6 and Faith and
Knowledge. My thesis is that the idea of democracy to come and hospitality are
central thoughts in the last years of Derrida’s philosophy. The idea of democracy
to come is very similar to messianicity, or messinaism to come. The democracy
that Derrida talks about is not built upon a political structure and have not been
achieved yet in our world. It is not the democracy of the Greeks, nor the modern
democracy in the United States. ,There is a universal democracy, which goes
well beyond citizenship and the nationstate”?” says Derrida. This absolute
democracy will never be present, as the Messiah in messianicity will never
arrive, or at least we do not know when he or she will arrive, but the point is we
should not care about the date, the arrival but the waiting, the act of letting
someone or something to come. Derrida calls for an openness towards the
stranger, the other with the ideas of democracy to come and messianicity (and
also with his interpretation of the platonic chora).

It is Caputo who says that Judaism has its strong and visible marks on Derrida’s
messianicity. He states that in recent works (published in the 1990s) Derrida’s
Jewishness comes to a head, where he has , become more autobiographical (...)".
Derrida ,finds himself going back to his Jewish beginnings, which are not only
or not quite Jewish, for his was a very Christianized, assimilated Judaism which
was also not a little Arab and Algerian, and his bond with Judaism has been
both broken and abided by” 2. Inventing, or reinventing messianicity in concrete
messianisms demonstrates Caputo’s comments on Derrida’s turn to his Jewish
roots. It was also Caputo who captured the colorful face of messianicity in one
sentence:

,This is a quasipolitical, quasi-ethical, quasi-prophetic, post-Marxist,
neo-democratic, Parisian messianism.” 2°

In this chapter I've tried to introduce Derrida’s idea of messianism without
messianism, the concept of messianicity. First I pointed out the difference
between the various messianisms (Abrahamic messianisms and philosophical

26 DERRIDA, J. Specters of Marx. New York: Routledge, 1994.

27 CHERIF, M., DERRIDA J. Islam and the West. A conversation with Jacques Derrida. Chicago:
University of Chicago Press, 2008. p. 44.

28 CAPUTO, J. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. p.
171.

2 CAPUTO, J. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. p.
174.
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messianisms) and Derrida’s own messianicity which clearly distinct itself from
the traditional messianisms and their (too) concrete structure. Then I explained
the essence of messianicity which is very similar to the phrase we have met
when we were talking about the problem of khora. That is the act of let someone
or something to come (I'dvenir), to open ourselves to the other, the stranger
(I'étranger). The next step was to point out the distinction between faith and
knowledge in the idea of messianicity. Faith is superior to knowledge for
Derrida which means messianicity requires a certain act of faith, not a passive
but an active faith. Finally I've mentioned the political connotations of
messianicity (the democracy to come) and its (and Derrida’s) deep connection to
(a quasi-) Judaism. Through the first two chapters in some way or another we’ve
talked about the problem of place, the problem of the other, so it is going to be
an exciting next stop in our journey when we’ll arrive to an actual (and
metaphorical at the same time) place, where we will be more alone than ever, a
place where Derrida’s religion finds its home.

Desert. The absolute place, the place of the absolute

Our hypothesis so far would have been that in Derrida’s searching for a place,
through this journey around the problem of the idea of place we could find
motifs which could be useful in understanding Derrida’s late philosophy and its
relation to religious ideas. So we have been talking about khora, God, a
messianism without a Messiah, a (reflective) faith without religion. All these
ideas join in one place, one idea of a place without boundaries, the very idea of
desert.

We can meet the idea of desert in Post-Scriptum where the fictional dialogue
takes place around Angelus Sileius’s The Cherubinic Wanderer. Here Derrida -
as we have said it before - talks about the apophatic or negative theology to help
understand the problem of name, the name of God. In the past numerous
philosophers thought that negative theology is equal to atheism. They have their
similarities but Derrida says that calling negative theology a type of atheism is
simply wrong. The negative theology necesseraly denies the dogmas of the
traditional or ,classical” theology. But it does not mean it is some kind of
destructive process it is a searching for the truth, the alétheia (it is almost
deconstructing). That means in this process we take away everything from God
that does not belong to him esentially. This clearing process does not stop at
God, the unknowable God, it also contains the clearing process of religion itself.
That results in a place that is empty, an emptied place that reminds Derrida to a
desert.

»(...) there will have been absolute rarefaction, the desert will have

taken place, nothing will have taken place but this place. Certainly, the
,unknowable God” (,Der unerkandte GOtt” 4:21), the ignored or
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unrecognized God that we spoke about says nothing: of him there is
nothing said that might hold.”30

The same desert appears in Faith and Knowledge where Derrida compares the
idea of island to the idea of desert. A place where there are no roads, a place
where we have to act in order to let something happen.

,Le tus step up the pace in order to finish: in view of a third place that could
well have been more than archi-originary, the most anarchic and anarchivable
place possible, not the island nor the Promised Land, but a certain desert, that
which makes possible, opens, hollows or infinitizes the other.”3!

If we read carefully the sentence above, we can find concepts, ideas or certain
words that we have met before. The desert appears as a third place like khora
appeared as a third kind, a triton genos. This will be the place which , opens to
the other”. Wasn't it the main characteristic of the ideas we have talked before?
To open to the other? Yes, it was. A place that is missing any kind of concretism.
In the desert we do not have knowledge. It is a place before the saint and the
profane.

The two face of hospitality

It has been a long journey, maybe it is a neverending-type-of-journey, but we
have reached our last stop, or at least it is the last stop here, in this text. We have
seen the reinvented idea of the Platonic khora, the also reinvented concept of
messianicity, a messianism without messianism and when we thought we have
found a place to rest our body and mind we have arrived at a desert, the
absolute idea of activeness. From one step to another one thing became clear:
Derrida wants to tell us something about the problem of place (the political-
place) and the problem of the other. These clues lead us to the concept of
hospitality which is - in our view - the central idea of Derrida’s philosophy
from the late 1980s to his death in 2004.

So, what is hospitality? It is not as easy question as it seems. Of course we can
answer with the traditional, universally accepted definition of hospitality. A
sublime act, sometimes an ultra-moralised act towards the other person,
something that has a peaceful image in people’s mind. The truth is we should
feel a bittersweet taste in our mouth when we talk about hospitality. Derrida
points out (with the help of Benveniste) that hospitality holds a dualism in itself.
If we look at the epystemology of the word hospitality we can find the latin

30 DERRIDA, J. Sauf le nom. In On the name. Stanford: Stanford University Press, 1995. p. 55.
31 DERRIDA, J. Faith and Knowledge: The Two Sources of , Religion” at the Limits of Reason Alone. In
Acts of Religion. Ed. ANIDJAR, G. New York: Routledge, 2002. p. 55.
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word hostis which originally means enemy, a stranger with a power to hurt me.
That means hospitality has some kind of inner tension and it results in a fight for
the master position in hospitality. A fight between the host and the guest. The
host is the one who has the power to reamain master of his home, his land.

~Hospitality, the welcome extended to the guest, is a function of the
power of the host to remain master of the premises.” 32

When we say to our guests ,make yourself at home” and make this friendly
gesture, in reality we say this: this is my home, feel at home, but never forget
that I am the host and you are the guest3. We just want to keep this hierarchy in
the right form. The guest has every tool to keep this situation under control. One
of the most powerful weapon of hospitality is language. Derrida reminds us to
the story of Socrates in Apology of Socrates and how Socrates was forced to speak
the language of the law, the legal language3. This idea of hospitality,
hostipitality eliminates the traditional, mellow idea of hospitality. That is the
reason behind the need of a new kind of hospitality. This will be the absolute
hospitality.

It is a universal hospitality (like the messianicity was a universal messianism), a
hospitality with no limits. Unfortunately this kind of hospitality remains
impossible. It remains impossible because of us, the people. The absolute
hospitality eliminates every single limit and makes the host-guest hierarchy
useless. That is what seems we cannot do%®. The nature of absolute hospitality is
that it is always coming. To come, 4 venir. Familiar words. The absolute
hospitality will never be present. It is the nature of messianicity and the absolute
democracy, the democracy to come. Because of its nature (it is always to come)
we cannot know anything about the absolute hospitality. We cannot learn the
way of how to act right in an absolute hospitality scenario. The key is the
experience (like with the previous concepts).

oIt does not come down to knowing anything, but to doing
something’” 3¢

32 CAPUTO, ]. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. p.
g31%APUTO, J. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. p.
341gERRIDA, J. Of Hospitality. Stanford: Stanford University Press, 2000. p. 17.

35 CAPUTO, ]. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. p.
g61EAPUTO, J. D. Deconstruction in a Nutshell. New York: Fordham University Press, 1997. p.
112.
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At this point we should not be surprised if I said that one of the examples of
absolute hospitality comes from the Hebrew Bible. It is the Binding of Isaac
(Genesis 22:1-19) that truly demonstrates the universal, no-limit hospitality for
Derrida. The situation is simple: the absolute other, God asks Abraham, the host
to sacrifice his own son, Isaac. Abraham’s response is the key to understand
Derrida’s hospitality. What Derrida finds interesting is that Abraham does not
ask any questions. He fully opens himself to the other, lets the stranger come
without any questions and any acts that could results in a hierarchy between the
guest and the host. The true nature of the sacrifice is the sacrifice of ethics to
obligation®. And to the absolute hospitality.

The hospitality with no limits, the absolute hospitality, the hospitality to come
functions here like some kind of receptacle, hupodoche. The nurse of all the
ideas we explored through our journey (khora, messianicity, desert). Derrida’s
idea of hospitality rules his late philosophy. It is a central problem as he argues
more political, political-ethical topics in the late 1980s, the 1990s and the final
years of his life.

Summary (to come)

At the end of our journey let me summarize what I have been talking about. My
main goal was to introduce the major ideas in Jacques Derrida’s late philosophy
that can be relevant for the discipline of Studies of Religions. That means I
talked about khora which has religious connotations but most importatnly it
consists the idea of let someone or something to come. Then I talked about
messianicity, a unique concept of Derrida’s philosophy which has obvious
connections to the Abrahamic religions though Derrida states that he wants to
distinct messianicity from the traditional (religious and philosophical)
messianisms. Here we also explored the motif of let someone (the stranger, the
other, the not-so-important Messiah) or something to come. In the chapter where
I talked about the idea of desert we found the absolute place of the absolute
other where the desert functions like khora, a receptacle, something that allows
or lets someone or something to come. Then we reached the top of the
mountain, the problem of absolute hospitality. The idea that consists all the
previously introduced derridean concepts and their cenral motifs. Through this
journey we never insisted that Derrida’s late philosophy was a religious
philosophy, but as Caputo also pointed out, Derrida turned to his religious roots
(Judaism, Christianity) to explore new problems and to reflect the actual
problems of his world in the late 1980s and the 1990s (globalization, migration,
our connection to other people, etc.). I am sure that these ideas I described above
could be useful for someone who studies Study of Religions or even theology
and not just for a philosopher. These thoughts are not outdated in our current
world so it could be important to take a look at Derrida’s answers or at least the

37 DERRIDA, J. The Gift of Death. Chicago: The University of Chicago Press, 1995. p. 67.
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questions in order to understand the problems we face today. Maybe we do not
get the solutions right away, but it could be a good start. A start of a solution to
come.
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PREKLAD

Rim a patriarchaty Vychodu v prvom tisicroci

Nas$im zamerom nie je napisat dejiny vztahov medzi Rimom a patriarchatmi
Vychodu v prvom tisicro¢i. Zalezi nam len na tom, aby sme stru¢ne opisali, ako
vznikli a ako papezi prvého tisicro¢ia chapali privilegované osobitné postavenie
patriarchov. K tomu este stru¢ne dodame, ¢o bolo obsahom prav patriarchatu,
v ¢om teda spocivala ich autonémia v ¢ase pred rozkolom. O tom vsetkom sa
musi kratko povedat, pretoze len na takomto pozadi mozno spravne pochopit

dejiny druhého tisicrocia.

Pévod patriarchatov

Ide tu orozsiahlo samostatné cirkevné administrativne obvody, ktoré vznikli
v prvych storoc¢iach a neskor boli nazvané ,patriarchaty”, resp. ,katolikaty”,
¢ize o administrativne obvody nielen vramci, ale aj mimo Rimskej rise.
Staroveké ekumenické koncily, ktoré boli prave risskymi koncilmi, hovoria len
o patriarchdtoch na tzemi riSe. Tu st najstar$imi Alexandria a Antiochia,
ktorych jedine¢né osobitné postavenie, vyvinuté skrze zvykové pravo, bolo
potvrdené uz Nicejskym koncilom?. Koncil nevytvara tieto prava, ale uznava na
zéklade zvyku, Ze maji pravnu platnost. Relativna centralizdcia cirkevnej
spravy bola nevyhnutnd, aby sa zaistilo jednotné vedenie Cirkvi. Nemohlo
natrvalo zostat' pri izolovanych jednotlivych biskupstvach. Nedalo sa obist
regiondlne zhrnutie pod vedenim miestnej hlavnej cirkvi. Rimsky biskup, ktory
na zaklade bozského prava stdl na cele celkovej Cirkvi, nemohol podla
vtedajsieho stavu veci sdm garantovat nevyhnutnt jednotnost v jej riadeni.
Niektoré hlavné cirkvi - kvoli svojmu apostolskému poévodu alebo kvoli inym
doévodom - ziskali na zaklade zvykového préva privilegované prednostné
postavenie oproti menej vyznamnym biskupskym sidlam svojho okolia
a napokon celého regiénu. Jednotlivi biskupi s ml¢anlivym sthlasom posttpili
pravdepodobne biskupom hlavnych cirkvi (kvoli lepsiemu vedeniu Cirkvi) ¢ast
svojich prav. Takéto centralna spréva sa vyvinula najskor v Egypte. Hlavnému
mestu Alexandria pripadlo z praktickych doévodov uz velmi skoro vedtce
postavenie v cirkevnej oblasti. Uz v trefom storo¢i alexandrijsky biskup
vysviacal vsetkych biskupov v Egypte amal pravo ich aj zosadzovat.
Zhromazdoval aviedol synody v Egypte aPentapolise. Podla vlastného
uvazenia zasahoval do disciplinarnych zélezitosti jednotlivych biskupstiev2.
V kazdom pripade na oddvodnenie tejto situdcie sa v prvych troch storoc¢iach
nikdy neodkazuje na tdajny apostolsky povod Alexandrie. Sprava, ze Marek,

1 Kanon 6: Kirch, Enchiridon Fontium, Nr. 406.
2 Porov. G. Bardy, Alexandrie, Antioche, Constantinople (325-451), in: L'Eglise et les Eglises
(Chevetogne 1954) 1183nn.
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ziak svédtého Petra, je zakladatelom Alexandrijskej cirkvi, sa objavuje az
pri Euzébiovi. V skuto¢nosti Marek nezohrava nijakd rolu pri vyvoji
Alexandrie na patriarchat. Nevie o tom ni¢ ani Nicejsky koncil, ktory potvrdi
prava Alexandrie. Odkazuje len na stary zvyk.

Prava Antiochie boli v ¢ase Nicejského koncilu este vel'mi neurcité. Nepochybne
apostolsky antiochijsky stolec sa vyvinul na skutoény patriarchét az v priebehu
4. a5. storocia*. Pravnym zakladom pre tento vyvoj bol 6. kdnon Nicejského
koncilu. Pomenovanie , patriarchovia” a , patriarchaty” sa stava vseobecnym az
v Justiniinovom zdkonodarstve v 6. storo¢i. Uz v filom sa rozvija aj teéria, ze
v mystickom Kristovom tele musi existovat pat patriarchatov tak, ako mé
prirodzené telo ¢loveka pat zmyslov.

Paralelne k vyvoju v risi, ktory spel k vytvoreniu patriarchatov, moézeme aj
mimo jej hranic konstatovat celkom podobné tendencie k zjednoteniu cirkevnej
spravy regiénu pod vedenim hlavného biskupa. Najskor doslo v Perzii, a to uz
v priebehu Stvrtého storocia, kvytvoreniu jednotne vedenej, rozsiahlo
autonoémnej regionalnej cirkvi. Krestanstvo tam preniklo uz velmi skoro,
pravdepodobne uz na zaciatku druhého storodia. Nazor, ze perzska cirkev
vznikla ako samostatny katolikdat v dosledku prijatia nestorianizmu skrze
odstiepenie od Antiochijského patriarchatu, je historicky neudrzatelny. Perzska
cirkev bola dédvno pred prijatim nestorianizmu uplne samostatnd, a nikdy
nepatrila do teritéria Antiochijského patriarchatu®. Bolo to nemozné aj pre
nepretrzité vojny medzi Rimskou riSou aRiSou Sasanovcov. Najvyssi
predstavitel' perzskej cirkvi, arcibiskup hlavného mesta Seleukia-Ktesifon, uz
v prvej polovici $tvrtého storocia ziskal s podporou ,zdpadnych Otcov” primat
nad celkovou perzskou cirkvou®.

Ked kral Jezdegerd I. (399-421) pod dlhom obdobi prenasledovania daroval
cirkvi v Perzii pokoj, nadviazala tato na synode v Seleukii-Ktesifone v roku 410
uzsie vztahy so Zapadom. ,Zapad” znamenal pre perzsku cirkev predovsetkym
Syriu, ktord bola najblizsie polozend k Perzii. Uznalo sa pravo apelacie na
»zdpadnych Otcov”. Ide o biskupov tizemia Antiochie a severnej Mezopotamie,
ktord patrila k Rimskej risi’. Rovnaka synoda v$ak uznala aj centrdlnu autoritu
seleukijského arcibiskupa nad vSetkymi ostatnymi biskupmi Perzie8. Uz tu sa
objavuje titul ,katolikos”, tj. vSeobecny vrchny, ktory sa coskoro nato (424)
bude pouzivat ako ekvivalentny s titulom , patriarcha”®. V roku 424 vyhlasila

3 Eusebius, Historia Ecclesiastica, II, 16, 1 C, ed E. Schwartz 140.

4Bardy a. a. O.

5 Porov. R. Devreesse, Le Patriarcat d'Antioche depuis la paix de 1'Eglise jusqu'a la conquéte
arabe (Paris 1945) 129 305 nn.

6 Takto podla Arbelskej kroniky, pozri E. Sachau, Die Chronik von Arbela (Berlin 1915)
(Abhandlungen der Konigl. PreufS. Akademie der Wissenschaften, Jahrgang 1915, Phil.-
Hist.Klasse Nr. 6) 71.

7 Porov. W. de Vries S1, Der Kirchenbegriff der von Rom getrennten Syrer, in: OCA 145 (Rom
1955) 40.

8]. B. Chabot, Synodicon Orientale ou recueil des synodes nestoriens (Paris 1902) 259.
9A.a.0.29.

71



VERBA THEOLOGICA 1/2018

synoda v Markabte perzsk cirkev za zdsadne tiplne samostatnd. Pravo apelacie
na zapadnych Otcov bolo odstrdnené asformulovala sa zasada: katolikos
Vychodu nemoéze byt nikym stdeny, ani patriarchom Zapadu, lebo je im
rovny 0. Treba zdoraznit, Ze toto vyhlasenie samostatnosti sa uskuto¢nilo pred
prijatim nestorianizmu. Toto bol zaver vyvoja, ktory sa zacal uz s pociatkom
perzskej cirkvi; ved' tato cirkev bola v désledku politickych pomerov vzdy silno
odkézana len na seba, a preto bola rozsiahlo samostatnd. Perzsku cirkev ako
autonodmny celok treba povazovat za povodnt podobne ako risske patriarchaty.
Napriek tomu tato cirkev chcela zostat' v ramci univerzalnej Cirkvi.

Presne v tom istom c¢ase, v ktorom sa perzska cirkev mimo rise vyvijala k aplnej
samostatnosti, postupovalo v ramci jej hranic nové hlavné mesto Konstantinopol
k tplne jedine¢nému primatu hned po primate starého Rima. Stara Byzancia
bola nevyznamnym sufragdnnym stolcom, ktory podliehal herakleiskému
metropolitovi v Tracii. To nemohlo zostat takto, ked sa z meste¢ka Byzancia
stalo hlavné mesto vychodnej casti riSe, sidlo cisdra a sendtu, nové cisarske
mesto Konstantinopol, Novy Rim. Prvy konstantinopolsky koncil v roku 381
priznal vo svojom trefom kanone novému cisdrskemu mestu cestnd prednost
hned’ po rimskom biskupovi!’. Potom zacal konstantinopolsky arcibiskup
skuto¢ne vykonavat jurisdikciu v politickych diecézach Tréacia, Azia a Pont.
Tento stav bol potvrdeny velmi spornym 28. kdnonom Chalcedénskeho koncilu
(451)12. Ten isty koncil priznal jeruzalemskému biskupovi nezavislost od
Antiochie a dal mu ako jurisdikéné tzemie Palestinu'®. Tym boli poloZené
zéklady Jeruzalemského patriarchatu. Naproti tomu Nicejsky koncil chcel
priznat Jeruzalemu len ¢isto cestny primét za zachovania prav cézarejského
metropolitu v Palestine’*. Nepochybne apostolsky Jeruzalem teda dospel
k patriarchalnej dostojnosti skuto¢ne neskoro, ¢o je d'alsi dokaz pre skutocnost,
Ze apostolsky povod nebol jedinym rozhodujacim faktorom pri tvorbe
patriarchétov.

V tom istom ¢ase vznikla mimo riSe este d'alia centrdlne vedend a prakticky
samostatna cirkev: arménska, ktorej najvyssia hlava prijala po roku 428 titul
~Kkatolikos“15. Ani tu prijatie herézy, v tomto pripade monofyzitizmu, nebolo
doévodom samostatnosti, a ani tato cirkev nevznikla odstiepenim od jedného
z ri8skych patriarchatov, ale musime ju povazovat za povodnu takisto ako
samotné patriarchaty.

10 A a. 0. 29%.

11 Kirch, Enchiridion Fontium, Nr. 648.

12 Kirch 943.

13 Chalcedon, Actio VII; Mansi, Collectio amplissimia VII, 179. Porov. Acta Conciliorum
Oecumenicorum, ed. E. Schwartz (Berlin 1914-1940) (= ACO) 11, 1, 3, s. 88nn.

14 Kanon 7, Kirch 407.

15 Porov. Fr. Tournebize, Arménie, in Dict. d'Hist. et de Géogr. Eccl. IV 290 nn; Wahan
Inglisian, Chalkedon und die armenische Kirche, in: A. Grillmeier - H. Bacht, Das Konzil von
Chalkedon, Band II (Wiirzburg 1953) 361 nn.
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Arménska cirkev bola zaloZena na zaciatku 4. storocia z kapadéckej Cézarey. Jej
prva najvyssia hlava svdty Gregor Osvietitel prijal v Cézarei biskupskua
vysviacku. Aj jeho prvi nastupcovia boli az do roku 374 vysviacani v Cézarei.
Z toho vyplynul isty vztah zavislosti od materskej cirkvi, ktory bol vsak uz
vroku 374 rozviazany. Arménska cirkev bola hned centrdlne organizovanou
statnou cirkvou. Urad najvyssej hlavy cirkvi bol v prvom obdobi dedi¢ny z otca
na syna, pretoze celibat pre vysoky klérus tam v tej dobe nebol este zavedeny.
Cézarea, materskd cirkev Arménska, nepatrila v case zaloZenia arménskej
dcérskej cirkvi k nijakému patriarchatu. Konstantinopol eSte neexistoval,
Antiochia sa este len vyvijala na patriarchat; azda uplatiiovala aj na tizemi Pontu
urcity vplyv, no je vylucené, Ze by civilna diecéza tohto mena patrila do teritéria
pevne ustanoveného patriarchdtu. To, Ze arménska cirkev rozviazala vztahy
s Cézareou, malo svoj dovod v politickom rozpore medzi Arménskom
a Rimskou riSou. Toto bol sdim o sebe normalny jav. Skutoc¢nost, Ze urcita
jednotliva cirkev zalozila int cirkev, jej neddva pravo na vecné casy drzat v
zavislosti svoju dcérsku cirkev. V obdobi arcibiskupa Sahaka Velkého boli
nadviazané vztahy s Konstantinopolom, ktoré vSak boli opét rozviazané v roku
428 vo vécSej casti Arménska, pretoze od toho roku bola pod perzskymi
miestodrzitelmi. Od toho okamihu je arménska cirkev prakticky samostatna.
V rovnakom c¢ase prijala najvyssia hlava tejto cirkvi titul ,katolikos”, ¢o ma
sotva vyznam ,vSeobecny zastupca” hlavy cudzej cirkvi, ale znamena skor
,vSeobecny vrchny”. Monofyzitizmus bol zavedeny az na zaciatku 6. storocia.
Gruzinska cirkev, ktora vznikla v prvej polovici 4. storocia, bola az do 8. storocia
zavisla od Antiochie.

Za povodné autondémne a centrdlne vedené skupiny cirkvi preto treba
povazovat - vramci riSe: Alexandriu, Antiochiu, Konstantinopol; mimo riSe:
perzskii aarménsku cirkev. Jeruzalem, pretoze vznikol zrozdelenia
Antiochijského patriarchatu, nie je povodny. Cirkvi riSe boli nazvané
,patriarchaty”, cirkvi mimo rise ,katolikdty”. V tejto rozmanitosti pomenovania
vSak nespociva nejaky podstatny rozdiel v doéstojnosti. Obidva katolikaty
nevznikli odstiepenim od nejakého patriarchatu. St pévodné takisto ako
samotné patriarchaty. Tvorba autonémnych, centrdlne vedenych skupin cirkvi
v ri8i a mimo nej prebieha paralelne.

Zaiste nie je nahoda, ze pit vychodnych obradov zodpoveda presne tymto
piatim poévodnym skupindm cirkvi. Byzantsky obrad je obradom
Konstantinopolského patriarchatu a neskor cirkvi zaloZzenych z Konstantinopola
alebo prichadzajicich pod jeho vplyv. Alexandrijsky obrad patri, ako hovori
jeho néazov, k Alexandrijskému patriarchatu. Zapadosyrsky obrad je vlastny
Antiochii a pouzival sa aj v Jeruzaleme. Vychodosyrsky obrad bol vyformovany
perzskou cirkvou a arménsky arménskou cirkvou.
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Rim a prava patriarchov

Ak teraz chceme hovorit o otazke, ako sa Rim staval k vzniku tychto relativne
samostatnych jednotlivych cirkvi na Vychode, tak sa musime, samozrejme,
vyvarovat toho, Ze tato otdzku budeme chciet riesit predpokladajtc centralny
systém riadenia, podobny tomu dnesnému, v celkovej Cirkvi. Rimsky biskup
mal v tej dobe zasadne tie isté prava, ktoré ma aj dnes. Ale je nepopieratelnou
historickou skuto¢nostou, Ze v storo¢iach vzniku patriarchatov nevyuzival tieto
préava v tej istej miere ako dnes. Ako ukazal Hertling vo svojom velmi pou¢nom
¢lanku ,Communio und Primat”, funkcia pédpezstva v prvych storoc¢iach
spoc¢ivala predovsetkym vtom, Ze pevnym zvdzkom sviatostno-pradvneho
communia drzal pospolu mnozstvo medzi sebou rovnopravnych biskupov.
Zakladna funkcia papezstva v tej dobe nespocivala v tom, Ze podnikalo pocetné
uradné vykony, ale Ze bolo naportadzi ako rozhodujtice centrum communia’®.
Rozdelenie konkrétnych tloh ariadnych plnych moci na obidvoch nositel'ov
autority, ktori existuji podla bozského prava v Bozej Cirkvi, totiz medzi
papezstvo a episkopat, bolo podla vtedajSej obycaje ovela viac v prospech
episkopatu nez dnes. Vtej dobe bolo tplne normalnym vykondvanim
biskupského dradu to, Ze biskupi - a neskor jeden z nich ustanoveny patriarcha,
ktorému kvoli lepsiemu riadeniu cirkvi preniesli cely rad svojich plnych moci -
vykonavali funkcie ako poriadok liturgie, kdnonického zakonodarstva, riadenie
discipliny. Bolo by nehistorické, keby sme plné moci patriarchov chceli vysvetlit
skrze udelenie privilégii Rimom, tj. ako mimoriadne prenesenie radu fakult,
ktoré sami osebe nutne prindlezia rimskej centrdlnej moci. Privilegované bolo
postavenie patriarchu vzhladom na biskupov zavislych od neho, no nie
vzhladom na Rim. Ani Nicejsky koncil nevie ni¢ o preneseni privilégii na
patriarchov rimskym biskupom. Koncil sa odvolava na zvykové pravo. Vznik
pravoplatného zvyku v nejakom spolocenstve, pravdaze, predpokladéd tichy
sahlas jeho najvyssej hlavy, v naSom pripade rimskeho biskupa. Musime preto
predpokladat takyto sthlas.

Co sa tyka najskér obidvoch katolikdtov mimo rige, katolikatu perzskej a
katolikatu arménskej cirkvi, nie je ndm zndme voObec Ziadne stanovisko Rima
kich vyvoju. V starych dokumentoch perzskej cirkvi nie je nikdy re¢ o Rime
a jeho biskupovi. Perzska cirkev ma docinenia len so ,zapadnymi otcami”, a to
sa biskupi Syrie a severnej Mezopotamie. Skrze svoje spojenie s tymito biskupmi
bola skuto¢ne az do prijatia nestorianizmu, bez toho, aby to bolo niekedy
reflexivne vyzdvihnuté, v spolocenstve aj s najvyssou hlavou celkovej Cirkvi,
rimskym biskupom. Az v neskorsich pravnych zbierkach, ktoré vznikli priblizne
v 8. storo¢i av ktorych nasli prijatie pseudonicejské kanony sich uznanim

16 L. Hertling SI, Communio und Primat, in: Miscellanea Historiae Pontificiae VII (1943),
Sonderdruck 44. O koncepcii Svitého stolca o patriarchoch v 1. tisicroéi ajej zmene v 2.
tisicro¢i pozri W. de Vries S, Die Entstehung der Patriarchate des Ostens und ihr Verhaltnis
zur pépstlichen Vollgewalt, in: Scholastik XXXVII (1962) 314-369.
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primatu, je re¢ o pravach rimskeho biskupal”. Recepcia tychto kanonov vsak
v Ziadnom pripade neovplyvnila teolégiu nestorianov. Pésobili jednoducho ako
cudzie teleso v celku nestoridnskej cirkvi'®. Obratene nie je zndmy nijaky
papezsky dokument prvého tisicrocia, ktory by sa zaoberal perzskou cirkvou.
V case jej vzniku péapezsky vplyv nesiahal tak d’aleko a neskor sa tato cirkev
prijatim nestorianizmu oddelila od katolickeho spolo¢enstva.

Ani arménska cirkev nemala v celom prvom tisicro¢i vyslovné vztahy s Rimom.
Zbierka , Acta Romanorum Pontificium”, ktora bola zverejnena k priprave
vychodného cirkevného prava vroku 1943 vo Vatikdne, nepoznd nijaky
dokument, ktory by obsahoval nejaké stanovisko papeza prvého tisicrocia
k arménskej cirkvil®. Sprava, ze svdty Gregor Osvietitel prisiel do Rima
k papezovi Silvestrovi, aby sa nim nechal potvrdit ako katolikos, je iba zboZnou
legendou, aby sa neskdr ospravedlnila skuto¢na situdcia. Na zaklade
existujticich pramenov sa neda tvrdit viac nez tichy sahlas hlavy celkovej Cirkvi
k centrélnej, relativne samostatnej sprave, ktora sa vytvorila v oboch
katolikatoch mimo riSe.

Ani ¢o sa tyka patriarchatov v ramci rise, Rim v celom prvom tisicro¢i nikdy
nevzniesol narok, ze udelil patriarchom ich mocenskt prevahu vyslovne ako
privilégium a ako Gcast na papezskej plnej moci. Papezi uznadvaju plné moci
patriarchov Alexandrie a Antiochie, no odvadzaji ich pravidelne z tradicie
a kdnonov koncilov. Popri tom existuje aj odévodnenie z petrovského pdvodu
tychto stolcov. Proti patriarchalnym pravam Konstantinopolu, ktoré boli
odvodené z politického postavenia mesta, sa papezi dlho branili, no napokon
ich de facto uznali. Ani Jeruzalem im nebol ako patriarchat prijemny, pretoZe za
svoje prednostné postavenie vdacil zdkonodarstvu Chalcedénskeho koncilu
o patriarchétoch, ktoré Rim odmietal.

Najskor k Alexandrii a Antiochii: Uz Inocent I. v liste adresovanom
antiochijskému biskupovi Alexandrovi (415) odvéadzal zo 6. kanénu Nicejského
koncilu pravo antiochijského biskupa vysviacat metropolitov svojho tzemia
a starat’ sa aj o uvadzanie biskupov do dradu®. Nie je to teda péapez, kto udel'uje
biskupovi Antiochie privilégia, ale antiochijsky biskup ich ma na zaklade
rozhodnutia koncilu, ktory sa odvoldva na stary zvyk. Lev I. brani prava
Alexandrie a Antiochie proti narokom Konstantinopolu, ako tieto vychadzaja
najavo v 28. kanone Chalcedénskeho koncilu, pricom Lev. I. sa odvolava na
nedotknutelné kanony Nicejského koncilu, ktoré boli ustanovené Svitym
Duchom?!. Mikulas I. vo svojej instrukcii pre Bulharov (866) odvadza poradie

17 Wilhelm de Vries, der Kirchenbegriff der von Rom getrennten Syrer, s. 57.

18 A.a. O.58.

19 Acta Romanom Pontificium a S. Clemente I (c. 90) ad Coelestinum III (11198), Band I (Pontif.
Commissio ad redigendum Codicem Iuris Canonici Orientalis, Fontes, Series III, Vol. I,
[Vatikan 1943]) (= ARP).

20 ARP 103, Nr. 36.

2 List cisdrovi Marcidnovi z22. maja 452, ARP s. 247, Nr. 117; alList Anatoliovi
Konstantinopolskému, ARP s. 251, Nr. 119; porov. aj ARP s. 270, Nr. 129.
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Alexandrie hned po Rime z kanonov Nicejského koncilu?. Lev IX. sa vo svojom
liste antiochijskému patriarchovi Petrovi (1052) na ochranu ducty a prav
Antiochie, ktoré videl ohrozené Konstantinopolom, odvolava na posvitnu
tradiciu Otcov, ktort nikto nesmie porusit?.

Popritom sa objavuje uz od papeza Damaza (366-384) oddvodnenie prav
patriarchov z tedrie o troch petrovskych stolcoch: Rim, Alexandria a Antiochia.
V péapezovi a patriarchoch Alexandrie a Antiochie Zije d'alej autorita svitého
Petra. Tieto tri stolce tvoria v podstate jediny stolec: to vyslovne hovori Gregor
Velky: ,Je to teda jediny stolec a stolec jediného (svédtého Petra), ktorému na
zéklade bozskej autority teraz predsedaju traja biskupi”?*. Podla toho teda
patriarchom Alexandrie a Antiochie ako Petrovym ndstupcom prindlezi na
zéaklade bozského prava plna moc spravovat jednu ¢ast Bozej Cirkvi.

Této teéria nemohla byt ani historicky ani teologicky udrzatelnd. Petrovsky
povod Alexandrie je viac ako problematicky. A ked uz Alexandrii, ktort zalozil
Petrov Ziak, md patrit tak vyznamna prednost, preo potom nie aj Jeruzalemu,
odkial' predsa nepochybne samotny Peter po Turicach najskoér viedol Cirkev?
Navyse, je nepochopitelné, preco nejakému mestu, len kvoli tomu, Ze tam
kedysi posobil Peter alebo Petrov ziak, ma na ve¢né ¢asy z moci bozského prava
prinalezat prednostné postavenie.

Rim a Konstantinopol

Teoéria o troch petrovskych stolcoch méze mat svoj dévod v tom, Ze papezi,
ktori si reflexiou stale viac uvedomovali svoje prdva primatu, si takto chceli
urobit prijatelnejsou skutoc¢nost, Ze patriarchovia Alexandrie a Antiochie
skuto¢ne samostatne riadia jednu ¢ast Cirkvi. Ked' to robili ako podriadeni
nastupcovia Petra, potom predsa len vsetka ticta pripadala skuto¢nému Petrovi
v Rime. Tato tedria bola predovsetkym vynikajacim bojovym prostriedkom
proti rivalovi Rima na Vychode, teda proti konstantinopolskému patriarchovi.
To, ze mohla byt chapand takto, vyplyva zo skutoc¢nosti, zZe sa objavuje
zakazdym, ked papezi mali zvlastne dovody postavit sa proti Konstantinopolu.
Nachadzame ju najskor na rimskej synode v roku 382 v dobe papeza Damaza,
jeden rok po tom, ¢o Konstantinopolsky koncil vo svojom 3. kanone schvélil
arcibiskupovi nového cisarskeho mesta ¢estntt prednost hned po biskupovi
starého Rima?. Lev Velky bojuje teériou o troch petrovskych stolcoch proti
nidrokom Kons$tantinopolu, ktoré boli sformulované v28. Kénone
Chalcedénskeho koncilu. Tento kanon treba odmietnut, pretoZe v bozskych
veciach rozhoduje podla svetskych hladisk, podla politického postavenia miest

2 ARP 679, Nr. 328, Kap. 93.

2 ARP 770, Nr. 369.

24 ARP 498, Nr. 268.

%5 Text stoji v Decretum Gelasianum, no patri, ako sa to dnes vieobecne uznédva, uz synode
zroku 382. Porov. Th. A. Kane, The Jurisdiction of the Patriarchs of the Major Sees in
Antiquity and in Middle Ages, in: The Catholic University of America Canon Law Studies, Nr.
276 (Washington 1949) 8, poz. 15. ARP 75, Nr. 18.
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anie podla apostolského, petrovského pévodu biskupskych stolcov.
Konstantinopol nemd pravo na prednost, pretoZe nie je petrovsky?26. Gregorovi
Velkému slazi tato teéria v boji proti titulu , Ekumenicky patriarcha”, ktory si
prilozil konstantinopolsky patriarcha?. Mikulds 1. ju pouziva v hadke
s Fétiom?8. Napokon Levovi IX. slazi v spore s Michalom Kerullariom?.

Papezi teda najskér prinajmensom teoreticky neuznavali naroky
Konstantinopolu na patriarchalnu hodnost, no predsa len sa museli prakticky, aj
ked proti svojej voli, podvolit k uznaniu prednostného postavenia nového
cisarskeho mesta, ba napokon dokonca nechali platit' jeho poziciu po starom
Rime, no zdoéraziiovali, Ze toto je dstupok z Cistej ziclivosti. Uz Gregor Velky vo
svojom liste vychodnym patriarchom, aj tomu jeruzalemskému, v ktorom im
oznamil svoje zvolenie, dal biskupovi Konstantinopolu prvé miesto medzi
nimi%. Pédpez Teodor I. v liste cisdrovi Konstantinovi II. z roku 642 hovori uz
celkom samozrejme o patriarchalnej hodnosti Konstantinopolu®. Stvrty
Konstantinopolsky koncil proti Fétiovi, ktory uznal papez Hadrian II., stanovil
vo svojom 21. kanone poradie: Konstantinopol, Alexandria, Antiochia,
Jeruzalem32. Lev IX. mysli zaiste na tento koncil, ked priznava, Ze jeho
predchodcovia na niekolkych synodach z ¢istej dobroty uznali ¢estné prava
Konstantinopolu®.

Autonémia patriarchatov

Tu uz zaznieva, ale len ¢o sa tyka Konstantinopolu, neskorsia predstava, ze
privilégia patriarchov maja svoj dévod v slobodnom tstupku Svitého stolca.
V kazdom pripade, plné moci patriarchov v prvom tisicro¢i nie st ani papezmi
nikdy vysvetlované ako tucast na papezskej plnej moci. To sa nedeje ani
v suvislosti s tedriou o troch petrovskych stolcoch, hoci by to odportcalo
oznacit  podriadenych néstupcov svdtého Petra na alexandrijskom
a antiochijskom stolci a za vikarov skutoéného Petra na Rimskom svétom stolci
a za podielnikov na jeho plnosti moci.

Priam ndhodnt kontrolu v otdzke, ako boli Rimom chépané prava patriarchov
v prvom tisicrof, ndm dodava forma, v ktorej sa dialo potvrdzovanie
patriarchov. Keby tieto prava boli podielom na papezskej plnej moci, potom by
logicky museli byt udelované papezmi; lebo koniec koncov len papez moze
prenasat inym zo svojej vlastnej plnej moci. Takto sa v druhom tisicroci aj
potvrdenie stane ustanovenim do dradu, pretoze v tej dobe Rim chapal prava
patriarchov ako podiel na papezskej plnosti moci.

26 ARP 250, Nr. 118; S. 247, Nr. 117.

27 ARP 498, Nr. 268.

28 ARP 627, Nr. 322.

2 ARP 776, Nr. 370, XXVIIL

30 Ph. Jaffé-G. Wattenbach, Regesta Pontificium Romanorum I (Leipzig 1885) Nr. 1092.
31 ARP 522, Nr. 289.

32 Mansi XVI, 174.

3 ARP 776, Nr. XXVIII.
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Potvrdzujuce listy pépezov prvého tisicro¢ia su pravidelne odpovedou na
ozndmenie zvolenia zvolenym alebo volebnou synodou alebo obidvomi.
V regestach patriarchatu Konstantinopol, ktoré vydal Grumel, mame cely rad
prikladov pre takého oznamovacie listy, nazyvané litterae synodales”.
Neobsahuja formélne prosbu o potvrdenie aobcas ani vyslovni prosbu
o udelenie communia. Ale to predsa bol ich skutoény vyznam. Zvy¢ajne tieto
listy obsahuju na znak vierou¢ného spoloc¢enstva vyznanie viery34. Vo svojich
pisomnych odpovediach papezi vyjadruja radost nad zvolenim, konstatuja, ze
zvoleny sa stal vol'bou patriarchom, gratuluji mu a udelujt svoje communio®.
Tieto listy sice sltzia ako nevyhnutné potvrdenia, no v kazdom pripade nie st
prenesenim plnej moci alebo ustanovenim do tradu papezom.

Uved'me niekol'ko prikladov, pri¢om je mozné ich uviest aj ovela viac: Celestin
I. len konstatuje vo svojej pisomnej odpovedi na ozndmenie o zvoleni
Maximidna Konstantinopolského (432), Ze tato cirkev dostala ,skrze Bozi
tsudok” Maximidna ako svoju najvyssiu hlavu®. Lev Velky vyjadruje (460)
svoju radost zo zvolenia Timothea Salofaciola za alexandrijského arcibiskupa.
Tato volba sa uskutocnila ,instinctu fidei”, z vhuknutia viery, a so stthlasom
kléru aludu. Papez praje, aby bozska milost potvrdila tato volbu®. Ani
potvrdenie antiochijského patriarchu Petra, ktoré v roku 1052 vyslovil Lev IX., aj
ked' tento o to vlastne ani nepoziadal, nie je Ziadnym sposobom ustanovenim do
dradu, ale len uznanim a potvrdenim toho, ¢o sa udialo zvolenim3®. Vysady
patriarchov teda nie st ani v koncepcii Svétého stolca pocas celého prvého
tisicro¢ia Rimom udelenym podielom na papezskej plnej moci, ale osobitnym
postavenim, ktoré je zaloZzené na zvykovom prave a kanonoch koncilov. Plné
moci patriarchov teda spo¢ivajt na tirovni biskupskej autority.

Musime este povedat nieco o obsahu tychto plnych moci. Nejde o rad presne
vymedzenych jednotlivych privilégii, ale o celkovi autoritu autonémne
spravovat patriarchat, cast univerzalnej Cirkvi. Prdve vtom popri uz
naznacenom spociva zmena Vv koncepcii patriarchdlnych prav pri prechode
od prvého do druhého tisicrocia.  V druhom tisicro¢i boli tieto préava
povazované uz len za uréité jednotlivé privilégia, ktoré boli dobrovolne
udelené Rimom len z d¢istej zi¢livosti. Starobyld autonémia, ako ju kedysi
uznaval predsa len aj Svéty stolec prinajmensom praktickym spravanim, uz viac
nebola chdpana spravne.

Ked tu hovorime o ,autonémii”, tak je jasné, Zze to nemozno chédpat ako
dokonald samostatnost, nemozno to chdpat ako to, ¢o sa dnes nazyva
,autokefdliou”. To by bolo nezlucitelné sprimatom Rima. Moze ist len

3 V. Grumel, Les Regestes des Actes du Patriarcat de Constantinople (Konstantinopol 1932 nn)
Nr. 14 37 66 111 173 175 217 244 273 299 307 351 420 464 (Fotios) 499 515 atd'.

3% Priklad pozri ARP Nr. 57 59 71103 149 151 163 223 369, porov. k tejto veci: A. Coussa,
Epitome prealectionum de Iure Ecclesiastico Orientali (Grottaferrata 1948) 248.

3 ARP 162, Nr. 59.

37 ARP 300, Nr. 149.

38 ARP 771, Nr. 369.
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orelativnhu samostatnost, ktora nevylucuje prileZitostnt intervenciu vys$sej
autority. Autonémia sa ani nevztahuje na vsetky oblasti cirkevného Zivota, takto
hlavne nie na utvaranie viery, pri ktorom ma mat’ Rim ako najvyssia autorita
posledné slovo. Autonémia nemé vplyv na jedine¢né osobitné postavenie Rima
ako rozhodujiceho centra communia, od ktorého s kone¢nou platnostou zavisi,
kto md akto nemd communio spravou Kristovou cirkvou®. Ide len
o autondémiu, ktort by bolo mozné nazyvat , kanonicka” a ktora sa vztahuje na
tri nasledovné oblasti: 1. Vychod si slobodne volil svojich patriarchov a svojich
biskupov amal pravo samostatne upravovat rozdelenia diecéz. 2. Vychod
samostatne utvaral svoju liturgiu a svoje kanonické zakonodarstvo. 3. Vychod
samostatne riadil disciplinu kléru a laikov.

Kbodu 1: Najskor treba vyzdvihnit, Ze v celom prvom tisicro¢i sa nevyskytol
ani jeden pripad vymenovania vychodného patriarchu Rimom. Ani pripad
konstantinopolského patriarchu Menu (nom. Menas), ktorého tdajne mal
ustanovit papez Agapitus, nie je dokazom. Samotny papez informuje v liste
patriarchovi  Jeruzalema  oriadne  uskutoénenom  zvoleni = Menu
konstantinopolskym klérom a I'udom so sthlasom cisara. Papez, ktory bol prave
pritomny v Konstantinopole, len vysvétil uz zvoleného®. Papezovi nalezalo isté
kontrolné pravo nad vol'bou. Mohol odmietnut udelenie communia zvolenému,
no len ak existovali pochybnosti ojeho pravovernosti alebo o platnosti jeho
zvolenia. Papez mohol aj odniat uz udelené communio patriarchovi, ked' tento
upadol do herézy#!. Volba metropolitu a biskupov sa za normélnych okolnosti
konala bez nejakej intervencie Rima. Papez mohol, pravdaze, aj biskupovi kvoli
heréze odniat communio a takto mu znemoznit' legitimne vykondvanie tradu*.
Vol'ba biskupov sa konala podla Bréhiera nasledovne: ,Podla Justinidnovych
ustanoveni biskupa voli kolégium pozostavajice z kléru a zo vzne$enych laikov
mesta, ktori zostavia zoznam troch, z ktorého hierarcha (metropolita, patriarcha
alebo jeho zastupca) prislusny pre vysviacku vyberie toho najlepsieho.” 43

Z regiest Konstantinopolu vydanych Grumelom vyplyva, Ze patriarcha sam
alebo spolu so svojou synodou menoval a aj prekladal biskupov, ked" zriad'oval
nové diecézy alebo povysil hodnost ich tituldrov, pricom to robil bez toho, aby
sa niekedy pytal Rima*.

Kbodu 2: pravomoci patriarchov kutvaraniu liturgie a kanonického
zékonodarstva. Intervencie Rima v tejto oblasti st pocas celého prvého tisicrocia
mimoriadne zriedkavé. Jednym z najzndmejsich pripadov je spor o datume
slavenia Vel'kej noci#. Co sa tyka kanonického zakonodarstva, Rim neuznal 3.

3 Porov. k tejto veci: P. Batiffol, Cathedra Petri (Paris 1938) 75, porov. 210.

40 ARP 431, Nr. 227; porov. k tejto veci: A. FLiche - V. Martin, Histoire de I'Eglise depuis les
origines jusqu'a nos jours 1V, 453.

41 Priklady k tejto veci: ARP Nr. 176 177 226 290 308 316nn; pre odilatie communia: Nr. 164.

42 Priklady: ARP Nr. 19 32 33 61 102 213 228 293 atd".

43 L. Bréhier, Les Institutions de I'Empire Byzantin (Paris 1949) 508.

4 Grumel, Les Regestes Nr. 341 367 371 439 453 511 512 546 785 - 113 440 462 527 683.

45 ARP Nr. 3 88 126 129 134 137.
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kanon Prvého konstantinopolského koncilu a28. kidnon Chalcedénskeho
koncilu*. Papez Sergius 1. (687-701) odmietal prijat kanony Trullského
koncilu#’. Gregor Vel'ky anuloval synodu, ktord udelila konstantinopolskému
arcibiskupovi titul ,Ekumenicky patriarcha”“8. Tieto pripady ukazujt, Ze primat
Rima zahfna aj pravo intervenovat v otdzkach kanonického zakonodarstva. No
kedZe su zriedkavé, nedokazuju ni¢ proti spravne chapanej autonomii.

V skutoénosti Vychod reguloval svoju liturgiu a svoje kanonické zdkonodarstvo
v prvom tisicro¢i za normadlnych okolnosti bez zasahovania Svétého stolca.
Regestd Konstantinopolského patriarchdtu pontikaji vydatni dokumentaciu
k tejto skutocnosti. Patriarcha dava predpisy v liturgickych otdzkach; sam osebe
alebo spolu so synodou zavadza nové sviatky alebo fixuje datum sviatkov#.
Patriarcha a synoda reguluji post a vydavaja disciplinarne predpisy vSeobecnej
povahy bez toho, aby si pytali stihlas od Rima?.

Je spravne, Ze cisar mal silny vplyv pri zakonodarstve a vSeobecne v celkovom
zivote cirkvi®l. Jeho autorita vSak nebola vnimand ako prichddzajaca zvonku.
Bola mu vlastnd, pretoZe byzantska spolo¢nost, ktorej bol hlavou, bola chapané
ako jedna jedind, bola statom a cirkvou v jednom.

K bodu 3: samostatné riadenie discipliny kléru a laikov. Intervencie Rima boli aj
v tejto oblasti zdsadne mozné, ale mimoriadne zriedkavé. Za normalnych
okolnosti miestne instancie riadili disciplinu kléru alaikov, dozerali na
dodrziavanie kdnonov, trestali porusovatelov zédkona atd’ Intervencie Svitého
stolca sa diali zavse z dovodu apeldcie z Vychodu na vyssiu autoritu v Rime, no
niekedy aj bez takejto apeldcie. Ide celkovo o niekolko desiatok pripadov
v priebehu celého tisicro¢ia. Pri apelaciach ide nezriedka o vierouc¢né zaleZitosti,
takto v pripadoch Eutycha a Flavidna z Konstantinopolu. Iné pripady, ako
pripad Ignatia (protihraca Fétia) a Gregora Asbestasa, st sporné52.

Oproti tymto zriedkavym intervencidm Rima v disciplinarnych zaleZzitostiach
mame takmer nespocitatelné mnoZzstvo disciplindrnych opatreni miestnych
autorit bez nejakého zasahovania Rima. To bol v kazdom pripade normalny
stav. Preto zaiste m6Zzeme hovorit o skuto¢nej autonémii patriarchatov v prvom
tisicrodi.

4 ARP Nr. 119.

47 ARP 580, Nr. 306.

48 ARP 470, Nr. 249.

49 Grumel, Les Regestes Nr. 200 205 261 262 424 537 - 33 138 280 418 799.

50 Grumel Nr. 12 403 404 - 84 520 531 591 598 731 804 807 808 812 -

39 225 270 337 338 342 363 405 atd'., zvlast o manzelskom zakonodarstve: Nr. 340, 626, 805.

51 Porov. A. Michel, Die Kaisermacht in der Ostkirche (843-1204), in: Ostkirchliche Stud. I
(1953) 1-35 89-109; III (1954) 1-28 133-163; IV (1955) 1-42 221-260; V (1956) 1-32.

52 Porov. Michel, Die Kaisermacht... in: Ostk. Stud. V (1956). Porov. ku vsetkému: G. de Vries
S1, LaS. Sede ad i patriarcati cattolici d'Oriente, in: Or. Chr. Per. XXVII (1961) 313-361.
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Zdroj: Wilhelm de Vries unter Mitarbeit von Octavian Barlea, Josef Gill, Michael
Lacko, Rom wund die Patriarchate des Ostens, Verlag Karl Alber
Freiburg/Miinchen 1963, s. 7-22.

prelozil Jan Krupa
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Barbara BALOGOV A: Percepcia chasidskyjch principov vo filozofickom
mysleni Martina Bubera, Vydavatel'stvo PU, Presov 2017, s. 85,
ISBN 978-80-555-1812-1.

O nemeckom myslitelovi Martinovi Buberovi sa za poslednych pétdesiat rokov
popisalo naozaj vela. Kedze jeho tvorba so sebou prindsa punc tematickej
roznorodosti - chasidské témy, dialogické spisy, spisy personalistického
charakteru - ¢oho ddkazom je jeho stiborné dielo WWerke, napokon sa ani niet
¢omu ¢udovat. Buberove spracovanie chasidskych principov sa stalo aj nosnou
témou knihy Barbary Baloghovej sndzvom Percepcia chasidskiyjch principov vo
filozofickom mysleni Martina Bubera.

Predkladané publikacia disponuje prehladnou struktirou. Pozostdva z avodu,
troch kapitol azaveru. Prva kapitola Cditatelovi priblizi miesto chasidskej
koncepcie v Buberovom Zzivote. Autorka hodnoverne prerozprava filozofovo
stretnutie s chasidskym obrazom sveta, s obsiahlou kulttrou
vychodoeurdpskeho Zidovstva, s ktorou sa Buber priebezne oboznamoval pocas
pobytu u svojich starych rodi¢ov vo Lvove. Je velmi sympatické, ze autorka
dokézala striktne lokalizovat miesto a ¢as prvého stretnutia filozofa-chlapca
s fungovanim chasidského dvora v Sadagore. Tato konkrétnost dodava
publikacii punc autentickosti a zvySuje jeho seriéznost. Pri porovnavani
obdobnych prac s tematikou vyrovnavania sa Bubera s chasidskou spiritudlnou
cestou sa vicsinou jeho stretnutie schasidmi nekonkretizuje, uvedie sa iba
kratka poznamka: Zivot so starymi rodi¢mi v Lembergu. Podla Paula Johnsona
préave drobnosti dodavaju dielam nadcasovost. Autorke sa podarilo strucne,
konkrétne a platicky naértnat zakladné rysy chasidizmu tak, ako ich vnimal
Buber.

Kedze Buberovo poratie tohto mystického smeru judaizmu nesie so sebou
mnozstvo idealistickych nanosov, nemozno sa takého vykreslenia stopercentne
pridfzat. Buber sa zameral predovsetkym na univerzalny, humanitny odkaz
chasidskych legiend a ¢asto mu unikali negativa Zivota v chasidskych dvoroch,
na ¢o velmi ostro poukazoval Gershom Scholem. Na druhej strane tieto
romantizujiuce prvky, ako to autorka spravne uvadza, vedel ocenit rusky
zidovsky historik Simon Dubnow. Silnou strankou knihy je aj vyuzivanie
jazykovo rozmanitej odbornej literattry. Autorka okrem slovenskych a ¢eskych
prekladov vo vel'kej miere cituje originalne verzie prac samotného Bubera, ale aj
prac inych erudovanych ,buberologov”’, Wehra, Friedmanna, Tillicha atd.,
napisanych v anglickom jazyku, ¢o vedie k $ir§iemu obsahovému vycerpaniu
skimanych tém a prispieva k celkovej komplexnosti a vyznamovej
koherentnosti publikacie. Vzhladom na dynamiku spracovaného textu, vyberu
historickych a filozofickych fragmentov mo6Zzeme tato prva cast povazovat za
najzaujimavejsiu zlozku celého diela.
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Tazisko préce predstavuje druhd &ast, ktora sa snazi analyzovat chasidské
principy v diele Ja a Ty. Navzdory zaujimavému ndzvu sa skaseny , buberolég”
ni¢ nové nedozvie, avsak zanieteny badatel v nej modze objavit mnoZzstvo
hodnotnych filozofickych fragmentov vhodnych na naslednt hibkovu analyzu.
Pozitivom tejto casti je prisna systematizacia vykladu chasidskych korenov
zékladného vztahu medzi mnou a tym druhym (Ja a Ty). Jasny $tyl a prehladné
usporiadanie verbalnych artefaktov utvrdi v ¢itatelovi presvedcenie, Ze sa Buber
jednoducho neméze mylit. Silnou strankou knihy je uz spomenuté vyuzivanie
rozmanitého publika¢ného materidlu. Autorka sa vylu¢ne neopiera iba o jeho
zékladnu pracu Ich und Du (Ja a Ty), ale pouZziva v slovenskom prostredi menej
zname Buberove krétke texty a prednasky (napr. Religion als Gegenwart, Die
Entwicklung des Menschen, Zwiesprache ai.) Zaradenim aj menej zndmych textov
sa autorke podarilo nacrtnat presny obraz odkazu hali¢sko-bukovinskych
chasidov v zdkladnych tézach Buberovho dialogického myslenia.

Tretia ¢ast prace poukazuje na vyrovnavanie sa autorky s Buberovym chapanim
chasidizmu. V prvej podkapitole sa venuje krétkej diskusii o tomto probléme.
Poukazuje na pozitiva jeho vnimania tohto fenoménu. Vyzdvihuje pribehovost
imoralny charakter zozbieranych textov. Druha podkapitola nds konkrétne
obozndmi s priamou kritikou jeho uchopenia chasidskej spirituality i jej
filozofického odkazu. Gershom Scholem i Rivka Schatz mu pri interpretacii
chasidskych mystickych textov vytykaji najmé jeho idealizmus a prilisny
pozitivny pohlad na tento svet. Buber privieral o¢i pred vsetkym negativnym,
¢o chasidské dvory obnasali. Pozoruhodnostou je skuto¢nost, ze autorka v tejto
poslednej casti nachddza paralely medzi chasidizmom a prvotnym
krestanstvom. Aj ked ne$lo o autorkin zamer, predsa len sa Ziada hutnejsie
rozpracovat Scholemovu kritiku Buberovych diel o chasidizme. Vytvorila by sa
tak ndzorova protivaha, ktora by viedla k dosiahnutiu este vac¢Sej komplexnosti
prace.

O Buberovom ponati chasidizmu sa toho popisalo mnoho. Publikdcia, ktora sa
vam dostava do rak sprostredkuje fundamentalny obraz o filozofovom vztahu k
chasidskej ceste. Ale nielen to. Nasmeruje vas k celkovému odkazu chasidskej
kulttry. Nacrtne in$piracie, ktoré stali pri zrode filozofovho zaujmu o tento
fenomén a, v neposlednom rade, poskytne ozrejmenie zédkladnych filozofickych
vychodisk v jeho najznamejsej dialogickej eseji Ich und Du. Kniha sa vel'mi dobre
¢ita, autorka vecne predstavuje skimané problémy, vyznamovo neodbieha,
nekumuluje synonymad, prekvapuje volbou kvality citovaného materidlu. Je to
publikacia nepochybne dotvarajtica materidl, ktory bol doposial publikovany na
Slovensku o Buberovom vztahu k chasidizme. Kniha prekvapi, potesi, zaujme,
ale urcite odborne obohati kazdého humanistu.

Jin MICKO

Katedra spolocenskijch vied,
Technickd univerzita v KoSiciach
micko.jan@centrum.sk
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PETRACEK, Tomas: Cirkev, tradice, reforma. Odkaz Druhého vatikdnského
koncilu. Praha: VySehrad 2016, s. 243,
ISBN 978-80-7429-643-7.

Pondkana kniha c¢eského teoléga a historika Tomésa Petracka je sice starSieho
data (2016), no doteraz sa nestala predmetom rozprav v slovenskych
teologickych  kruhoch. Kniha vyvolala v Cechach zna¢nu  diskusiu
v progresivnejSom i konzervativnejSom katolickom prostredi a stala sa malym
,uholnym kametiom”, na ktorom mozZze ¢lovek dolamat svoje doterajsie postoje.
Kniha je pisana so zna¢nym dialektickym duchom, ked’ Zivo stavia do pozicie
zdravej konfronticie dva tdbory - =zastancov kontinuity a zastancov
diskontinuity. Samozrejme, zo ziadnej znich nie je mozné urobit pravé
kritérium. Lebo ijedno i druhé je v cirkvi potrebné. Petracek vSak poukazuje na
to, aké je obmedzené anezdravé absolutizovat jednu stranu. Rovnako je
nezdravé urobit z Casti tradicie celti tradiciu. Je to ¢astd metdda, pouzivana
predovsetkym v konzervativnejsich kruhoch, ked’ jej zastancovia potridentské
obdobie povysuji na jedint tradiciu alebo neoscholastickt teolégiu predstavuju
ako jedind moZznd, adokonca ako mieru vsSetkych ostatnych teologickych
smerovani.

Petracek svelmi jasnym arozumnym rozliSovanim otvorene predstavuje aj
limity najvyssich predstavitel'ov cirkvi. Nebolo by spréavne, keby sme v cirkvi
upadli do kultu osobnosti. Lebo nasou jedinou dogmou a modelom pravej
I'udskosti je Jezis Kristus. A naSe cesty k nemu sice musia byt legitimne, ale
vzdy poznacené dejinnostou. My, l'udia Zijuci na zemi, sa nevieme ku Kristovi
dostat cestou nadzemskou, vzdy iba pozemskou, a preto dejinnou, obmedzenou
¢asom, kulttrou, konkrétnym modelom myslenia a konkrétnym jazykom.

Pri hodnoteni Druhého vatikdnskeho koncilu Petracek jasne naznacuje prinos,,,
ale iludska ohrani¢enost jednotlivych osobnosti koncilu, medzi ktoré patril
nesporne aj emeritny péapez Benedikt. Je sudcastou autorovej odvahy
nepodlahnat sposobom ideologickych systémov, ktoré nekriticky hodnotia
akykol'vek krok ich osobnosti. Petracek otvorene hodnoti prinos, ale i nie vzdy
$tastné kroky jednotlivych papezov, podielajucich sa na priprave, priebehu
alebo neskor$om hodnoteni koncilu. Ziaden koncil v dejindch sa nepodobal
jednohlasnému zdvihaniu rdk komunistickych parlamentov. Vzdy to bola
konfrontacia rozli¢nosti, ktoré sa snazili ojednotu, no kjej dosiahnutiu sa
neprichadza l'ahko. Boh sa nechal ¢loveku interpretovat, avsak jeho obraz nie je
zachytiteIny v jednom l'udskom vyjadreni, v jednej jedinej teolégii. Ak by sme
zbozstili jednu z naSich teoldgii (jeden z obrazov Boha), museli by sme ratat
s tvrdym prichodom Mojzisa, ktory by ndm nasSe , zlaté tela” rozbil. Preto kazdy
koncil musi vychadzat kontinuélne z ,,obrazu” predoslych koncilov, no zaroven
ma mat odvahu k diskontinuite a vniest do ,obrazu” vyraz svojej doby.
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V opa¢nom pripade sa spreneveri tradicii, ktord nie je opakovanim, ale
interpretaciou Bozieho posolstva.

Kniha Tomésa Petracka je otvorenym a odvaznym textom, v ktorom autor (aj
ako historik) zaujimavo podava jednotlivé dejinné stvislosti v cirkvi, kriticky
hodnoti a poukazuje na ich silné i slabé stranky. Zaroveri pontika informécie, ku
ktorym sa citatel moze bezne iba tazko dostat. Preto ju odporti¢am rovnako
progresivnejsiemu, ako aj konzervativnejsiemu publiku.

Vladimir JUHAS

TF KU v RuZomberku,
Katedra systematickej teolégie
vladojuhas@gmail.com
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