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UvoD

Vroce 2012 zridil papez Benedikt XVI. pii Kongregaci pro
bohosluzbu a svétosti novou sekci s tikkolem vénovat se liturgickému
umeni a liturgické hudbé. Byl to vyraz snad i toho, Ze prave tyto dvé
oblasti predstavuji v oblasti bohosluzby nejvice neznamych a jsou
pro biskupy na jedné strané a pro umeélce na strané druhé predme-
tem vyjedndvani, hledani, slepych uli¢ek i novych vyzev. Je dobrie, ze
- zahrneme-li s trochou velkorysosti oblast liturgického prostoru pod
kategorii umeéni — se pravé témto tématim vénuji také ¢lanky nového
¢isla AUC Theologica.

Liturgickému prostoru je vénovan prvni ¢lanek ¢isla od Pavla Ko-
ldre. Analyzuje vliv ¢eského architekta a scénografa Miroslava Kouti-
la (1911-1984) na utvareni bohosluzebné siné Cirkve ¢eskoslovenské
ve 30. a 40. letech 20. stoleti. Po predstaveni situace v tehdy nové de-
nominaci seznamuje s pojetim jednotlivych liturgickych mist i jejich
vzéjemnych vazeb a s hlavnimi teologicko-architektonickymi principy,
jimiz byly jednota, nedélenost a centralita. Pojimdani liturgie zejména
jako skutecnosti slovesné-hudebni a méné jiz ritudlni, coz je architek-
tonicky vyjadireno prostorem typu koncertni sin, zdaleka nepatii jen
minulosti ¢i jen Cirkvi ¢ceskoslovenské.

Neméné dulezitym tématem, kterému je vénovan ¢lanek Pavla Ko-
pecka, je liturgicka hudba. Po stru¢ném uvedeni do celocirkevnich do-
kumenta 20. stoleti predstavuje autor jednotlivé etapy, skupiny a pro-
tagonisty pokoncilni obnovy liturgie z hudebniho hlediska v ¢eském
prostredi. Velmi cenné jsou tidaje pochézejici z archivu Josefa Bradace
¢i brnénského diecézniho archivu. Clanek je uzite¢nym prispévkem
k pozndni neddvné minulosti liturgického vyvoje, motivii a realizaci
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liturgické reformy, podobné jako autorova monografie Liturgické hnuti
v ceskych zemich a pokoncilni reforma, jejiz recenze je také soucdsti
tohoto ¢isla AUC Theologica. Pravée tento typ zkoumdni liturgické refor-
my s cilem osvojit si jeji inspirativni principy klade jako dulezity tikol
pro liturgickou védu papez FrantiSek ve svém prekvapivém projevu ze
srpna 2017.

V tomto projevu papez také upozornuje, ze ne nase vysvétleni, ale
samy obrady a modlitby jsou 8kolou krestanského zivota. Tento pti-
stup k porozumeéni liturgii nachdzime také v katechetickém programu
Dobrého pastyte, kterému je vénovan c¢lanek Marie Zimmermanno-
vé. Je v ném ukazéno, nakolik tento program odpovida na pozadavky
kérygmaticko-liturgického modelu katecheze, jehoz koteny lze hledat
u liturgisty a pastoralisty J. A. Jugmanna.

Druhy vatikdnsky koncil (SC 14) realisticky poznamenavad, zZe nebu-
dou-li prisludni aktéri ,sami zcela proniknuti duchem a silou liturgie
a nebudou-li schopni ji vyucovat®, neni nadéje na to, aby se lid liturgie
tcastnil spravné a cerpal z ni zdroj pro sviij duchovni zivot. Nelze si
nez prat, aby k vétsimu porozumeéni liturgii prispélo také toto ¢islo
casopisu Katolické teologické fakulty.

Radel: Tichy
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KONCEPT CIRKEVNIHO DOMU A LITURGICKE
SINE V MYSLENI MIROSLAVA KOURILA

V DOBOVEM KONTEXTU CiRKVE
CESKOSLOVENSKE

PAVEL KOLAR

ABSTRACT

Concepts of the church community house and liturgical space
in the work of Miroslav Kouril within the context

of the Czechoslovak Church

Czechoslovak Church has not yet been a subject of a detailed study.
Recent research has dealt mostly with particular churches built by important
Czech modernist architects (Gocar, Janék, Visek) or with periods of development
of church architecture in the Czechoslovak Church. This study presents concepts
of the church community house and liturgical space in the work of Miroslav Koutil,
who was an important Czech avant-garde scenographer and church architect in
the 1930s and 1940s. These concepts are interpreted within the context of con-
tinual church discussions on various issues related to church architecture in the
Czechoslovak church. Particular attention is paid to the leading principles pro-
posed by Koutil as guidelines for building a liturgical space, namely the liturgical
hall as a fundamental, unified and undivided space within the church community
house; the centrality of the liturgical table; and the installation of the baptistery
with living water.

Key words
Modernist church architecture; Liturgical space; Church community house; Miro-
slav Kouril; Czechoslovak church
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Teologické a stavebné-architektonické otazky spojené s pro-
blematikou liturgického prostoru a sakralnich staveb, pro které se uziva
vyraz ,,shor“, nepatii v tradici Cirkve ¢eskoslovenské husitské k téma-
thm, jimz je vénovana souvisla odbornd pozornost. V souc¢asné dobé
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PAVEL KOLAR

jsou diskutovany spise v uzavireném okruhu bezprostiredné zaintereso-
vanych osob vzdy s ohledem na praktické potireby vytvoireni nebo adap-
tace prostoru pro slaveni liturgie, popt. stavhby nového shoru.! Posledni
ucelenou teologickou reflexi liturgického prostoru v kontextu husitské
teologie Cirkve ceskoslovenské husitské tak zlistavaji texty Otto Rutr-
leho.2 S ucelenym promyslenim této tematiky se nesetkame ani v prv-
nich dekadach zivota Cirkve ¢eskoslovenské, pro které bylo prizna¢né
usili o vystavbu novych sbort, jez meély piredstavovat charakteristicky
vyraz sebepojeti Cirkve ¢eskoslovenské.? Pokud byl liturgicky prostor
tematizovan, pak zpravidla ve formé zadani architektonické souté-
ze, cirkevnich smeérnic pro vystavbu a adaptaci sbort nebo kratsich
casopiseckych prispévkii. Nejvyraznéji do verrejné diskuze o teologic-
ko-architektonickych zdsadach pro vystavbu novych shorti a adaptaci
stavajicich sborovych staveb* zasahl publikovanim svych krat$ich stu-
dii, ¢clankt a komentaia ve 30. a 40. letech minulého stoleti avantgardni
scénograf a architekt Miroslav Kouril.

Sakralni architekture Cirkve ¢eskoslovenské doposud nebyla véno-
védna samostatnd monografie. Dosavadni stav badéani stru¢né shrnula
a zhodnotila Amata M. Wenzlova.? Ve své studii pirehledné periodizovala
sledovany usek let 1920 az 1950 a jednotlivd obdobi charakterizova-
la s ohledem na typologii realizovanych staveb, na dulezité cirkevni
dokumenty, které meély vystavbu novych short regulovat, i na postavy
architektu ¢i cirkevnich pracovniki, kteii se podileli na verrejné disku-
zi o stavajici a budouci sakralni architekture Cirkve ¢ceskoslovenské.
Pomeérné vyznamnou roli v téchto diskuzich ve druhé poloviné 30. let
a v prvni poloviné let 40. pripisuje Miroslavu Koutilovi. A¢koliv si za

! Napi. vznik a otevireni Husovy modlitebny v rdmci obnoveného Pamétniku Mistra
Jana Husa, resp. Centra Mistra Jana Husa v Husinci v roce 2015 nebo vystavba nového
shoru po pozaru v Mirovicich.

2 Srov. Otto Rutrle - Zdeneék Trtik. Vzhiiru srdce: vyklad bohosluzby cirkve éeskosloven-
ské husitské v duchu a pravdé. 1. vyd. Praha: Ustiedni cirkevni nakladatelstvi 1953;
Otto Rutrle. Liturgika. 11. dil. 1. vyd. Praha: Ustiedni cirkevni nakladatelstvi 1954.

3 Cirkev ceskoslovenska je ptivodni nazev Cirkve ¢eskoslovenské husitské, rozsireny
snémovnim usnesenim roku 1971. V dobé protektoratu Cechy a Morava nesla
oznaceni Cirkev ¢eskomoravska.

+ Otazka adaptace stavajicich prostort a staveb se stala aktualni zejména po 2. svétové
vélce, kdy Cirkev ceskoslovenska po deportaci némeckého obyvatelstva pirevzala od
¢s. statu nekteré kostely v Sudetech, pozdéji také synagogy.

5 Srov. Amata M. Wenzlova. Sakralni architektura Cirkve ceskoslovenské husitské —
vyvoj a utvaieni v poc¢dte¢nim obdobi (1920-1950). In: Walerian Bugel a kolektiv.
Liturgickd a eklesidlni pluralita na tizemi Ceskoslovenska v proni poloviné 20. stoleti.
1. vyd. Olomouc: Univerzita Palackého v Olomouci 2011, s. 159-191.
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KONCEPT CIRKEVNIHO DOMU A LITURGICKE SINE V MYSLENT MIROSLLAVA KOURILA

jedno z hlavnich metodickych hledisek své studie stanovila otdzku ,,od-
razu nove se utvarejici liturgie, liturgiky a teologie viibec v liturgickych
stavbach Cirkve ceskoslovenské“,® pirehledovy charakter prispévku ji
nedovolil toto metodické hledisko rozvinout. Chceme se o to poku-
sit v ndsledné prezentaci pojeti liturgického prostoru a stavby sboru
v mysleni Miroslava Kourila, zasazeném do dobového kontextu Cirkve
¢eskoslovenské.

1. Pojeti liturgického prostoru v pocate¢nim obdobi
Cirkve Ceskoslovenské

Teologickéd vychodiska a zdsady pro tvorbu liturgického prostoru
a vystavbu sbort v Cirkvi ¢eskoslovenské polozily dva liturgické refe-
raty, prednesené a prijaté na prvnich dvou oficidlnich celocirkevnich
shromdzdénich nove zalozené cirkve.

1.1 Proni valny sjezd (1921) a Alois Tuhdcek

Prvni z nich prednesl na 1. valném sjezdu Ceskoslovenské cirkve
v Praze roku 1921 Alois Tuhacek.” Deklaroval v ném 1izky vztah mezi
dogmatikou a liturgii, kterou pokladal za specificky zptisob vyjadieni
obsahu viry. Zékladni formou bohosluzebného zivota nové cirkve ma
zustat ,liturgie“, jejimz stredem bude ,,me$ni obét“ a ptidorysem, na
kterém se méa utvaret postupné jeji podoba, tradi¢ni struktura post-
-tridentského rimského ordinis missae. Tuhécek prosazoval v referatu
dislednou vernakularizaci bohosluzby, hlasité prond$eni (recitace ¢i
zpév) liturgickych texti jak predsedajicim (duchovnim), tak i k boho-
sluzbé shromazdénym mistnim spole¢enstvim cirkve (obci), piefor-
mulovani prevzatych rimskych mednich modliteb tak, aby bylo zirejmé,
ze jsou modlitbami celého spolecenstvi, a v neposledni radé obnovu
»,kazatelského uradu® v ramci liturgického slaveni. Zakladni princi-
py, které maji utvaret bohosluzebnou praxi nové cirkve, mtzeme for-
mulovat ndsledovné: liturgie je aktem celého spolecenstvi, ve kterém
specifickd liturgicka sluzba nélezi tém, kdo prijali svatostné knézstvi;
komunidlni charakter bohosluzby spoluutvari a reprezentuje diisledna
vernakularizace liturgickych texta, jejich pronéseni jménem celé obce,

5 Wenzlova. Sakrdlni architektura, s. 160.

7 Srov. Alois Tuhdacek. Liturgie. In: Jalny sjezd Cirkve ceskoslovenské konany v sobotu
a v nedéli 8. a 9. ledna 1921 v Praze (tésnopisecky zapis). Praha: Ndkladem cirkve
Ceskoslovenské 1921, s. 51-66.
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hlasity prednes a dialogickd, responsivni forma nékterych z nich; cen-
tradlni misto eucharistie a sluzby slova v ramci liturgie.

1.2 Proni Fadny sném (1924) a Frantisek Kalous

O detailnéjsi rozpracovani téchto zasad a jejich aplikaci na vel-
mi raznorodou soudobou liturgickou praxi nové cirkve® se pokusil
Frantisek Kalous v navrhu Radu bohosluzebného, piredlozeném na
1. fadném snému Cirkve ¢eskoslovenské v Praze roku 1924.° Jedna se
o0 pomeérné propracovany navrh, jehoz soucdsti je i téma liturgického
prostoru s dlirazem na dispozici a vybaveni interiéru. V textu je E Ka-
lousem mimo jiné stvrzeno zdkladni postaveni liturgie (mse) v cel-
ku duchovniho zivota cirkve. Navrh Liturgie, vypracovany a cirkevni
verejnosti v letech 1922-1924 postupné predstaveny Karlem Farskym,
je predlozen jako zavazny ordo pro slaveni bohosluzby s veceri Pané.
Bohosluzebny 1rad déle specifikuje ,,icast duchovniho® a ,ucast lidu“
pii bohosluzbé. Predsedajici ma liturgii vést zpravidla bez spoluticasti
jinych duchovnich ¢i sluzebniki, s tvari trvale obrdcenou ke shromaz-
déné obci. Pokud z néjakého diivodu nemtize vSechny, pak alespon ty
nejpodstatnéjsi liturgické texty ma prondaset zretelné a nahlas. Gesta
a symbolickéa jednani, kterd mu prisluseji, tj. znameni kiize, modliteb-
ni a zehnaci gesta, symbolické jednani s kalichem vina a s chlebem,
maji byt umeérend, zietelnd a viditelna vSemi pritomnymi. Zéakladnim
liturgickym postojem duchovniho je stédni, které mtze piejit v mirné
sklonéni hlavy. Rad nepiredpoklada ani nenavrhuje zadnou formalni
podobu liturgického pohybu v prostoru, jmenovité priivod. Ueast lidu
je spatrovana ve shorovém zpévu, ve shorovych odpovédich predseda-
jicimu v responsivnich ¢astech liturgie, v zachovavani ,posvatného
ticha“, v pozorném naslouchdni predsednickym modlitbdm i ¢tenim
z Pisma a ve spolectném zaujimani nélezitého liturgického postoje,
tj. stdni nebo sezeni. FrantiSek Kalous pak pro liturgické ¢teni z Pisma
podporuje zavedeni lekcionaie rozvrzeného do ¢tyrletého cyklu.

Tématu liturgického prostoru se irad vénuje v paté ¢asti.'* Liturgic-
kym prostorem, resp. bohosluzebnym mistem se stava kterékoliv misto,

8 Srov. Miroslav Kandk. Liturgicky projev cirkve ¢m. v historickém piehledu a vyvoji.
Ndbozenskd revue 14 (1942), s. 27-32, 97-103, 167-176, 208-217.

9 Srov. Frantisek Kalous. Rad bohosluzebny. In: Zprdva o L iddném snému cirkve Ces-
koslovenské konaném ve dnech 29. a 30. srpna 1924 v Praze-Smichové. Praha: Néakla-
dem tstiredni rady CCS 1924, s. 126-152.

10 Srov. Kalous. Rdd bohosluzebny, s. 144-147.
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v v,

na kterém se spolecenstvi véricich shromazduje v duchu a v pravdé.
Takovym prostorem muize byt jak tiché misto ve volné piirodé, tak ,,bo-
hosluzebna budova“, pro kterou se zavadi oznaceni ,,sbor CCS¥, jez ma
odkazovat k tradici ¢eskobratrskych short a vyjadrit diiraz na liturgicky
vyznam k bohosluzbé svolané a shromazdéné obce. Rad nepredpisuje
konkrétni dispozi¢ni reSeni liturgického prostoru, konstatuje pouze, ze
se sklada z ,,mista pro duchovniho“ a ,,mista pro ostatni bratry a sest-
ry shromézdéné“. Centrem bohosluzebného shroméazdéni je sttil / ol-
tar,'" u kterého slouzi duchovni a kolem kterého se shromazduje obec
po vzoru rodinného setkani v domdcnosti. Rad piredpokladé existenci
pouze jediného stolu / oltare v liturgickém prostoru sboru. Stred bo-
hosluzebného stolu je urcen pro kalich s vinem a paténu s chlebem,
které musi byt dobre viditelné ze vSech mist bohosluzebného prosto-
ru. Ackoliv 1ad pripousti pritomnost i jinych liturgickych predmétia na
stole / oltari,'? zadny z nich nesmi zastinit ,obétni kalich“ ve stiredu
stolu ¢i od ného odvéadeét pozornost. Stil muze byt v prostoru sboru
doplnén kazatelnou, kterou Kalous charakterizuje jako vyvysené misto
k promluve / kdzéani. S ohledem na to, ze klade dtiraz na dobrou sly-
Sitelnost od stolu / oltare ve vSech mistech bohosluzebného prostoru,
lze predpokladat, ze misto pro kdzdni méa byt v jeho blizkosti. Sou-
¢4sti liturgického prostoru maji byt také umeélecka vyobrazeni Jezise,
Marie s ditétem nebo vyznamnych postav ¢eské reformace (Jan Hus,
J. A. Komensky) a prapor. Tam, kde je to mozné, patri k vybaveni shoru
i varhany nebo harmonium.

FrantiSsek Kalous shrnul a ¢aste¢né doplnil svoji charakteristiku
znaku liturgického prostoru pro bohosluzebnou praxi Cirkve ¢esko-
slovenské v kratké studii uverejnéné v ¢asopise Stavitel, periodiku za-
lozeném vesmeés ¢leny Sdruzeni architekti, kteii patiili k poslednim
zdkiim Jana Kotéry nebo k prvnim zadktim Josefa Gocara na prazské
Akademii vytvarnych umeéni a hlasili se k purismu.'> Byl zarazen jako
uvod k prezentaci vysledkii anonymni ideové architektonické soutéze
na ,,chrdmovy sbor“ pro potireby Cirkve ¢eskoslovenské, vyhlasené na

't Oba vyrazy jsou pouzivany soucasné a pojimany jako zaménitelné.

12 Svice, ziva kvétina, konvi¢ky na vino a vodu, bohosluzebné knihy (tj. misdl, zpévnik
a Bible), popi. mensi kriz.

5 Srov. Rostislav Svacha. Od moderny k funkcionalismu: promény praZské architektury
proni poloviny dvacdtého stoleti. 2., prepracované vydani. Praha: Victoria Publishing
1995, s. 225.
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jarre roku 1924.'* Kalous v ném kratce shrnuje pretrvavajici rtiznoro-
dost bohosluzebnych mist nové cirkve a zretelnéji, nicméné stile vag-
nimi formulacemi vymezuje specificky vztah mezi teologicko-liturgic-
kymi zdsadami a koncepci liturgického prostoru, na ktery by cirkev
pii stavbé svych shorti méla brat zretel. Integrujicim prvkem je princip
demokrati¢nosti, ktery je z dobového politického a kulturniho kontextu
pirenesen do prakticko-teologické reflexe bohosluzebného shromazde-
ni. S ohledem na tento princip je odlisnost mezi knézem / duchov-
nim a shroméazdénym lidem pojiména primarné jako funkéni, nikoliv
jako hierarchicka ¢i podstatna.'® Pri liturgii je tato funkéni odli$nost
vyjadirena zejména tim, ze duchovni je pti jejim slaveni stdle obracen
tvari ke shromdazdénym, je jejich partnerem v responsivné-dialogic-
kych ¢astech a ve své osobé slavici obec sjednocuje.' Demokrati¢nost
shromdazdéné cirkve se méa projevit v demokratizaci bohosluzebného
prostoru. I nadéle je v ném tireba podrzet rozliSeni mezi presbytairem,
mistem knézské liturgické sluzby u stolu, a lodi, mistem shromazdéni
vericich kolem téhoz stolu. Presbytar vdak nesmi byt od lodi oddélen;
prostredkem rozliseni se ma stat jeho mirné vyvyseni tak, aby duchov-
nii,obétni stil“ byli ziretelné viditelni ze vsech mist v liturgickém pro-
storu.!” Akcent na dobrou viditelnost stolu / oltaire a duchovniho pii
ném je vyjadiren i pozornosti vénovanou osvétleni presbytaie. Pojeti
liturgického shromézdéni jako setkdni rodiny viry v itulném doméacim
prostiredi se promita také do volby kritérii pro vybér vyzdoby prosto-
ru, ke kterym patii vedle umeélecké hodnoty dila i mira, s niz ptispéje

4 Srov. Franti$ek Kalous. Sbory Cirkve ¢eskoslovenské. Stavitel 5, 8-9 (1924), s. 101-105.
Clanek téhoz nazvu i znéni s odkazem na ptivodni uverejnéni ve Staviteli oti$tén
také v tydeniku Cesky zdpas 7,45, 6. 11. (1924), s. 4. K zadéni soutéze viz Ideova soutez
na chradmové sbory cirkve ¢eskoslovenské. Cesky zdpas 7, 14, 3. 4. (1924), s. 11. Srov.
Wenzlova. Sakrdlni architektura, s. 168-170.

15 Kneéz, nebo jak v CCS se iika duchovni spravce, je bratrem véech pritomnych a stej-
neé jako vsichni ve shromdazdéni synem pred tvari bozi. Nesmi byt nijakého povyseni
aneprirozeného oddéleni duchovniho od véricich.“ Kalous. Sbory, s. 101. K pojeti své-
ceni knézstva a ordinované sluzby v Cirkvi ¢eskoslovenské v zakladatelské generaci
viz Karel Farsky. Svéceni a ztizovani duchovnich CCS. In: Zprdva, s. 153-190.

6 _Duchovni CCS je po celou dobu bohosluzby obracen tvati k pritomnym (...) Roz-
mluva duchovniho s pritomnymi - déje se oby¢ejné zpévem (...) CCS je plod moderni
demokracie, ve které kazdy ma se uplatniti. Proto pisné v CCS pii bohosluzbé i odpo-
védi duchovnimu zpivaji vS§ichni a tak styk obou ¢initelti - lidu i duchovniho - je
vSecky shroméazdéné bratry a sestry.“ Kalous. Sbory, s. 101-102.

17 ,Proto knézisté (presbyterium) byvalych rfimskych chrdm nema byti pIné oddéleno
od lodi, mista, kde se shromazduji vérici. Jen aby v$ichni vidéli toho, kdo bohosluzbu
vede, stoji duchovni na vyvy$eném miste.“ Kalous. Sbory, s. 101.
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k dotvoreni intimni rodinné atmosféry bohosluzebného prostoru. Jas,
radost, svit, vnitini produ$evnélost a pratelskou pospolitost poklada
FrantiSek Kalous za zdkladni hodnoty, které maji utvaret jednotu mezi
shromézdénou obci a jejim bohosluzebnym mistem tak, aby spole¢né
vyjadiovaly radostnou evangelijni zvést v souc¢asném svéte.!8

Shriime nyni zédkladni prvky liturgického prostoru shoru Cirkve ¢es-
koslovenské v pojeti Frantiska Kalouse, které tvorily vychodisko teolo-
gicko-architektonickych tivah Miroslava Kourila. Bohosluzebny prostor
ma4d charakter mista pro rodinna setkani, je cely prosvétleny a prrevazuji
v ném jasné a radostné barvy. Jedna se o prostor jednotny, s funkénim
rozliSenim presbytare a lodi, které vsak nesmi vést k jejich oddéleni.
Jeho zdkladnim objektem je bohosluzebny sttil, ktery spolu s liturgic-
kou sluzbou knéze tvori stired, jenz sjednocuje shromazdénou obec
i jeji bohosluzebné misto. S ohledem na tento stired je treba pojimat
akustickou a optickou jednotu prostoru tak, aby byla zajisténa dobra
slysitelnost a viditelnost v rdmci celého prostoru. Tomu mohou napo-
moci bodové osvétleni stolu i duchovniho a funkéné vyvysena mista
pro stal a kazatelnu.

2. Standardizace sbort a liturgického prostoru (1928-1932)

Pro prvni léta po zalozeni Cirkve ceskoslovenské byla typickd ruz-
norodost bohosluzebnych mist, na kterych se ¢lenové nové cirkve shro-
mazdovali ke spole¢nému slaveni liturgie, jejiz konkrétni podoba byla
casto odvisla ,,od mista a individuality duchovniho“.!® Zatimco k ty-
pizaci liturgického Zivota v Cirkvi ¢eskoslovenské postupné dochaze-
lo prijetim a pomérné rychlym rozsirenim Liturgie piipravené péci
Karla Farského a masove distribuované do nadbozenskych obci cirkve
zejména jako soucést opakované velkym ndkladem vydavaného Zpév-
niku pisni duchovnich CCS, v oblasti vystavby short a adaptaci staveb

18 Kristus prinesl svétu evangelion - dobrou, radostnou novinu, aby touto ¢lovék
povznesl se ve svém zivoté pozemském k vysindm nebeskym. Proto jas, radost, svit,
vnitrni produsevnélost, pritom pratelska pospolitost maji sjednotiti, posvétiti vsechen
shor, shromazdéni véricich ve shoru, chramu ¢eskoslovenském.“ Kalous. Sbory, s. 102.

19 Kdyz zalozena byla cirkev ¢eskoslovenska, zdélo se, ze postaci ji dosavadni kostely
rimsko-katolické, v kterych konaly se prvni bohosluzby ceskoslovenské. Vedle toho
nékteré obce CCS nalezly ttulku v kostelech ¢eskobratrskych. Jinde slavily se boho-
sluzby také v salech radnic i hostincti a také v mistnostech $kolnich. V nich utvarela
se bohosluzba CCS. Z podatku byla slova bohosluzby pouhym piekladem z obi-adni
knihy (misalu) cirkve fimské. Dle mista a individuality duchovniho utvéiel se pak
vlastni ritus CCS.“ Kalous. Sbory, s. 101.
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k bohosluzebnym ti¢eltim k podobné standardizaci z poc¢atku nedoché-
zelo. Situaci se na pirelomu 20. a 30. let minulého stoleti pokusila resit
Ustiredni rada Cirkve ¢eskoslovenské.

2.1 Smérnice pro stavbu sboru a far Cirkve ¢eskoslovenské
Prvnim krokem ke standardizaci sborovych staveb bylo schvéileni
a zvetejnéni pro cirkev zdvaznych Smeérnic pro stavbu short a far Cirkve
¢eskoslovenské, které vypracoval stavitel a architekt Ladislav Capek.2
Smeérnice preferuji situovani shorové stavby ve volném prostoru meésta
¢i obce, nejlépe s prilehlym parkem. Za normu je pokladdna stavba,
ktera spojuje ,,sbor“ a ,faru“. Sborova stavha ma byt slozena ze ,,shoru
pro bohosluzby“ a ,prednéskové siné“. Ke sboru prilehla fara ma zahr-
novat kancelar duchovni spravy, archiv, zasedaci sin, dale byty farare
a pomocného duchovniho spravce, popi. dalsi hospodarské objekty.
Smeérnice vénuje pozornost i shorovému liturgickému prostoru, pro
ktery se uziva vyraz ,,sin“. Jeho vyznamovym stiredem je ,prostor pro
obétni stal“, ktery ma byt oproti ,,prostorim pro obecenstvo, jak doku-
ment oznacuje misto pro shromazdény lid, ,mirné zvyseny“. Stul / ol-
tar je doplnén zprava situovanym ,re¢nistém® (kazatelna). Je tireba dbat
o stejnomeérné osvétleni celého liturgického prostoru dennim svétlem
i umeélym osvétlenim, s diirazem na radné osvétleni stolu / oltare. Vy-
zdoba liturgického prostoru ma byt ,,prosta, klidna, dtistojnd a omezena
na miru nejmensi“. Smérnice pak preferuji kiiz se sochou Krista, obraz
¢i bustu Jana Husa, prapor ¢i biblické népisy na sténdch (popi. emblém
CCS) pied obrazy a sochami. Diiraz je kladen na uméleckou hodnotu
kteréhokoliv dila, jez se stane soucésti shorového liturgického prostoru.

2.2 Typizace sborové stavby

Pretrvavajici neuté$end situace v kvalité predkladanych projektt
na stavbu sbort pro Cirkev ¢eskoslovenskou vedla Stavebni radu pri
Ustiredni radé CCS k predlozeni navrhu ti typizovanych sborovych sta-
veb.?! Navrhy typizovanych sbort resi zejména problematiku shorovych
staveb, nikoliv farni budovy. V komentéri uverejnéném v Ceském za-
pase spolu s piredstavenim jednotlivych typizovanych sborovych staveb

20 Srov. Ladislav Capek. Smérnice pro stavbu sborii a far cirkve ¢eskoslovenské. Cesky
zdpas 11,37, 12. 9. (1928), s. 2-3.

2t Srov. Anonym. Stavba nasich sbort. Cesky zdpas 15,5, 3. 2. (1932), s. 35-36; (pokraco-
vani) Anonym. Stavba nasich sbort I1. Cesky zdpas 15, 6, 10. 2. (1932), s. 42-43; (zaver,
bez nazvu) Cesky zdpas 15, 7,17. 2. (1932), s. 50-51.
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je kladen dtiraz na to, ze stavebné-architektonické reseni shoru musi
priméarné vyhovovat bohosluzebnym a estetickym pozadavkim. Jiné
zamyslené zpusoby uzivani sborovych prostor musi byt témto pozadav-
kiim podrizeny a nemaji byt reSeny na tkor primarniho t¢elu stavby,
tj. slaveni bohosluzby. Dokument se tak nejspise vyrovnava s praxi, ve
které se pti planovani stavby sboru toto hledisko neuplatiovalo a jejich
multifunkeéni charakter postradal ziretelnou hierarchii ticelti s ohledem
na poslani (missio) cirkve. Nalezita pozornost ma byt vénovana zvlasté
prostoru pro obétni sttil, pro néjz se uziva oznaceni ,,obétiste“.22 Obétni
stiill muze byt zhotoven ze dreva nebo kamene a musi byt volné piistup-
ny ze vSech stran. Obétisté (presbytai) ma byt natolik prostorné, aby
v ném mohlo pti slavnostnich prilezitostech slouzit vice duchovnich
u stolu a do sebe pojalo kiiz nebo sochu Krista. V3echny tii zverej-
néné typy shorové stavby maji podélné obdélnikové ptdorysné reseni
s presbytairem ve formé pripojené a mirné vyvysené (cca 50 cm) niky.
Jind dispozice liturgického prostoru neni navrzena ani diskutovana.
Komentéai se rovnéz zminuje o ,,rec¢nisti pro promluvy®, které je tireba
ve shoru zridit, nebot kdzani se jiz naddle nema dit od obétniho stolu.
Kazatelna muize byt pirenosnd, napi. ve tvaru velmi jednoduchého stol-
ku. V otédzce mist k sezeni v lodi shoru jsou uprednostnény lavice pired
dosud bézné uzivanymi zidlemi, ,jezto ¢ini klidnéjsi dojem®. Klid, da-
stojnost a umeéleckd hodnota jsou rovnéz zékladni kritéria pro vyzdobu
sbhorového liturgického prostoru.

Proces standardizace a typizace sborovych staveb s sebou prinesl
dotvoreni teologicko-architektonickych zdsad, nac¢rtnutych v prvnich
letech po vzniku cirkve. Nicméné neposkytl hlubsi teologické promy-
Sleni tématu, které nadale v nové cirkvi citelné absentovalo. VétSina
textt svéd¢i o zameérné volbé sekuldarnich, nendbozenskych termint
pro charakteristiku sborovych staveb. Prikladem je volba vyrazu ,sin“
pro liturgicky prostor, ,,re¢nisté“ pro kazatelnu a ,,promluva“ pro ho-
milii / kdzani. Jsou piiznakem obecnéjsi tendence pojimat liturgicky
prostor civilné, z funkéniho hlediska. Jedinym explicitné teologickym
objektem v prostoru je obétni stil s krizem (nebo sochou) Krista. Typi-
zovand dispozice sborového liturgického prostoru a statické vymezeni

22 Struc¢neé o vyznamu obétniho jazyka v kontextu liturgie pojednava katechismus Ucdeni
ndbozenstvi krestanského, schvaleny na 2. zasedani 1. snému Cirkve ceskoslovenské
v Praze roku 1931. V zdsadé se vztahuje pouze k historické obéti Jezise Krista na kiizi,
kterd je pri slaveni liturgie zpritomnéna, a k aktu obétovani sebe a svych schopnosti
Bohu v jednoté s Jezisem Kristem.
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vSech jeho slozek (lavice, stil, vzajemnéa pozice shromazdéného lidu
a duchovniho, misto pro varhany a pévecky sbor, osvétleni) vyjadirova-
ly a posilovaly neméneé typizovanou a viceméné statickou formu litur-
gického slaveni podle Liturgie Karla Farského. Dramaticko-liturgicka
iniciativa v ni vychazela vzdy od duchovniho z prostoru obétniho stolu
smérem Kk lidu shromézdénému v lodi a jejim témér vyhradnim ko-
munika¢nim prostiredkem byly o¢ni kontakt, mluvené nebo zpivané
slovo a gesta, jejichz cetnost v kontextu liturgie byla minimalizovana.?®
Liturgie sama tak kladla pozadavky spise praktického razu (viditelnost,
slySitelnost, pristupnost, osvétleni), jeji teologické akcenty se v prosto-
ru soustredily na obétni stiil a zdsadu demokrati¢nosti, promitnutou do
vztahu mezi knézem a shromazdénym lidem (vztah presbytéie a lodi)
a mezi jednotlivymi ¢leny shromdazdéné obce (v lodi nejsou privilego-
vana mista).

3. Pojeti sborové stavby a jejiho liturgického prostoru
v mysleni Miroslava Kourila

Miroslav Koutil** vstoupil do probihajici diskuze o shorové vystav-
bé v dobé, kterd byla v Cirkvi ¢eskoslovenské poznamendna napétim
mezi vedenim cirkve, v ¢ele s patriarchou Gustavem Adolfem Prochdz-
kou, a k situaci cirkve i stylu jejiho vedeni velmi kritickou skupinou
duchovnich i laikti, vedenou piredev$im FrantiSkem Kovairem a Anto-
ninem Hartlem, ktei'i zaloZili v rdmci cirkve Spole¢nost Dr. Karla Far-
ského (1933-1938).2° V ni zacal po dokonceni svych studif architektury
na CVUT v Praze intenzivné piisobit i M. Koutil, ktery se zaméril na
aktudlni problematiku cirkevniho uméni a architektury. Ptisobil jako
redaktor a grafik casopisti Rozsévac a Novy zdpas a byl spoluzaklada-
telem velmi ¢inné Sekce vytvarnych umeélct a architekta pii Akci cir-
kevni spoluprace v Cirkvi ¢eskoslovenské. Piizna¢nym pro jeho piistup

% Ackoliv bylo v Cirkvi ¢eskoslovenské velmi zahy po jejim vzniku obnoveno piijimani
eucharistie sub utraque, trvalo velmi dlouho, nez byla také obnovena praxe jejiho ¢as-
tého prijiméani. Béznou praxi az do osmdesatych let minulého stoleti bylo prijimani
1x meésicneé ¢i déle.

2+ K zédkladnim biografickym tidajiim, které vsak zcela opomijeji jeho ¢innost v Cirkvi
¢eskoslovenské, srov. Josef Tomes a kol. Cesky biograficky slovnik XX. stoleti. 11. dil
K-P. Praha a Litomysl: Paseka 1999, s. 144.

% K celkovému historickému kontextu srov. Jaroslav Hrdli¢ka. Zivot a dilo prof. Frantis-
ka Kovdre: pribéh patriarchy a ucence. 1. vyd. Brno: L. Marek 2007, s. 165 a dale. Srov.
Wenzlova. Sakrdlni architektura, s. 176-180. Autorka rovnéz upozornuje, ze nékteré
své prispévky uverejnoval Miroslav Kouril pod redakéni znackou ilem®.
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k problematice sborovych staveb a planovani jejich dalsi vystavby se stalo
duasledné uplatnéni funkcionélniho hlediska a modernich metod orga-
nizace vystavby, jak se uplatnovaly v rdmci soudobych modernistickych
architektonickych smeéra (purismus, funkcionalismus) pri urbanistic-
kém planovani ¢i projektech socidalné dostupného moderniho bydleni.?

3.1 Cirkevni dium — multifunkéni cirkevni stavba

Posléani cirkve v moderni védecko-priimyslové spolec¢nosti pokladal
M. Koutil za zédkladni vychodisko i kritérium pro koncipovani kom-
plexni ideje shorové stavby a jejiho liturgického prostoru. Vymezil je
piredevsim funkéneé prostirednictvim tikolt cirkve ve vztahu ke spolec-
nosti, které rozdeélil do ¢tyr skupin. Zékladni, pro identitu cirkve pod-
statnou skupinu tvori tikoly duchovni, z nichz hlasani Boziho slova je
tkolem primarnim. Druhou skupinu formuji tikoly vychovné. Ty jsou
plnény jednak ¢innosti osvétoveé-kulturni, zamérenou zejména na do-
spelé ¢leny cirkve i na 8irsi verrejnost, jednak ptisobenim pedagogicko-
-vychovnym, cilenym na 8kolni déti a mladez. K dalsim tikoltim cirkve
patii veirejnd administrativa, ktera je cirkvi ulozena statem (napr. mat-
ri¢ni pravo), a vnitrocirkevni administrativa spojena se spravou nébo-
zenskych obci. Posledni skupinu tvoii tikoly socidlni. V obecné roviné
jejich zajisténi a plnéni nédlezi podle M. Koutila modernimu statu, nic-
méné cirkev mtize se souhlasem statu prevzit socidlni péci o vybrané
skupiny svych ¢lent (osirelé déti, déti zaméstnanych matek, senioii
a socialneé slabi ¢i znevyhodnéni).””

Své tkoly cirkev realizuje primarné prostirednictvim nébozenskych
obci, ve kterych jsou sdruzeni ¢lenové a ¢lenky cirkve na zdkladé tizem-
niho principu. Centrem Zivota ndbozenskych obci se v pojeti Miroslava
Kourila m4 stét ,,cirkevni diim“, s ohledem na pluralitu tkolt cirkve
jim odpovidajici a hierarchicky usporddand multifunkeni stavba. Idea
cirkevniho domu patii k nové fazi vyvoje Cirkve ¢eskoslovenské, ktera
prosla obdobim zakladatelskym a vstupuje do obdobi budovatelského.
Samotnou problematiku cirkevniho domu pojimal rovnocenné jako

% Srov. Svacha. Od moderny k funkcionalismu, s. 263-323; Tim Benton. Building Utopia.
In: Christopher Wilk (ed.). Modernism: designing a new world 1914-1939. 1. vydani.
London: V & A Publication 2006, s. 150-247.

27 Srov. Miroslav Koutil. Stavba sboru - problém funkce a prostoru. Ndbozenskd revue 10
(1938), s. 183-186. Srov. starsi studii Miroslava Koutila Cirkevni dim. Novy zdpas 1, 4
(1935), s. 57-61 a tyz. Cirkevni dam (dokonc¢eni). Novy zdpas 1, 5-6 (1935), s. 90-93.
Tyz. Sit staveb cirkve ¢sl. NdbozZenskd revue 10 (1938), s. 314-318.
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otdzku jeho funkc¢nosti, vytvarné hodnoty a organizace a planovani
vystavhy.?®

7 hlediska funk¢énosti navrhl M. Koutil roz¢lenit prostory cirkevniho
domu do tii skupin, které odpovidaji riznym tikoltim cirkve. Duchovni
tkoly maji byt primarné realizovany ve ,,shorové mistnosti“, pro kterou
pozdéji zavede oznaceni , liturgicka sin“. Byty pro duchovni a ubytovaci
kapacity pro osirelé déti, zestarlé a socidlné potirebné ¢cleny cirkve tvori
ve svém celku prostory obytné funkce. Casti cirkevniho domu vyhra-
zené pro kulturni, vzdélavaci, vychovnou a technicko-administrativni
¢innost tvori prostory administrativné vychovné funkce. Vzajemné
vztahy mezi skupinami prostort osvétlil M. Koutil pomoci provoznich
diagramu, které patrily k jeho zdkladnim pracovnim nastrojum.?

Zietel organizacné-planovaci se projevil nejvyraznéji v Koutrilove
darazu na nezbytnost koncipovat vystavbu cirkevniho domu etapove,
piicemz jednotlivé etapy maji odpovidat miie organizovanosti mistni
nabozenské obce a jejiho zaclenéni do celkové sité cirkevnich staveb
na urc¢itém tzemi.® Nejelementarnéjs$im liturgickym stavebnim ttva-
rem je jednoduchd ,,zvonicka nebo jiny tvar malé pamatkové stavby“
s dostate¢né volnym prostranstvim ke shromdazdéni mistni krestanské
obce pod $irym nebem. Centrem takového zivého ttvaru k bohosluz-
bé shromazdéné cirkve je prenosny liturgicky stil, instalovany pouze
po dobu konéni liturgie. Vyraznym zptisobem se zde uplatnuje zasa-
da ekleziality liturgického slaveni a princip: jedno spolecenstvi, jeden
stiil / oltar.3! Druhou fazi vystavby je realizace stavby ,,sboru“, jehoz
dispozice obsahuje ,liturgickou sin a predsin®. Liturgickou sini mini
M. Kouril staly, stavebné vymezeny prostor urceny k bohosluzebnému
slaveni. Predsin pak oznacuje 8ir$i zdzemi shoru, ur¢ené zejména pro
riuznorodé administrativni ikoly nabozenské obce (duchovni sprava
a schtize rady starsich, mladeze, short socidlni prace, short sluzby
apod.). Druhd etapa vystavby predstavuje prechod od sboru k budovani
cirkevniho domu. Spociva ve stavebni realizaci novych prostor, které
umozni jednak prostorovou diferenciaci administrativnich ukola (tj.

28 _Presto je v8ak chybou, pro postavené shory jiz neodc¢initelnou, ze hlavni pozornost
ve stavebni otdzce cirkve vénovdna problémuam finan¢nim, a nikoli problému teorie
utvdrenti cirkevniho domu (= shoru) jako svébytného utvaru, ktery vyrustaje z odlisné-
ho organizacniho utvdreni cirkve, mad svou zvldstni Zivotni zdkonitost i své specidlni
pozadavky vytvarné.“ Kouril. Cirkevni dtim, s. 57.

2 Srov. Kouril. Cirkevni dtim, s. 58; srov. tyz. Stavba sbhoru, s. 186.

30 Srow. tyz. Sit staveb, s. 315.

3 Srov. tamtéz, s. 314.
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samostatné kancelédrre pro duchovni spravu, radu starsich a jednotli-
vé sbory / odbory), jednak rozvoj kulturnich a vychovné-vzdélavacich
¢innosti (kulturni sél, spolecenskd mistnost, mistnost pro mladez). Sa-
mostatnou etapou je pristavba byttt pro duchovni a spravce objektu.
Etapou posledni pak je vybudovani kapacit, integrujicich funkci dét-
ského domova, domova seniort a socidlniho bydleni.?

Pokud bychom uzili soucasnou terminologii, i.e., cirkevniho domu
odpovida konceptu cirkevniho komunitniho centra. Reagovala na do-
bové, a jak se pozdéji ukazalo, ptilis optimistickd ocekavani kontinudlni-
ho ristu poctu ¢lenti nové cirkve a jejich aktivniho zapojeni do mistni-
ho spole¢enského a kulturniho zivota prostrednictvim organizovanych
nabozenskych obci. Z pohledu liturgické teologie v ném zilistava pie-
svédciva a trvale platnd zésada, ze slaveni liturgie je fundamentalnim
a specifickym znakem cirkve, kterym se 1i8i od ostatnich forem pospo-
litosti. Liturgicky prostor, resp. liturgicka sin je proto jistou ,,arché®,
teologickym i stavebné-architektonickym principem cirkevniho domu
a pocatkem mistniho spolecenstvi cirkve.?

3.2 Liturgicka sin

Principidlnim prostorem mistniho kirestanského spolecenstvi je pro-
stor urc¢eny pro slaveni liturgie, ktery Miroslav Koutil nejprve oznacuje
vyrazem ,,shorova mistnost,> pozdéji pro néj zavadi oznaceni , litur-
gicka sin“.*® Z pohledu M. Kouiila ma byt liturgicka sin stredem kazdé
autentické cirkevni stavby, nebot liturgii pokldda za zdkladni ¢innost
cirkve, ze které se odvozuji a ke které jsou vztazeny vSechny jeji ostatni
¢innosti.’® Jedna se o natolik charakteristicky rys, Ze je to prave litur-
gickd sin, tedy prostor slaveni liturgie, jez cirkevni stavbu odlisuje od
staveb jinych, jejichz rozdilné funkce (obytné, kulturni, socidlni apod.)
se mohou s nékterymi funkcemi cirkevniho domu shodovat. Zakladni
otazky, které je treba v souvislosti s liturgickym prostorem cirkevniho
domu klést, jsou zdkladni tvar prostoru, poloha, intenzita, smér a barva

32 Srov. tyz. Cirkevni dam, s. 58-60; srov. lyz. Stavba sboru, s. 186.

% Vyjdéme z presvedcenti, ze cirkevni stavba pro jakykoliv tizemni obvod ma slouzit
predevsim liturgii. V3echny ostatni funkce jsou tomuto tikolu pridéany a rozvijeji ho
jednak mistné..., jednak stupném organiza¢nim, jemuz slouzi.“ Kouril. Sit staveb,
s. 515.

3 Srov. tyz. Cirkevni dim, s. 92.

% Srov. tyz. Stavba sbhoru, s. 186.

% Srov. Miroslav Kouril. Chceme se odlisit! NabozZenskd revue 11 (1939), s. 51-56, (dokon-
¢enf) 116-120.
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svétla, a konec¢né ¢lenéni a vyzdoba stén spolu s dal$imi prvky vytvarné
funkce.’” Nejvyznamnéjsi z nich je vztah mezi prostorem a svétlem.®

Neni to v$ak prostor, co urcuje liturgii. Naopak, liturgické slaveni
urcuje podobu liturgického prostoru. Proto je charakter liturgické siné
odvisly od charakteru liturgie, kterd vymezuje a urcuje jeji dispozici
a vytvarné pojeti. Otdzku vztahu mezi liturgii a jejim prostorem poji-
mal M. Kouril konkrétné jako urceni ,,znaku, daného odlisnosti kul-
tu“.® Pouze ve specifickém, tedy od jinych cirkvi odlisném charakteru
liturgické praxe lze spatrovat oprdvnénost otdzky po zdsaddach, jimiz
se ma ridit tvorba liturgického prostoru v Cirkvi ¢eskoslovenské. Spe-
cificky znak liturgické siné tak md byt ur¢en zédkladnim charakterem
Liturgie patriarchy Karla Farského. Za jeji podstatny znak pokladal
M. Kouril ,kolektivitu“®, jiz mini skutecnost, ze liturgie je aktem celé
shromézdéné kiestanské obce. Spolu s dosavadni naukou nové cirkve
videél ve sluzbé duchovniho / knéze funkeéni, nikoli podstatnou odlis-
nost od sluzby obce v kontextu slaveni liturgie.*!

7, principu kolektivity liturgie v Cirkvi ceskoslovenské vyvodil
M. Kouril zdkladni znak jejiho liturgického prostoru, shodny s refor-
macni tradici sborovych staveb. Liturgickd sint ma byt jednotnym a ne-
délenym prostorem.*? To nejprve znamena, ze se jedna o prostor, ve
kterém neni pritomnd jakékoliv hierarchie dil¢ich mist, tedy ani pres-
bytéare jako knézského prostoru ve vztahu k lodi jako mistu shromaz-
déni laiki, ani zvlastnich mist vydélenych v lodi pro vyznamné ¢leny
obce.® Liturgicka sin ma byt dasledné teocentrickym, a proto demo-

57 Srov. Kouril. Stavba shoru, s. 246.

3% Tento vztah patiil k zdkladnim tématim architektonické moderny.

% Srov. Koutil. Chceme se odlisit, s. 51-52.

40 Srov. tyz. Cirkevni diim, s. 92n, kde se tento termin objevuje. Ackoliv jej neuziva sou-
visle, pokladam jej za vhodny zastre$ujici vyraz. M. Kouril jej mimo jiné uziva také
k charakteristice obecenstva v kontextu divadla.

- 0dlisné pojeti bohosluzby v ¢eskomoravské cirkvi nese predevsim pozadavek, aby
duchovni byl pouze jednim z jejich ticastnikti a nebyl povySovan na prostirednika
Boziho. Duchovni liturgii vede, mezi nim a shromazdénim rozviji se v jejim pribéhu
zpivany dialog, av$ak z celé textace je patrné, ze i tehdy, mluvi-li duchovni sém, mlu-
vi jen jako jeden z pritomnych, vyvoleny shroméazdéni, ktery méa pirednést modlitbu
procitovanou vsemi. (...) Nejplnéji ma se toto obecenstvi projevit v modlithach kolek-
tivnich (na pi. spole¢ny zpév Ot¢endse) a v hromadném, jednohlasém zpévu pisné.”
Miroslav Kouril. Uméni v cirkvi ¢m. Cesky zdpas 26 (1943) ¢. 5, s. 34-36; ¢. 7, 5. 46-47;
¢. 9, s. 54-55; ¢. 11, 8. 62; ¢. 12, 5. 66-67; ¢. 14, s. 74-75; ¢. 16, s. 82-83; ¢. 18, s. 90-91;
zde s. 66. Tato série ¢lanki byla M. Kourilem ptivodné zamyS$lena a pripravena jako
samostatnd publikace vénovana teoretickym a praktickym otdzkdm stavby sboru.

4 Srov. Kouril. Stavba sboru, s. 246.

* Srow. tyz. Cirkevni diim, 90-93; srov. tyz. Stavba sboru, s. 248.
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kratickym prostorem, ktery ztélesnuje povahu cirkve jako spolecenstvi
»deéti Bozich“. Jednota a nedélenost prostoru vsak neznamenaji jeho
homogennost. Jednota prostoru je tvorrena ,,dvéma splyvajicimi pro-
tipdly“ v dynamickém napéti, které reflektuji dialogické napeéti i jed-
notu spolecenstvi, jez slavi bohosluzbu na zdkladé Liturgie patriarchy
Karla Farského. V liturgii jsou témito splyvajicimi protip6ly duchovni
s jejich knézskou sluzbou a slavici shromdazdénéa obec. V liturgické sini
pak synteticky celek tvorti liturgicky sttil s kazatelnou a ,,shromazdisté“
¢lenti obce.** Je v8ak tireba vyloucit jakykoliv architektonicky prvek,
jenz by zavadél do takto jednotného, vnitrné rozliseného liturgického
prostoru oddéleni knézisté od mista vyhrazeného pro shroméazdénou
obec. Takovym prvkem mutze byt Siroké monumentalni schodisté ¢i
koncipovani presbytéaire jako i pouze mélké niky ¢i apsidy. S preshy-
tarrem ve formé niky obdélnikového tvaru jsme se setkali ve vSech nda-
vrzich typizovanych shorovych staveb, uverejnénych pocatkem 30. let
v cirkevnim tisku. Ve svych névrzich sborovych staveb vsak Miroslav
Koutil tuto formu nikdy neuplatnil a diisledné trval na nutnosti rresit
otazku presbytare a mista liturgického stolu diisledné v rdmci koncep-
tu jednotného a nedéleného prostoru.

Jednota a nedélenost jsou zdkladnimi teologicko-architektonickymi
principy moderniho liturgického prostoru. Jejich konkrétni zhmotné-
ni vsak musi byt podle M. Kourila ponechdno tviiré¢im schopnostem
a dovednostem architekti a vytvarnik. M4 se stat také predmétem
laboratorniho experimentovani.*

3.2.1 Liturgicky kout

Prostor liturgické siné je nejen jednotny a nedéleny, je také prosto-
rem s jednim centrem, a proto dle M. Kourila zdsadné centrdlnim, ktery
koncentruje pozornost shromazdéné obce k jednomu mistu.*® Za takové

“Dispozi¢né je vytvarena dvéma splyvajicimi protipdly: liturgickym stolem s re¢nistém
(= kazatelnou) a shromazdistém clenti obce. Ideové plyne z liturgie, ze je to syn-
theticky celek, v némz jsou obé slozky rovnocenné! Tomu nasveédcuje kolektivnost
modliteb v liturgii i moznost, v niz mluvi knéz.

Funkéné z toho plyne: Oba pély liturgické siné maji byt v jednom prostoru, ne oddéle-
ny po vzoru katolickém (knéz v apsideé, vérici v chramové lodi a postrannich lodich).“
Kouril. Stavba sboru, s. 185.

% Srov. Koutil. Stavba sboru, s. 245, 247-248; srov. Miroslav Kouiil. Liturgickd sifi. Cesky
zdpas 25,22 (1942), s. 170-171.

46 Forma liturgické siné v dispozici musi byt jednoduchy nebo krivkove slozity obrazec,
vzdy v8ak centralniho, uzavireného charakteru (...) jednolity, soustiredény (...) Zabira
jednotlivce do sebe i ostatniho shromazdeéni.“ Kouril. Stavba sboru, s. 248.
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misto pokladal prostor liturgického stolu, pro ktery zavedl nejprve velmi
prozaické oznaceni ,liturgicky kout“,"” pozdéji ,prostor vecere Pané«,*
ktery jiz jednoznacné vystihl jeho liturgicky charakter a vyznam. Po-
jmem liturgického koutu zaméril M. Kouril pozornost jednak na vztah
liturgického stolu k celku bohosluzebného prostoru, jednak na uspora-
déani a vytvarné pojeti blizkého okoli stolu.* Prave odli$né pojeti funkce
a vytvarného zpracovani liturgického koutu stanovil za zédkladni dife-
renciacni znak liturgického prostoru jednotlivych krestanskych tradic.

Specificky charakter liturgického koutu vymezil M. Koutil nejprve
jeho duslednym zac¢lenénim do jednoty liturgického prostoru sboru,
v jehoz rdmcije odlisen funk¢éné pouze mirnym vyvysenim nad své oko-
li, jez ma vyjadrit jeho centralnost a zajistit jeho dobrou viditelnost.?

Z.a dalsi specificky znak oznacil prvky liturgického mobilidre, které
tvori stalé vybaveni liturgického koutu. Nejvyznamnéjsim z nich je li-
turgicky stil. Ten je z jedné strany doplnén vhodnym stolkem ¢i pultem
pro zvéstovani slova Boziho, z druhé strany pak kititelnici. Na jeji trva-
lou a viditelnou pritomnost v liturgickém prostoru shoru kladl M. Kou-
ril zna¢ny dutraz.’' Velmi moderni pozadavek, aby do krtitelnice stéle
proudila voda, se stane souc¢asti ndvrhu novych Smérnic pro budovani
shorovych staveb, na jejichz pripraveé a formulaci se M. Koutil vyznamné
podilel.5? Pult pro zvéstovani Boziho slova ma byt umistén ve stejné ro-
vineé s liturgickym stolem. Jeho umisténi ve formé tradi¢ni kazatelny ve
vysce nad celym shromdazdénim posoudil M. Kouril nikoli jako znameni
autority Boziho slova, ale jako vyraz klerikalni hierarchické moci.’> Pro-
mys$leni moderniho architektonického a vytvarného uchopeni zvéstova-
ni v rdmci liturgie pokladal za prvorady tikol.>*

Bezprostredni okoli liturgického stolu mé byt v nejjednodussim
pripadé tvoreno pouze sténou umisténou za nim. Pokud bude zpraco-
véno vytvarné jinym zptisobem, pak je tireba brat ziretel na zdsadu, ze
stiil nesmi mit vytvarného soupere, ktery by tiristil pozornost. Jednou

47 Srov. Kouril. Chceme se odlisit, s. 53; srov. tyz. Liturgicka sin.

4 Srov. tyz. Uménti v cirkvi, s. 66.

- Je-li skute¢né stredem shromaéazdéni liturgicky sttl jako stired pozornosti a bod,
v némz je opirena kolektivni vira shromdazdeéni, pak tento stired nesmi mit vytvarného
soupere, ktery by pozornost odvadel jinam.“ Miroslav Kouril. Kapitoly o uméni. Novy
zdpas 1, 9+10 (1935), s. 132-135 a 147-150, zde s. 134.

% Srov. tyz. Girkevni dam, s. 90-93.

5 Srov. tyz. Uméni v cirkvi, s. 66.

52 Srov. Miroslav Koutil. K diskusi o Smérnicich. Cesky zdpas 25, 39 (1942), s. 506-308.

% Srov. tyz. Stavba sboru, s. 249.

5 Srov. Miroslav Koutil. Stiepiny. Cesky zdpas 25, 12 (1942), s. 91.
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z moznosti vytvarného zpracovani liturgického koutu je umisténi rea-
listické sochy ¢i plastiky Jezise Krista. Motiv vyzdoby mé pak byt vzdy
takovy, aby prispival k posileni jednoty a celistvosti liturgického pro-

storu a zahrnul shroméazdénou obec do ohniska liturgického stolu.?

3.2.2 Liturgicky stul

Dosavadni postup vykladu pojeti liturgického prostoru v mysleni
M. Koutila zameéroval pozornost stdle vice k tématu liturgického sto-
Iu. Oproti prevazujicimu jazyku oficidlnich dokumentti, ve kterych se
uzivala oznaceni ,,0ltair“, ,,obétni sttil“ a ,,obétistée“, uzival M. Koutil di-
sledné vyraz ,liturgicky sttil“, popt- jen ,,stil“. Vyznam oznaceni ,,oltar<
zuzil na téma hrobu, které povazoval pro kontext slaveni eucharistie
za neadekvatni.’® S odkazem na vyznam zpritomnéni posledni vece-
re JeziSovy s ucedniky v Liturgii patriarchy Karla Farského pokladal
oznaceni ,stil“ za jediné smysluplné.

M. Kout'il opakované zduaraznoval, ze liturgicky stiil je vyznamovym
a architektonickym stredem liturgického slaveni, resp. prostoru. Ma byt
umistén ve volném prostoru, v urcitém odstupu od shromdazdéné obce
a zaroven mezi jejimi ¢leny tak, aby bylo patrné, ze je obec shroméazdé-
na kolem néj a vsichni k nému maji rovhocenny piistup. Trvala pritom-
nost duchovniho pri stolu v prithéhu bohosluzebného slaveni je dana
pouze jeho specifickou liturgickou funkei, nikoliv svého druhu podstat-
nou odli$nosti od shromazdéného spolec¢enstvi pokiténych.5” Pro mys-
leni M. Kourila typicky zretel k funkci se projevil i v samotném pohledu
na liturgicky sttil, ktery prilezitostné oznacil za ,,kus ndbytku, jimz je
zarizena svétnice, kde se shromazduje rodina ditek Bozich“.5® Konkrét-
ni zpracovani tvaru liturgického stolu a jeho pripadna vyzdoba nesmi
zastrit jeho charakter i funkcei stolu, kterou spatroval mimo jiné v tom,
ze slouzi k prostému odkladani kalichu s vinem a patény s chlebem.®

% Okoli liturgického stolu bude v nejjednodus$im pripadé jen sténa za stolem (...)
v zadném pripadé kout nebo relief vyzdoby nestal zdstupcem apsidy. Motiv vyzdoby
mel by byt rozlétly do stran, aby svymi rameny objal a vyplnil cely prostor a zahrnul
vSechno shromdzdéni do ohniska liturgického stolu; k nému pri liturgii je soustie-
déna optickd pozornost shromazdéni.“ Kouril. Chceme se odlisit, s. 53-54; srov. téz
Kouril. Kapitoly o umént, s. 134.

% Srov. tyz. Stavba sboru, s. 249; srov. tyz. Liturgicka sin, s. 170.

57 Srov. tyz. Stavba sboru, s. 185 a jinde.

% Srov. tyz. Chceme se odlisit, s. 53.

% Srov. tyz. Stavba sbhoru, s. 249.
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M. Kouril se vlastné brani tomu, aby byla samotnému liturgickému stolu
prizndana néjaka symbolickd hodnota.

Pokud funkeni vysvetleni liturgického stolu objasnuje jeho liturgic-
ky vyznam, jak mdme rozumeét tomu, ze M. Koutil zaroven trva na
jeho centrdlnim vyznamu pro slaveni liturgie i uspotrddani celého li-
turgického prostoru? Centréalnost liturgického stolu spoc¢iva prekvapive
v tom, k ¢emu funké¢né odkazuje. A tim jsou kalich s vinem, paténa
s chlebem a symbolické jednani s nimi. Pokud neni slavena eucharistie,
ma stired liturgického stolu ztistavat prazdny, aby tato ,nepritomnost“
trvale odkazovala k déni, jemuz sttl pri slaveni bohosluzby slouzi.®
Centralnost stolu tak spo¢iva v symbolickém jedndni, jemuz slouzi, ke
kterému odkazuje a jehoz charakter, tj. stolovani s PAnem, vyznamné
spoluutvari.

K jasnéjsimu porozumeéni povaze centrdlniho symbolického jed-
nani je nicméné zapotirebi odstoupit od samotného liturgického stolu
a zhlédnout z nového thlu pohledu celek liturgického prostoru. Ko-
lektivitu bohosluzebného slaveni podle Liturgie patriarchy Karla Far-
ského vice nez vizudlni sjednoceni prostoru postihuje a posiluje jeho
jednota akusticka,® nebot liturgii M. Koutil poklada primarné za dilo
slovesné-hudebni, a nikoli za ritudlné-symbolické jedndni, k némuz
patiri ,,déj“ ¢i dynamicky pohyb v prostoru.® Proto je v zasadé jedinym
davodem pro vyclenéni prostoru liturgického stolu mirnym vyvysenim
viditelnost gest knéze a jeho symbolického jednéani s kalichem vina
a chlebem.® Analogie mezi liturgickou a koncertni sini (!) je vice nez

60 Stired stolu by mel byt vzdy volny; do ného postavi duchovni kalich a patenu, které
pouziva pri liturgii (...) nic, co by zakryvalo nebo tvarové konkurovalo s kalichem,
uzivanym pri liturgii (...) sted prazdny (...) pripraven k né¢emu, ¢emu slouzi; nebot
liturgicky sttl neni vyzdoba, ale kus nabytku, jimz je zarizena svétnice, kde se shro-
mazduje rodina ditek Bozich (...) hromadéni symboli na jednom misté by bylo
nevhodné.“ Kouril. Chceme se odlisit, s. 53-54.

6 Nejplnéji ma se toto obecenstvi projevit v modlithdch kolektivnich (na pi. spole¢ny
zpév Otcenasde) a v hromadném, jednohlasém zpévu pisné. V téchto okamzicich ma
prostor liturgické siné souznit se shroméazdénim jako hudebni nastroj. Toto vyme-
zeni vyzaduje akustické re$eni liturgické siné na principu resonance, tedy zarizeni
prostoru, které by mély obdobnou funkci, jakou mé napr. u housli resonanéni sin.
Shromazdéni je pak strunovym zarizenim, na némz tvtrc¢i ruka nabozenské zkuse-
nosti hraje liturgickou partituru chvaly ¢ceskomoravského vyznani o velikosti kralovst-
vi Boziho na zemi.“ Kouril. Uméni v cirkvi, s. 66.

82 S odkazem na koncept ,,musické stavhy“ Arne Hoska uvadi M. Kouril, ze ,,pojmu stav-
by musické bude nejplnéji odpovidat cirkevni stavba, tedy i sbor nasi cirkve. Nebot
kde jinde nez u ni pozadavek souznéni prostoru s provozovanym dilem slovesné-hu-
debnim (liturgie) bude postaven tiplnéji.“ Kouril. Uméni v cirkvi, s. 66.

% Srov. tyz. Stavba sboru, s. 249.
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ziretelnd na dvou Kourilovych soutéznich navrzich, které pripravil ve
spolupréaci s Arne Hoskem. Prvni se tykd nové shorové stavby Cirkve
ceskoslovenské pro Prahu-Zabeéhlice, druhy Jandckovy siné, koncert-
niho salu pro Prahu.®

4. Zavér

Miroslav Kouril se pokusil v druhé poloviné 30. let minulého stoleti
aktualizovat zadkladni zdsady pro vystavbu sboru, které do zivota Cirk-
ve ceskoslovenské v prvnich letech vnesl FrantiSek Kalous. V jistém
smyslu tak ucinil v reakci na tendenci ke standardizaci a typizaci sho-
rovych staveb, k nimz prikrocila oficidlni mista cirkve pocatkem 30. let
pod tlakem neuté$ené stavebni praxe. Pokladal za nutné zavést do pro-
cesu cirkevni vystavby prvky moderniho planovani. V otédzce vzhledu
a uspoirddani sboru se klonil k pouhému stanoveni zdsad, jimiz se maji
architekti ridit ve své tviir¢i praci, a stavél se kriticky k jejich prilisné
konkretizaci.

V mysleni Miroslava Koutila se objevuji ideje a dtirazy, s nimiz se
setkdvame v pojeti moderni liturgické architektury i jejich iniciatort ve
20. a 30. letech minulého stoleti. Zda se, ze k nim dospél spise nezavis-
le sdilenim stejnych nebo podobnych obecnych zasad architektonické
moderny, jmenovité funkcionalismu. Piivodni je zcela jisté presvédcent,
ze tyto zdsady moderni liturgické architektury se maji stat pro Cirkev
¢eskoslovenskou vseobecnou normou.

Velmi plasticky Kouriltiv piistup k otdzce liturgického prostoru uka-
zuje, ze Liturgie Karla Farského byla ve 30. letech nahlizena a priji-
mdna predevsim jako dilo slovesné-hudebni. Tomu odpovidalo spise
statické pojeti liturgického prostoru jako koncertni siné, ktera rovnéz
nepiedpoklada déni, pohyb ¢i dynamickou akci.

Husitskd teologicka fakulta Univerzity Karlovy
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6 Srov. J. E. Koula. Soutéz na sbor cirkve ¢eskomoravské v Praze-Zabeéhlicich. Architek-
tura: spojené c¢asopisy Stavba, Stavitel, Styl 4, 1 (1942), s. 97-102, zde s. 101-102. Srowv.
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ABSTRACT

The article describes the introduction of the liturgical reform in the
Czech Republic and the associated musical creation that would correspond to the
renewed liturgy. It focuses on the work of individual liturgical commissions, the
determination of the criteria of musical creation and the prominent music pro-
tagonists. At the same time, it describes the progress of the work on the common
song-book for the Czech and Moravian dioceses.
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The Liturgical Constitution of the Second Vatican Coun-
cil (1962-1965) Sacrosanctum Concilium (SC) determines the basic
requirements for liturgical music: “Therefore sacred music is to be con-
sidered the more holy in proportion as it is more closely connected with
the liturgical action, whether it adds delight to prayer, fosters unity of
minds, or confers greater solemnity upon the sacred rites. But the Church
approves of all forms of true art having the needed qualities, and admits
them into divine worship”.! From this point of view, three main criteria
are to be observed as concerns liturgical music: close connection with
liturgy through its musical and text-based form, character of prayer
that forms sacral service and artistic quality. In addition, musicians
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who try to fulfil these conditions discover another feature of liturgical
music - its universality — Catholicism. This universal character enables
every nation to use its very own and original musical production with-
in liturgy, which, however, corresponds with the general conditions
placed on liturgical music and prescribed by the Church documents.
Liturgical music is and ought to be a work of art; it should address the
spirit and the soul of all service participants. Because of this fact, the
Church approves of all musical forms and, if they possess appropriate
qualities, they are accepted into liturgy. By being included into liturgy,
music becomes not only sacred, but it is also sanctified in this way.

Two basic notions concerning liturgical music have been already
shaped within the course of the Second Vatican Council. Nowadays,
these two views have their supporters and promoters. The first notion
emphasizes that liturgical music is “canonical” because of its perfect
form, and it is sacred by itself. The opposite notion accepts any litur-
gical music which is considered appropriate for particular communi-
ties (congregations). The fact that the music in itself is not sacred may
speak against the first opinion; however, the second opinion does not
have to always comply with the artistic and liturgical criteria.

Liturgical Music and the Second Vatican Council

The Liturgical Movement formed the basic i.e., of liturgical music
that can be traced in the Church documents of that time, from the Pope
Pius X to Pius XII. The evolution of the notion of liturgical music in the
pre-council Church, from the chorale and polyphony up to “modern
music”, is also presented in the text of the council’s Liturgical Consti-
tution.? Higini Anglés, the relator of the Preparatory Commission on
Sacred Music, pursued different ideas of liturgical music and Gregori-
an chant than other members of this working group.? Certain part of

2 Motu proprio on church music from November 22, 1903, highlights choral and poly-
phony, the instructions of September 3, 1958 give far more space to “modern music”
in the liturgy. Cf. Sacra Rituum Congregatio. Instructio De Musica Sacra et Sacra Litur-
gia ad mentem Litterarum encyclicarum Pii Papae X1l “Musicae sacrae disciplina” et
“Mediator Dei”. 448 50 (1958), pp. 630-663.

3 The preparatory or pre-conciliar commission had 13 sub-commissions, one of which
worked on the text of sacred music, consisted of Relator: H. Anglées; Secretary: E. Car-
dine; Consulters: J. Hervés, P. Jones, P. Jounel, L. Brinkhoff, C. Kniewald. This pre-con-
ciliar commission elaborated the scheme of the liturgical constitution Instrumentum
laboris, which was discussed and edited during the Council. It is therefore clear how
important this work has been and what concept of liturgical music this text has pre-
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this committee perceived chorale and liturgical singing according to
the interpretation of the French Benedictine School; however, Anglés
followed the notion of the motu proprio Tra le sollecitudini of the Pope
Pius X from 1903.* Whereas the Benedictines from the French Solesmes
Abbey promoted precision and beauty of the Gregorian chant that was
typical for monastic communities, the Spanish rector of the Pontifical
Institute of Sacred Music Higini Anglés tried to include chorale into
parish service. He perceived chorale as a one-voice vocal sung by all
believers and presumed that it is possible to preserve and further de-
velop this vocal. He was a strong supporter of Latin in liturgy precisely
because of the musical point of view. He reasoned by the Church docu-
ments and, first of all, by the motu proprio of the Pope Pius X and hoped
that in the post-council Church the chorale will spread throughout
parishes and pervade every type of service. According to this document,
he accepted only two basic categories of liturgical singing: Gregorian
chant and polyphonic choral singing. His rigid conception of liturgical
music led to the fact that he did not attach any importance to folk sacred
songs, which had already been a part of the liturgy in many countries
for many centuries. He considered the folk sacred songs as a part of
reformation and as the secondary musical production of the Catholic
Church.

In context of these disputes within the sacred music preparatory
council subcommittee, the article concerning liturgical music was
written without being connected to the liturgical movement; it expect-
ed conceptual transformation of liturgy and valorization of local litur-
gical and musical traditions. The subcommittee’s work result is a text
that regulates basic requirements of the document 7ra le sollecitudini:

With the exception of the melodies proper to the celebrant at the altar and
to the ministers, which must be always sung in Gregorian Chant, and with-
out accompaniment of the organ, all the rest of the liturgical chant belongs
to the choir of levites, and, therefore, singers in the church, even when they
are laymen, are really taking the place of the ecclesiastical choir. Hence

sented. Cf. Pavel Kopecek. Liturgické hnuti v Ceskych zemich a pokoncilni reforma.
Brno: CDK 2018, pp. 185-186.

* Pius X. Tra le sollecitudini. Motu proprio on church music of November 22, 1903. 44S
36 (1903), pp. 387-395.
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the music rendered by them must, at least for the greater part, retain the
character of choral music.?

Even though the text is based on this document, it also reflects
the ideas of other magisterial documents: the Apostolic Constitution
on Sacred Music “Divini cultus sanctitatem” of Pius XI from 20 De-
cember 1928;° the Encyclicals of Pius XII “Musicae sacrae disciplina”
from 25 December 1955;" the Instruction of the Sacred Congregation of
Rites concerning Church music and liturgy “De Musica Sacra et Sacra
Liturgia” from September 3, 1958.8

Within the preparatory stage, the view of music in liturgy did not
develop in the manner that is indicated in the document of 1958, where
the term sacred music stands for: Gregorian singing, sacred polyphony,
modern sacred music, organ sacred music, folk religious vocals and
religious music.’ In this document these forms of liturgical music are

5 Pius X. Tra le sollecitudini, pp. 389-390.

5 The text of this constitution says: “Quo autem actuosius fideles divinum cultum parti-
cipent, cantus gregorianus, in iis quae ad populum spectant, in usum populi restitua-
tur. Ac revera pernecesse est ut fideles, non tamquam extranei vel muti spectatores, sed
penitus liturgiae pulchritudine affecti, sic caerimoniis sacris intersint — tum etiam cum
pompae seu processiones, quas vocant, instructo cleri ac sodalitatum agmine, agun-
tur — ut vocem suam sacerdotis vel scholae vocibus, ad praescriptas normas, alternent;
quod si auspicato contingat, iam non illud eveniet ut populus aut nequaquam, aut levi
quodam demissoque murmure communibus precibus, liturgica vulgarive lingua pro-
positis, vix respondeat.” Cf. Pius XI. Divinus cultus sanctitatem. Constitutio apostolica
de Liturgia deque Cantu gregoriano et Musica Sacra cotidie magis provehendis. 44S
21 (1929), No. 2, pp. 353-41.

7 In this letter, the Pope points out that liturgical music “must be holy. It must not allow
within itself anything that savors of the profane nor allow any such thing to slip into
the melodies in which it is expressed. The Gregorian chant which has been used in the
Church over the course of so many centuries, and which may be called, as it were, its
patrimony; is gloriously outstanding for this holiness. This chant, because of the close
adaptation of the melody to the sacred text, is not only most intimately conformed to
the words, but also in a way interprets their force and efficacy and brings delight to
the minds of the hearers. It does this by the use of musical modes that are simple and
plain, but which are still composed with such sublime and holy art that they move eve-
ryone to sincere admiration and constitute an almost inexhaustible source from which
musicians and composers draw new melodies.” Cf. Pius XII. Musicae sacrae disciplina.
Encyclical of pope on sacred music. 448 48 (1956), No. 42-43, p. 15.

8 A very thorough analysis and commentary on this Instruction was submitted by the
Secretary of the Pre-Concilium Commission. Cf. Annibale Bugnini. Liturgia viva.
Milano: Ancora 1962. Sacra Rituum Congregatio. Instructio De Musica Sacra et Sacra
Liturgia ad mentem Litterarum encyclicarum Pii Papae XII ,Musicae sacrae discipli-
na“ et ,Mediator Dei“. 44850 (1958), pp. 630-663.

% ,Sub nomine « Musicae sacrae » hic comprehenduntur : a) Cantus gregorianus,
b) Polyphonia sacra, ¢c) Musica sacra moderna, d) Musica sacra pro organo, e) Can-
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described and explained as opposed to the Council Constitution, where
they are not mentioned at all. The Instruction “De Musica Sacra et Sa-
cra Liturgia” states when and at what occasions these forms of vocals
and music are allowed to be used within the pre-council liturgy and
thus has prepared the foundation for the following application in the
renewed liturgy. Presumed renewal of the liturgical music built on this
foundation was not recorded in Instrumentum Laboris, and the prevail-
ing opinion of the preparatory committee was that the text on church
music is imperfect and elaborated only by the relator himself, who did
not communicate with the members of the subcommittee almost at
all. Anglés proceeded from the pre-council conception of liturgy, and
unfortunately he did not fully reflect on its notion as it was presented
to other subcommittees of the preparatory liturgical committee. He did
not trust the secretary Bugnini and tried to preserve Latin in liturgy as
much as possible whereas the committee gave bigger space to national
languages. In this context, his emphasis on Gregorian chant and vocals
in Latin is more understandable. Singing in Latin was connected with
the knowledge of “Missa Mundi” and possibly with the celebrations of
“Missa de Angelis”. He presented these ideas at the committee meeting
in April 1961, where the mentioned tension within the preparatory
committee and essential difference concerning the view of liturgical
music appeared. The situation escalated at the last preparatory com-
mittee meeting in January 1962, when the text of the preparatory coun-
cil document was finalized and during the discussion over the chapter
dealing with the sacred music Anglés left the meeting in the middle
of negotiations filled with indignation.' For temporal and procedural
reasons, it was not possible to continue with the work on the text con-
cerning liturgical music; therefore, it was generally presumed that this
theme was too little discussed and reflected in broader connection in
the preparatory stage. These different opinions of the distinguished
members of the pre-council committee were reflected in the council
negotiations and the following post-council reform.

tus popularis religiosus, f) Musica religiosa.“ Cf. Sacra Rituum Congregatio. Instructio
De Musica Sacra et Sacra Liturgia, p. 633.

10 Annibale Bugnini, Secretary of the Commission, states that Angles was “out” hin-
ting at the turbulence of the debate. Cf. Kopecek. Liturgické hnuti v Ceskych zemich
a pokoncilni reforma, p. 186.
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Requirements Concerning Liturgical Music
in the Instruction Inter oecumenici

In the attempt to implement post-council liturgical reform and cor-
rect the interpretation of the Liturgical Constitution text and also the
wish of council fathers, a committee was established that issued the
first Instruction for correct application of Sacrosanctum Concilium as
early as in 1964.'! The Instruction text lays several demands on liturgi-
cal music; in the first place, it concerns the Mass that is still divided into
“missa lecta” and “missa cantata”. The demand on musicalization of
particular parts for “missa cantata” in national language was expressed
by granting the possibility to use the folk language in larger scale. An-
other demand is musical education of priests and seminarists, setting
the rules for “missa cantata”: “Die vero dominica aliisque maioribus
diebus festis, Missa in cantu celebretur ...”."?

The Instruction imposes the formation of diocesan and nation-
al liturgical committees, which should support and develop not only
liturgical singing but also liturgical music. New musical section was
always established along with the arising committees. The document
determines which parts ought to (may) be in folk language: individual
readings, Gospel, prayers of believers, Ordinary vocals (Kyrie, Gloria,
Credo, Sanctus and Agnus Dei), antiphony for introit and communion,
responsorial psalm, acclamation, greetings and dialogues, then also
the Lord’s Prayer with admonition and embolism."3 For singing of these
parts, it was necessary to translate and musicalize the Ordinary, Psalms
and relevant parts of the Order of Mass. The text of the document does
not clearly state whether these parts in folk language should be musi-
calized by a chorale melody or if new musical compositions of these
vocals are to be created.

The discussion about music and language with regard to so far
unchallenged thesis that Gregorian chant is the Roman liturgy vocal
proper'* and the language of liturgy is Latin'® continued even in the

1 Sacra Rituum Congregatio et Consilium ad exsequendam Constitutionem de Sacra
Liturgia. Instructio (prima) ad exsecutionem Constitutionis de sacra Liturgia recte
ordinandam ,Inter Oecumenici“ /IOE/ (26. 9. 1964). 4.4S 56 (1964), pp. 877-900.

2 JOE No. 15.

5 JOE No. 57.

' SCNo. 116.

5 8C No. 36.
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post-council committee “Consilium ad exsequendam Constitutionem
de sacra Liturgia”. This post-council discussion concerning liturgical
music resulted in the issue of the Graduale Simplex and preservation
of the Gregorian vocal; however, at the same time it allowed new mu-
sical production.!® The fact that the Instruction was issued at the end
of September 1964 and the changes stated in the Instruction were to
implemented on March 7, 1965 (Small Liturgical Reform) does not give
sufficient space for the rapid introduction of new musical compositions
for “missa cantata”.!”

When a question of liturgical music was discussed in the “Consili-
um” as well as its incorporation into Inter Oecumenici, the committee
reached the conclusion that this subject requires larger space and wid-
er discussion. After the issue of the Instruction, composers started to
turn to “Consilium” with practical questions and demanded clarifica-
tion of the Articles No. 112, 114 and 117 of the Liturgical Constitution
that refer to liturgical music. It was explained to them that the new
Instruction could not embrace all issues of the Constitution and there
will be a separate document prepared in cooperation with musicians
and composers dealing with the music in liturgy. In January 1965, they
began to work on the document concerning liturgical music, whose
aim to clearly define: a) the competences of local bishop conferences
concerning the use of folk language in the liturgy; b) the form of the
dialogic Mass with people; c) whether it is the priest’s or church rec-
tor’s competence to decide on the type of liturgical singing - Gregorian
chant, polyphony and modern sacral music; d) as some parts of the
Latin Mass are in folk language (Liturgy of the Word) - what vocals
should be used with respect to active participation of believers; e) if
Credo and Sanctus should be sung in chorale melody or in different
melody familiar to people.'8

As early as in February 12, 1965, the first scheme of the new instruc-
tion on sacred music was done. It was prepared by the Consilium and
the process of submission of comments from the part of musicians

16 In addition to Graduale simplex (1967), other post-council books on the Gregorian
chant were published: Kyriale simplex (1964), Ordo Cantus Missae (1972) and Gradu-
al (1974).

7 The text states: “auctoritate Sua confirmavit, et publici iuris fieri iussit, ab omnibus
ad quos speclat, a die 7 martii anno 1965, prima dominica in Quadragesima, sedulo
servandam.” /OE No. 99.

18 Cf. Bugnini. La reforma liturgica (1948-1975), pp. 865-866.
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and competent authorities immediately followed. On March 25, 1965,
following the approach of the Academic Senate of the Pontifical Insti-
tute of Sacred Music, Anglés sent a letter to the Pope Paul VI, in which
he pointed out that there were no music professionals participating
in the elaboration of the document nor were they surveyed as it had
been notified. Another letter was sent on June 7. In this letter, the work
of Consilium was critically evaluated with the following reservations:
no “real musicians” were consulted, but only supporters of “certain
trend”; according to Inter Oecumenici, the whole Mass “Proprium” and
“Ordinarium” should be in folk language; there are priests who ask for
the abandonment of Latin not for the sake of believers or because of
their active participation in the Mass, but because they maintain “na-
tionalistic and anti-Rome” positions; believers do not understand some
parts of the Mass that is sung in folk language; in the course of several
months all was abandoned (Latin and chorale); non-Catholics practise
Gregorian chant more than Catholic Church.' This letter initiated crit-
ical evaluation of the Consilium’s work, and strictly speaking, it was an
attempt to prevent the implementation of liturgical reform.

At this moment, it was obvious that it is inevitable that musicians
have to participate in the document concerning liturgical music pre-
pared by ritualists. Therefore, following the recommendation of the
Pontifical Institute of Sacred Music, the Secretariat of State asked the
Association “Pueri Cantores” and its Chairman Fr Fiorenzo Romita®
for cooperation. Consilium established a committee consisting of 43
specialists. Half of them were musicians and the other half were lit-
urgists.?! They all received the scheme of the instruction on sacred
music and were asked to submit comments on it. On the basis of their
comments, the scheme was modified and subsequently read in the
Consilium. The comments were further submitted and the scheme
was discussed in the course of the years 1965 and 1966. Only the 12th

19 Bugnini. La reforma liturgica (1948-1975), p. 867.

20 Cf. http://www.puericantores.org/about-pueri-cantores,history /august 2017/.

2t These experts were: J. Wagner, A.-G. Martimort, A. Dirks, P. Jones, A. Hanggi, J. Geli-
neau, L. Agustoni, L. Buijs, H. Schmidt, L. Borello, L. Trimeloni, S. Famoso, P. Jou-
nel, E McManus, J. Smits van Waesberge, A. Franquesa, E. Lengeling, A. Jungmann,
E. Monet Caglio, B. Neunheuser, P. Damilano, J. Hourlier, E. Cardine, T. Schnitzler,
PM. Gyth, R. Falsini, R. Weakland, J. Beilliard, J. Harmel, J. Claire, L. Kunz, I. Tassi,
C. Vagaggini, H. Angles, E Romita, M. Altisent, B. Fischer, E. Bonet, H. Hucke, D. Bar-
tolucci, L. Migliavacca, J. Overath, E Schmitt. This list, together with selected con-
sultants, was presented to the Pope Paul VI, who was satisfied with the choice of the
experts. Bugnini. La reforma liturgica (1948-1975), p. 867.
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scheme introduced to the Pope in February 1967 was approved by him,
and on March 5, 1967, the Instruction on Music in Liturgy Musicam
Sacram was published. The whole course of preparation of this docu-
ment shows the divergence of attitudes towards this theme and that it
was a matter of seeking compromises whereas the first impulse were
practical questions in the area of liturgical music regarding the intro-
duction of the “Small Liturgical Reform” announced for March 1965
by the Instruction /nter Oecumenici. It was expected that with the pub-
lication of new liturgical books and by the introduction of the “Great
Liturgical Reform” on November 30, 1969, a tract on liturgical music
corresponding with the New Order of Mass, the incorporation of folk
language in the service and local music production will be published.
The long process of preparation and confirmation of the Instruction
Musicam Sacram drew the attention to the differences in opinion con-
cerning the question of liturgical music whereas the main conviction
was the fact that this Instruction fully complies with the requirements
of the renewed post-council liturgy.

Sacred Music and Liturgy Committee for Bohemia and Moravia

Individual subcommittees were established at the appointing meet-
ing of the Liturgy Committee for Bohemia and Moravia (hereinafter
referred to as the LCBM) in March 1965. Musical subcommittee includ-
ed only one member of the LCBM, namely Father Koutil from Prague;
other members were expert advisers from individual dioceses: Josef
Olejnik (Olomouc), Frantisek Holik and Karel Cikrle (Brno), Karel
Kudr (Prague), Vilém Miiller (Hradec Kralové), Jaroslav El$dk (Cesky
Tésin).? In 1952-1969, prof. Jaroslav Kouril taught at the CMTF (Sts
Cyril and Methodius Faculty of Theology) in Litomérice, where he lec-
tured on pastoral theology and liturgics. He was not a significant expert
in liturgical music or a composer. A conviction to entrust the theme
of liturgical music to musicians prevailed already at the first LCBM
meeting. This fact is also supported by the selection of advisers and, as
distinct from other subcommittees, by appointing only one member of
the LCBM to musical section.

22 See: Registration of the Constituent Meeting of the Liturgical Commission for Bohe-
mia and Moravia of Olomouc, March 10, 1965. Archives of Josef Braddc, Department
of Liturgical Theology CMTF UP Olomouc.
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At the second LCBM meeting in August 1965, after the introduc-
tory word, its main topics immediately followed, mainly the choice
of the new head of the musical section as Koutil resigned from his
function and nominated several candidates as his successors, namely
Olejnik, Kudr, Koukl, Grimmig, Korejs and others. After four months
in this function, Jaroslav Koutil resigns “for the lack of time and gen-
eral busyness”. | presume that the opening discussion concerning the
musicalization of Czech Ordinary also played an important part in his
resignation. The discussion whether to use chorale melody or com-
pose own melody developed within the subcommittee with respect to
the introduction of the “Small Liturgical Reform” in March 1965. The
committee decided choose Fr. Olejnik, who worked on the musical-
ization of the Mass Ordinary, as the new head of the musical section.?
The secretary of the LCBM addressed Olejnik in this respect, but it is
not evident whether he took the lead of the Church musical section.
Discussion regarding the intonation of invariable parts of the Mass took
place in the committee when the canon Antonin Vesely (Administration
of Cesky Tésin) demanded the preservation of the Gregorian chant in
Latin and also in the renewed liturgy in accordance with the Instruc-
tion Inter Oecumenici.** The representative of the Czech Catholic Char-
ity invited the LCBM musical subcommittee and the Charity musical
section (FrantiSek Kotalik and Stanislav Mach), which worked on the
publication of the Anthology of Sacred Music, to cooperation.?

The third meeting of the Czech Liturgical Committee, formerly
the LCBM,* took place in Prague at the Charles Square in the Chari-
tas Palace on May 12, 1966. The main topic of the discussion was the
personnel composition of the musical section. Olejnik withdrew from
cooperation, because he did not approve of the application of the cho-
rale melody to Czech lyrics, in particular of the chorale melody for

% Cf. Registration of the 2nd Meeting of the Liturgical Commission for Bohemia and
Moravia in Trnava on August 17, 1965. Archives of Josef Bradddé, Department of Litur-
gical Theology CMTF UP Olomouc.

2+ Registration of the 2nd Meeting of the Liturgical Commission, p. 2.

% This cooperation seemed desirable also with regard to the matter of a common song-
-book. Cf. Registration of the 2nd Meeting of the Liturgical Commission for Bohemia
and Moravia in Trnava on August 17, 1965. Archives of Josef Braddd, Department of
Liturgical Theology CMTF UP Olomouc, p. 2.

26 The name of the commission was changed to the CL.C meeting in Olomouc on April
14, 1966. Cf. Registration of the 3rd Meeting of the Czech Liturgical Commission on
May 11, 1966. Archives of Josef Braddd, Department of Liturgical Theology CMTF UP
Olomouc, p. 1.
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the Lord’s Prayer. Even though the musical section forbade the use of
chorale melody for the Lord’s Prayer and recommended to use only
three particular melodies (Olejnik, Tichy, Jistebnicky), the Czech Li-
turgical Committee approved of it. The discussion regarding Gregorian
melody is still topical within our Church, and nowadays we commonly
encounter both the chorale melody and the melody of Olejnik, possi-
bly also other melodies.?” The approval of the chorale melody by the
CLC (Czech Liturgical Committee) in 1966 was caused by two circum-
stances: as Latin was still partly present in liturgy (language reason)
and by the reaction to the spontaneity of musical production (practical
reason).”

With regard to further musical production, it was stated that the
Ordinary by Petr Eben, Vladimir Tichy, Josef Olejnik, Josef Blatny and
Stanislav Mach is almost finished. The Charity was prepared to issue
several Ordinaries as early as in 1966, namely three in Latin and three
in Czech. Its musical section recommended the Czech Ordinaries by
Olejnik, Eben and Mach for publication.?

Significant deed of the musical section of the Czech Liturgical Com-
mittee was the organization of the training of the Bohemian and Mora-
vian priests that took place at the consistory in Hradec Kralové on April
11, 1967. This training was focused on the explanation and application
of the Instruction on Music in Liturgy (Musicam sacram) from March
5, 1967. In addition to the introduction of the approved melodies, the
following vocals were practised during the schedule: Preface vocal
sung by priest, vocal of Oration and relevant parts of the Order of Mass,
Czech and Latin Ordinaries, Proper of the Mass. It was also conferred
on the question which songs were going be included in the common

27 See the reference to the two songs in the Czech Ordo Missae. Sekretariat Ceské litur-
gické komise. Mesni dd s modlitbami nad dary a s prefacemi. Praha: Ceska liturgicka
komise 1984, 548 p.

28 Many priests and musicians composed the songs of the Czech Mass and asked for
their approval and introduction to the liturgy, which was also due to the fact that the
CLC was not able to respond quickly to all tasks. In 1967, the CLC did not give the
preface to the preface, so the task moved to the DL.C, which commissioned to create
the relevant musician from their music sections.

29 At this meeting, three ordinaries were selected for the common song-book: Olejnik,
Briza, Eben and later added fourth from Pololdnik. Cf. Registration of the 3rd Mee-
ting of the Czech Liturgical Commission on May 11, 1966. Archives of Josef Braddd,
Department of Liturgical Theology CMTF UP Olomouc, p. 3.
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hymnbook of the Czech Church. Fathers Holik, Nosek and Simajchl
participated in this training for the Diocese of Brno.*

During 1966, the Committee for Unified Hymnal of all Czech and
Moravian Dioceses was established; its chairman was originally La-
dislav Simajchl (city of Brno), shortly also Miroslav Venhoda (Prague)
and the work was subsequently managed by Karel Cikrle (Brno and
Litomérice).' Other members of the committee were: Jaroslav Elsak
(Cesky Tesin), Frantisek Holik (Brno), Pavel Janecek (Ceské Bude-
jovice), Vilém Miiller (Hradec Kralové), Vaclav Ren¢ (Brno) and Jan
Veselka (Olomouc).”? The Committee struggled with many difficulties
that were not connected only with the selection of songs, their text and
musical form, composition and structure of the hymnal, but also with
the adaptation of the existing sacred songs according to the New Order
of Mass. Frantisek Smid remembers this period of time as follows:

In 1965-69, work on the Hymnal was in progress. In the beginning, the
Brno members brought a list of songs that was put together by friars from
all dioceses during their internment in the Zeliv Monastery in the fifties of
the last century. It was the list of songs that every single priest would wish
to have in their hymnbook. This list included songs of different quality, and
above all, it was the list of songs of the pre-council liturgy. The main advan-
tage of this list was its formation because the people in the prison agree on
things much better than in the years of freedom. Furthermore, it included
commonly known songs that do not need to be practised, which is a good
foundation for unity. Step by step, this list was modified and supplemented
by the Committee. Texts of the songs were modified and poeticized and the
selection of melodic variations was discussed.?

% See: Report on Training in Hradec Kréalové, April 11, 1967. Diocesan Archives of the
Bishop of Brno, Inv. No. 16878, e. 5364, f. 65.

3 The first issue was prepared by the whole commission; the main editor was P. Simaj-
chl and subsequently the work was done by P. Karel Cikrle. Cf. Pavlina Svestkova.
Jednota Musica sacra 1993-2012 a P. PhDr. Karel Cikrle. Olomouc: CMTF UP 2013,
p. 57, (thesis). The editor himself notes that “the common song-book cannot be a per-
fect tool because we are only gradually acquiring the beginning of the new liturgical
practice and its spirit ... itis to be a bridge to the unity of ecclesiastical singing and to
stimulate the development of folk singing in the renewed liturgy.” Ladislav Simajchl
(ed.). Kanciondl - spolecny zpévnik ceskych a moravskych diecézi. Praha: Ceska kato-
licka charita 1973, p. 6.

32 Cf. Vial/ 5, 1968, pp. 94-95. See: http://depositum.cz/knihovny/via/tiskclanek.php?i-
d=c_20398 /July 2017/.

% Frantisek Smid. Mtj pohled na nase souc¢asné kancionaly. Psalterium. Vol. 1.,
No. 2/2007, p. 14.
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In 1968, they introduced the result of their work, which was judged
in a highly critical manner. Vaclav Konzal and Bonaventura Bouse pre-
pared the critical analysis of the Hymnal for the Magazine Via.>* Num-
ber of their comments was accepted; however, it was not possible to
fully comply with all suggestions. For that reason, Bouse repeatedly
criticized the Hymnal.®

At the meeting of the CLC (Czech Liturgical Committee) on August
19, 1969, Bradac¢ opened this issue and the Committee came to the
conclusion that it was possible to use these mass vocals but only un-
der the condition that the division of the verses was modified in such
a manner so that they would comply with the new “Ordo”.’¢ In Octo-
ber 1969, Simajchl reported that bishops supported publication of the
unified Hymnal, and that they prescribed the places in the new Order
of Mass (Ordo missae) which could be used for vocals: the Entrance,
singing before reading the Gospel, preparation of gifts, Holy Commu-
nion (Eucharist), the Conclusion. One disputable place remained, be-
cause singing of “Gloria” is paraphrased in some mass songs, and even
though it was decided that it should never overlap with the song verse,
it often happens in practice.’” After many complications the Hymnal
was published in 1973.

The CLC meeting from November 5, 1969 was significant for one
particular reason. The bishop Toméasek decided to introduce the New
Order of Mass on one date common for the whole Church. At the same
time, he prepared the common Pastoral List for bishops.?® The whole
agenda proceeded with regard to the preparation of the introduction of

3 Via 1/5, 1968, pp. 94-96. See: http://depositum.cz/knihovny/via/tiskclanek.php?id
=c_20398 /July 2017/.

% Bonaventura Z. Bouse. Mald katolickd liturgika. Praha: Vy$ehrad 2004, pp. 37-38.

% In the pre-conciliar liturgy there was a spiritual folk song, which was sung as a “mass
song”. This formation was based on another liturgical paradigm of an accompanying
worship form. Songs suggested what was happening at the time at the altar because
people did not hear and often did not see it. The Second Vatican Council describes
liturgical music and its criteria for inclusion in worship in the way that “sacred music
is to be considered the more holy in proportion as it is more closely connected with
the liturgical action, whether it adds delight to prayer, fosters unity of minds, or con-
fers greater solemnity upon the sacred rites.“ (SC No. 112). It is a question of whether
a spiritual folk song meets these conciliatory criteria.

57 See the Song No. 829: ,Ejhle oltai“. Kanciondl — spolecny zpévnik ceskych a morav-
skych diecézi. Praha: Ceska Kkatolicka charita 1990, p. 485.

3% The renewed liturgy began to be applied from November 30, 1969, respectively on
January 1, 1970 in all parishes. Cf. Registration of the meeting of the Czech Liturgical
Commission on November 5, 1969. Ref. 106/69. Archives of Josef Braddd¢, Department
of Liturgical Theology CMTF UP Olomouc, p. 1.
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the post-council liturgy in dioceses and parishes. Regarding the ques-
tion of liturgical music, the publication of Hymnal, Ordinary, the Proper
of the Mass melodies and the Order of Mass was the subject of nego-
tiation. It was stated that every matter in question is so well prepared
that, after the introduction of the New Order of Mass, “missa cantata”
may be celebrated from November 30, 1969 or from January 1, 1970 at
the latest.”

Czech Post-Council Liturgical Music Protagonists

Out of the great number of the composers who composed the Mass
Ordinary and the Proper of the Mass, psalms and mass vocals, [ would
like to highlight the work of two authors whom I consider inspiring.

Josef Olejnik

At the time of the introduction of the liturgical reform, Olejnik
worked in Jeseniky area and in the district of Bruntdl, namely in the
parishes Andélskd hora /Engelberg/, Détirichovice and Rudna. Here,
he composed the “Czech Mass from Engelberg” in 1966.*° The Czech
Mass was followed by other Ordinaries but also by the Proper of the
Mass, musicalization of psalms, Liturgy of the Hours and the Order of
Mass liturgy; in addition, he created graduals and composed sacred
songs.*! Olejnik concluded, quite rightly, that the chorale melody for
the Czech “missa cantata” cannot be the best and only solution. The
complication would be not only the transposition of unequal number
of syllables to chorale melody but also different melodies of spoken
Latin and Czech. The transposition would not benefit our mother lan-
guage and harm the chorale. For that reason, Olejnik emphasized
“new musical language”, which was not comprehended in the CLC.
He comments on that:

Then the Council came hand in hand with the liturgical reform. So we
went to Prague for the musicians training, but we could not reach any
agreement with them. I told them, right from the beginning, that it would
require something new. We cannot transfer the chorale into Czech, because

3% Cf. Novy Ordo Missae (¢.j. K 3108/69). Obéznik apostolské administratury prazské
arcidiecéze, No. 3295/69, No. 7, July 2, 1969, p. 40.

40 Cf. Jiri Kotrba. Rozhovor s P. J. Olejnikem. Semindrni privan, 2006, No. 5, pp. 5-7.

1 See: www.josefolejnik.cz, /July 2017/.
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the chorale is a closed chapter, because of the accent. I got out of it and
worked on it alone, at first for my parish only. [...] I did not make up any
breaknecks.

Olejnik left the musical section of the CL.C in spring 1966. In the
subsequent years, he cooperated with the section again. He perfectly
understood the need of liturgy in the Czech language and he prepared
everything what was needed for it. Altogether, he musicalized three Or-
dinaries to the Czech text, one for the Old Slavonic language, the Prop-
er of the Mass for almost all holy days, Sunday Vespers, responsorial
psalms for every day and all sung parts of liturgy: Oration, Preface, the
Lord’s Prayer, Canon, dialogues with people, greetings and the priest’s
appeals. Even though he composed individual parts gradually and in-
dividually, his priest’s vocals together with the Mass Ordinary and the
Proper of the Mass create an integrated musical piece.

When Olejnik started to work on the musical form of the modified
Order of Mass in 1965 and thought over the Preface vocal and its di-
alogue, he was led by the i.e., that the chorale “cannot be mutilated”.
There is one story connected with the creation of dialogue before the
Preface. When he walked home from the Mass, he was rehearsing its
Czech text and also the text in Latin with the chorale melody, and he
suddenly heard a melody in his head. He sat down on a foot-stone,
pulled out his jotter and wrote down the melody in order not to for-
get it.* In spite of being based on the chorale melody, there are cer-
tain changes in both the text and the melody. The Latin chorale works
with tetrachords. The Czech chorale is diatonic; it is based on common
chord. The dialogue is built up in sequences to express the accruing
solemnity and depth of the text. Itis recorded in E flat major: “The Lord
be with you — And with your spirit” is within the register of the second
E flat - E “Lift up your hearts — We lift them up to the Lord’ the register
broadens to third G, “Let us give thanks to the Lord our God - It is right
and just’, the melody goes to A flat major to fourth.

Olejnik introduced this musicalized dialogue to Frantisek Holik,
who encouraged him to further work: “If you composed the dialogue,
then you should do the Preface as well.” Later on, he musicalized all 26
Prefaces included in the Czech Missal. Every syllable in all Prefaces
has been recorded in its exact pitch of tone and length of tone at which

2 Josef Suchanek. Ceskd mse z Andélské Hory. Olomouc: Studio Velehrad 1989. [video].
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it should be sung. The Prefaces include three inventions (cadences)
that repeat. The preludes to the Prefaces and Conclusions before sing-
ing Holy are the same. Olejnik composed the Preface melody so that
priests could easily learn it and thus underline the beauty of the new
liturgy by their singing.** Processing of other parts of melodies for the
priest and people is also based on the dialogue and Preface. They start
in F major as opposed to the Preface that is in E flat major, which is
a good pitch for a vocal.

Olejnik’s vocals for priest and people in the liturgy are regular with
logical construction, which is based on the effort to proceed from the
substance of liturgical texts and rites. At the CLLC meeting in 1969, it
was decided to use Father Olejnik’s melody during the missa cantata.

Olejnik took charge of leading the vocal rehearsals and organizing
the priests’ trainings. In the process, he made sure that everything was
sung in the proper manner and the spiritual and theological aspect of
the vocal was understood. During the practice, he primarily explained
the essence of certain parts of the Mass and function of music therein.
The vocal itself then should stick to the following rules:

a) Melody - must be absolutely authentic, any “improvement” is
forbidden.

b) Rhythm - division into bars has basically the phrasing function;
the compositions otherwise consist mainly of binary or triple groups.

¢) Tempo - is given by a metronome; basically, it may be stated that
the character of music is rather brisk. However, in beseeching parts, it
should be slower and urging.

d) Interpretation — the melody should form an arch from piano
through mezzo forte to forte and back.

As a big danger, he regards the organists who try to harmonize and
modify the Mass: they either will not be able to cope with the more dif-
ficult places, or they will try to improve them, both of which are always
detrimental.* In the parish Engelberg, Olejnik worked with the whole
assembly of believers and, in this manner, proved that his compositions
can be sung anywhere.

I see the real value of Father Josef Olejnik’s work in the fact that,
thanks to him, the whole Moravia sings. The Vatican Council Reform

4 Frantisek Koltava. Ceskd liturgickd hudba po II. vatikdnském koncilu. Olomouc: Ped.
fakulta UP (Katedra hudebni vychovy) 2012, p. 21, (bachelor’s thesis).

“ Karel Komarek. P. Mgr. Josef Olejnik: knéz a skladatel liturgické hudby. Olomouc:
Burget 2001, pp. 26-27.
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headed towards active liturgical participation of believers in the Mass,
which they should understand, and his vocals fully correspond with
this intention. They unite the whole assembly of believers into one
uniform voice heading towards God. Olejnik reacted to the topical need
of the Church in his own compositional style that was quickly adopted
by people and became natural to them. Which of the Czech composers
can say that his or her musical works are played at so many places in
the Czech Republic on a daily basis?

Bohuslav Korejs

Practical training with the rehearsals for both priests and semi-
narists as well as for ordinary believers was vital for the introduction
of vocals in the renewed liturgy. These trainings were also connected
with the training of organists and other musicians. In Moravia, this
work was realized by Father Olejnik while, in Prague and the whole
Bohemia, Bohuslav Korejs, an organist and choirmaster of the “Tyn
Church”, was responsible for this work.*> His most significant deed in
the area of liturgical music is the musicalization of psalms in Czech
and the creation of their three-year cycle. On Jan Matéjka’s recommen-
dation, these psalms were published under the title “Vocals with the
People’s Reply” and are widely used in the Czech environment.

From 1965, Korejs worked in the musical section of the 4rchdioce-
san Liturgical Commission (ALC), and he also was an adviser of the
CLC. He participated in the organization of the Archdiocesan Liturgical
Day that took place in the “Tyn Church”. Frantisek Smid remembers
the establishment of the musical section of the Liturgical Commission
in 1965:

About 30 people were present at first meetings of the newly arising musi-
cal commission, mostly Prague organists and choirmasters. O. A. Tichy,
Dr J. Hruska (choirmaster of the St. Vitus Cathedral), J. Hercl and O. Novak
(St. Jacob’s Church), Prof M. Venhoda (choirmaster of the Prague Mad-
rigalists), Dr V. Plocek (The Institute for Musicology of the Czechoslo-
vak Academy of Sciences — CSAS), B. Korejs (the Church of Mother of
God before Tyn), Dr V. Macek (St. Havel Church) and other organists
from all eminent Prague churches were among them. Out of the Prague

% Archdiocese liturgical day. Ref. 4645/65. Circular letter of the Apostolic Administration
in Prague, No. 6, August 5, 1965, pp. 2-3.
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Archdiocese priesthood, there were Father Karel Kudr and Father Josef
Koukl, who was elected a chairman of the commission. The diocese of
Brno was also well represented: Father Ladislav Simajchl, Dr Karel Cikrle,
and Father Holik. At one of the next meetings, Father Olejnik from the
Diocese of Olomouc also turned up. Other dioceses sent one representa-
tive each from the priesthood, often not until the work of the commission
started. First, the discussions concerned priest’s vocals and Ordinaries in
the Czech language. They started using the Czech text under the chorale
melodies of the priest’s vocals. Three Ordinaries (Ordinary by K. Briza,
P. Eben and O. A. Tichy) were selected for publication as well as the Lord’s
Prayer and other vocals.*

Bohuslav Korejs did not attend the next meetings of the CL.C because
of the number of participants was subsequently limited; however, he
continued as the musical section adviser. Korejs remembers his partic-
ipation in the musical section and its formation as follows:

I do not even remember how the Czech Liturgical Committee came into
existence. The Ministry was in charge over everything. It was time when
the best possible thing was to know almost nothing, particulary names.
I do not even know who arranged my appointment to the function and
who my removal from the function. | was appointed as a member of “the
musical section of the Czech Liturgical Committee”; however, only by the
time when the Ministry decided that only priests can be members of the
committee and no lay people. After the criticism of presented responsorial
psalms, [ was invited to present my own suggestions at the next meeting.*”

In 1984, the “Vocals with the People’s Reply” were published and
included responsorial psalms and other vocals for the liturgy. They
form a set, in certain way, with “Mass Vocals”. The author of most of the
psalm melodies is Korejs, but there are also melodies by Petr Eben and
Karel Sklenic¢ka.” Psalm tunes, i.e., responses and melodies for singing

4% Frantidek Smid. Mtj pohled na nase sou¢asné kancionaly. Psalterium. Vol 1., No.
2/2007, p. 13.

47 Pavla Juzova. Liturgickd reforma a duchovni hudba v praZské arcidiecézi po I
vatikdnském koncilu. Thesis. Olomouc: CMTF UP 2014, p. 14.

* Organ accompaniments to songs are part of the publication: Varhanni doprovod
k mesnim zpévim, k hymnium pro denni modlitbu cirkve a ke zpévim s odpovédi lidu.
Praha: Sekretariat Ceské liturgické komise 1990, 322 p.
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of verses, were composed according to topical needs of the authors. Ko-
rejs was preparing psalms for the everyday use in the Church of Mother
of God before Tyn, where children sang them from ambo.

The main part of “the Vocals with the People’s Reply” consists of
the psalms with responsorial answers by Bohuslav Korejs (pp. 9-318),
which are marked with the letter K and a serial number. After that
the section includes the tunes by Petr Eben; the book presents 20 of
his psalms marked with the letter E and a serial number. The last
musicalized psalm is the vocal by Karel Sklenicka (marked with the
letter S). The psalm section is closed in the page 365 by his simple
universal tune. The second part of the book consists of various casual
songs: vocal before the Gospel, Good Friday’s vocals for worshipping
the cross, litanies to the Saints and Latin vocals. Even though Korejs
musicalized responsorial psalms and antiphonies for all liturgical
events throughout the year, only psalms for Sundays, celebrations and
feasts are available in this publication. The final tables and division of
responsorial psalms into individual liturgical types and celebrations
within the liturgical year is a very practical tool for organists and
singers. By creating a set of answers easy to remember, the author
made possible their wider use; some answers may be combined with
more psalms.

The selection of these two musicians (Olejnik and Korejs) was mo-
tivated partly by their involvement in the musical section of the CL.C
and their active participation in the post-council liturgical renewal con-
nected with the musical formation of priests, seminarists and believers
(they both taught liturgical singing at the Faculty of Theology), but also
by the significant expansion of their tunes in our Church.

Conclusion

Musical forms of the post-council liturgy must be perceived in con-
nection with the introduction of the Czech language into liturgy, which
happened in two steps; the first modifications came in 1965 in accor-
dance with the Instruction Inter Oecumenici (Small Reform). The lit-
urgy renewal proper started with the introduction of the New Order
of Mass and by the publication of the Czech Missal (Great Reform). In
the first step, we may see the emphasis on the common folk vocal that
replaced certain parts of the Ordinary and replies of believers in the
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course of the Mass, for example during the Word Service.* The second
step concerned musicalization of the whole Mass that was celebrated
in national languages.

Basic requirements for the post-council liturgical music were deter-
mined right from the beginning. These requirements concern artistic
quality, the manner of interpretation and liturgical level. The Second
Vatican Council describes sacral music as a music which corresponds
with the spirit of liturgical laws, which may be used for sacred service
or could be adapted for it and which is in concordance with the sa-
credness of a temple and contributes to spiritual uplifting of believers.®

Musician and his liturgical music are affected by metanoia (change
of thinking); music thus becomes the means for exoneration and the
singing brings hope and zeal for life. The fact that the whole assembly
is the subject of liturgical event is factually manifested within the form
of the service and singing. I do not sing about God, but I sing to God,;
I do not sing during the liturgy, but I sing the liturgy; [ do not describe
liturgical rite, but I perform it and accompany it with singing. Music
within the liturgical event is its integral part, and it should raise the
dialogue between man and God that is held during the liturgy. The faith
takes on a musical form. Current state of liturgical music and vocal in
our land can be evaluated positively. The liturgical reform was, with
some exceptions, accepted favourably and we are sure that our tradi-
tion of the Slavic service based on Cyril and Methodius, our musical
tradition, folk sacred songs and the Czech pre-council movement con-
tributed to this. This all created not only the well-known sentire cum
ecclesia but also certain sensus liturgicus and interconnected sensus
musicus. Sensus musicus is manifested by rejecting the application of
Gregorian melodies to the Czech texts and by the tendency to produce
new compositions for the texts in national languages.

The acceptance of the renewed liturgy has a theological context; it
is the manifestation of the willingness of the gathered community to

# Individual parishes were interviewed through vicariates about the small liturgical
reform and about how the “novelties” are accepted by believers. The spiritual admi-
nistrators have positively evaluated that the number of believers is increasing, the
number of receiving is growing, the Czech is welcomed in worship, the faithful of
the liturgy understand more and their active participation is enhanced by singing.
Overall, the changes are accepted positively. See: Piriloha vizitacniho protokolu pro
farnosti ¢eskych a moravskych diecézi za rok 1966. Diocesan Archives of the Bishop of
Brno, Inv. 16878, e. 5364, f. 222.

% SCNo. 112-113.
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accept and hold the function of the liturgical celebration subject and
actively participate in the liturgy by singing. Celebrating liturgy is not
about satisfaction of individual religious needs but about satisfaction
of one common need by all the present, who respond to God’s love by
praise, thanksgiving and singing.

Sts Cyril and Methodius Faculty of Theology, Palacky University
Department of Liturgical Theology

Univerzitni 22

771 11 Olomouc

Czech Republic

E-mail: pavel.kopecek@upol.cz
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The Models of Catechesis — the Idea, Purpose and Meaning

The term “models of catechesis” has appeared in the catechetics
in connection with the effort of protagonists of the international cat-
echetical movement at the renovation of catechesis in order to achive
evangelization of the faithful.! Article 9 of the General Catechetical Di-
rectory? refers to this, but it does not use the term “catechetical mod-
els”®. Not even among the Czechs it is common to ponder on the model
of catechesis while seeking suitable methods for a particular group
of catechising people. The Czech professional journal Cesty katecheze
presented some classic and newer models in 2010 based on the lec-
ture of Cardinal Avery Dulles and the article of Belgian scientist André
Fossion.* Summary of these catechetical models can be also found, for
example, in the work of Italian catechetics Flavio Placida in the publi-
cation Comunicare Gesi®. This author uses, as a synonym for “model”,
the term “paradigm”. It is a specific formula of thinking on how to look
at the didactic approach to the catechesis. In this article, the theme will
be our interest in “the kerygmatic liturgical model of catechesis”.®

The knowledge and reflection of described models of catechesis are
of considerable importance. They are specific tools, the choice of which
allows us to respond to the specific needs when presenting the Gospel
message in the catechesis according to the request of the General Cat-
echetical Directory (GCD) and the General Directory for the Catechesis
(GDCQ)". The choice of the suitable model of catechesis depends on the
tasks of the catechesis (GDC 84-85). It is not possible to complete all

! The Catechetical Movement reached its conclusions during the international cateche-
tical study weeks held in the 1960s gradually in all continents. Cf. Michael Warren.
Sourcebook for Modern Catechetics. Winona, Minnesota: Saint Mary’s Press 1983,
pp. 23-65.

2 The General Catechetical Directory. Roma: Libreria Editrice Vaticana 1971.

> The catechesis models are mentioned in Article 59 of the General Directory of the
Catechesis (1997) in relation to the catechumenate catechetical model.

*+  Marie Zimmermannova. Modely katecheze v historii i aktualné. Cesty katecheze 2, 4
(2010), pp. 20-23; Fossion. Katechumenét jako inspirativni model kazdé katecheze.
Cesty katecheze 2,2 (2010), pp. 23-25.

5 Flavio Placida. Comunicare Gest. La catechesi oggi. Citta del Vaticano: Urbaniana Uni-
versity Press 2015.

6 There is a connection with the kerygmatic liturgical theology: Cf. Anthony Rosselli.
Kerygma and the Liturgy: Encountering the Risen Christ in Dom Odo Casel’s Myste-
ry Theology. University of Dayton, 2015. [30. 1. 2018] http://rave.ohiolink.edu/etdc
/view?acc_num=dayton1438425904.

7 GCD, art. 37-46 seeks to find ways to mediate the content of catechesis with regard
to different forms of ecclesial life, diverse cultures, and different ways of expressing
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the tasks in a particular catechetical programme. For this reason, the
catechist has to focus on some areas of the Christian life with respect to
the participants and the purpose of the programme. The choice of the
model of catechesis has an important place in this process.

The Kerygmatic Liturgical Model of Catechesis according
to Josef Andreas Jungmann

The beginnings of the kerygmatic liturgical model of catechesis can
be found in the works of the Austrian Jesuit Josef Andreas Jungmann
(1889-1975).% He split his working life into two fields: history and pas-
toral theology. During the Second World War, he focused his attention
on studying the development of the Christian tradition. He is the author
of the admirable work Missarum Sollemnia.® He saw the meaning of
his work in assisting the theology to become more open to the devel-
opment and to discover its more profound roots.*°

In the field of pastoral theology, Jungmann directed all his work
towards expressing his vision of education as preaching and cat-
echesis, which answers the needs of ordinary people wanting to live
their faith intelligibly and in compliance with their intuitive thinking.!!
He was convinced that Christian faith does not need to be perceived
as opaque and complicated. He suggested that it is inappropriate to
present the scholastic theology to faithful because it is not suitable for
nourishing their faith. It had to be replaced by kerygma with a clear
presentation of the core of the Christian faith. He emphasized the val-
ue of the historical and narrative approach to catechesis rather than
an abstract and philosophical approach.? Jungmann introduced his

people. The GDC deals with these issues in Chapter 1 of 1l. a section entitled “The
Gospel Message”, i.e., in art. 94-118.

8 For basic information see: Marie Zimmermannova. J. A. Jungmann a kérygmaticky
pristup ke katechezi. Cesty katecheze 3,1 (2011), pp. 20-21. Cf. Timothy O’Malley. The
Kerygmatic Function of Liturgical Prayer: Liturgical Reform, Meaning and Identity
Formation in the Work of Josef Jungmann SJ. Studia Liturgica41, 1 (2011), pp. 68-71.

9 Josef Andreas Jungmann. Missarum Sollemnia. Eine genetische Erkldrung der romis-
chen Messe. 2 voll., 5th ed. Bonn: Nova & Vetera, 1962.

10 Cf. Michael Warren. Jungmann and the Kerygmatic Theology Controversy. In idem.
Sourcebook for Modern Catechetics, pp. 193-199.

' It is about “the supernatural appreciation of faith on the part of the whole people”
according to Lumen Gentium, art. 12. Jungmann shared this approach with his colle-
agues, brothers Rahner, at the Theological Faculty of Innsbruck.

12 Cf. Warren. Jungmann and the Kerygmatic Theology Controversy, p. 194.
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approach for the renewal of catechesis of children and sermons for
adults for the first time in 1936 in the work Die Frohbotschaft und un-
sere Glaubensverkiindigung.

Jungmann’s interest in liturgical theology and his efforts in procla-
mation of the Gospel as a Joyous Message is the basis for the creation of
the Kerygmatic-liturgical model of catechesis. According to Jungmann’s
article on kerygmatic education published in the journal Lumen Vitae
in 1950, this model makes use of these points:

1. There are problems with Christian faith in the countries where
religious education in schools has a traditional form, and where pupils
are taught more theology than a a medieval priest. Most people know
all the sacraments and something about Jesus, the Virgin Mary, the
apostles Peter and Paul, Adam and Eve, and many more, but they have
no sense for unity, cannot see the whole picture, and understanding the
admirable message of God’s love.

2. One of the key points of catechesis is the relation between the
doctrine and the mystery. The degradation of God’s mystery only to doc-
trine, to make it be comprehensible for human intellect, is the source
of the heresies. The lack of understanding and loss of the connection
with life of the people is the consequence of the degradation of God’s
mystery to a subject of examination, definitions, etc. It is necessary to
develop a new useful concept for a better understanding of the truth.
The presentation of the Christian mystery must be coherent and uni-
fied. It is necessary to prefer the narrative and historical approach and
to find inspiration in the mystagogical method of the Church Fathers
in the catechesis.

3. “How can we arrive at the knowledge of God?” It is necessary to
point at the centre and the rays, which radiate from this centre and
shine on the whole thing. This centre can only be Jesus Christ, our
Lord. He illuminates all our knowledge of God, man and the world. We
must get to know Christ in the light of his mission. The Church should
appear as the fruit and continuation of his work.

4. It is not acceptable for religious instruction when: the catechism
makes the impression that Christianity is a set of theses, to which one

5 Josef Andreas Jungmann. Die Frohbotschaft und unsere Glaubensverkiindigung.
Ratisbona: Pustet 1936.

1 Cf. Josef Andreas Jungmann. Theology and Kerygmatic Teaching. In: Michael
Warren. Sourcebook for Modern Catechetics, pp. 213-218, repr. from Lumen Vitae 5
(1950), pp. 258-265.
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must assent by one’s faith; it is not brought out of the Church’s funda-
mental structure, the community of those who are sanctified in Christ;
God’s love is not presented unconditionally. Kerygmatic teachings re-
quire more than a very clear exposition of doctrinal truths and more
than their application to life in the manner of a technical school. The
doctrine itself must be transformed by its incorporation into the whole
of the Good News and adapted to its nature. The teaching of the Chris-
tian doctrine will then again emphasize the Good News, the invitation
to the Kingdom of Heaven! The response will be a joyful echo in the
heart. The fundamentals of the moral life should be shown in a joyful
spirit as an answer to God’s calling.

5. Since the middle of the sixteenth century, our textbooks of reli-
gious instruction have followed the analytic method. Today, however,
Christians need to see the whole plan of salvation and to shape their
lives as part of this plan. It is necessary to present the whole vision as
a vast panorama. All people and each individual should be provided
with the knowledge of God’s plan. We enter with Christ and through
him the house of the Father! This message must be shown in the con-
text of God’s plan, which the child should never forget.

6. Baptized children, who are already in the Kingdom of God, need
to be made conscious of what they are and what they must remain.
They should be initiated into the life based on Christian faith. They
should be shown that there is a treasure for which it is worthwhile to
sell everything in order to get it.

7. Grace and the sacraments must be taken out of their isolation;
thus the mistake of taking them for just “things” can be avoided. They
cannot be connected only with morality because they can be useful
in the observance of the Commandments. We must understand their
connection with the recognition of Christ and the Church and how it
is indicated in the Creed.

Josef Andreas Jungmann took part in the preparatory commission
of the Second Vatican Council, which published the documents for the
kerygmatic approach in theology. We have on mind especially articles
2-5 in the constitution Lumen Gentium about the Church. Articles 10-
12, 21 and 44 in the GCD and articles 97-107 in the GDC correspond
with the aforementioned constitution.

Pope Francis confirmed the correctness and the timelessness of
Jungmann’s intuition and vision in the adhortation Evangelii gaudi-
um in the part called “Evangelization and the deeper understanding of
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the kerygma” (art. 160-166). The Pope reminds us of the central role of
kerygma in the renewal of the catechesis and the role of mystagogical
catechesis, which are to support “a progressive experience of forma-
tion involving the entire community and a renewed appreciation of the
liturgical signs of Christian initiation.”'®

Sofia Cavalletti and Her Work for Catechesis

Sofia Cavalletti was an Italian theologist. She studied Hebrew, biblical
sciences, and later liturgical theology. She was a member of the Cen-
tro Pro Unione and the “Service de Documentation Judéo-Chrétienne”
(SIDIC), that was set up after the publication of the Council Declaration
Nostra Aetate for Jewish-Christian relations.!® Since 1954, Cavalletti and
her fellow worker Giana Gobbi have developed a program called the
Catechesis of the Good Shepherd (CGS), which was based on the work
of Maria Montessori. The circumstances of the development of this pro-
gram, and in particular its principles, content and method, are described
in several seminal publications from which we will draw.'” The CGS was
modified during its sixty years of existence based on observations of
children during their work, the study of children’s verbal and artistic ex-
pression, and reactions of children to particular themes and activities.'
Today the CGS is now found in dozens of countries in all continents
and interest in it has been rising.!® Since 2011, the priests, catechists,
and parents have become aware of the CGS in the Czech Republic.?®

5 For more details, see Placida. Communicare Gest, pp. 171-176.

16 Mary Mirrione. Sofia Cavalletti 1917-2011. The Sower3 (2012), pp. 5-9.

17 Scottie May. Sofia Cavalletti in Christian educators of the 20th century. https://www
.biola.edu/talbot/ce20/database/sofia-cavalletti [30. 1. 2018]; Sofia Cavalletti. Potenzi-
ale religioso del bambino: descrizione di un’esperienza con bambini da 3 a 6 anni.
Roma: Citta Nuova 1979 (transl. The Religious Potential of the Child. New York: Pau-
list Press 1992; =Religious Potential I); eadem. Potenziale religioso tra i 6 e i 12 anni:
descrizione di un’esperienza. Roma: Citta Nuova 1996 (transl. The Religious Potential
of the Child 6 to 12 Years Old: A description of an experience. Oak Park, IL: Cateche-
sis of the Good Shepherd Publications 2002; = Religious Potential I); eadem. La storia
della salvezza: dalla creazione alla redenzione. Roma: Coletti 1999; eadem. Liturgia
vivente, riflessioni elementari, 1998 (transl. Living liturgy: Elementary relfections. Oak
Park, IL: Catechesis of the Good Shepherd Publications 1998).

8 Cf. Cavalletti. Religious Potential I, pp. viii-ix.

19 Cf. M. Ann Garrido. The Faith of a Child: An increasingly popular approach to tea-
ching young people the faith. https://www.americamagazine.org/issue/667/article
/faith-child [30. 1. 2018].

20 Overview of the CGS offer and distribution in the Czech Republic, see http://www
katechezedobrehopastyre.cz [30. 1. 2018].
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The Kerygmatic Liturgical Model in the Catechesis
of the Good Shepherd Program

The CGS program is for children aged 3 to 12, who are gradually
introduced into the mysteries of faith and Christian life. The program
is divided into three levels. Each level involves a three-year period in
the life of a child. The content and methods of the CGS respect the
physical, psychological, and spiritual specifics of the children in the
corresponding period.*!

The purpose of this part of the article is to look at the CGS program
from the perspective of Jungmann’s recommendations and criticism
of catechesis, and to present it as an example of the realization of the
kerygmatic-liturgical model of catechesis:

ad 1) The environment suitable for catechesis, the approach to catechesis,
the seeing of the whole, the sense of unity, kerygma

Sofia Cavalletti as a child did not attend religious instruction at
school because she came from a noble family, and was educated by
home teachers. She established an atrium in her house for the children
entrusted to her to be educated in the faith. This atrium incorporated
three connected rooms for three age groups of children. The word atri-
um originates from the classical era, where it designated the vestibule
for catechumens. This was where the first catechesis took place. In the
CGS, the Atrium provides both the place for conducting catechesis and
the community. In this community, the adults and children recognize
God and experience meeting him and connecting with Him.?*> Atrium
is a prepared environment to develop and nourish the Christian faith
of children and adults. The child can work in silence and at his or her
pace. Preserving the silence in the atrium allows children to meet an
internal teacher. The role of a catechist is to provide fellowship for the
child and to become its older brother or sister in the faith.? The cat-
echesis in the CGS program has all the attributes of an education in the

2t The access to the child and his belief in the CGS is presented by Giana Gobbi. Listen-
ing to God with Children. The Montessori Method Applied to the Catechesis of Chil-
dren. Loveland, OH: Treehaus Communications 1998.

22 The Spirit of the Catechesis: 32 Points of Reflection, points 3 and 4. In: Cavalletti. Reli-
gious Potential 11, pp. 135-134.

% Cf. May. Sofia Cavalletti, p. 5.
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faith and contains all its components: meeting, teaching, contempla-
tion, sharing, prayer and instruction for the celebrating.

The catechists introduce children to the core of Christian faith. Ac-
cording to Josef A. Jungmann, they proclaim “kerygma”, which is the
reference point for every truth of the faith. Kerygma has a unifying
function for the content of catechesis. At first, the children recognize
Jesus Christ in his connection with his Father and with us as it is based
on the Holy Bible (during historical events such as his incarnation or
the Easter event), the celebration of liturgy, and their own experience.**
Children learn to perceive God as a being who acts first, his words and
deeds are in unity. At pre-school age, children’s attention focuses on
God’s loving behaviour, and in school age they explore other people’s
activities and attitudes, and learn to recognise and respond to God’s
love in their lives.?

ad 2) The relation between the doctrine and the mystery

Religious education, and the focus on the aims and the knowledge,
may lose sight of its missionary and ancillary character in the religious
life of children. Cavalletti understood catechesis as a meeting with
God’s mystery, which leads children to contemplation and bears fruit
such as: a sense of duty, a quiet joy, the recognition of truth in biblical
and liturgical presentations, and the ability to express a clear insight
into God’s mystery in their drawings.?

Cavalletti described the method of the CGS as follows: “The Mystery
is unfathomable, and there are many ways one draws near to it. It can
be hidden in parables; it can be progressively manifested in the events
of history; it can be celebrated in the liturgy. Yet, the method for at-
tempting to penetrate the Mystery is always the same. It is that method
that begins with concrete, perceivable elements that then point us to
and help us live a reality that transcends those very elements. It is that
method which opens up the whole of reality for us and enables us to
see with new eyes its multiple levels of meaning. God uses this method
in all his interactions with humankind, beginning with the creation
of the world and reaching its highest expression in the incarnation of
Jesus Christ.”?"

24 Cf. Cavalletti. Religious Potential I, pp. 4-5.

% Cf. Cavalletti. Religious Potential I, pp. viii—xiv.

26 Cf. Foreword of Mark Searle in Cavalletti. Religious Potential I, pp. 3—4.
27 Cf. Cavalletti. Religious Potential I, p. 47.
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ad 3) Jesus and the Church

The CGS program is Christocentric, based on the reality of incarna-
tion of the second divine person and its role as the Mediator between
God and Man (John 14:6).28 The person of Jesus Christ and his mission
is represented in two ways: historical and mystagogical, which com-
plement each other. The historical way proclaims the history of Jesus’
life from birth, resurrection to Parousia. Mystagogical way introduces
children to the mystery of Christ, and his relationship with us based
on the parables and images of the Gospel. In both ways, the children
are gradually introduced to the purpose of existence and the sense of
mystery of the Church that continues in Jesus’ activities.?®

Cavalletti presents the incarnation, death and resurrection of Jesus
to preschool children as a great gift from God and the manifestation of
His love; to the children of school age, in the context of God’s plan of
salvation, as a stage of redemption that culminates in the salvation his-
tory, and whose completion will be at Parousia.*® From the prophecies
of the coming of the Messiah and from the story of Jesus’ childhood,
even small children recognize who Jesus is: a human child, because
his mother is Mary, and the Son of God, too, because of unique signs
from God accompanying his birth.5! Older children learn to perceive
the meaning of Jesus’ life in the context of God’s plan of salvation and
distinguish the vocation of Mary and Joseph to participate in God’s plan
by engaging in events when Jesus came into the world. This is an an-
thropological approach to catechesis.” In the presentation of the Eas-
ter event as one whole, death and resurrection are always associated.
These are the two sides of a single act of Jesus, whose fruits are gifts
of a new life for his sheep. The empty grave is presented to children in
separate catechesis as a sign of resurrection.>

The children penetrate into the mystery of Jesus on the basis of the
parable of a good shepherd. On the first level of the CGS program, this
parable presents the centre of catechesis, and all the other themes re-
late to it. Children know that the shepherd knows his sheep by name,

28 Cf. GDC, art. 99-100; It is the so-called Trinitarian Christo-centrism.

29 Cf. Cavalletti. Religious Potential I, p. 62.

30 For both reasons Christ’s incarnation is expressed by Ctirad V. Pospisil. Jezis z Nazare-
ta, Pdn a Spasitel. Praha - Kostelni Vydii: Krystal OP - Karmelitanské nakladatelstvi
2010, pp. 200-202.

3 Cf. Cavalletti. Religious Potential I, pp. 108-109.

32 Cf. Cavalletti. Religious Potential 11, pp. 271f.

% Cf. Cavalletti. Religious Potential I, pp. 115-116.
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calls them, leads them to pasture, walks in front of them, protects them
against the wolf, seeks lost sheep, and gives his life for his sheep on the
cross and in the Eucharist. This approach corresponds to thechild’s
need to be loved and protected. Children form a bond of trust with
Jesus; they are attracted to their shepherds, for he knows what their
sheep need.**

For school-age children, Cavalletti presents a meditation on the
grapevine metaphor, which is a magnificent picture of the covenant
based on communion and the intimate bond between Jesus Christ and
us. Emphasis is placed on the requirement to “remain” in connection
with Jesus so that our life can bring abundant fruits. Children are sen-
sitive to the depth of this image and the mystery it shows, especially
during the preparation for the first Holy Communion. This picture also
prepares children to contemplate the mystery of the Church as the
mystical body of Christ.?®

ad 4) The proclamation of the Gospel as the Good News, the invitation
into the Kingdom of God

What is the Good Message for the children? In general, we can say,
the one that responds to their needs. The authors of the CGS program
are patterned on three basic spiritual needs of children: 1. the need to
love and to be loved, which fulfils the parable of a good shepherd; 2. the
need to know the mystery of life, which fulfils the proclamation of the
mystery of God’s kingdom; 3. the need to penetrate the mystery of time
that is related to God’s plan of salvation. Satisfying these needs brings
joy to children.

Jesus taught in parables about the important mysteries of the rela-
tionship between God and men and about the mysteries of our lives (Mt
13:34b-35). Jesus presented to his disciples the plan of his Father, espe-
cially in the parables of the Kingdom of God, often with great urgency
(cf. Mt 6:33). Cavalletti chose for children of pre-school age a parable
about the mystery of life and its enormous potential that God puts in as
little things as the mustard seed (the smallest of all seeds), the yeast in
the dough, and the grain seed that grows alone (Mt 13:33; Mk 4:26-29).
While in earthly reality the Kingdom of God may seem infinitesimally
small, it will be a huge tree at the end of time, it will encompass the

3 Cf. Cavalletti. Religious Potential I, pp. 62-77.
% Cf. Cavalletti. Religious Potential II, pp. 53-57.
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whole world and bring abundant bounty. With the growing knowledge
of the children, their wonder and understanding of this mystery deep-
ens. The children gradually recognize the scope of God’s actions: from
the gift, they received in the baptism for their inner life, to the transfor-
mation of society towards social justice, freedom and peace.*

The parables of the merchants and pearls (Mt 13:45-46) and a man
and the treasure in the field (Mt 13:44) are taught to educate people on
the preciousness of the Kingdom of God.’” Children aged 6 to 9 already
have new questions, asking for the beginning and the end of the King-
dom of God. The words of the prophets about God’s plan (Is 40:3-5),
about the coming of Jesus Christin history (Is 11:1-3) and about Parou-
sia (Is 11:6-9), help the children to find the answers they seek.?®

The secret of the Kingdom of God is also associated with the Moun-
tain Sermon, which contains challenges for Christian life. The children
thus recognize that they are invited to receive the Kingdom of God by
listening to the Word of God (through the parable of the Sower) and to
spreading the Kingdom of God.*

ad 5) The vision of the Christian life in the context of the Divine plan of
salvation

After sixth year, the child’s interest in the past awakens and the need
to penetrate the secrets of time grows. The child is looking for the an-
swer to “What time is it?” We can do this by telling history. Cavalletti
considers “How can we attend to the telling of history so that the mag-
nificence of the mystery of time is not reduced to mere chronology?”
The answer lies with a Greek historian from the 3rd century: Only
through a unified vision will we achieve what is useful and precious.*

The grandiose plan of God with humankind is presented to the
children through several aids that show history as a whole with three
important moments: creation, redemption (the work of Jesus Christ
continuing in his church), and Parousia. Three didactic aids are used
in the catechesis: 1. the timeline strip (Fettucia); 2. the blue strip of
unity of history; 3. the strip of gifts. Marie Montessori prepared the first
aid. It clearly connects the three moments in the History of salvation

% Cf. Cavalletti. Religious Potential I, pp. 140-145.

57 Cf. ibid., pp. 145-147.

% For more details see Cavalletti. Religious Potential II, pp. 1-10.
3% Cf. Cavalletti. Religious Potential 11, pp. 88-89.

4 Cf. ibid., p. 15.
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with the knowledge of the history of the world. The second aid shows
the evolution of the world in the context of the History of salvation in
which God is constantly present, and the place of man in it: people will
see the plan of God gradually as a river of time into which they enter
and become part of this plan. The third aid enables children to view
history as a wonderful overview of the gifts God has given to people.
God is presented here as the God of the covenant, which lies in the re-
lationship with the people that God initiates and awaits our response:
at first admiration and acceptance, later our deeds.*

ad 6) Character of initiation and moral education in the CGS program

The character of the initiation catechesis* requires the application of
the kerygmatic-liturgical model of catechesis (celebration and testimo-
ny) combined with the anthropological model (specific manifestations
of the Christian life). One of the goals of the CGS program is to teach
children to nourish their life from the living resources of the faith, i.e.,
from the Scriptures and the liturgy. Cavalletti wrote about their com-
plementarity: “One cannot be truly initiated to the Bible without also
becoming aware of how it has been lived through the centuries. Among
the various instruments of tradition, the liturgy is perhaps the most
direct reflection of the life of believers... The Bible and tradition - and
with tradition, the liturgy — must be considered as one entity. Only if the
two are considered together, as making up a single whole, can they ful-
ly express their rich, life-giving potential. What the Bible and tradition
proclaim needs to be completed through celebration.”* In theology, the
Bible and the liturgy express the same core of the relation between God
and man: it is the covenant; the Eucharist is the sacrament of the new
and eternal covenant.

One is to seek the answer to the love God shows us through his cov-
enant. This is one of the foundations of moral education. The second is
the order we find in the creation we are a part of. Moral life is presented
as a journey full of joy, which leads to a much richer life. Already at pre-
school age, children are regularly invited to respond spontaneously to
the proclaimed Gospel in prayer. In the school age, they are presented
with a parable of prayer, helping their neighbours, forgiveness, and

' Cavalletti. Religious Potential II, pp. 29-31.
# Cf. GDC, art. 65-68.
¥ Cavalletti. Religious Potential II, p. 60.
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eschatological parables about the expectation of the second coming of
Jesus Christ. The children meditate on them and seek their answers to
the manifestations of God’s love. They also use selected statements from
the Mountain Sermon, the so-called maxims, in which they seek a con-
nection with the parables that illuminate them. In her publications,
Cavalletti provides a number of examples of the abilities of children to
understand the depths of individual topics and how they relate to one
another.*

ad 7) The sacraments as the meeting with Jesus Christ in the Easter event
The introduction of the relationship between the Bible and the lit-
urgy and the teaching of the liturgical language of the “sign”, is the
foundation for raising children to participate actively in the celebration
of the sacraments. Children are introduced to the mystery of Baptism
through exploration of the main sign of the children’s baptism ceremo-
ny. The two signs are the light of the baptism candle and the white cloth
as gifts of the light of the resurrected Christ, who overwhelmed the
darkness; the actions of the Holy Spirit through the water and the Holy
Scripture, which bring new life; the gestures of blessing the water and
the sign of the cross on the forehead of the child point to the connection
with the community of baptized gathered around a good shepherd.*
Cavalletti introduces children to the mystery of the celebration of the
Eucharist in two ways (similar to the mystery of Jesus Christ). The first
is historical: during Easter, the catechist presents to the children the
last supper of Jesus with the Apostles. The event of the sending of the
Holy Spirit takes place at the Cenacle, too. Children celebrate and med-
itate on the greatness of God’s love, which includes many gifts. Later
the catechist presents the catechesis about the origin of the Holy Mass
and the spreading of the Church.** During this catechesis, the Cenacle
is transformed into a church by a simple exchange of a Jewish star for
a cross with a glorified Jesus. Children will get the i.e., of the connec-
tion between Jesus, the bishop, the priests, and other believers. The
second path is mystagogical: first, children are introduced to the image
of the sheep gathered around the altar. Children already understand
that sheep are human beings, and Jesus is not present at the altar as

# Cf. ibid., p. 84-104.
4 Cf. Cavalletti. Religious Potential I, pp. 94-105.
6 Cf. ibid., pp. 94-105.
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a shepherd, but they know it in the ways of bread and wine through the
connection with the words of Jesus made at the Last Supper. The Good
Shepherd who feeds his sheep and gives his life for them becomes real
in the form of the Bread of Life, i.e., the Eucharist.*” The preparation for
the Sacrament of Reconciliation and the First Holy Communion makes
use of the grapevine metaphor, as mentioned above.*

Conclusion

The Good Shepherd Catechesis program responds to all the require-
ments of Joseph A. Jungmann for the renewal of the initiation cat-
echesis. Its method can be understood as the realization of the keryg-
matic liturgical model in catechesis. During recent years, there has
been a greater interest in the CGS program, especially in Europe, in-
cluding the Czech Republic and Slovakia, where the number of courses
for catechists and participating parents is increasing. The effects of the
program on children, catechists and parents and other areas of parish
pastoral activities are very apparent, as Jungmann has already antici-
pated. Approaches and principles of the CGS program can be applied,
for example, in initiation catechesis with adult baptism candidates or
confirmands. They are also inspirational for catechists who describe
their experience with the CGS program as “spiritual revival” and who
have found “that which they were seeking their whole life”. Application
of the CGS program in pastoral practice points to the potential, timeli-
ness, and viability of the kerygmatic-liturgical model of catechesis for
the development of New evangelization.

Translated by Jakub Frantisek Vinkldrek
Catholic Theological Faculty, Charles University
Thdkurova 3

160 00 Praha 6 — Dejvice
E-mail: marie.zimmermannova@ktf.cuni.cz

47 Cf. Cavalletti. Religious Potential I, pp. 79-97.
48 Cf. Cavalletti. Religious Potential II, pp. 113-122.
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This paper argues that if Christianity is to be regarded as a truly world
religion, Christians must pay serious attention to the ways in which the Refor-
mation legacy has taken roots and found contextualized expressions around the
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may well be one’s coreligionist, can help one construct one’s identity by providing
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“sola” principles that succinctly capture the Reformation legacy. As such, contextu-
al interpretations from the global South of sola fide, sola scriptura, sola gratia, and
solus Christus will be introduced and discussed. In conclusion, some remarks will
be made on these interpretations from a post-communist perspective.
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1. Introduction

1.1 “You are a sinner in need of a savior, just like Africans”:
The life-story of Bishop Josiah M. Kibira

What is the relationship between local traditions and cultures of
Africa and global Christianity?! This question became one of the main
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quests of Tanzanian Lutheran bishop Josiah Mutabuzi Isaya Kibira
(1925-1988) in both his ministry and writings. Turning this issue into
a very practical task, Kibira strove throughout his life to build bridges
between the Lutheran church in Tanzania and the worldwide ecumen-
ical movement.

Josiah Kibira was born in late August of 1925 in the harbor city
of Bukoba, Tanzania.? Having miraculously recovered from a serious
illness that he contracted a mere week after his birth, his father, Isaya
Kibira, named the boy Josiah (Hebrew for “the Lord has healed”) Mu-
tabuzi (Haya for “He is a savior”). Having lost his father as a four-year-
old, his mother looked after the upbringing of young Josiah. He became
actively involved in church life from early childhood, being a member
of a congregation run by German missionaries. As a man in his ear-
ly twenties, Kibira had a radical conversion experience on March 21,
1947. That night, he prayed to Jesus for the forgiveness of his sins and
accepted Christ to his heart. In 1957, he was awarded a scholarship
from the German Bethel Mission to study theology at Bielefeld, Ger-
many. While pursuing his studies from 1957-1960, Kibira continued
practicing the revivalism that was new to some Germans. He openly
preached that missionaries were also sinners who needed a savior, just
like Africans.’ Soon after his return to Tanzania it had become clear
that there was a lot of potential in this young minister and theologian.
As such, Kibira was not only nominated to be a member of the Faith
and Order Commission in 1961, but also received another scholar-
ship, this time from the Lutheran World Federation (LWF), to pursue
a master’s degree in theology at Boston University from 1962-1964. In
1964, he was elected assistant bishop, despite the disapproval of many
missionaries who feared “radical views and his outspoken attitude.”*
He became the first African to hold the office of bishop in the Evangel-
ical Church of Buhaya (Tanzania). Throughout his office he actively
worked toward renewal in his church, a church that struggled with the

2 This passage is based on Angolwisye Isakwisa Malambugi, “Josiah Mutabuzi Isaya
Kibira,” in Dictionary of African Christian Biography (DACB), cited online at http://
www.bu.edu/missiology/missionary-biography/i-k/kibira-josiah-mutabuzi-isaya
-1925-1988/ (accessed September 5, 2017). Cf. also Veronika Ullmann et al. (eds.),
Reformation auf dem Weg: Menschen verdndern die Eine Welt, Berlin: Brot fiir die
Welt/ EMW, 2015.

> Per Larsson, Bishop Josiah Kibira of Bukoba: In an International Perspective, Dodo-
ma: Central Tanganyika Press, 1992, 14.

*+  Malambugi, “Josiah Mutabuzi Isaya Kibira”.
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culture and social challenges of Tanzania. In 1977 in Dar es Salaam,
Tanzania, Bishop Kibira became the first African to be elected presi-
dent of the Lutheran World Federation, a position he held until 1984.
Kibira’s legacy to the church worldwide can be summarized by the
words of Friedrich Koenig, the editor of the Lutheran World Informa-
tion, which he wrote in 1988 when Kibira resigned as bishop of Bukoba:

It would be worthwhile to list and in the future to take up many of the
recommendations that undaunted African man of the church made in life
about basic foundations for peace and about the right understanding of the
Reformation church’s task of mission. Then no one will be able to overlook
the words of Josiah Kibira. Lutheranism owes its first senior representative
from Africa many thanks for his unswerving veracity, his pious witness to
his faith and above all his encouraging example for the youth to whom he
was especially committed.’

Similarly, Kibira’s fellow Tanzanian, Angolwisye Malambugi, de-
scribes him as a very gifted leader at both the local and international
levels. Malambugi underlines several areas Kibira made unique contri-
butions to, including the quest for justice, especially but not exclusive-
ly for Africa; his commitment to discipleship and the cross of Christ;
and his robust advocacy for the ecumenical movement that took into
consideration the aspects of both the local church and the worldwide
oikoumene.® Furthermore, one should certainly mention the work Ki-
bira accomplished in the inculturation of Christian faith and the ap-
propriation of non-African, particularly European Lutheran, traditions
in African contexts.”

5 Quoted in Malambugi, “Josiah Mutabuzi Isaya Kibira”.

6 Cf. Malambugi, “Josiah Mutabuzi Isaya Kibira”.

7 Some of Kibira’s relevant publications include Josiah Mutabuzi Kibira, “A Study
of Christianity Among the Bahaya Tribe: West-Lake Region, Tanganyika.” Thesis
(S.T.M.). Boston University School of Theology, 1964; Josiah Mutabuzi Kibira, “Afrika:
Hat Luther Afrika ‘erreicht’? Zeugnis eines verwirrten Lutheraners,” in Hans Chris-
tian Knuth and Christian Krause (eds.), Hat Luther uns erreicht?: Antworten aus fiinf
Kontinenten. Hannover: Lutherisches Verlagshaus, 1983; Josiah Mutabuzi Kibira, Aus
einer afrikanischen Kirche, Bethel bei Bielefeld: Velagshandlung der Anstalt Bethel,
1960; Josiah Mutabuzi Kibira, Church, Clan, and the World, Llund: Gleerup, 1974,
Josiah Mutabuzi Kibira, “The Evangelical Lutheran Church in Tanzania: North-West-
ern Diocese (ELCT-NWD),” in Martin Pérksen, Otto Waack, Justus Freytag, and Ger-
hard Hoffmann (eds.), So sende ich euch; Festschrift fiir D. Dr. Martin Pérksen zum
70. Geburtstag, Stuttgart: Evang. Missionsverlag, 1973; Josiah Mutabuzi Kibira, “Law
and Grace in Pastoral Practice,” in Paul E Hoffman (ed.), Theological Education in
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1.2 Christianity as a truly world religion: Introducing the thesis

In his 2002 book that became an academic best-seller, The Next
Christendom, Philip Jenkins calls attention to the shift from North to
South that is taking place in Christianity today.® Due to demographic
trends and population explosions itis the global South,’ Jenkins claims,
that will play a key role in Christian expansion in the twenty-first cen-
tury.!? Subsequently, the academic discourse in missiology, intercultur-
al theology, the study of World Christianity, and other disciplines has
been accepted the thesis that “the center of gravity of Christianity is no
longer to be found in Europe and North-America; it has moved south,
to Latin America, Asia, and Africa.”!* Although one can legitimately
debate the appropriateness of the term “center of gravity,” arguing that
there has never been nor currently is there one single center of gravity
for Christianity while referring to the heterogenous and polycentric
nature of the Christian faith throughout the history, it is undoubted-
ly true that Christianity in the global South is receiving increasingly
more attention, not only due to mere demographics but also, and more
importantly, due to its key contribution to the richness of Christianity.
Perhaps somewhat in contrast to the post-Jenkinsian discourse that
focuses on the shift of the center of gravity, one can argue that the
most significant development in Christianity in the recent decades is
the intentional contextualization of faith, its expressions, and theology.
Bishop Kibira, whose story we briefly outlined, represents a case in
point. Just like many other people from the global South, men and

Today’s Africa: The Theological Faculty Conference for Africa Sponsored by the Dept. of
Theology of the Lutheran World Federation at Lutheran Theological College Makumi-
ra, Tanzania, July 15-22, 1969, Geneva: Lutheran World Federation, 1969; and Josiah
Kibira, Carl Mau, and George Lindbeck, Zwischen zwei Vollversammlungen. Stuttgart:
Kreuz-Verlag, 1980.

8 Philip Jenkins, The Next Christendom: The Coming of Global Christianity, revised and
expanded edition, New York: Oxford University Press, 2007, passim, but especially
chapters 1 and 5.

9 T am grateful to my anonymous referee for pointing out that the term “global South”
implies a high degree of generalization. Being aware of this fact, I still timidly opt for
using it for want of better terminology. Nevertheless, I have decided to employ the
term “North Atlantic,” rather than the “West,” as the counterpart of the “global South”
to keep in line with my argument in this article. The quest for the terminology that
would do more justice to differences further remains part of our common effort.

10 Jenkins, The Next Christendom, 93ff.

't Henk van den Bosch, “A New Reformation in Africa? On the Impact of the Growth of
Pentecostalism,” Religious Studies Review 34, 2 (June 2008), 63-69, here 65.
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women, lay and ordained, Kibira can rightfully be counted among the
reformers of the church.

It is striking that the Reformation is often introduced as a Euro-
pean, or western, phenomenon, or a phenomenon of primarily west-
ern importance. While very little attention is paid to the construing
of reformation as a dynamic process of renewal from the perspective
of World Christianity, the Reformation principles, paradoxically, have
played - and continue to play - a leading role in the life and theology
of Christian churches from the global South. Moreover, these churches
have contributed to the Christian oikoumene not only with a consider-
able number of their own reformers, like Kibira, but also with original
interpretations of the Reformation ideas. It is the latter that this paper
will focus on.

This paper seeks to introduce the following thesis: if Christianity is
to be regarded as a truly world religion, Christians must pay serious
attention to the ways in which the Reformation legacy has taken roots
and found contextualized expressions around the world, particularly
in the global South. If Christians, especially Protestants from the North
Atlantic, fail to acknowledge and take seriously this fact in their theo-
logical reflection, it will be to the detriment of their own spirituality
and faith tradition as the other, who may well be one’s coreligionist, can
help one construct one’s identity by providing a mirror to one’s own self.

For the purposes of this paper, | will use the term “world religion” to
refer to a religion that is not based on the intellectual export from only
one context (i.e., the North Atlantic), but strives for a coherent whole of
authentic expressions from different contexts. Or in the vocabulary of
the ecumenical movement, a religion that strives for unity in diversity.

Furthermore, World Christianity will here be both a term that strives
to convey the global nature of the Christian faith and the academic
study thereof.!? In particular, this paper will concentrate on non-west-

12 The literature on World Christianity is immense and further growing rapidly. Most
important works in the field include Lamin Sanneh, Translating the Message: The
Missionary Impact of Culture, Maryknoll, NY: Orbis Books, 1989; Andrew E Walls, The
Missionary Movement in Christian History, Maryknoll, NY: Orbis Books, 1996; Andrew
E Walls, The Cross-Cultural Process in Christian History, Maryknoll, NY: Orbis Books,
2001; Sheridan Gilley and Brian Stanley (eds.), The Cambridge History of Christiani-
ty. Vol 8: World Christianities, c. 1815 — c¢. 1914, New York, NY: Cambridge University
Press, 2006; Hugh McLeod (ed.), The Cambridge History of Christianity. Vol. 9: World
Christianities, ¢. 1914-2000, New York, NY: Cambridge University Press, 2006; Dana L.
Robert, Christian Mission: How Christianity Became a World Religion, Oxford: Wiley-
-Blackwell, 2009; Jehu J. Hanciles, Beyond Christendom: Globalization, African Mig-
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ern Christianity, or Christianity in the global South, that is, in Africa,
Latin America, and Asia. It should be borne in mind that diasporic
forms of Christianity in Europe and North America are an important
part of this phenomenon.

The structure of the present paper is built around four “sola” prin-
ciples that succinctly capture the Reformation legacy. As such, contex-
tual interpretations from the global South of sola fide, sola scriptura,
sola gratia, and solus Christus will be introduced and discussed."” In
conclusion, some remarks will be made on these interpretations from
a post-communist perspective.

2. Reformation from the perspective of World Christianity

2.1 Sola fide

In their recent book on the re-imagining of the Reformation at the
margins, Alberto Garcia and John Nunes, “evangelical catholic theolo-
gians and pastors” and “children of the diaspora,”!* argue that “the gos-
pel and the witness of justification by faith are crucial to the re-imag-
ining of the Reformation faith.”'> However, the sola fide principle, that
is, the realization, or the reminder, proposed by the Reformation that
God’s pardon for humans as sinners is granted and received through
faith alone, excluding all “works,” gets a new twist in the reading of

rations, and the Transformation of the West, Maryknoll, NY: Orbis Books, 2008; Veli-
-Matti Karkkédinen, The Trinity: Global Perspectives, Louisville, KY: Westminster and
John Knox, 2007; Amos Yong, Renewing Christian Theology: Systematics for a Global
Christianity, Waco, TX: Baylor University Press, 2014; Peter C. Phan, Christianity with
an Asian Face: Asian American Theology in the Making, Maryknoll, NY: Orbis Books,
2003; and Peter C. Phan, In Our Own Tongues: Perspectives from Asia on Mission and
Inculturation, Maryknoll, NY: Orbis Books, 2003. For a reliable introduction see Willi-
am R. Burrows, Mark R. Gornik, and Janice A. MacLean (eds.), Understanding World
Christianity: The Vision and Work of Andrew F. Walls, Maryknoll, NY: Orbis Books,
2011.

5 While these principles were only first systematically articulated as such in the 20th
century, the intention of especially the first three, sola fide, sola scriptura, and sola
gratia, goes back to the Reformers. Additionally, two solae, solus Christus and soli Deo
Gloria, were first mentioned in Johan Baptist Metz, The Church and the World, New
York, NY: Paulist Press, 1965, 143. For the purposes of this paper, solus Christus only
will be considered from the additional two principles as global South theologies have
brought many intriguing insights in the field of Christology.

4 Alberto L. Garcia and John A. Nunes, Wittenberg Meets the World: Reimagining the
Reformation at the Margins, Grand Rapids, MI: Wm. B. Eerdmans Publishing Com-
pany, 2017, xiv.

15 TIbid., 10.

72



THE REFORMATION FROM THE PERSPECTIVE OF WORLD CHRISTIANITY

these two theologians through the lens of what they call postcolonial
theologizing. The latter lies in an attitude of suspicion towards “the use
of correct and proper theological premises for the sake of enslaving the
strange communities of faith with idolatries of power.”!¢

In this kind of theology, then, justification by faith is closely, and,
indeed, inseparably, linked to justice. There is a certain dynamic be-
tween the two, and not merely a cause-and-effect nexus. This argu-
ment is based on the doctrine of incarnation and, specifically, on the
situatedness of all aspects of God’s salvific work among people and
within creation.!” To put it differently, one cannot speak about salvation
from sin and the gift of the eternal life, while overlooking injustice that
takes place in this temporality (Weltlichkeit). Garcia and Nunes main-
tain that this commensurability of justification and justice is a lesson
Christians from the North Atlantic can learn from theologians from
the global South. They put this insight in terms of equivalence between
the awareness of one’s own justification and the practice of justice in
the world which is, ultimately, God’s justice in God’s world.!® African
theologian Tom Joseph Omolo formulates it as follows: “On the basis
of our justification, we are not expected to consciously and deliberately
perpetrate systemic or structural sin of any kind against God’s creation.
In this regard Luther remains relevant to Africa, a continent which
has suffered much socio-political injustice.”*® The accent on structural
sin is frequently neglected in mainline churches and it is a somewhat
ironic fact that Christians from the North Atlantic are reminded of this
aspect of the Reformation legacy in general, and Luther’s theology in
particular, thanks to the work of global South theologians.

However, there can be yet another interpretative thread followed
on this subject due to the richness of the semantic field of the Greek
term dikaiosyne. In the biblical discourse, dikaoiosyne can be various-
ly translated as righteousness, i.e., the condition acceptable to God in
a double sense of the doctrine concerning the way one may attain a state
of being approved by God, on the one hand, and integrity, rightness, and

16 Ibid., xv—xvi.

17 See ibid., 32.

8 Cf. ibid., 36.

9 Tom Joseph Omolo, “Luther in Africa,” in Robert Kolb, Irene Dingel, and ILubomir
Batka (eds.), The Oxford Handbook of Martin Luther’s Theology, Oxford: Oxford Uni-
versity Press, 2014, 621-626, here 622.
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purity of life, on the other hand; and as justice.?’ While the latter alter-
native has been discussed above, the hermeneutically rich first option
is also pursued by Garcia and Nunes in their book in their interpre-
tation of God’s righteousness. Their thesis is that God does not grant
God’s righteousness as “a mere imperative to right moral conduct or
a call for retributive justice.”?! Furthermore, it is not an external gift
coming from above, either. On the contrary, it is “a living bestowal of
his righteousness in action. It is an offer and gift of God’s transformative
renewal of our borderland experience.”” The reference to “borderland
experience” is a unique contribution of the postcolonial critique of the
authors rooted in the diasporic situation. In a borderland reading of
the Bible and Christian tradition, they argue, the righteousness of God
is closely linked to a passion for life.?> They explicitly state that the
emphasis on “borderland experience” is one of the key contributions
of global South Christians to the oikoumene>*

While one can argue that the discovery of borderland experience is
a particular insight of global South (or, even more precisely, diasporic)
theologians, the nexus between God’s righteousness and the transfor-
mation of life and reality that Garcia and Nunes also point out evokes
a wider resonance. In this respect, Kenneth Mtata, a Lutheran theolo-
gian and church representative from Zimbabwe, speaks of social trans-
formation. Reassessing the Reformation legacy for today from a global
South perspective, he seeks to explore

elements of the Reformation for their potential to energize social
transformation today through a particular combination of the “old” and
the “new” catalyzed by the Holy Spirit, focusing on law (addressing
power asymmetries), the gospel (embracing emerging life), and the
scriptures.®

Mtata’s observations are to be valued not only because of the regard
he pays to the dynamic between Scripture, tradition, and contemporary

20 Cf. Blue Letter Bible, term dikaiosyne, cited online at https://www.blueletterbible.org
/lang/lexicon/lexicon.cfm?t=kjv&strongs=g1343 (accessed September 4, 2017).

2t Garcia and Nunes, 22.

2 Ibid.

% (Cf. ibid., 24.

2t Cf. ibid., 9.

% Kenneth Mtata, “The Political Theology of Commemoration: Global South Perspecti-
ves on 500 Years of Reformation,” The Ecumenical Review 69, 2 (July 2017), 164-175,
here 164. Mtata’s paper was originally published as “Die Politische Theologie des
Gedenkens: Ein Blick aus dem globalen Siiden auf das Reformationsjubildum 2017,”
Okumenische Rundschau 1/2012.
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experience, but also because of his holistic focus, embracing all dimen-
sions of life, and his fresh interpretation of classic Christian concepts,
such as law and gospel.

However, theologians from the North Atlantic also pay attention to
this transformative potential of God’s justification of humans by faith
alone. Drawing insights from Paul Tillich, Konrad Raiser, a former gen-
eral secretary of the World Council of Churches (WCC), speaks of the
Protestant principle that he explains in detail as follows:

... the Protestant principle is rooted in the central insight of the Reforma-
tion as expressed in the affirmation of the free gift of God’s grace through
justification by faith alone. This principle for Tillich manifests itself in an
attitude of criticism and prophetic protest over against any autonomous
and absolutized structure of power, whether religious or secular. The
principle acknowledges the ultimate power of God that has been revealed
through Jesus Christ. God exercises power not as domination, but as grace
and love. The Protestant principle is the result of the rediscovery of the
truth of the gospel of Christ at the time of the Reformation, but it should not
be turned into a privileged marker of the identity of historic Protestantism
over against other Christian traditions. Its central truth remains valid for
all traditions and throughout the history of the church.?®

While “the Protestant principle” indeed resides among the family
silver of the churches of the Reformation, Christians around the world
are indebted to global South theologians for pointing out and elaborat-
ing such important aspects and implications of sola fide as the insep-
arable link between justification and justice, the all-inclusive purview
of God’s righteousness, embracing the whole of life, and the existential
category of borderland experience.

26 Konrad Raiser, “What Kind of Reformation? The 500th Anniversary of the Reformation
and Today,” The Ecumenical Review 69, 2 (July 2017), 189-200, here 197. The origi-
nal version was delivered as a keynote address at the International Refo500 Forum in
Seoul, Korea, in March 2017. Reference made is to Paul Tillich, “The Protestant Prin-
ciple,” in The Essential Tillich: An Anthology of the Writings of Paul Tillich, edited by
E Forrester Church, Chicago, IL: University of Chicago Press, 1999, 78-79.
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2.2 Sola scriptura

In another best-seller, The New Faces of Christianity, Philip Jenkins
argues that one of the dimensions of the shift taking place in Christian-
ity today lies in the way the Bible is read and interpreted. His thesis is
well captured by the volume’s subtitle, Believing the Bible in the Global
South, and illustrated by the story with which Jenkins opens his book:

On one occasion, two bishops were participating in a Bible study, one an
African Anglican, the other a U.S. Episcopalian. As the hours went by, tem-
pers frayed as the African expressed his confidence in the clear words of
scripture, while the American stressed the need to interpret the Bible in
the light of modern scholarship and contemporary mores. Eventually, the
African bishop asked in exasperation: “If you don’t believe the scripture,
why did you bring it to us in the first place?”*”

And indeed, sola scriptura, the formal principle formulated by the
Reformation as a theological doctrine that upholds the exclusive nature
of the Christian Scripture as theinfallible rule of faith and practice, has
become central to Protestants, and, to be sure, to Christians generally,
in the global South. There are several reasons behind this development.
First of all, when European and North American missionaries brought
the Bible to the global South as part of their evangelistic endeavors in
the 19th and early 20th centuries, it was to the places that had been
familiar with the concept of sacred writings and that highly esteemed
the power of words. This prepared the field for the Bible to effectively
replace the older holy scriptures in many contexts. In addition, the
successful reception of the Bible was to a great degree enabled and fa-
cilitated by the spread of literacy.?® This was even further reinforced by
the fact that the Bible was for many people in the global South the only
written text they had at their disposal.?® Another significant enhancing
factor in the advance of the Bible in the global South was the frequent
use of the vernacular. Lamin Sanneh argues that the translation of the

27 Philip Jenkins, The New Faces of Christianity: Believing the Bible in the Global South,
New York, NY: Oxford University Press, 2006, 1, emphasis in the original.

28 Van den Bosch, “A New Reformation in Africa,” 65. See also Werner Ustorf, “What’s
Wrong with Mission History?,” in Volker Kiister (ed.), Mission Revisited: Between
Mission History and Intercultural Theology, Berlin: LIT Verlag, 2010, 3-13, here 4;
and Brian Stanley (ed.), Christian Missions and the Enlightenment, Grand Rapids, MI:
Wm. B. Eerdmans Publishing Company, 2001.

29 Van den Bosch, “A New Reformation in Africa,” 66.
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Bible into local languages constituted Christianity as a vernacular
movement, making use of indigenous words and idioms to express the
gospel message. In addition, the translation of the Bible in some cases
revitalized local cultures and strengthened the sense of national and
communal identity.?® All of these contributed, inter alia, to the laying of
the foundations for Christianity, in words of Werner Ustorf,

to break free from its western cultural moorings and become a true world
religion: that is, to move on with the help of maps and charts that were no
longer defined by its occidental heritage, and, at the same time, to encour-
age an incredible diversification of ecclesiological models and theological
approaches.?!

Ustorf’s discussion points to another related aspect of this issue,
namely, that theological reflection in the global South on the sola scrip-
tura principle has brought up several unique insights with implications
for Christianity at large. First, one needs to make note of the commu-
nal reading of the Bible. While Northerners and Westerners usually
prefer reading alone in silence, Christians from the global South often
read their Bible out loud in communal settings.?? Jenkins illustrates this
crucial point very powerfully by retelling a story by African theologian
Musimbi Kanyoro:

She reports reading a Pauline text in a northern Kenyan community,
concluding with the good wishes that Paul sent two thousand years
ago to the Corinthian church, “My love be with all of you in Christ Je-
sus.” “The community, which had been listening silently, responded in
unison, ‘“Thank you, Paul.” They were thanking Paul for sending them
greetings, not the reader for reading the text to them.”?

This beautiful story not only captures the pivotal role of the commu-
nal reading of the Bible among Christians in global South contexts, but
also underlines that believers here commonly perceive themselves as
the primary addressees of the biblical message. As Kenneth Mtata puts it,

% This is his main thesis in Sanneh, 7Translating the Message. Other classic scholarly
discussions on this topic are to be found in Walls, The Missionary Movement in Chris-
tian History; and Walls, The Cross-Cultural Process in Christian History.

31 Ustorf, “What’s Wrong with Mission History,” 4. Cf. also van den Bosch, “A New Refor-
mation in Africa,” 66.

3 Van den Bosch, “A New Reformation in Africa,” 66.

% Jenkins, The New Faces of Christianity, 26-27.
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In the global South, the biblical text is not only read for its literary content;
the biblical text is read through the lens of contextual concerns relating to
culture, gender, local traditions, and socio-economic issues. In this inter-
pretive frame, the biblical text must question but also help respond to com-
munal and individual existential issues.*

This kind of reader-response interpretation is frequently viewed
with suspicion by post-Enlightenment approaches to biblical exegesis,
rooted in historical-critical tradition, that deem it as unscientific. Al-
though global South approaches to biblical interpretation should cer-
tainly not be accepted hook, line, and sinker, their outright dismissal is
not appropriate either, as these approaches effectively, albeit perhaps
unintentionally, follow more recent theories of reading and interpreta-
tion that accentuate the role of the communities which receive and use
the texts in question.?

Another unique contribution from the global South related to biblical
reading and interpretation is the introduction of postcolonial criticism
into biblical studies. Although this issue was already touched upon
earlier in the discussion of Garcia and Nunes, it is well-worth delving
deeper into the problem here. Postcolonial theory was introduced to
biblical criticism in the mid-1990s. One of its main proponents, Sri
Lankan biblical scholar R. S. Sugirtharajah, views its input as follows:
“What postcolonial biblical studies does is to focus on the whole issue
of expansion, domination, and imperialism as central forces in defin-
ing both the biblical narratives and biblical interpretation.”*¢ Similarly,
Hong Kong theologian Kwok Pui-lan defines the project of postcolonial
criticism in biblical interpretation as an endeavor that “challenges Eu-
rocentric frameworks of interpretation, foregrounds the power dynam-
ics within imperial-colonial contexts, and focuses on the marginalized

3 Mtata, “The Political Theology of Commemoration,” 174.

% Cf. Jenkins, The New Faces of Christianity, 41. See also Hans de Wit et al. (eds.), Throu-
gh the Eyes of Another: Intercultural Reading of the Bible, Elkhart, IN: Institute of
Mennonite Studies & Amsterdam: Vrije University, 2004. The latter reports on and
analyzes the findings from a major international and ecumenical project in which
some 120 Bible study groups from around the world read the same passage of the
Scripture (John 4), subsequently sharing with at least two other groups from other
parts of the globe. The volume represents a fascinating account of this exceptional
exercise in both contextual and intercultural hermeneutics.

% R.S. Sugirtharajah, Postcolonial Criticism and Biblical Interpretation, Oxford: Oxford
University Press, 2002, 25.
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voices that have been suppressed.”® A special subcategory of biblical
reading from the global South has been developed by Musa Dube of
Botswana, who has proposed a postcolonial feminist interpretation that
draws from the experience and readings of ordinary women from the
African Independent Churches as an alternative to North Atlantic male
as well as feminist ways of biblical interpretation.’® The appropriation
of the sola scriptura principle in the global South clearly shows that
biblical interpretation, while keeping its critical posture, must be in-
clusive to welcome and take seriously the many and various voices
who “enrich our understanding of God’s word in building true human
society and living harmoniously with creation.”*

2.3 Sola gratia

The 12th Assembly of the Lutheran World Federation (LWF) that
took place in Windhoek, Namibia, in May 2017 explored the theme
“Liberated by God’s grace”. Insisting emphatically and unequivocally
that neither salvation nor human beings nor creation are for sale, it
gave a fresh and strong contemporary expression of the sola gratia
principle, the emphasis of the Reformation that “salvation and whole-
ness, healed relationships, [and] life in dignity”* are all free gifts of
God’s grace that can be neither purchased nor deserved.

In their book, Garcia and Nunes take this Reformation emphasis
a step further when they argue that the God who justifies by grace is the
God of life, despite death. It is the God who meets people in the midst of
their marginality and death.* The two authors thereby effectively draw
from Luther’s affirmation of the God of creation as the God of redemp-
tion.*”? Central to their thesis, if | understand them correctly, is the con-
cept of transformation, granted by God in the power of the Holy Spirit
in the form of new life for the whole creation.*® These thoughts bear

57 Kwok Pui-lan, “Reformation Unfinished: Economy, Inclusivity, Authority,” The Ecume-
nical Review 69, 2 (July 2017), 237-248, here 248.

% See Musa W. Dube, Postcolonial Feminist Interpretation of the Bible, St. Louis, MO:
Chalice Press, 2000.

% Kwok, “Reformation Unfinished,” 248.

40 Cf. LWE “Salvation - not for sale”, cited online from https://www.lwfassembly.org/en
/theme-and-sub-themes/salvation-not-sale (accessed September 5, 2017).

# Garcia and Nunes, Wittenberg Meets the World, 13.

2 (Cf. also Oswald Bayer, Martin Luther’s Theology: A Contemporary Interpretation,
translated by Thomas H. Trapp, Grand Rapids, MI: Eerdmans, 2007, 95-120.

¥ Garcia and Nunes, Wittenberg Meets the World, 14. See also Samuel Solivan, “Sources
of a Hispanic/Latino American Theology: A Pentecostal Perspective,” in Ada Maria
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much resemblance to the recent World Council of Churches (WCC)
ecumenical affirmation on mission and evangelism, Together towards
Life (TTL). This statement also professes the belief in the Triune God
who is the creator, redeemer, and sustainer of all life. Moreover, God
continues to work in the world “to affirm and safeguard life”.** The task
of Christians as servants of this Triune God is, then, to proclaim “the
good news to all humanity and creation, especially the oppressed and
the suffering people who are longing for fullness of life.”* TTL inter-
prets the sola gratia principle within the framework of the economy of
God that is based on the values of love and justice for all, rather than on
the monetary logic of the free-market economy. The mission of God, in
which Christians are invited to take part, is “to denounce the economy
of greed and to participate in and practice the divine economy of love,
sharing, and justice.”*®

One of the major implications the sola gratia principle in the the-
ology pursued by Christians from the global South is the emphasis on
human equality and dignity. This theme is elaborated in several facets.
First, most global South theologies exhibit a genuine and strong con-
cern for the poor. Roberto Goizueta provides a succinct summary of the
case for God’s preferential option for the poor in one of his essays.'” His
argument follows from the premise that since our world is one of divi-
sion and inequities, God’s love for all people cannot be neutral. Rather,
it adopts different forms with respect to those who have power than to
those who are powerless. The latter are loved preferentially, Goizueta
maintains. God identifies with the powerless and victims ultimately in
Jesus’ crucifixion but not in order to “privilege victim-hood... but pre-
cisely to reveal, once and for all, the absolutely gratuitous and univer-
sal character of God’s love for creation.”*® Goizueta interprets the sola
gratia principle in terms of the logic of gratuity when he concludes that
“in the person of the crucified and risen Jesus Christ, God pronounces

Isasi-Diaz and Fernando Segovia (eds.), Hispanic/Latino Theology, Minneapolis, MN:
Fortress, 2000, 137-141.

“ WCC, Together towards Life: Mission and Evangelism in Changing Landscapes. With
a Practical Guide, edited by Jooseop Keum, Geneva: WCC Publications, 2013, #1.

% TTL #101. Cf. also #102.

6 TTL #108.

47 Roberto S. Goizueta, “The Preferential Option for the Poor: Christ and the Logic of
Gratuity,” in Robert Lassalle-Klein (ed.), Jesus of Galilee: Contextual Christology for
the 21st Century, Maryknoll, NY: Orbis Books, 2011, 175-186.

% Ibid., 178.
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the victory of the logic of gratuity over the logic of suum cuique (‘to each
what is due him or her”).”*

Second, the axiom of the equality and dignity of all human beings
has often found its expression in education of women and girls. Kwok
Pui-lan reminds that since some knowledge of the Bible was required
for baptism, “missionaries opened schools and initiated literacy cam-
paigns to teach people how to read. Bible women were hired to teach
women and girls to read the Bible, while missionaries opened schools
to provide female education.”® These, originally North Atlantic-origi-
nated, educational initiatives generated much intellectual capital that
subsequently contributed to the subversion of colonialism and North
Atlantic theological domination, since “graduates of the catechetical
seminaries and high schools of the missions not only became leaders
of the emerging local church; often they were leading figures of the
anti-colonial discourse as well.”>!

And third, human equality and dignity also represents a strong im-
pulse for the liberation of people. Chilean theologian Martin Junge, who
currently serves as general secretary of the Lutheran World Federation,
provides two good examples of this tenet. The first one comes from the
theological discourse elaborated by the Dalit people of India who con-
strue the incarnation as liberation. In the Dalit theological imagination,
the incarnation became God’s way of escaping untouchability:

Indian theologians reflected about their liberating experience and thereby
developed a completely new thought form to interpret God’s incarnation
in Jesus Christ: on the basis of their experience of being untouchable,
they interpret God’s incarnation in Jesus Christ as God’s very own way of
escaping untouchability. God could not and did not want to suffer the pain
and isolation of being untouchable; God sought and found the way out of
untouchability by becoming human in Jesus Christ, thereby justifying and
inspiring the exodus from untouchability experienced by the Dalit people.??

4 1bid. See also Daniel M. Bell Jr., Liberation Theology after the End of History: The
Refusal to Cease Suffering, New York: Routledge, 2001, 144-153; and Roberto S. Goi-
zueta, Christ Our Companion: Toward a Theological Aesthetics of Liberation, Mary-
knoll, NY: Orbis Books, 2009, 25-43.

% Kwok, “Reformation Unfinished,” 246.

51 Ustorf, “What’s Wrong with Mission History,” 4.

52 Martin Junge, “Reformation and Enculturation: Toward the Five Hundredth Anniver-
sary of the Lutheran Reformation,” Word & World 34, 2 (Spring 2014), 109-122, here
116.
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For Dalit Christians, the God of and in Jesus Christ, the incarna-
ted God, God with creation, becomes both a metaphysical guarantee
of their own action and a companion on the way, liberating them not
only from social and political stigmatization, but also from existential
estrangement.

The second example Junge gives reveals explicitly the gratuitous
nature of God’s grace. Recounting his experience of a pastor to a poor
and marginalized congregation in inner-city Santiago de Chile, Junge
explains that for his congregants, “lastingly marked by daily exclusion
and marginalization, Holy Communion had become a festival of inclu-
sion, of unconditional acceptance and of the overcoming of structures
of marginalization.”®® The Lord’s Supper was intuitively recognized by
these Christians as the great gift given to the people of God. The words
with which Junge interprets the meaning of this story can, at the same
time, serve as a succinct rendering of the sola gratia principle: “The
group of the ‘damned of the earth’ is at the same time the community
of those accepted by God, and Holy Communion is a key place to both
receive and claim this new sense of citizenship.”**

2.4 Solus Christus

It can be argued that all Christian theology is the pursuit of the
question: Who is Christ? The realization of the Reformation under-
standing that human salvation is obtained through the work of Christ
alone, formulated through the principle of solus Christus (or, alterna-
tively, solo Christo, “through/by Christ alone”) gives a particular focus
to this quest, drawing the attention of Christians to the fact that Jesus
the Christ is the only mediator between God and humans. At the same
time, it implies an existential dimension of this theological issue that
can be expressed in the Bonhoefferian question: Who is Christ for us
today?%

Global South theologies put much emphasis on the “us” and “today”
part of this question as they are decidedly contextual.’® It means that

% Martrin Junge, Reformation and Enculturation, 117.

5 TIbid.

% Cf. Dietrich Bonhoeffer, Letter to Eberhard Bethge, April 30, 1944. Cited online from
http://www.internetmonk.com/archive/45807 (accessed September 7, 2017).

5% Cf. Mercy Amba Oduyoye, “Jesus Christ,” in Elizabeth A. Johnson (ed.), The Strength
of Her Witness: Jesus Christ in the Global Voices of Women, Maryknoll, NY: Orbis Books,
2016, 141-161, here 141. Originally published in Susan Frank Parsons (ed.), The Cam-
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their proponents hold that every generation is required to search for
an answer to this question for themselves, bringing together Scripture
and the wisdom of those who came before them on the path of faith as
well as their own historical experience and contextual particularities.

Due to its scope, this paper can by no means do justice to the vast-
ness and intricacy of the subject. What follows is a brief survey of sever-
al insights global South theologians have contributed to the Christolog-
ical debate. It should be noted that in this discussion, denominational
belongings and commitments play no key role as similar emphases
can be found across ecclesial borderlines. Therefore, a number of
theologians considered below will not necessarily feature a Protestant
identity.

One of the founders of Latin American liberation theology, Gustavo
Gutiérrez of Peru, works with the Christological image of Jesus as the
Good Samaritan.’” Interpreting the so-called parable of the Good Sa-
maritan (Lk 10:3-37), he suggested that the Samaritan character is
meant to be seen as a representative of Jesus himself, and, by impli-
cation, a role model for the church.’® Like the Samaritan, Christians
today are called to become neighbors for the other, including especially
the poor, week, and marginalized. Evangelization is sharing “the good
news of God’s gratuitous love, which calls us to commit ourselves to the
promotion of justice and to liberation from every kind of oppression.”

In the South Korean context, minjung (Korean for “common peo-
ple”) theology emerged in the 1970s as a powerful contextual theology
out of the suffering of the Korean people during the struggle for liber-
ation. However, after several decades during which South Korea has
established itself as a technologically advanced and affluent society,
minjung theology seems to be losing its appeal and profound spiritual
power. The minjung Jesus is out of reach for common Korean Chris-
tians. South Korean-born Catholic theologian Sophia Park attempts to

bridge Companion to Feminist Theology, Cambridge, UK: Cambridge University Press,
2002, 151-170.

57 Cf. Gustavo Gutiérrez, “Going to Meet the Other,” in Robert Lassalle-Klein (ed.), Jesus
of Galilee: Contextual Christology for the 21st Century, Maryknoll, NY: Orbis Books,
2011, 39-51, see especially 47-48.

% Cf. Gutiérrez, “Going to Meet the Other,” 49. He even speaks of “a Samaritan Church”
in this respect.

% TIbid., 48.
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redefine the Jesus of minjung for today.® She constructs a post-min-
jung Jesus, using the resources of Korean spirituality and taking into
account the peculiarities of the contemporary Korean society such as
the globalized market economy, the capitalist system, a broader mid-
dle class, etc. She argues that post-minjung Christology is an invisible
Christology. The post-minjung Jesus is invisible, appearing only when
his disciples share memory, break bread together, and perform hospi-
tality to strangers, including immigrant workers, genocide survivors,
victims of catastrophes, etc.%

Although using very similar theological resources, Park’s fellow Ko-
rean, Chung Hyun Kyung, introduces somewhat different images of
Jesus. Having in mind the specific question, “Who is Jesus for Asian
women?”, she divides Christological images typically used in Asian
feminist theology into traditional and newly emerging categories.®? In
one such reflection, for example, the traditional concept of Jesus as
Lord (Kyrios) interprets Jesus’ lordship in terms of a challenge to patri-
archal domination, the liberation of Asian women from false authority,
and their empowerment to obey God only.® The new emerging images
include, among others, those of Jesus as mother and shaman. Drawing
inspiration from scriptural passages such as Matt 25:57, the mother
image of Jesus deconstructs “the paternalistic, authoritarian and hi-
erarchical patterns” in human life and reconstructs the relationships
among people with an emphasis on “maternal, compassionate, sen-
sitive, bearing and upbearing” aspects.® Similarly, the image of Jesus
as shaman is coined since shamans in traditional Korean culture are
usually women, perceived as “big sisters” who take care of all the de-
prived members of a community. Marginalized and oppressed Korean

8 Cf. Sophia Park, “Jesus of Minjung on the Road to Emmaus,” Robert Lassalle-Klein
(ed.), Jesus of Galilee: Contextual Christology for the 21st Century, Maryknoll, NY:
Orbis Books, 2011, 149-159, especially 151.

8 Cf. ibid., 157.

82 Chung Hyun Kyung, “Who Is Jesus for Asian Women?,” in Elizabeth A. Johnson (ed.),
The Strength of Her Witness: Jesus Christ in the Global Voices of Women, Maryknoll, NY:
Orbis Books, 2016, 103-119. A longer version of the article was originally published
in R. S. Sugirtharajah (ed.), Asian Faces of Jesus, Maryknoll, NY: Orbis Books, 1993,
225-246.

% Cf. ibid., 107.

8 Cf. ibid., 111. The quotations are from Marianne Katoppo, “Mother Jesus,” in Ali-
son O’Grady (ed.), Voices of Women: An Asian Anthology, Singapore: Asian Christian
Women’s Conference, 1978, 12.
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women can therefore look up to Jesus as their defender and support,
as their “big sister”.%

Speaking from an African context, Kenyan theologian Teresia M.
Hinga also offers some alternative images of Christ. From an African
perspective, she argues, Jesus Christ represents first and foremost the
personal savior and personal friend to those who are lonely and sick
and who need to be healed.’® Second, Jesus Christ comes to be iden-
tified as the embodiment of the Spirit. As such, he is able to grant the
Spirit to those who follow him. This image of Christ, popular especially
in the African Independent Churches, seems to effectively blend Chris-
tology with pneumatology.” A third “face” of Jesus Christ Hinga dis-
cusses is that of an iconoclastic prophet who challenges social injustice
and marginalization of some people in the society.®® Her conclusion is
that Jesus Christ for Africans, and particularly for African women today,
is a personal salvific figure who engenders hope and takes side with
the powerless, dismantling unjust social structures and empowering
the marginalized and victims.%

Although most of theological reflection on the person and work of
Jesus Christ from the global South can be admittedly counted among
the instances of so-called “low Christology,” there have also been theo-
logical projects that elaborate the emphases and facets of “high Chris-
tology.” One example is Francis Minj of India with his notion of Jesus
Christ as Paramddivasi that represents an indigenous Indian (Adivasi)
analogy to the concept of pre-existential L.0ogos.” This term, Minj ar-
gues, provides contextually rooted and relevant tools to describe both
Jesus’ divinity and humanity in a metaphorical way. In his project,
Minj furthermore develops some specific aspects of Christ’s person and
work, such as ancestor, liberator, high priest, and healer.™

% Cf. Chung, “Who Is Jesus for Asian Women?”, 111.

% Cf. Teresia M. Hinga, “Jesus Christ and the Liberation of Women in Africa,” in Eliza-
beth A. Johnson (ed.), The Strength of Her Witness: Jesus Christ in the Global Voices of
Women, Maryknoll, NY: Orbis Books, 2016, 151-140, here 137. Originally published
in Mercy Amba Oduyoye and Musimbi Kanyoro (eds.), The Will to Rise: Women, Tra-
dition, and the Church in Africa, Maryknoll, NY: Orbis Books, 1992, 183-194.

57 Tbid.

68 Ibid., 138.

% Tbid.

" Gf. Francis Minj, “Jesus Christ Paramdadivasi: An Indian Adivasi Construal of Jesus
Christ,” in Robert Lassalle-Klein (ed.), Jesus of Galilee: Contextual Christology for the
21st Century, Maryknoll, NY: Orbis Books, 2011, 187-203.

' 1Ibid., 190-200.
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While there exists a colorful variety in global South Christologies,
it can be argued that most of them emphasize the historical reality of
Jesus and the early church, bring to the foreground Jesus’ (and God’s)
preferential option for the poor and marginalized as well as his insis-
tence on the impending character of the reign of God, and pay much at-
tention to intercultural and power (postcolonial) dynamics. In contrast
to much of the conventional teachings on Jesus Christ, Christologies
constructed by global South Christians do not aspire to be atemporal,
universal and abstract, but rather are intentionally aware of their con-
textual, particularistic and pluralistic nature. Moreover, these theolog-
ical projects are also of immense importance for missiology as they
reflect on the concept of the mission of the church today and seek to
elaborate its relevant and up-to-date modes. It seems that most of them
agree that the primary missionary task for the church today consists in
taking crucified people(s) down from the cross and being God’s part-
ners in inaugurating God’s reign in the contemporary world. In all of
these undertakings, Jesus Christ remains central and irreplaceable,
albeit perhaps interpreted in ways unfamiliar and even uncomfortable
to some Christians from the North Atlantic. The solus Christus princi-
ple is thus effectively upheld in the perspective of Christians from the
global South.

3. Conclusion: Toward an appropriation from a post-communist
perspective

Similar to Bishop Josiah Kibira’s admonition addressed to his Ger-
man sisters and brothers in the late 1950s that they needed a savior
just like Africans, contemporary voices of Christians from the global
South can also contribute significantly to the ecumenical discussion
and practice around the world. The concluding section of this paper is
a reflection on this contribution from a post-communist perspective.
As the focus and the scope of the paper does not allow for a thorough
exploration, some crucial points and directions for possible research
in the future will be sketched briefly.

First, the emphasis on the inherent connection between justification
and justice for the whole of humanity and creation can be very useful
for Christians living in post-communist contexts. After the fall of the
Iron Curtain, very little public theology has been pursued by Christians
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in the former Eastern Bloc. Notwithstanding rare exceptions,” church-
es here have been neglected their public engagement in areas such as
social justice, reconciliation initiatives or public advocacy, withdraw-
ing into the “sacred space” of their churches and contenting them-
selves with the roles of defenders of “traditional values” and advisers
of the media on “spiritual” or “religious” issues. However, God’s reign
has an inclusive outlook, encompassing the overall reality of life. God
stands with humans in their daily joys, struggles, and endeavors, not
only those related to religion and spirituality, but also economy, politics,
culture and the environment. Therefore, I believe that eastern and cen-
tral European Christians can learn a lot from the holistic approach of
Christians from the global South to both theology and ministry, in the
pursuit of justice, peace, and reconciliation for the whole of creation.

Second, the model of communal and contextually-relevant readings
of Scripture as practiced by many global South Christians and church-
es has much potential to help overcome the gap between collectivism
and individualism that has over the last decades emerged in many
post-communist societies, also affecting churches in the region.” Being
repulsed by the strong collectivist emphasis in the communist ideolo-
gy, many people, including Christians, have after the political changes
readily embraced the doctrine of individualism that would, they be-
lieved, guarantee them freedom and autonomy. However, subsequent
developments have often shown this to be an illusion that, to the con-
trary, led many to estrangement, solitude, and despair. The approach of
the communal reading of the Bible can become one of the ways to show
the interdependence of human beings. Balancing between the Scylla of
collectivism and the Charybdis of individualism, the interdependence

7 See, for example, the work done by the prematurely deceased Peter Losonczi, inclu-
ding especially Peter Losonczi, Mika Luoma-Aho, and Aakash Singh (eds.), The Futu-
re of Political Theology: Religious and Theological Perspectives, Aldershot: Ashgate,
2011; Peter Losonczi and Aakash Singh (eds.), From Political Theory to Political The-
ology: Religious Challenges and the Prospects of Democracy, London and New York,
NY: Continuum, 2010; and Peter Losonczi and Walter van Herck (eds.), Secularism,
Religion, and Politics: India and Europe, New Delhi and Abingdon: Routledge, 2015.
However, one should also note that Losonczi’s work is a contribution to the general
discussion on political theology, and not necessarily a political/public theology wri-
tten from a specific post-communist (Hungarian) perspective.

As far as theology of culture is concerned, for one particular and very constructive
attempt, see Ivana Noble, Theological Interpretation of Culture in Post-Communist
Context: Central and East European Search for Roots, Aldershot, UK: Ashgate, 2010.

7 Cf. Anne-Marie Kool, “Trends and Challenges in Mission and Missiology in ‘Post-

-Communist’ Europe,” Mission Studies 25, 1 (2008), 21-36, especially 31-33.
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model underlines the web of many and various relationships between
human beings that points to the essential human need for one anoth-
er, while upholding the inalienable value and dignity of each human
being.™

Furthermore, the sensitivity to context in this kind of reading may
remind Christians in post-communist settings that the Bible is not only
a remedy to spiritual ailments, but also has much to say on everyday
matters. What is still anticipated in this part of the world is the emer-
gence of praxis-oriented contextual readings that are the fruit of the
serious and honest interaction between the Scripture and contextual
issues, including socio-economic and cultural matters.

Third, the accent on the equality and dignity of humans as a radi-
cal interpretation of the sola gratia principle can become a powerful
impulse for post-communist societies. After a halt to the state-imposed
equality, or one should say sameness, of all during the communist re-
gime, differences started to emerge in the early 1990s, largely due to
the often unfair and “wild” process of privatization and democratiza-
tion. As a result, social stratification has increased based on the access
to political power and economic opportunities. In such environment,
the value of a human being is often assessed only according to his or
her socio-economic status. Christians from post-communist countries
may be inspired by their sisters and brothers from the global South to
challenge this logic and call for the effective realization of the radical
equality of all God’s children.

Finally, the “discovery” of Jesus Christ by many Christians from the
global South as a personal savior and friend who gives hope to the
desperate, empowers the weak and marginalized, and sides with the
victims, could also find a vibrant response among people living in the
post-communist reality. Disillusioned from the “brand new world” of
democratic politics and free-market economy, many lose hope and the
meaning of their existence, either withdrawing into the private sphere
or, more dangerously, becoming easy prey to various populist and
xenophobic predators. The insight that Jesus Christ is the Lord of all
creation, liberator from unjust structures, deliverer from anxiety and
despair, and companion on the road of everyday life is liberating and

™ Cf. also David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Missi-
on, Maryknoll, NY: Orbis Books, 1991, especially 362.
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appealing, | am convinced, not only to global Southerners but also to
people living in post-communist societies.

During the five hundred years since the Reformation, Christianity
has come a long way. Not only figures such as Bishop Josiah Kibira, but
also the theologians whose works have been introduced in this paper,
and countless other Christians make it clear that Christianity is now
a truly world religion with churches around the world, including the
global South, being self-governing, self-supporting, self-propagating,
and, as this paper has demonstrated, also self-theologizing. If the com-
memoration of the Reformation quincentenary is to be truly faithful
and meaningful, Christians in the North Atlantic need to construe it as
radically ecumenical. That is, to take seriously insights coming from
our sisters and brothers from the global South.
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ABSTRACT

Although Gregory of Nyssa was familiar with the work of Philo of Alex-
andria and no doubt drew inspiration from him in many ways, the number of
Philo’s works Gregory actually knew is still not known. This article explores the
possible influence of Philo’s De Abrahamo on Gregory’s later work De vita Moy-
sis, an association that has yet to be examined in sufficient detail. The similarities
between both works will be elucidated by means of three themes: first, the man-
ner in which both writings combine the retelling and allegorical interpretation of
a biblical text; second, the soul’s insatiable pursuit of the good, by which the soul,
in repeatedly reaching its limits, attains a kind of relative perfection, changing as
a result; and third, the idea that the best inducement toward leading a good life is
based on a desire for friendship with God.
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Gregory of Nyssa’s De vita Moysis (The Life of Moses)'
refers to an earlier work of the same name by Philo of Alexandria,
who was a first-century Hellenistic Jewish exegete.? The consensus
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after GNO) VII/1. Leiden: Brill 1964.
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IV. L. Conh - P. Wendland (eds). Berlin: Georg Reimer 1902, pp. 119-268. The original
titles are in fact not strictly identical since the titles of most of Gregory’s manuscripts
also include the perfection of virtue as a theme as well as, in some cases, the reci-
pients of the works. Cf. Gregory of Nyssa. De vit. Moys. titulus (GNO V11/1,1); A. C.

© 2018 The Author. This is an open-access article distributed under the terms of the Creative 91
Commons Attribution License (http://creativecommons.org/licenses/by/4.0),

which permits unrestricted use, distribution, and reproduction in any medium,

provided the original author and source are credited.



MARKETA BENDOVA

among researchers is that Gregory was familiar with Philo’s work and
drew inspiration from it.> Apart from its connection to Philo’s writings
on Moses, Gregory’s De vita Moysis clearly demonstrates an under-
standing of Philo’s allegorical interpretations,* which are contained
in Questions and Answers on Genesis and Exodus and his allegorical
commentaries.’ The influence of the third large group of Philo’s exe-
getic works - the Exposition of the Law — on Gregory’s De vita Moysis
is a less explored topic.’ This article focuses on the second book of the
Exposition of the Law - De Abrahamo - examining its influence on
Gregory’s De vita Moysis.

Although Philo in all probability authored similar writings dedicat-
ed to the two other patriarchs Isaac (De Isaco) and Jacob (De lacobo),

Geljon. Philonic Exegesis in Gregory of Nyssa’s De Vita Moysis. Providence: Brown
Judaic Studies 2002, pp. 63-64.
5 Cf. J. Daniélou. Introduction. In: Grégoire de Nysse. La vie de Moise ou Traité de la
perfection en matiére de vertu. SC 1ter. Paris: Les Editions du Cerf 19683, pp. 7-42,
esp. pp. 16-21; A. C. Geljon. Moses as Example: The Philonic Background of Gregory
of Nyssa’s De Vita Moysis. Leiden: Universitdt Leiden 2000; the same, Philonic Exe-
gesis (the first of which is the author’s thesis and the second a revised version). On
Philo’s influence on Gregory’s work in general, cf. esp. J. Daniélou. Philon et Grégoire
de Nysse. In: Philon dAlexandrie. Lyon 11-15 Septembre 1966: colloques nationaux
du Centre National de la Recherche Scientifique. Paris: Editions du Centre national
de la Recherche scientifique 1967, pp. 333-345; D. T. Runia. Philo in Early Chris-
tian Literature: A Survey. Assen — Minneapolis: Van Gorcum - Fortress Press 1993,
pp. 245-261. Gregory’s reception of Philo was also strongly influenced by Origen,
cf. I. L. E. Ramelli. Philosophical Allegoresis of Scripture in Philo and its Legacy in
Gregory of Nyssa. The Studia Philonica Annual 20 (2008), pp. 55-99.
The influence of Philo’s allegories on Gregory’s De vita Moysis was recently addressed
by Albert Geljon (see comment above), who concludes that Gregory actually read
many of Philo’s writings. Geljon reveals how Gregory, instead of taking Philo’s allego-
ries in their original form, always modifies or changes them in some way; cf. Geljon.
Philonic Exegesis, pp. 172-174.
5> On the breakdown of Philo’s work, cf. J. R. Royse. The Works of Philo. In: The Cam-
bridge Companion to Philo. Cambridge: Cambridge University Press 2009, pp. 32-64.
6 E.g. A. C. Geljon, who, in his Philonic Exegesis monograph, which studies the influen-
ce of Philo’s work on Gregory’s De vita Moysis, states that Gregory only used Philo’s De
opificio mundifrom the so-called Exposition of the Law (in his other works) and did
not use the two biographies of Abraham and Joseph in the Exposition; cf. Geljon. Phi-
lonic Exegesis, pp. 169-171. Similarly, I. Ramelli states that neither Origen nor Gregory
of Nyssa were interested in Philo’s non-allegorical works from the Exposition of the
Law, with the exception of De opif. mun. However, her following breakdown of Philo’s
influence on Origen and Gregory of Nyssa occasionally mentions the De 4brahamo
writings. She also assumes that Gregory linked Philo’s concept of Abraham in Philo’s
De Abr. and De migr. Abr. with Philo’s concept of Moses in his De vita Moysis although
she does not expand upon the issue; cf. I. L. E. Ramelli. Philosophical Allegoresis, esp.
pp. 62-63; 83; 87.
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they have unfortunately not been preserved.” Therefore, in attempting
to assess Philo’s retelling of the Founding Fathers of Israel, notwith-
standing the references made to them in his allegorical commentaries,
which follow the biblical texts verse by verse, our only remaining guide
is his De Abrahamo.

This article presents the argument that there are three dominant
motifs in Philo’s De Abrahamo that may have had an influence on Greg-
ory’s work. The first relates to interpretation, namely the manner in
which parts of the Bible are retold with specific reference to the story
of one biblical character and then complemented with an allegorical
commentary. The second is the concept of how certain biblical char-
acters represent and map out the progressive development of a single
human soul. Finally, the third relates to Philo’s interpretation of Abra-
ham’s visit in Gn 18, which is linked to a three-fold motivation toward
serving God. This article will reveal the role and place of these three
motifs in both works.

The Combination of Literal and Allegorical Commentaries

In whatever way Gregory’s De vita Moysis links to Philo’s work of the
same name, one cannot overlook the significant differences between
the two. The most striking of all lies in the contrast between Philo’s al-
most exclusively literal interpretation of Moses’ story, which contains
only a limited amount of allegories,® and Gregory’s work, which adds
to the retelling of Moses’ story a second, longer interpretive account of
his life designed to guide the reader toward a state of perfect virtue.’

While allegories feature in many of Philo’s exegetic writings, the Ex-
position of the Law is remarkable for how its allegorical commentary

7 The fact that Philo authored writings on Isaac and Jacob is taken as read. For example,
at the beginning of the De losepho writings, Philo writes of having already described
the lives of three wise men, one giving rise to virtue from learning, the second from
nature and the third from practice (cf. De los. 1), which is precisely how Philo inter-
prets Abraham, Isaac and Jacob (cf. De Abr. 52). However, only a preliminary inter-
pretation of the three patriarchs is given in De Abrahamo, wherein Abraham’s life is
the only one described in detail. Cf. e.g. E. R. Goodenough. Philo’s Exposition of the
Law and His De Vita Moysis. Harvard Theological Review 26 (1933), p. 109.

8 Cf. esp. Philo of Alexandria. De vit. Moys. 1,67-70; 11,77-140.

% The differences between both writings are clearly summarised by Runia. Philo in
Early Christian Literature, p. 257.
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complements a literal retelling.! In it, Philo introduces the five books
of the Pentateuch, which he divides into three sections: the creation of
the world, the destinies of men (to show that the good are rewarded and
the bad punished) and the establishment of the law.!! Each narrative
is considered in the context of its application to the law. For example,
the creation story shows that the Law of Moses is the law of the entire
world and that whoever adheres to it may be considered a true citizen
of the world."” In a similar vein, Philo uses De .4brahamo to show how
the stories of various characters in the Book of Genesis reflect the Law
of Moses.

Although the patriarchs, as predecessors of Moses, antedated the
establishment of his Law, they nevertheless kept the commandments
and laws of God (cf. Gn 26:5)." For, according to Philo, the patriarchs
followed nature itself, the most venerable of all laws. They adhere to it
not through the written word but through an intuitive understanding
of the inherent rules of the natural world.!* Philo places this senso-
ry understanding of the natural laws in the context of how it informs
obedience to any prescribed law, emphasising how this awareness is
realised through sight, a more important and dependable sense than
hearing, which he associates with written law.'?

Therefore, the patriarchs themselves can be seen as primary mod-
els of partial laws,'¢ “laws endowed with life and reason” (¥pyuyot kal
Aoywol vopor).'” In Philo’s reckoning, “the enacted laws are nothing else

10 Although “The Exposition of the Law” is not Philo’s term, it is commonly used today.
On the body of Philo’s writings, cf. e.g. L. Cohn. Einleitung und Chronologie der
Schriften Philos. Philologus suppl. 7 (1899), pp. 386-436, here pp. 404-414 (Cohn calls
this group “Historisch-Exegetische Darstellung der Mosaischen Gesetze”); Good-
enough. Philo’s Exposition of the Law, pp. 109-125, here p. 109; P. Borgen. Philo of
Alexandria. In: M. E. Stone (ed.). Jewish Writings of the Second Temple Period. Assen —
Philadelphia: Fortress Press 1984, pp. 233-282, here pp. 233-234; Royse. The Works of
Philo, pp. 32-64, here pp. 45-50.

't Cf. Philo of Alexandria. De vit. Moys. 1,L46-47; De praem. 1-2.

12 Cf. Philo of Alexandria. De opif. mun. 1-3; cf. also De vit. Moys. 11,48.

5 Philo quotes this verse in De Abr. 275-276.

4 Cf. Philo of Alexandria. De Abr. 6; 275-276.

5 Cf. Philo of Alexandria. De Abr. 6; 57; 60. Regarding the superiority of sight over all
senses, cf. e.g. Philo of Alexandria. De 4br. 160-164; Plato, 7im. 47a.

16 Cf. Philo of Alexandria. De Abr. 3: “let us postpone consideration of particular laws,
which are, so to speak, copies, and examine first those which are more general and
may be called the originals of those copies”. (Philo’s De 4brahamo is quoted in the
English translation of E H. Colson, LCL 289.)

7" Philo of Alexandria. De Abr. 5. Cf. also De Abr. 276, where Abraham is labelled as an
“unwritten statute” (feopdg dypagog). Philo also speaks similarly about Moses, cf. De
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than memorials of the life of the ancients, preserving to a later gener-
ation their actual words and deeds”.!

This also informs Philo’s use of biography to reflect the Law of Mo-
ses and how the Scriptures record the virtues of these men “not merely
to sound their praises but for the instruction of the reader and as an
inducement to him to aspire to the same”.!® According to this under-
standing, the law is much more clearly evident in the lives of the fore-
fathers than in the legislative sections of the Pentateuch.

As Abraham, Isaac and Jacob also reflect the eternal name of God,*
Philo, rather than viewing them as mere historical figures, depicts them
as incorruptible virtues, immortal symbols of an immortal God,?! while
also distinguishing between ‘invisible’ nature, which reveals the three
different stages of the soul, and ‘perceptive’ nature, the less intuitive
kind.??

Thus, the lives of these biblical figures can be seen, first, as stories
about real people who lived in accordance with natural law, and, sec-
ond, as allegorical reflections on the nature of the achievements of the
“soul” (youyn) and “intellect” (votg).”” Taking Abraham’s departure from
his homeland as a leading example, Philo contends that, according to
the literal text of the Scriptures, the decision to emigrate was made “by
a man of wisdom, but according to the laws of allegory by a virtue-lov-
ing soul in its search for the true God”.**

In De Abrahamo, Philo speaks generally about the generations pre-
ceding Abraham and, specifically, about the meanings given to the
figures and patriarchs of the Bible.?> With these foundations laid, he
turns to Abraham himself, recounting his piety?® and kind treatment
of others.?” Both features of Abraham’s personality are explored with

vit. Moys. 1,158-162; I,4. On the origins of this idea in Pythagoreanism and Stoicism,
cf. J. W. Martens. One God, One Law. Philo of Alexandria on the Mosaic and Greco-
-Roman Law. Boston - Leiden: Brill 2003.

8 Philo of Alexandria. De Abr. 5.

19 Philo of Alexandria. De Abr. 4.

20 Cf. Ex 3:15 and Philo of Alexandria. De Abr. 51.

2t Cf. Philo of Alexandria. De Abr. 54-55.

22 Cf. Philo of Alexandria. De Abr. 52-55.

% (Cf. e.g. Philo of Alexandria. De Abr. 88; 147.

2+ Philo of Alexandria. De Abr. 68.

% Cf. Philo of Alexandria. De Abr. 1-61.

26 Cf. Philo of Alexandria. De Abr. 62-207.

27 Cf. Philo of Alexandria. De Abr. 208-261; for the differentiation of both parts, cf. De
Abr. 208; on the structure of De Abrahamo, cf. C. K. Reggiani. De Abrahamo, Anali-
si del trattato. In: Filone Alesandrino. De Opificio Mundi, De Abrahamo, De Josepho.
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reference to several episodes from the patriarch’s life. Complement-
ing his colourful retelling of each episode, Philo accentuates some key
details in order to demonstrate the greatness and virtue of the story’s
characters, be it Abraham?® or God Himself.?® This is followed by an
allegorical interpretation of the given passages in which Abraham mi-
grates from flesh-and-blood human being to soul. For example, the
detailed reiteration of the sacrifice of Isaac® is followed by a literal ex-
planation of the exceptional nature of Abraham’s deed in order to refute
the idea that his motive could have been anything other than obedience
to God.** The allegorical interpretation also extends to the etymology
of the name Isaac, meaning “laughter”: as the person of wisdom offers
up his joy to God, He, in His generosity, returns it.??

The literal and allegorical interpretations address different audi-
ences. According to Philo, the first is ‘apparent’ (év pavep®d) and meant
for ordinary people (npdg tolg moAlovc), while the second is hidden
(¢v amokpbow) and meant only for the select few (mpdg OAiyovg). Far
from being exclusive, however, both forms of interpretation are of equal
value. As described in the Pentateuch, Abraham is both human and
soul, with both interpretations leading us to the same conclusion: that
he is worthy of love.?*

De Abrahamo is one record of how, through the merging of narra-
tion and allegory, the meaning and greatness of a biblical figure can
be unveiled. While the events of Abraham’s life are retold to reveal his
virtues, they are interpreted to depict the protagonist’s dual function as
both human being and soul.

As we learn in the introduction to De vita Moysis*®, Gregory’s reason
for retelling Moses’ story is not to acquaint the reader with the Pen-
tateuch, whether filtered through the Law of Moses or another

Roma: Edizioni dell’Ateneo & Bizzarri 1979, pp. 123-128; J. Gorez. Analyse du traité.
In: Philon d’Alexandrie. De 4brahamo. Paris: Cerf 1966, pp. 17-20.

28 (Cf. e.g. Philo of Alexandria. De Abr. 66-67; 114-116.

2 Cf. Philo of Alexandria. De Abr. 142-146.

30 Cf. Philo of Alexandria. De Abr: 167-177.

3 Cf. Philo of Alexandria. De Abr: 178-199.

32 Cf. Philo of Alexandria. De Abr: 200-207.

% Cf. Philo of Alexandria. De Abr: 147.

3 Cf. Philo of Alexandria. De Abr. 88.

% Cf. Gregory of Nyssa. De vit. Moys. 1,1-15 (GNO V11/1,1,1-7,3). This passage is descri-
bed by Gregory himself as an introduction or prologue (npooiov); cf. De vit. Moys.
11,48; 306 (GNO V11/1,47,2; 138,21).

96



THE INFLUENCE OF PHILO’S DE ABRAHAMO ON GREGORY OF NYSSA'S DE VITA MOYSIS

perspective; rather, it is to define the perfect life.* According to Gregory,
perfection knows no boundaries. The absolute virtue is God Himself,
the Good without any limit. As an example of human perfection, Greg-
ory introduces Paul the Apostle, whose perfection lies in a never-end-
ing “straining ahead for what is still to come”.5” Since perfect virtue has
no limits, no definition of it can be given. It can only be shown in the
life of a good person.3®

Both Philo and Gregory share the conviction that the only true way of
understanding anything of importance is to examine the life of a good
person. According to Philo, since the patriarchs lived their lives based
on the innate laws of nature, they can be considered living laws, em-
bodying the law of nature better than any written code of law. For Greg-
ory, if one is to understand perfect virtue, it is far better to learn from an
exemplary life, such as the one led by Moses, than by definition.

Both authors also have a common appreciation for the sense of
sight and its significance in living a good life. While Philo’s readers are
shown how biblical figures seek out guidance through observance of
the innate laws of nature, Gregory’s readers are urged to perceive all,
follow from example and live their lives accordingly.

Just as Philo presents Abraham, Gregory’s De vita Moysis is based on
the retelling of the life of a biblical figure from the first book, ictopic.*
While literal discussion is rather extensive in Philo’s work, it features
to a far lesser degree in Gregory’s.”’ The central focus of Gregory’s at-
tentions is more on establishing a figurative meaning, a theme that
features throughout his entire second book of writings, Oswpia, which is
also one of Gregory’s terms for interpretation. Gregory avoids a literal
reading, which would otherwise deflect from the goal of attaining vir-
tue through the example set by Moses, based on the principle that read-
ers cannot imitate the actions of a biblical character in a literal sense
simply because they live under completely different circumstances.
Moreover, the literal meaning of these actions is not what is important

% Cf. Gregory of Nyssa. De vit. Moys. 1,2-3; 320 (GNO V11/1,2,7-23; 144,15-17).

37 Cf. Gregory of Nyssa. De vit. Moys. 1,5-7; 11,225 (GNO VI1/1,3,12-4,15; 112,16-21);
cf. also Phil 3:13.

3 Cf. Gregory of Nyssa. De vit. Moys. 1,5; 9-13 (GNO V11/1,3,6-12; 4,20-6,8).

3 Cf. Gregory of Nyssa. De vit. Moys. 1,16-77 (GNO V11/1,7,4-33,10).

10 Gregory highlights Moses’ virtue, e.g. in De vit. Moys. 1,19 (GNO V11/1,8,14-9,4);
for a lesson ascribed a literal meaning, see De vit. Moys. 11,205-206 (GNO
VI11/1,104,19-105,8).
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when it comes to virtue.*! In enabling imitation, this kind of goal also
determines the nature of the interpretation, which feeds into Gregory’s
belief that the events in Moses’ life are equally capable of occurring in
the life of the reader. Just as in Philo’s allegorical interpretation, the
events in Gregory’s Bewpia are often understood as natural mirroring
the happenings that unfold within a person’s soul.*

While the literal retelling, commentary and subsequent allegori-
cal interpretation alternate regularly in De Abrahamo, Gregory first
presents Moses’ entire life before applying a systematic interpretation
of it. Even in this second stage, he repeatedly returns to the original
story, referring to the structure. Throughout the interpretation, he de-
scribes individual motifs in great detail and how they influence the
wider context.

It is precisely in this combination of retelling and allegorical in-
terpretation that a resemblance between Gregory’s Life of Moses and
Philo’s De Abrahamo can be traced, especially when set against Philo’s
other writings.” As a technique, it is extremely important in setting out
Gregory’s aim, which is to stimulate a sense in the reader that the virtue
of Moses’ actions speaks to the presence of a soul. Thus, in modelling
one’s life on that of a biblical figure, one can be guided along the path
toward perfection, mirroring the soul’s state of constant progression.

Biblical Characters and the Development of the Soul

Having presented Philo’s and Gregory’s general interpretive frame-
works, let us now examine how the authors reveal their understanding
of the stories of the lives of their biblical characters and what meanings
of a virtuous life they disclose through their accounts.

In his interpretation of the narrative passages from the Pentateuch,*
Philo cites examples of the human development toward virtue, the

" Cf. Gregory of Nyssa. De vit. Moys. 1,14; 11,48-49 (GNO V11/1,6,8-24; 46,26-47,20).

2 Cf. e.g. Gregory of Nyssa. De vit. Moys. 11,14-16 (GNO VI11/1,37,17-38,15).

% The merging of literal and figurative interpretations of Gregory’s De vita Moysis more
closely resembles Philo’s De Abrahamo than his De vita Moysis, an observation noted
by Runia, Philo in Early Christian Literature, p. 258.

“ The original text of Philo’s biblical exegesis was probably the Septuagint, whose
undoubted origins and meticulous adherence to the original are described by Philo
(cf. Philo of Alexandria. De vit. Moys. 11,25-44). The Septuagint is also referred to in
the following text. The etymology of Hebraic names, which Philo uses frequently, does
not necessarily mean that he was familiar with Hebraic text. His source could have
been a Greek-written list of etymologies for Hebraic names (cf. A. Kamesar. Biblical
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renunciation of evil in the name of the Good, and progression toward
the Good (or, in the case of evil characters, their failure to convert).*
He shows how greatly these characteristics vary from person to person,
how difficult they are to master and the results of these efforts.*s But
as we have learned, Philo’s retelling of the historical passages from the
Book of Genesis in De Abrahamo does not begin with the patriarchs.

Preceding their introduction, there are the three figures of Enos,"’
Enoch*® and Noah.* The first, Enos, “man”,*® symbolises hope,’' the
doorman at the gate to royal virtue.*> The second, Enoch, “the recipi-
ent of grace”, symbolises betterment and the renunciation of sin.”® The
third, Noah, meaning “rest” or “just”,’* is, according to Moses, an ex-
ample of the perfect human.®

While the story of Noah in the Scriptures is relatively extensive,
only brief mention is afforded to the others. So, to fill the gaps in our
knowledge, Philo sets about approaching these characters based on the
etymologies of their names and their rankings among Adam’s descen-
dants.’® The entire triumvirate is represented as a gradual escalation in
virtue: the person filled with hope (Enos) sets himself toward the Good,
but never achieves it; the convert (Enoch) is at the half-way mark be-
cause he has conducted the first part of his life in sin; and the “perfect”
man (Noah) is complete from the very beginning.5’

Abraham, Isaac and Jacob are “types of souls” in the sense that each
represents a different route toward virtue: Abraham is virtue gained

Interpretation in Philo. In: The Cambridge Companion to Philo, pp. 65-91, here pp.
65-72). The extent of Philo’s knowledge of Hebrew, however, or the link to the exegesis
of the Hebraic text, is not exactly known.

¥ Cf. Kamesar. Biblical Interpretation in Philo, pp. 65-91, here pp. 85-91.

46 For more details, cf. G. Roskam. On the Path to Virtue: The Stoic Doctrine of Moral
Progress and its Reception in (Middle-)Platonism. Leuven: Leuven University Press
2005, pp. 146-219.

47 Cf. Philo of Alexandria. De Abr. 7-16 and Gn 4:26; 5:6-11.

8 Cf. Philo of Alexandria. De Abr. 17-26 and Gn 5:18-24.

4 Cf. Philo of Alexandria. De A4br. 27-46 and Gn 5:28-32; 6:8-9:29.

% This is the “Chaldean” (i.e., Hebraic) etymology of the word “Enoch”; cf. Philo of Ale-
xandria. De Abr. 7-8.

5t Cf. Gn 4:26 according to the Septuagint.

52 Cf. Philo of Alexandria. De Abr. 15.

% Cf. Philo of Alexandria. De Abr. 17-18.

5 Cf. Philo of Alexandria. De Abr. 27. Philo offers these two etymologies of the name
“Noah”, both of which inform his interpretation.

% Cf. Gn 6:9 and Philo of Alexandria. De Abr: 31.

% Cf. e.g., Philo of Alexandria. De Abr. 12-14.

57 Cf. Philo of Alexandria. De Abr. 47.
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through learning, Isaac is virtue gained inherently and Jacob is virtue
gained through practice.®®

Philo likens the first trio to trained athletes, considering the chrono-
logically older group mere pupils by comparison.” But if we are to ap-
ply a hierarchy to the less advanced trio, at the top stands Noah, a figure
whom the Book of Genesis explicitly states to be perfect (téAeioc) albeit
within his own generation (év tfj yeved ato0).” Philo distinguishes be-
tween Noah, whose perfection is paradoxically measured in compari-
son with his contemporaries,’! and the patriarchs, whose perfection is
less relative.%? Perfection is, therefore, not necessarily understood as an
absolute category but rather as an incremental rise in qualities from
generation to generation, a mobilisation of hierarchy among the perfect
and imperfect alike. Stemming from this allegorical acceptance of in-
dividual characters as “types of souls” (tpoémovg woyiic), any given soul
can then be seen as undergoing a course of continuous development
throughout the entire period of history described in the Book of Genesis.
The soul moves forward by a process of degrees, as presented in the
form of individual biblical characters. But while such a soul can reach
a state of perfection in some respects (as with the figure of Noah), it is
ultimately nothing more than a precursor to the generation that is to
come.

Philo expresses a similar idea in his allegorical commentary to
Gn 4:25, which concerns the birth of Seth, Enos’ father. In it, the idea
present in De Abrahamo is expanded to include a history beginning
with Seth and ending in Moses. Based on this cycle, each generation
represents one stage of the soul’s development. In taking up where
the preceding generation leaves off, the new guard are charged with

% Cf. Philo of Alexandrian. De Abr. 52.

% Cf. Philo of Alexandria. De Abr. 48.

% Gn 6:9 according to the Septuagint.

6 Cf. Philo of Alexandria. De Abr. 36; cf. also De Abr. 34: Human perfection relates,
among other things, to the fact that a human being, far be it from having only one vir-
tue, possesses them all. (The conviction that virtues are mutually intertwined and that
to have one means to possess them all is attributed to the Stoics; cf. Diogenes Laertios.
Vitae V11,125.)

82 Cf. Philo of Alexandria. De Abr. 37. From other writings, however, we know that Philo
also understands patriarchs as precursors to the perfection attained by Moses; cf. De
poster: 1753-174.

% Cf. Philo of Alexandria. De Abr. 47; 52; 147; 217; cf. also De Abr. 54.
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furthering the personal limits set by all those who have gone before. In
this way, the soul never becomes satiated with Good.%

The representation of individual biblical characters as partial devel-
opmental phases of the one soul also feeds into Philo’s understanding of
the best laws,% which, apart from serving as testaments to the stories of
individual people, are borne from the narratives of entire generations.

In similar fashion, Gregory expresses the belief that the fates of the
biblical characters are synonymous with the progress of virtue, but that
perfection lies in nothing other than development itself. In effect, to be
perfect means to never cease in becoming better.%

Perfection, therefore, can also be seen as dependent on greed, given
that a person can never be content with what he or she already has.
Moses serves as an example of this: just when it seems that he has
achieved everything he had ever hoped for — which is to speak with God
“face to face”®” - he asks for God to show Himself again as if never be-
fore granted such a Good.®® However, this is not to say that, in so doing,
Moses detracts from his own achievement or that everything gained
until this point is immediately lost to leave a feeling of inner eagerness
once again. In this manner, Gregory describes the human effort to find
satisfaction through sensory goodness: the cycle of constant fulfilment,

6 Cf. Philo of Alexandria. De poster. 174: “Mark the advance to improvement made by
the soul that has an insatiable desire to be filled with things that are beautiful, and
the unlimited wealth of God, which has given as starting-points to others the goals
reached by those before them. For the limit of the knowledge attained by Seth became
the starting-point of righteous Noah; while Abraham begins his education with the
consummation of Noah’s; and the highest point of wisdom reached by Abraham is the
initial course in Moses’ training.” (English translation I H. Colson - G. H. Whitaker,
LCL 227, pp. 431-433.)

% Cf. e.g. Philo of Alexandria. De vit. Moys. 11,12.

% Cf. esp. Gregory of Nyssa. De vit. Moys. 1,10; 11,306 (GNO V11/1,5,2-4; 138,20-139,6).
On Gregory’s concept of virtue as a constant process (especially in De vita Moysis), cf.
e.g. J. Daniélou. Platonisme et théologie mystique: Essai sur la doctrine spirituelle de
saint Grégoire de Nysse. Paris: Montaigne 1944, pp. 309-326; H. Heine. Perfection in the
Virtuous Life: A Study in the Relationship between Edification and Polemical Theology
in Gregory of Nyssa’s De Vita Moysis. Philadelphia: Philadelphia Patristic Foundation
1975, pp. 63-114; L. E Mateo-Seco. Epektasis. In: The Brill Dictionary of Gregory of
Nyssa. L. E Mateo-Seco - G. Maspero (eds.). V'CS 99, Leiden - Boston: Brill, 2010, pp.
263-268; L. Karfikova. Rehof* z Nyssy: Bozi a lidskd nekonecnost. Prague: Oikiimené
1999; C. W. Macleod. The Preface to Gregory of Nyssa’s Life of Moses. The Journal of
Theological Studies 33 (1982), pp. 183-191; E. Ferguson. Progress in Perfection: Gre-
gory of Nyssa’s Vita Moysis. Studia Patristica 14 (1976), pp. 307-314.

57 Ex 33:11.

% Cf. Ex 33:13.18 and Gregory of Nyssa. De vit. Moys. 11,219 (GNO V11/1,110,6-11); cf.
also In Cant. cant. 31; 181 (GNO V1,31,8-32,1; 354,11-356,16).
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which inevitably leads to emptiness, makes us just as keen as before.%
The desire for true Good or beauty is also insatiable for another reason;
for as we change as a result of our achievements so does desire itself;
growing in proportion to the size of what it seeks. Here follows Grego-
ry’s description of the soul’s rise toward God:

If nothing comes from above to hinder its upward thrust (for the
nature of the Good attracts to itself those who look to it), the soul rises
ever higher and will always make its flight yet higher - by its desire of
the heavenly things straining ahead for what is still to come,” as the
Apostle says.™

He later provides further context for such a rise in noting that “every
desire for the Good which is attracted to that ascent constantly expands
(ovvemexteivetal) as one progresses in pressing on to the Good.”” The
soul, which constantly gains newer Good and rises in tow, not only
transforms thanks to the achieved Good but the soul’s desire grows as
well. Every step the soul takes can be understood as success on the one
hand, in that it is an achievement of what it strived for, and as an expla-
nation for why it can never be sated on the other: whenever it achieves
the Good and sees it as not the last step, it starts to long for something
better. Its desire grows in proportion to what it has reached.”™

It is therefore apparent that Gregory’s perception of perfection as
unceasing growth admits to the principle of constantly changing forms.
This applies not only in the sense of a gradual improvement or an
approach to fulfilling our goals but in the sense that, only by reaching
each greater Good, are we capable of asking for an even greater Good
for our own betterment.

Itis on this point that a certain similarity between the authors emerg-
es. Philo’s association of biblical characters with some kind of soul also
allows him to chart the progression of the human soul, not just through
the prism of an individual’s fate but in the context of a stretch of history
encompassing several generations. This also implies that development
of this kind is composed of a series of stages, wherein the soul reaches

8 Cf. Gregory of Nyssa. De vit. Moys. 11,69-61; 11,141-142 (GNO V11/1,50,6-51,5;
78,15-22). Cf. also Ferguson. Progress in Perfection, pp. 307-314, here p. 310.

™ Cf. Phil 3:15.

™ Gregory of Nyssa. De vit. Moys. 11,225 (GNO V11/1,112,16-21), English translation
A. J. Malherbe - E. Ferguson. In: Gregory of Nyssa. The Life of Moses. New York —
Ramsey - Toronto: Paulist Press 1978, p. 113.

2 Gregory of Nyssa. De vit. Moys. 11,238 (GNO VI11/1,116,15-17).

” Cf. Gregory of Nyssa. In Cant. cant. 1 (GNO V1,51,8-32,5).
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the boundaries of the Good it sought, which is a kind of relative per-
fection before acquiring new forms (represented by another biblical
character).

Of course, in Gregory’s case, the model of the soul is not representa-
tive of several generations but of one individual, the Israeli lawmaker
Moses himself. But even in Gregory’s case, there is an underlying con-
viction that the ascent of the soul, whose appetite can never be sated in
its desire for true Good, involves repeated transformations.

In summary, Gregory points to the inherent difficulty of correlating
boundless virtue with perfection (tekeidtg) since the latter is delimited
by a boundary (téhog). Ironically, to attain virtuous perfection is to reach
its limits. Virtue, however, is infinite, which is to say that anything that
has boundaries cannot be considered true virtue.” Although Gregory
does not state so explicitly, his teaching that a person’s desire grows
in alignment with increasing virtue offers a potential solution. If the
progression toward the Good increases both our desire for the Good
and our ability to contain it, it can be argued that we do in fact reach
the boundaries of virtue, which we are told is infinite. In other words,
we reach the boundaries of whatever we desire and can ever possibly
contain, that is, our own relative and temporary perfection. Naturally, as
soon as the given level of Good is reached, the desire for Good increas-
es, which means that the Good attained can never be enough when
compared with this new desire. In principle, this development of virtue
continues forever: Because virtue is limitless, each subsequent bound-
ary, which is truly such for the improving person, can never be the last.

Although we have detected a similarity between Philo’s and Greg-
ory’s interpretations of virtue’s perfection and progress, we have yet
to prove that Gregory’s De vita Moysis is directly influenced by Phi-
lo’s De Abrahamo. It cannot be denied that the idea of improving the
soul, through which its capacity also increases toward acceptance of
the Good, is contained in some of Gregory’s other writings,” not least
non-exegetical ones.” Therefore, it is not certain that he drew from
Philo even though strikingly similar motifs do appear in Philo’s biblical
exegesis.

™ Cf. Gregory of Nyssa. De vit. Moys. 1,5-6 (GNO V11/1,3,12-4,2).

" Cf. Gregory of Nyssa. In Cant. cant. 1 (GNO V1,31,8-32,5).

6 Cf. Gregory of Nyssa. De an. et res. (GNO 111/3,78-79). On the wider context regarding
the soul’s increasing capacity, cf. Karfikova. Rehot* z Nyssy, pp. 219-224; 244-245.
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The second objection is that Gregory need not have been overly
familiar with De A4brahamo since the shared thematic concern also
appears in Philo’s allegorical commentaries, as exemplified in the pas-
sage from De posteritate Caini.”” The similarity between Philo’s allegor-
ical interpretations and Gregory’s thinking has been noted by Albert
Geljon. Agreeing that Philo and Gregory both consider the soul’s de-
sire for beauty to be insatiable, Geljon compares the idea of the soul’s
progress in the works of both authors. For example, just as Gregory
describes the soul’s ascent toward God as one that proceeds step by
step, with each stage reached representing the starting point for further
progression, Philo in kind, in De posteritate Caini, refers to the level of
understanding attained by Seth as laying the foundations for Abraham’s
perfection.™

Yet, we have already learned that the themes briefly presented in
Philo’s allegorical interpretation of Gn 4:26 feature in the description
and interpretation of Adam’s descendants in the Exposition of the Law,
of which De Abrahamo is a part. Therein, Philo frames the characters
in the Book of Genesis as successively progressive stages of human
growth in pursuit of the Good. If these characters can be allegorical-
ly interpreted as various forms of soul, the idea, that the progress in
biblical history also symbolises growth phases of a single soul can be
more easily understood. Philo contends that there are more types of
perfection than the one ascribed to Noah, not just in generational but
absolute terms. For, although the first biblical triumvirate attains a sort
of perfection in the figure of Noah, compared to the patriarchs they are
mere children.

The perception of perfection is also fleshed out in Gregory’s exam-
ination of virtue. To speak of bound perfection in the same breath as
of infinite virtue, we have to look toward how this change becomes
manifest in a person.

The Lord’s Visit to Abraham and the Theme of Friendship

As part of the allegorical interpretation in De Abrahamo, Phi-
lo distinguishes between different types of people according to their

7 Cf. Philo of Alexandria. De poster. 174.
® Cf. A. C. Geljon. Divine Infinity in Gregory of Nyssa and Philo of Alexandria. Vigiliae
Christianae 59 (2005), pp. 152-177, here pp. 175; 177. doi: 10.1163/1570072054068348.
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motivations for serving God. A similar comparison can also be found
at the end of Gregory’s writings on Moses.” In Philo’s case, it is an
allegorical interpretation of the Lord’s visit to Abraham.?® As in other
places, the starting point of Philo’s allegory stems from whatever ap-
pears illogical, surprising or striking in the literal text of the Scripture.
In this case, it surrounds the confusion arising from the questions of
which and how many people actually visited Abraham.8! Philo’s inter-
pretation begins with the idea that Abraham’s visitor is the father of the
entire world, God Himself. But we are told three people visit Abraham,
which would seem to indicate two companions, creative and kingly
“potencies” (dvvapelg) to whom Philo assigns the biblical titles of “God”
(0g6g) and “Lord” (xbprog).®* Abraham’s visitor is ultimately one man
and three people at the same time, though: there is only one God, but
three ways He can be seen.

The three ways God presents Himself - as self-existent or as a cre-
ative or kingly potency - also correspond to the three levels in man-
kind. The best people take the middle route of “vision” (pavtacio): He
shows Himself to them as truly being.% They serve Him for no other
reason than Him alone.?* Another way that God shows Himself'is on the
right hand. His name is “God”® and belongs to those that serve God in
the hope of achieving Good. The lowest of these three groups of people
is only able to perceive God as a ruling power called “Lord”. People of
the third kind serve God in the hope of escaping retribution.%

Although the distinction between these types is clearly hierarchi-
cal, Philo avoids consigning the lesser forms to condemnation. God

™ Cf. Philo of Alexandria. De Abr: 119 and Gregory of Nyssa. De vit. Moys. 11,320 (GNO
VI1/1,144,20-145,4); cf. also H. Panczova. In: Sv. Gregor z Nyssy. Zivot MojZisa alebo
O ceste k dokonalosti v cnosti. Bratislava: Dobra kniha 2012, p. 256, note 747.

80 Cf. Gn 18:1-15.

81 Cf. (in the Septuagint, to which Philo refers) the difference between “God” (0edg) in
18:1, “three men” (tpeic Gvdpeg) in 18:2 and Abraham’s salutation “Lord” (Kopie) in
18:53. Cf. also the variation in pronouns in the singular and plural in the following
verses. Cf. Philo of Alexandria. De 4br. 132.

82 Cf. Philo of Alexandria. De Abr. 121.

8 Cf. Philo of Alexandria. De Abr. 124.

8 Cf. Philo of Alexandria. De Abr. 128.

8 Philo uses the word “God” (8edg) for God Himself as well as for one of his potencies.

86 Cf. Philo of Alexandria. De A4br. 124-125; 128. The distinction between attempting to
reach something for the thing itself and for other reasons was drawn by the Stoics.
According to Diogenes’ testimony, Cleanthes was certain that virtue should be sought
in the name of virtue itself, not on the basis of fear, hope or some external cause; cf.
Diogenes Laertios. Vitae, VIL89.
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willingly welcomes and appreciates all that serve Him albeit not for
the most noble reasons.’” And yet, only the perfect receive the highest
reward, which is God’s “friendship” (eiAia).%

Philo repeatedly speaks about a friendship with God in De Abraha-
mo.% At the very end of the work, we are told that God, in awe of Abra-
ham’s faith, rewards him by the acknowledgement of the gifts He prom-
ised by oath. He speaks to Abraham no longer as God to a man, but “as
a friend to a familiar” (g eilog yvopinw).” According to Philo, the evi-
dence of a friendship with Abraham is based on this oath (even though
His word is promise enough), which provides Abraham with greater
assurance.” Abraham in turn adheres to God’s ordinance,” guided by
unwritten nature. By the very end of the work, Abraham becomes not
only the embodiment of the unwritten law® but God’s friend.**

Similar ideas can be found in Gregory’s interpretation of De vita
Moysis. He recounts the end of Moses, whose fate, in having led the
Israelites to the border, is to perish within eyeshot of the Promised
Land.”” Because Gregory views Moses as a model of perfection, the
fact that the failure to reach his goal of receiving the promised reward
does not reduce his perfection needs to be explained. Gregory also
compares the fates of Moses and the Israelites, his companions in the
travel to the Promised Land. From the biblical account of the end of
Moses’ life, Gregory refers to two titles held by Moses: the “Servant
of God” (oikétng Beov) and the “Friend of God” (¢ikog 0€00).% To be-

87 Cf. Philo of Alexandria. De Abr. 126-150.

8 Cf. Philo of Alexandria. De Abr. 129.

8 Cf. e.g. Philo of Alexandria. De Abr. 50; 89.

% Cf. Philo of Alexandria. De Abr. 2753.

9% Cf. Gn 22:16. Cf. also Philo of Alexandria. De sobr. 55 f., where Philo quotes Gn 18:17
(but his quotation differs from the wording of the Septuagint).

92 Cf. Philo of Alexandria. De Abr. 275; Philo makes reference to Gn 26:5.

% Cf. Philo of Alexandria. De Abr. 276.

% For Abraham as a friend of God, cf. also 2 Chron. 20:7; Is 41:8; James 2:23.

% Cf. Dt 34:1-5. The Pentateuch even describes it as a punishment for Moses’ lack of
faith (cf. Num 20:12), a reading Gregory overlooks.

% Cf. Gregory of Nyssa. De vit. Moys. 11,314; 319 (GNO VI11/1,141,11; 144,7). Moses is
called a Servant of God in Dt 34:5. Although the word “friend” does not appear at the
end of Dt, the proof of Moses’ uniqueness is cited in Moses’ face-to-face dialogue with
God; cf. Dt34:10. A similarly intimate dialogue (although phrased slightly differently)
is found in Ex 33:11, where it is conceived of as a conversation with a friend. Gregory
himself considers God’s eschewing of His anger toward the Israelites on account of
Moses’ wish to share the fate of his people as a proof of their friendship; cf. Gregory
of Nyssa. De vit. Moys. 11,519 (GNO V11/1,144,4-12) and Ex 32:9-14; 31-34.
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come a Servant of God is the goal of a virtuous life,”” a “goal” (téhog) he
defines as the reason for performing any action,”® which enables the
transfer of the action’s outcome to its motive. From this point of view,
Gregory places the Israelites, who continue on to the Promised Land
in pursuit of their promised goal,” in contrast with Moses, whose goal
is friendship with God.!® Similar to Philo’ distinction, he associates
Moses’ conduct with perfection:!!

This is true perfection: not to avoid a wicked life because like slaves we
servilely fear punishment, nor to do good because we hope for rewards,
as if cashing in on the virtuous life by some business-like and contractual
arrangement. On the contrary, disregarding all those things for which we
hope and which have been reserved by promise, we regard falling from
God’s friendship as the only thing dreadful and we consider becoming
God’s friend the only thing worthy of honour and desire. This, as | have
said, is the perfection of life.'*

The fact that Moses does not enter the Promised Land is interpreted
in such a way as to suggest that the perfect person need not seek any
reward at all. The first motivation refused is, in the spirit of Philo, a fear
of punishment, which is connected with slavery.'®® The second is the
hope of a reward. In speaking of “things for which we hope and which
have been reserved by promise”, Gregory evidently not only alludes to

9% Cf. Gregory of Nyssa. De vit. Moys. 11,5314 (GNO V11/1,141,9-15).

% Cf. Gregory of Nyssa. De vit. Moys. 11,317 (GNO VI1/1,143,2-5).

9 Cf. Gregory of Nyssa. De vit. Moys. 11,265; 269; 313 (GNO V11/1,124,19-23; 125,22-253;
140,24-26). On the promise of a land, cf. e.g. Gn 50:24; Ex 6:8; 33:1; Dt 6:25.

At this point, Gregory casts all imperfect motives toward doing good in a negative light,
a judgement stemming from his attempt to highlight perfection. In contrast, in Homi-
lies on the Song of Songs, where he presents similar distinctions, he states that fear
and desire of a reward can also lead to virtue; cf. Gregory of Nyssa. In Cant. cant., Prol.
(GNO V1,15 1.). Gregory distinguishes between various motives somewhat differently
in In Cant. cant. 15 (GNO V1,460,2-465,21).

The distinction between the three human motives - fear of punishment, desire for
a reward and desire to know God for Himself - can be found in Clement of Alexan-
dria, who distinguishes between servants, faithful servants and friends of God based
on reasons of good conduct; cf. e.g. Clement of Alexandria. Strom. 1,173,6; 1V,135-136;
VIL,5,6; 19,2; 72,5.

Gregory of Nyssa. De vit. Moys. 11,320 (GNO V11/1,144,20-145,4), English translation
A. J. Malherbe - E. Ferguson, p. 137.

For Gregory of Nyssa’s rejection of slavery, cf. I. L. E. Ramelli. Social Justice and the
Legitimacy of Slavery: The Role of Philosophical Asceticism from Ancient Judaism to
Late Antiquity. Oxford: OUP 2016, pp. 172-211.
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the promise of territory,'® but also to the hope and promises given to
Israel as well as, according to the New Testament, the assurances of-
fered to the Gentiles through Christ’s sacrifice.'”® The New Testament
usually associates this hope with resurrection,' eternal life,'°” glory,'®
salvation'® and all that heaven holds.!'® Thus, the perfect person, ac-
cording to Gregory, is not motivated by the desire of a reward, even an
eschatological one.!'! The only thing worth pursuing is God’s friend-
ship, a relationship built over a lifetime. Setting any goal other than
this inevitably results in dissatisfaction since all efforts to achieve Good
must be rooted in an aspiration to know God better, which is a principle
that, according to Gregory, reveals the perfection of life.

Echoing Philo’s evaluation of Abraham at the end of De Abrahamo,
Gregory concludes that Moses’ greatness can only be attributed to one
thing: becoming a Friend of God.

Conclusion

Philo’s De Abrahamo and Gregory’s later work De vita Moysis bear
similarities in relation to three motifs. Both writings work with biblical
texts in a similar way, not only in terms of narrating the exemplary
lives of biblical figures but also in terms of their interpretations of these
stories. By offering figurative meanings, their biblical figures become
symbols of the human soul.

Not solely concerned with Abraham as an individual but with the
generations that came before him, Philo offers the idea of there being an
association between an ascending human soul and progress through-
out human history. According to this scheme, each person is linked
to the last, building on the efforts of the predecessor to further extend
the limits of virtue. This concept of the development of a human soul
resembles Gregory’s idea of a perfect life; that each step toward virtue

104 Cf. e.g. Gn 50:24; Ex 6:8; 33:1; Dt 6:23.

105 Cf. Eph. 2:12.

106 Gf. Acts 24:15,21; 26:6-8.

07 Cf. Ti1:2; 3:7.

108 Cf. Rom 5:2; 8:18-25; Ti 2:13.

109 Cf. 1 Thes 5:8.

110 Cf. Col 1:5; 1 Pt 1:3-5.

11 Similarly, Clement of Alexandria claims that a perfect person longs to know God above
all else, even eternal salvation; cf. Clement of Alexandria. Strom. 1V,135-137; cf. also
Strom. 1,173,6; VIL,19,2.
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is one of many on the path toward perfection. Just as for Philo each
new form of soul is symbolised by a different person from generation
to generation, Gregory conceives of how a person can transform on the
back of each fresh achievement. Only when one step along the path of
virtue has been reached, is one capable of wanting something better.

The third shared motif is the distinction made between three types
of people based on their motivations. The reward for the most exem-
plary person - the one who serves God alone - is friendship with God,
the descriptions of which conclude both works.

Even though De Abrahamo was not in all probability Gregory’s only
source, the relationship between the two works must be given credence
in light of the considerable overlap in common details and the likeli-
hood that Gregory was just as acquainted with De 4brahamo as he was
with Philo’s other writings.!'?
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In the second half of the twentieth century, the overcoming of the infuence of
Kant’s philosophy on the interpretation of Luther’s theology gave the impetus to
a new shift in the Luther studies. However, it also revealed the importance of the
theological intuitions of the Reformer on the current philosophical-theological
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study aims to present the ontological dimension and the orientation of some of
these intuitions present in Luther’s commentary on the Letter to the Romans. This
dimension is determined by his conviction that the revelation of the trinitarian God
in Christ has shown the truth of being in general, and of human being in particular,
the truth of the fact that this being is structurally related but also of the fact that,
in the historical space, this relationship has to bring to date and to augment what
is happeniing by means of following the Crucified and Risen Logos of the Creator,
and uniting with his Holy Spirit in the communion of believers.

Key words
Martin Luther; Letter to the Romans; Rethinking Ontology; Ontology and Revela-
tion; Relational Ontology

DOI: 10.14712/235363398.2018.53

This article takes its cue from the conviction that Sergio
Carletto observed the developments in Lutherforschung in recent
decades in the right way. According to him, the “majority of contem-
porary Luther scholars, and not only those belonging to the Lutheran
confession, acknowledge that, in the case of Martin Luther, they are
faced with a creative and radical rethinking of the ontological catego-
ries in the light of the dialectic structure of the Christian mystery and
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of revelation: the christological event and its actualisation in the work
of the Spirit oblige us to redefine ontology |[...]”".

I begin, moreover, from the assumption that, despite the divergences
among Luther scholars on their subject’s type of ontology (and on its
ontogenesis, including the influences received), there is a marked con-
vergence on a fundamental characteristic of this ontology: the cen-
trality it gives to the category of relation. The aim of the present study
lies in putting forward a brief reflection on how this category should
be considered. This has a twofold purpose: a correct interpretation of
Luther’s thought and a correct use of it by those who are today forced
to formulate a persuasive reply to the question: What kind of ontology
can be inspiring for the theology of today and tomorrow?

I shall show how Luther employs certain concepts and terms, ideas
and perspectives of ontological significance in his Lectures on the Letter
to the Romans (die Romervorlesung) from 1515-16. Although this is
a youthful work, it contains in nucethe proposal for a radical metanoia
of “thought” and the programme for its actualisation as “new language/
theology”. This is no accident, given some characteristics of Paul’s Let-
ter to the Romans, which the reformer observes acutely. According to
him, the Apostle philosophises in this letter; however, he “thinks about
the things of the world in another way than the philosophers and meta-
physicians do”2. Consequently, Luther exclaims:

But alas, how deeply and painfully we are caught up in categories and
quiddities, and how many foolish opinions befog us in metaphysics! When
shall we learn to see that we waste so much precious time with such use-
less studies and neglect better ones? We never cease to live up to the saying
of Seneca: “We do not know what we should know because we have learned
superfluous things; indeed, we do not know what is good for us because we
have learned only what harms us”?.

I S. Carletto, “Lutero, la divinizzazione e ’ontologia. Temi e figure della ‘finnische Luth-
erforschung’”, Annali di Studi Religiosi 3 (2012): 176.

2 “Aliter Apostolus de rebus philosophatur et sapit quam philosophi et metaphysici”
(WA 56, 371,2-3; M. Luther (ed.), Lectures on Romans |= Lectures| (ed. by Wilhelm
Pauck, Louisville: Westminster Press, 2006), 235.

5 “Sed heu, quam profunde et noxie heremus in predicamentis et quidditatibus, quot
stultis opinionibus in metaphysica Inuoluimur! Quando sapiemus et videbimus, quod
tam preciosum tempus tam vanis studiis perdimus et meliora negligimus? Semper
agimus, vt sit verum in nobis, quod Seneca ait: ‘Necessaria ignoramus, quia super-
flua didicimus, Immo Salutaria ignoramus, quia damnabilia didicimus™ (WA 56,
371,11-16; Lectures, 236).
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Luther is convinced that the Letter to the Romans is a biblical text
of extraordinary importance in the sense that it helps think with suf-
ficient clarity of the realities indicated by the terms “law”, “Gospel”,

K1) <«

sin”, “punishment”, “grace”, “faith”, “justice”, “flesh”, “spirit”, “good
works”, “love”, “hope”, “cross”, and even “Christ” and “God™*, realities
which lie at the centre of Christian preaching and whose deepest truth
should be thus known in the best possible way, which ensures that they
are what they really are and how they are. As the numerous pages of
the Lectures attest, Luther forces himself to take exactly this step, thus
displaying pronounced interests of an ontological value.

In this paper, I shall seek to highlight one particular example of this
work of his, one which certainly is important for the theme “Luther and
Ontology™. It concerns the Lutheran concept of form and that of the
substitution of forms, both of them fundamental for the development
and formulation of Luther’s ontological insights.

1. Form and the Substitution of Forms

As already mentioned, some passages of the Lectures - the dictum
and the author’s way of arguing - give an immediate impression his
struggle to grasps the great complexity of the above-mentioned “real-
ties”, including their internal structure. The comment on vv. 5 [“secun-
dum hominem dicere’] and 7 [“si enim veritas Dei”’| of chap. 3 of Rom s
certainly one of these passages®.

Here, Luther asserts that, before the words of God, it is necessary to
have humilitas and fides, but in the most radical sense of these terms:
that is, we “must become inwardly nothing [ul penitus nihil fiamus],
emptied of everything, and, completely rid of ourselves [omnis evacue-
mur, exinaniamus nos ipsos]””. To provide a further explanation, Luther
employs philosophical terms and notes that, as the philosophers say,
a “matter cannot be formed unless it was first formless or unless the

* Cfr. WA DB 7, 3,17-19; 7, 26,6-8.

5 See W. Joest, Ontologie der Person bei Luther (Gottingen: Vandenhoeck & Ruprecht,
1967); A. Ghiselli, K. Kopperi and R. Vinke (eds.), Luther und Ontologie: Das Sein
Christi im Glauben als strukturierendes Prinzip der Theologie Luthers (Helsinki:
Luther-Agricola-Gesellschaft, 1993); D. Bielfeldt, Martin Luther and Ontology, in
Oxford Research Encyclopedia of Religion. https://tinyurl.com/y99e3bps (Online
Publication Date: Oct 2016).

5 Cfr. WA 56,216,4-219,11.

7 WA 56, 218,14; Lectures, 70.
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previous form has been done away with; and the ‘possible intellect’
cannot obtain a form unless the ground of its essence is bare of all form
and like a tabula rasa’®.

According to Johannes Ficker?, the reformer is citing a principle
which goes back to Aristotle, specifically to the book I of the Physics
(chaps. 5-7), where is an explanation of the nature of the change which
takes place in a man who from being non-musical becomes musical.
Aristotle insists on the need to distinguish between what remains in
and after the change, the substratum (the man), and the two opposites
that follow each other. However, Ficker also notes that Luther’s formu-
lation reproduces the reworking of this principle in the Summule in
libros Physicorum (1494) of William of Ockham, where it is written:

Unomodo dicitur priuatio forma expellenda quando alia forma introduci-
tur et sic una forma contraria est priuatio alterius (I c. 9); quando aliquid
alteratur ab una qualitate ad aliam, subiectum continue remittitur et expel-
litur forma contraria et illa tota expulsa continue et successive acquiritur
alia qualitas contraria precedenti (III c. 22)".

In the light of Ficker’s clarifications, what is the true significance of
the term “form” as used in the above passage from Luther, and how do
we interpret the explanation regarding the substitution of forms? If it is
true that Luther does not refuse to employ a term and i.e., of Aristotle,
does he do so by following the philosophical insights of the Stagirite?

I recall that, in the Physics, Aristotle speaks of the change from one
mode of being (the non-musical person) into another mode of being
(the musical) by employing arguments with a clear ontological dimen-
sion, not only simply thanks to distinguishing in a single human sub-
ject the presence of that which is its substratum (the man himself) and
the so-called “opposites” (the non-musical and the musical) but also by
the belief that the latter have to be interpreted as “entities” that are not
purely external, or superficial, but of a certain consistency, given that
“everything [and so, therefore, every respective mode of being] comes

8 “Et ut philosophi dicunt: Non inducitur forma, nisi ubi est privatio forme preceden-
tisque expulsio, et: Intelletus possibilis non recipit formam, nisi in principio sui esse
sit nudatus ab omni forma et sicut tabula rasa” (WA 56, 218,21-219,1; Lectures, 70).

9 Cf. note 3, in Luthers Vorlesung iiber den Romerbrief 1515/1516. Die Scholien, ed. J. Fic-
ker (Leipzig: Dieterichsche Verlagsbuchhandlung Theodor Weicher, 1908), 58.

10 Quoted in ibidem.
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from the substratum and the form (morphé)”!'. According to Aristotle,
the latter is something not only unitary, like order and harmony, but it
is a single principle which - as explained in the Metaphysics - is not
actually a substance separate from things; on the contrary, it is an in-
telligible essence, that is to say, the fundamental principle within them.

So then, when Luther employs the term “form” in the context of the
reflection on human beings and their justification by God, it is clear
that he does not intend to refer to the level of human behaviour or to the
sphere of psychological/spiritual interiority (the conscience) but rather
to indicate something fundamental, essential, concerning the level of
the human being in some way.

It should be remembered, in fact, with reference to what is formu-
lated and in the context of the explanation of vv. 5 and 7 of chap. 3 of
Romans, that the i.e., of stripping oneself, of sacrificing oneself; is to be
understood according to the logic of the substitution of forms. Luther
is looking at the person called to entrust himself to the words of God
from whom alone one can receive justice (be justified). For this type
of relation the following applies: “it cannot happen [non potest fieri]
that one who is full of his own righteousness can be filled with the
righteousness of God”, given that He “fills only those who hunger and
thirst”!2. And Luther continues:

Whoever, therefore, is satiated with his own truth and wisdom is incapable
of comprehending the truth and wisdom of God, for they can be received
only in emptiness and a vacuum. Let us, therefore, say to God: Oh, that we
might willingly be emptied that we might be filled with thee; Oh, that I may
willingly be weak that thy strength may dwell in me; gladly a sinner that
thou mayest be justified in me [...]".

The i.e., of nihil and of vacuum only underlines the radical nature of
the change which takes place in the person, given that the nihiland the
vacuum concern a specific state/mode not only of knowing/thinking

1t Aristotle, Physics 1,7,190b; ed. R. Radice (Milano: Bompiani, 2011), 159.

12 “Non potest fieri, vt plenus lustitia sua repleatur lustitia Dei, Qui non implet nisi esu-
rientes et Sitientes” (WA 56, 219,3-5; Lectures, 70).

15 “ldeo satur veritate et sapientia sua non est capax veritatis et sapientie Dei, Qu¢ non
nisi in vacuum et inane recipi potest. Ergo dicamus Deo: O quam libenter sumus
vacui, vt tu plenus sis in nobis! Libenter infirmus, vt tua virtus in me habitet; libenter
peccator, vt tu lustificeris in me [...]” (WA 56, 219,5-9; Lectures, 70-71).
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but also and most importantly of being!*, which is a necessary presup-
position of another, “new” mode of being and consequently of thinking.
For Luther, the exemplary case of this “being empty/nothing (in one-
self)”, which shows its true dimensions and which is decisive for the
transformation of a person, is the person of Jesus Christ, described in
vv. 3-4 of chap. 1 of Romans. That is clear from the comment on these
verses found in one of the first pages of the Lectures'.

2. The Substitution of Forms in the Person of Christ

Commenting on the words of Paul [De filio suo, qui factus est ei ex
semine David secundum carnem, qui predestinatus est filius Dei in vir-
tute secundum spiritum sanctificationis ex resurrectione mortuorum
Thesu Christi], Luther insists on the fact that Christ is the Son of God,
of whom it is true that he is the One who was before all things and has
made all things but also the one who became incarnate, emptied (as
much as to be able to say being “of the seed of David”), beginning to
“exist in time” as a creature. Not only that; precisely in his being/be-
coming “son of David”, in his being weak (in the flesh), humbled and
emptied, He “is now in turn established and declared to be the Son of
God in all power and glory”'S. Luther explains:

[...] and, as according to the form of God, he emptied himselfinto the noth-
ingness of the flesh by being born into the world, so, according to the form
of a servant, he fulfilled himself unto the fullness of God by ascending into
heaven. [...] For from the very moment of Christ’s conception it was correct
to say, in view of the union of the two natures: This Son is the son of David
and this man is the Son of God. The first is true because his divinity is

14 See S. Juntunen, Der Begriff des Nichts bei Luther in den Jahren von 1510 bis 1523
(Helsinki: Luther-Agricola Gesellschaft, 1996).

15 Referring to these two verses, Luther observes: “As far as I know, this passage has not
been adequately and correctly interpreted by anyone. The ancients were blocked by
an inadequate interpretation of it, and the moderns because they lacked the Spirit.
|Iste locus nescio si ab vllo sit vere et recte expositus. Antiquis obstitit interpretationis
improprietas, Recentioribus vero absentia spiritus|” (WA 56, 166,18-19; Lectures, 12).

16 «[...] vtsicut filius Dei per humilitatem et exinanitionem sui factus est filius Dauid in
carnis infirmitate, Ita econtra filius Dauid infirmus secundum carnem nunc rursus
constitutus est et declaratus filius Dei in omni potestate et gloria” (WA 56, 167,16-19;
Lectures, 13).
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emptied'” and hidden in the flesh. The second is true because his humanity
is fulfilled and translated into divinity's.

Wishing to summarise the sense of these considerations aimed at
displaying the paradox of the divine-humanity of Christ, the author of
the Lectures adds:

And though he was not born as the Son of God but as a human son, he was
nevertheless always the Son and is even now the Son of God".

The substitution of forms in Christ is clearly something exemplary
since it can and must happen in everyone. It would be useful, therefore,
to focus on other christological passages, in which Luther takes up and
develops this same idea. Above all, there are his comments on vv. 2
[“tristitia magna es mihi”’] and 3 [“optabam enim ego ipse anathema’]
of chap. 9 of Romans where he highlights the abandoned Christ as
the most extreme example of self-negation (an example which Paul
intends to follow on behalf of his own people).

Having to be short, I prefer to cite another significant passage in the
Lectures, the comments on vv. 24 [“spes, que videtur, non et spes’] and
26 [“nam quam oremus, nescimus”] of chap. 8.

3. God Works as Creator - ex nihilo

Here, Luther explains first of all that the substitution of forms occurs
in correspondence with the action of God, with his divine nature. That
is, it belongs to the nature of God “first to destroy and to bring to noth-
ing whatever is in us before he gives us of his own, as it is written: ‘The
Lord makes poor and makes rich; he brings down to hell and brings

7" For the understanding of the Lutheran i.e., of emptying, the comparison with the ver-
bum abbreviatum, developed in the comment on Rom 9,28 is useful [“Verbum enim
consummans et abbreuians in lustitia’]; cfr. WA 56, 406,17-410,19.

18 “Vtsicut se secundum formam Dei Exinaniuit vsque in carnis inanitatem nascendo in
mundum, ita secundum formam serui se impleuit vsque in plenitudinem diuinitatis
ascendendo in ceglum. [...] Nam ab initio conceptionis Christi propter vnionem vtri-
usque nature verum fuit dicere: Iste Deus est filius Dauid Et iste homo est filius Dei.
Prima i.e., vera, quia exinanita est diuinitas et in carnem abscondita. Secunda ideo,
Quia impleta est humanitas et in diuinitatem traducta” (WA 56, 167,19-22; 167,24-
168,3; Lectures, 13).

19 “Sed licet hoc ita esset, Vt non sit factus filius Dei, licet sit factus filius hominis, et
tamen i.e., semper fuit filius et est filius Dei etiam tunc” (WA 56, 168,4-5; Lectures, 13).
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back again”?%. It is part of this way of proceeding that he operates, only
“then we are fit for his works and counsels, when we have stopped
making plans, let our hands rest, and have become purely passive in
relation to God in our inner as well as our outer doings”?!. Only then He
“proceeds to shape us into the form his art has planned”?.

Obviously, this and other similar passages of the Lectures point to
what their author will write later. It is, for example, in his Comment
on the Magnificat where he explains that this kind of working by God,
which the Lectures call “conferring of the new form”, is in reality Him-
self operating as Creator who continues to be present in the world. As
Luther puts it:

For even as God in the beginning of creation made the world out of nothing,
whence He is called the Creator and the Almighty, so His manner of work-
ing continues still the same. Even now and unto the end of the world, all
His works are such that out of that which is nothing, worthless, despised,
wretched and dead, He makes that which is something, precious, honor-
able, blessed and living. Again, whatever is something, precious, honorable,
blessed and living, He makes to be nothing, worthless, despised, wretched
and dying. After this manner no creature can work; none can produce any-
thing out of nothing®.

These words also confirm what arises from the above reflections in
the Lectures in connection with the substitution of forms, namely, that
this substitution occurs not only at the surface but at the roots of human
existence and that the nihil in itself represents the conditio sine qua

20 “Quod totum i.e., facit, Quia Natura Dei est, prius destruere et annihilare, quicquid in
nobis est, antequam sua donet; sicut Scriptum est: ‘Dominus pauperem facit et ditat,
deducit ad inferos et reducit” (WA 56, 375,18-20; Lectures, 240).

2t “Capaces autem tunc sumus operum et consiliorum eius, Quando nostra consilia
cessant et opera quiescunt et efficimur pure passiui respectu Dei, tam quoad interio-
res quam exteriores actus” (WA 56, 375,22-24; Lectures, 241).

2 ¢...] tunc exaudiens inc pit artis et consilii sui formam imprimere” (WA 56, 378,7-8;
Lectures, 243).

% “Denn gleich wie er im Anfang aller Kreaturen die Welt aus nichts schuf, davon er
‘Schopfer’ und ‘allméchtig’ heilet, so bleibt er unverdandert dabei, auf solche Art zu
wirken, und alle seine Werke bis ans Ende der Welt sind noch so beschaffen, dass er
aus dem, das nichts, gering, verachtet, elend, tot ist, etwas Kostbares, Ehrenvolles, Seli-
ges und Lebendiges macht. Umgekehrt macht er alles, was etwas, kostbar, ehrenvoll,
selig, lebendig ist, zunichte, gering, verachtet, elend und sterbend. Auf diese Weise
kann keine Kreatur wirken, (sie) vermag nicht etwas aus nichts zu machen” (WA 7,
547,1-8).
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non for such a change to take place effectively. However, something else
must be added, which is of crucial importance for our subject. I refer
to Luther’s conviction that the nihil of man in itself, his self-renuncia-
tion coincides in some way with the working of the Creator, given that
a person can “renounce” himself, become nothing, only thanks to the
divine action of destruction and reconstruction. Thus, the truth about
someone who renounces himself'is that he is acting only as co-operator
with God, as one who participates in the divine action in question.
Human action consists in entrusting oneself unconditionally to the cre-
ative, life-giving and salvific Word of God made manifest in the person
of Jesus Christ; it consists in hiding oneself, or better, in the transferring
(transitus) of the person into the Word.

This last consideration brings me to the heart of the theme of my
paper; undoubtedly, because it indicates the true extent of the Luther-
an concept of cooperatio and his ontological dimension. This concept
indicates the absolute prius of God’s action: He relates to the creature
as a “His” Creator;?* at the same time God asks that it be related to Him
as “His” creature. But this consideration is of great importance for it
invites us to understand the substitution of forms as a relational event.
A passage from the Lectures explains it well; the transition from one
form to the other consists in leaving one’s own form to welcome the
form of the Word of God trustfully and totally, conforming oneself to it.
Luther explains:

“The Word became flesh” (John 1:14) and “took on the form of a servant”
(Phil. 2:7), in order that the flesh should become Word and man take on
the form of the Word; then, in terms of the third chapter of the letter before
us, man will become as righteous, truthful, wise, good, meek, chaste as the
Word itself is whose form he takes on by faith?.

Therefore, the abandoning or renouncing of one’s own form of be-
ing coincides with the relating of a person to “another than him”: the

2+ In fact, this relating of His does not exclude the cooperation of people, made in God’s
image and likeness and so predisposed to this type of primal relation; however, it is
only possible because of God as only He can work a radical change on the level of
being.

%5 “Sjc ‘Verbum caro factum est’ et ‘assumpsit formam serui’, vt caro verbum fiat et homo
formam assumat verbi; tunc, vt c. 3. dictum est, homo fit [ustus, verax, sapiens, bonus,
miltis, castus, sicut est verbum ipsum, cui se per fidem conformat” (WA 56, 330,1-5;
Lectures, 188).
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Word of God. The intensity of this relation is such as to ensure that the
person exists/is as though conformed, clothed with the form of the same
Word. Therefore, the nihil does not lie in being in a space-time neutral
zone (psychological-spiritual or other) butin the conscious and desired
existing-already-now-in-a-relation to the Word of God manifested in
the forma Christi. It is exactly this important truth that Luther intends
to reiterate in the Lectures when he comments on v. 24 of chap. 8 of
Romans [“spes, que videtur, non est spes’], once again citing Aristotle.

4. The Idea of Esse as 4ctus-Relatio

Referring to the words of the Apostle, Luther observes that they are
metaphors but not from the theological point of view. In fact, if one
has a particularly intense hope, it happens that “what is hoped for and
the hoping person become one through tense hoping”*. This i.e., is
present already in Augustine and, later, in St. Bernard and Tauler too,
who asserted that “anima plus est, ubi amat, quam ubi animat [the soul
is more where it loves than where it lives]”?’. However, it is, above all,
De anima (lib. 11I) of Aristotle which justifies the existence of this type
of fusion. The Greek philosopher holds that “the intellect and what it
understands, sensory perception and what it perceives, and, generally,
potentiality and its object become one. In the same way love changes
the lover into the beloved”?. Taking Aristotle’s insight for his starting
point, Luther explains:

Accordingly, hope changes him who hopes into what he hopes for, but
what he hopes for is not apparent. Hope therefore transfers him into the
unknown and hidden, into an inward darkness, so that he does not know
what he hopes for and yet knows what he does not hope for. Thus, then, the
soul that hopes has become hope and, at the same time, what it hopes for,
because it is staying with what it does not see, i.e., hope®.

%6 “Ideo fit, vt ex re sperata et sperante per intensam spem velut vnum fiat” (WA 56,
374,9-10; Lectures, 239).

27 “Secundum illud B. Augustini: Anima plus est, Vbi amat, quam vbi animat” (WA 56,
374,10-11; Lectures, 239).

28 “Et Aristoteles 3. de anima dicit, Quod ex intellectu et intelligibili, ex sensu et sensi-
bili fit vhum et vniversaliter ex potentia et obiecto suo. Sic amor transfert amantem in
amatum” (WA 56, 574, 12-14; Lectures, 239).

2 “Ergo spes transfert in speratum, sed speratum non apparet. Ideo transfert in inco-
gnitum, in absconditum, in tenebras interiores, ut nesciat, quid speret, et tamen sciat,
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That the transitus towards another than oneself, which is to be un-
derstood as a real becoming of this other, concerns not only hope and
love but also and above all faith, is the object of intense reflections
which pervade and theologically unite the Lectures like a Leitmotiv.
However, part of this object is the conviction that this transitus con-
cerns people in their whole existence and, moreover, that they are not
transferred into an abstract reality or into a religious, spiritual or moral
i.e., but into a real existence; the Word of God makes itself perceptible
in the world through Jesus Christ. Not by chance, Luther reiterates
that faith creates indwelling, that is, having faith means having Christ
(as mediator of this faith)* and, therefore, one can and must maintain
that He dwells in us?!. Certainly, with regard to us, Christ is “outside”,
like something good which is extrinsic to us, but, through the work of
God, he is also “within”, becoming wisdom, justice, sanctification and
redemption for people; therefore, all “these are in us only by faith
and hope in Him”32,

All these explanations show that by the substitution of forms, the
Lecturesunderstand something very complex. However, the complexity
of what Luther intends to grasp and describe is manifested even more
as soon as some fixed points of his thought are taken seriously. First of
all, the i.e., that, if it is true that, while respecting human freedom, God
acts as Creator (creating, that is, ex nihilo) in the ordo redemptionis,
this activity takes place against the background of His uninterrupted
action which belongs to the ordo creationis and consists in the hold-
ing-in-being of every creature through His eternal and creative Word
(that is, through His uninterrupted speaking as Creator, since he is
Deus loquens); in fact: “God moves and works everything”?, being “un-

quid non speret. Sic ergo anima facta est spes et speratum simul, quia in eo versatur,
quod non videt, i.e., in spe” (WA 56, 374,14-18; Lectures, 240).

0 Cfr. WA 56, 298-299.

3 Cfr. WA 56, 278,1-280,9.

32 “Ideo Recte dixi, quod Extrinsecum nobis est omne bonum nostrum, quod est Chris-
tus. Sicut Apostolus dicit: ‘Qui nobis factus est a Deo Sapientia et lustitia et sanctifi-
catio et redemption’. Que¢ omnia in nobis sunt non nisi per fidem et spem in ipsum”
(WA 56, 278,22-25; Lectures, 134).

% WA 18, 709,21. The meaning of these words is to be understood in the light of the truth
affirmed in Luther’s disputation De iustificatione (1536): “Quicquid Deus creat, hoc
etiam conservat” (WA 39/1, 107,14). For a summary presentation of this subject, see
A. Beutel, “Wort Gottes”, in Luther Handbuch, ed. A. Beutel (Tiibingen: Mohr Siebeck,
2005), 361-371, here especially 365-367.
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ceasingly active in all His creatures”®. The latter, and human beings
especially, are predisposed by nature to welcome this fundamental and
lifegiving motus Dei and to interact with it, given that He has made
them, and so structurally endowed them to be, verba creata or vocabu-
la/dictiones dei®®. Therefore, when God transfers people into His Word,
that is, when he clothes them with the forma Christi, this transfer-
ring/transformation coincides with the manifestation of what people
already are, on the level of being, as creatures of God; his being-word
(his verbal nature) uttered in view of and through the eternal Verbum
of the Creator is revealed in Christ.

Along with this, however, we must consider seriously another cor-
nerstone of Luther’s thought: the i.e., that the substitution of forms,
namely, the transitus, is not an event made up of the chronological
succession of what was before (the old form) and what is after (the
new form), taking place once for all or with a certain periodicity, nor
is it a concluded action of transferring (from one “place” to another).
From the dense pages of the Lectures, it is clear that it is an event that
is always underway, that is, an action without a pause, which is to say
that, between the two forms, there is a relation of fluent exchange, of
continuous transferring. This means that the complex reality indicat-
ed by the terms “substitution”, “transit” or “transformation” is, from
the ontological point of view, simultaneously dynamic, processual and
relational. Wishing to shed light precisely on this ontological insight
to describe the great complexity of being human from the perspective
of the ordo redemptionis (therefore describing people in the light of
their baptised/Christian-being), Luther explains, in his comment on
V. 2 [“sed reformamini’] of chap. 12 of Romans:

For just as there are five stages of natural growth, according to Aristotle:
not-being, becoming, being, action, and being acted upon, i.e., privation,
matter, form, operation, and passion, so it is also with the Spirit: not-being
is something without a name and man in sins; becoming is justification;
being is righteousness; acting is to act and live righteously; to be acted
upon is to be made perfect and complete. These five are somehow always
in motion in man. In whatever way the nature of man may be explained -
and leaving out of account the first “not-being” and the last “being”, for in

WA 18, 711,1.
% Cfr. Beutel, Wort Gottes, 365-367.
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between these two: “not-being” and “being acted upon”, the other three,
namely, “becoming”, “being”, and “acting” are always in motion - by the
new birth he passes from sin to righteousness and thus from “not-being”
through “becoming” to “being”. [...] But from this “new being” which is
really a “not being”, he proceeds and passes into another “new being”
through “being acted upon”, i.e., through becoming new, he passes into
being better and from there again into being new. For it is really so that
man is always in privation, always in becoming or in the state of potency
and matter, and always in action. In this way, Aristotle philosophizes about
these matters and he does it well, but he is not well understood. Man is
always in not-being, in becoming, in being; always in privation, in potency,
in act; always in sin, in justification, in righteousness, i.e., always a sinner,
always penitent, always righteous?®.

Looking in the same way at the processual/dynamic reality of the

human being but expressing himself in ethico-spiritual terms, Luther
declares:

36

37

None is so good that he cannot become better, and none is so bad that
he cannot become worse, until at last we become what we are to be [ad
extremam formam perueniamus].

“Nam sicut in naturalibus rebus quinque sunt gradus: Non esse, fieri, Esse, Actio,
passio, i. e., priuatio, Materia, forma, operatio, passio, secundum Aristotelem, Ita
et Spiritu: Non Esse Est res sine nomine et homo in peccatis; fieri Est lustificatio;
Esse est lustitia; opus Est luste agere et viuere; pati est perfici et consummari. Et hec
quinque semper velut in motu sunt in homine. Et quodlibet in homine est Inueniri -
respectiue preter primum non esse et vitimum esse, Nam inter illa duo: Non esse et
pati currunt illa tria semper, sc. fieri, esse, agere — per Natiuitatem nouam transit de
peccato ad lustitiam, Et sic de non esse per fieri ad esse. [...] Sed ab hocipso esse nouo,
quod est verum non esse, ad aliud nouum esse proficiendo transit per passionem, i. e.,
aliud fieri, in esse melius, Et ab illo iterum in aliud. Quare Verissime homo semper
estin priuatione, semper in fieri seu potentia et materia et semper in actu. Sic enim de
rebus philosophatur Aristoteles et Bene, Sed non ita ipsum intelligunt. Semper homo
Estin Non Esse, In fieri, In esse, Semper in priuatione, in potentia, in actu, Semper in
peccato, in lustificatione, In lustitia, i. e., Semper peccator, semper penitens, semper
Tustus” (WA 56, 441,23-442,2-17; Lectures, 322).

“Nemo ita bonus, vt non fiat melior, nemo ita malus, vt non fiat peior, vsque dum ad
extremam formam perueniamus” (WA 56, 442,24-26; Lectures, 323).
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5. Attempt at an Ontology in the Light of Revelation

The ontological insights in the Lectures are obviously even richer.
Moreover, they are to be found developed and applied in many of Lu-
ther’s numerous works, including his final text: the Commentary on
Genesis (1535-1545). One thing is certain: that all the principal con-
cepts of Lutheran theology, beginning with those of faith, sin, holiness,
justice, grace, baptism and others, intend to indicate realties which are-
in-act®®, that is to say, which are characterised by a specific motus essen-
di nourished by the relation, desired or rejected, of a person towards
the eternal and creative Word of God, manifested in Christ through the
Spirit. Luther was pressed into pursuing this path of theological devel-
opment by the desire to grasp and describe the great and paradoxical
complexity of the created world, and, in primis of the human being, just
as it appears in the light of the Trinitarian revelation attested by Holy
Scripture and experienced, in its salvific effects, in the community of
faith, the Church (it too understood in its being a reality-in-act: crea-
tura Verbi). This is why Luther’s ontological insights aim at holding
together the aspects of the realities of the ordo creationis/redemptionis
that are multiple and even contradictory: from the protological to the
eschatological, from the anthropological to the ecclesiological, from
the earthly outward appearance (perceptible by the senses) to the inner
reality (perceptible through the spirit), from the aspect of the already
to that of the not yet.

But is this an appropriate way of proceeding? Is Luther not risking
elaborating an approach to the truths of faith which does not have the
certainty and the stability of the ontological/metaphysical system of the
scholastics? In my opinion, the response to such questions should be
soughtin dialogue with what Bernhard Welte writes in connection with
the need for arevision of the Trinitarian formula of the Council of Nicaea.

According to this German philosopher and theologian, the reason for
such a need is of a ontological character. What is required is a change of
ontology, and that is because “at Nicaea, Western metaphysics’ under-
standing of being ended up predominating whereas the understanding
of being predominant in the Bible was of an earlier, pre-metaphysical

3 See L. Zak, “Taufe und Firmung in den Lehrtexten der evangelisch-lutherischen Ref-
ormation interpretiert mit Bezug auf das fundamentum fidei dynamicum?”, in 7aufe
und Abendmahl im Grund und Gegenstand des Glaubens, eds. E. Herms and L. Zak
(Tiibingen: Mohr Siebeck, 2017), 37-78.
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nature and primarily seemed to be able to be explained on the basis
of the concept of event”®. Western metaphysics objectivised, orienting
itself to the abiding nature of the entity of the reality observed and/or
believed. However, it relegated “the primordial event of Revelation with
its quality of event”* to the second level. Welte is convinced that this
way of thinking has now been superseded irretrievably and that, there-
fore, “we must seek to discern the [ontological/metaphysical - L. Z.]
suggestions in the original form of the Revelation”, forcing ourselves to
render the great theological formulas in a transparent way «and also to
look through them in the direction of the more original element, that
is, in the direction of the factual message of the Gospel”*..

I wonder if Welte’s words are not expressing, at least in part, the
heart of Luther’s insights in relation to his criticism of scholastic meta-
physics and, furthermore, if they do not shed light on the way Luther
chose to travel when, in his Lectures on the Letter to the Romans, he
proclaimed the need for a radical renewal of the modus essendi/ cogi-
tandi of Christians*.

Pontificia Universita Lateranense
Piazza S. Giovanni in Laterano, 4

00120 Citta del Vaticano
E-mail: zak@pul.it

% B. Welte, “La formula dottrinale di Nicea e la metafisica occidentale”, in La storia della
cristologia primitiva. Gli inizi biblici e la formula di Nicea, ed. 1d. (Brescia: Paideia,
1986), 153.

0 i, 137.

i, 141.

42 See W. Christi, “Gerecht und Siinder zugleich. Zur Ontologie des homo christianus
nach Martin Luther”, in Niemand ist eine Insel. Menschsein im Schnittpunkt von
Anthropologie, Theologie und Ethik, eds. Ch. Polke, E M. Brunn, A. Dietz, S. Rolf,
A. Siebert (Berlin-Boston: De Gruyter, 2011), 65-85.
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Pf“edklédanei studie tizce navazuje na piredchozi, vénovanou
jinému Spanélskému dominikdnovi a kardindlovi, jenz v roce 1891
ve svém dile La Biblia y la Ciencia odvazné, prikopnicky akceptoval
podstatu Mivartovy teze, kterou modifikoval v tom smyslu, Ze pied-
humadnni, jesté animdlni télo se stalo lidskym az v momenté, kdy ho
Stvoritel sjednotil s racionalni dusi.! Takto pojaty prah humanizace ¢ini
zadost nejenom primému stvoreni raciondlni duse Bohem, ale rovneéz
piimému stvorreni lidského téla, piricemz jeho organicky zdklad Hos-
podin pripravil cestou evoluce z biologickych predkt lidstva. Na jevové
roviné plati to, co objevuje paleoantropologie, nicméné interpretace
vlastniho stvorreni ¢lovéka podtrhuje specifickou Bozi aktivitu, takze
teologie muze bez vétsich problému akceptovat evoluci i na antropolo-
gické rovine.

Déle je treba upozornit, Ze pasaz vénovand problematice ostrych
sporti o darwinismus ve Spanélsku v letech 1860-1910, ktera je sou-
¢asti predchozi studie, utvaii pozadi i tohoto piispévku.?

Jak jiz bylo vicekrat predznamenéano v pomeérné dlouhé sérii pilot-
nich studii, v nichz se zabyvdme anglosaskymi, némeckymi, rakous-
kymi, italskymi, francouzskymi, belgickymi a nyni Spanélskymi pra-
kopniky katolické recepce evolu¢niho vzniku - stvoreni ¢lovéka, i tento
piispévek je soucésti pomeérné rozsahlého badatelského zameéru, jehoz
cilem je pokud mozno zmapovat praveé nastinény proces na roviné sve-
tové katolické teologie v letech 1871-1910 (1920).

Nikoho by tudiz nemélo prekvapit, kdyz i nyni budeme postupovat
obdobneé jako v predchozich pripadech, a proto nejprve stru¢né pred-
stavime zivotni osudy a dilo prislusného autora a ve druhé kapitole
se pak budeme zabyvat jeho myslenkovym odkazem stran piredmétu
naseho zajmu.

! Srov. Cardenal Gonzales. La Biblia y la Ciencia 1-2. Madrid: Imprenta de A. Pérez
Dubrull 1891.

2 Vzhledem k tomu, ze studie o Zeferinu Gonzalesovi v dobé vzniku tohoto prispévku
jeste nebyla editovana v periodiku KTF UK, nebylo mozno na ni odkazovat.
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1. Zivotni cesta a dilo teologa piirodovédce, teologa a mystika
Juana T. Gonzalese de Arintero o.p.’

Na rozdil do naprosté vétsiny predeslych studii zminéného badatel-
ského zdmeéru mtzeme nyni konstatovat, ze v ¢estiné existuje ze $pa-
nélstiny prelozeny ¢lanek vénovany tomuto dominikdnskému myslite-
li z Pyrenejského poloostrova, kde jsou uvedeny zakladni Zivotopisné
tdaje.* Prispévek v8ak nevypovida zhola nic o tématu evoluce, které
hraje v Arinterove dile opravdu vyraznou roli.>

Otec Juan Gonzadles se narodil na svatek Jana Krtitele dne 24. ¢ervna
1860 v Langueros, coz je méstecko v regionu Leon.® Jiz jako Sestilety
byl bifmovan, coz se d4 mimo jiné vysvétlovat také neklidnou dobou,
protoze o dva roky pozdéji vzplala revoluce, kteréd deponovala z triinu
korunovaného panovnika.” Jako patnéactilety vstoupil dne 14. ¢ervence
1875 v konventu v Corias do postulatu rddu dominikant. O dva mésice
pozdéji zacal spolu s dalsimi ¢tyi'mi novymi spolubratry noviciat. Rok

sy

nato slozil 24. zari 1876 prvni sliby, dozivotni profesi slozil dne 20. zari
1879.8

V srpnu 1881 byl vyslan do Salamanky, kde se vénoval studiu pri-
rodnich véd. V srpnu 1883 byl v katedrale téhoz mésta vysvécen na
presbytera. Po dalsich trech letech, tedy v roce 1886, dokon¢il sva studia
na fyzikalné-chemické fakulté prislusné univerzity.® Nasledovalo Sest
let ptisobeni v konventu ve Vergare (1886-1892), kde prednédsel mate-

3V soucasnych pracich o této osobnosti se v jejim jménu neobjevuje sliivko ,,de“ ani
,I“. (Spanelsky Tomas?), nicméné v dilech zminéného autora na titulnich strankach
shleddvame oba praveé uvedené prvky, a proto jsme se rozhodli zde i na nékolika jinych
mistech na tuto verzi jeho jména upozornit.

+ Srov. Armnado Bandera O.P. Tajemstvi cirkve v mystické teologii P. Arintera. Salve 10
(2000), ¢. 3, s. 22-30. Psani zkratky ,,O.P.“ pripadné ,,0.p.“ kolisa. V titulech zachovava-
me ortografii dle prredlohy. V nasem vlastnim textu se priklanime k verzi ,,0.p.%, s niz
se sekavame ve $panélskych textech.

5 Srov. napt. Ricardo Alba Sdnchez. La Evolucion de las Species Segun Juan Gonzdles
Arintero. Extracto de la Tesis Doctoral. Pamplona: Universidad de Navarra, Facultad
Eclesiastica de la Filosofia 2006.

6 Srov. P. Arturo Alonso Lobo O.P. Padre Arintero. Un domenicano all’inizio dell’opera
dellAmore Misericordioso. Roma: Edizioni di San Sisto Vecchio 2016, s. 17. Original: £/
P. Arintero, precursor cleridente del Vaticano II. Salamanca: San Esteban 1970. Patrné
nejrozsahlejsi Arintertv zivotopis je z pera dominikana, ktery byl jeho pribuznym:
srov. Adriano Suarez O.P. Vida del M.R.P. fr. Juan G. Arintero 1-2. Cadiz 1936, 1. -
XVII-336 stran, 2. — 416 stran.

7 Srov. P. Arturo Alonso Lobo O.P. Padre Arintero, s. 18.

8 Srov. tamtéz, s. 23-29.

% Srov. tamtéz, s. 33-37.
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matiku a prirodni védy. Zabyval se mineralogickym vyzkumem okoli,
mapoval mistni faunu a floru.'® Kdyz mél slozit piisahu, Ze bude vzdy
héjit solidni tomistickou nauku, na zdkladé vyhrady svédomi pozadal
o dispens, nebot ve spisech sv. Toméase a stiredovékych autorti nacha-
zel mnohé, co nebylo v souladu s jeho prirodovédeckymi védomostmi.
Jeho zadosti bylo vyhovéno.!

V letech 1892-1898 puisobil opét v konventu v Corias, kde zase vy-
ucoval prirodni védy a matematiku. V tomto obdobi se vratil ke studiu
evolu¢niho paradigmatu. Zpocatku byl antitransformista, prozil vSak
néco jako intelektudlni konverzi, a stal se piiznivcem evolu¢niho vy-
sveétleni druhové rozli¢nosti. Je nanejvys pravdépodobné, Ze rozhodu-
jici roli v této proméné smysleni sehrdlo jiz zminéné dilo kardindla
Zeferina Gonzdlese z roku 1891. Nasledné pojal zdmér vytvorit osmi-
svazkové dilo s titulem La Evolucion y la Filosofia Cristiana.® Tiskem
vySel jenom prvni svazek La Evolucion y la Mutabilidad de las Especies
Orgdnicas. Ostatni svazky se zachovaly v rukopisu.'

Jestlize prozatim se Juan Gonzéles de Arintero vénoval pirednost-
né prirodnim védam, pak v dobé svého druhého pobytu v Salamance
(1898-1900) dostal za kol zamérit svou pozornost smérem k obhajobé
racionality viry, tedy k apologetice, kterou také prednasel.'* Z naseho
hlediska nejpozoruhodnéjsim spisem z toho obdobi je monografie El
Hexameron y la Ciencia moderna."

Na pocatku 20. stoleti, tedy v dobé svého dalsiho ptisobeni v Sala-
mance (1903-1909), opustil oblast piirodnich véd a zacal se vénovat
spiritualité, konkrétné mystice.!® I kdyz tato oblast neni predmétem
naseho zajmu, slusi se pripomenout spis, ktery byva hodnocen jako
autorovo stézejni dilo La Evolucién Mistica (1905). V témze obdobi se
veénoval ekleziologii a vytvoril ¢tyrsvazkovou praci Desenvolvimiento
yvitalidad de la Iglesia (Rozvoj a Zivotnost cirkve).!” V roce 1909 vzniklo

10 Srov. P. Arturo Alonso Lobo O.P, Padre Arientero,, s. 39.

" Srov. tamtéz, s. 41.

2° Srov. Juan T. Gonzédles de Arintero O.P. La Evolucion y la Filosofia Christiana 1. Intro-
ducion General. La Evolucion y la Mutabilitad de las Especies Orgdnicas. Madrid:
Libreria de Gregoria Amo 1898. ,Introducion® 191 stran; ,,L.a Evolucion“ 548 stran.

5 Srov. P Arturo Alonso Lobo O.P. Padre Arintero, s. 50-51.

4 Srov. tamtéz, s. 59.

15 Srov. P. fr. Juan Gonzales de Arintero. El Hexameron y la Ciencia moderna. Valladolid:
Libreria de José Manuel de la Cuest: 1901, 308 stran.

16 Srov. P. Arturo Alonso Lobo O.P. Padre Arintero, s. 67.

7 I - Salamanca 1911, 448 stran; Il - Salamanca 1911, 451 stran; I1I — Salamanca 1908,
714 stran; IV - Salamanca 1908, 442 stran.
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ustiredni fadové studium v Rimé Angelicum, kde Juan Gonzdles rok
pirednasel praveé ekleziologii. Pro jeho dalsi zivotni osudy bylo velmi
dulezité, ze se v tomto obdobi tizeji spratelil s jinym véhlasnym domi-
nikanem, otcem Garrigou-Lagrangem.!8

V roce 1911 si prosel svizelnym obdobim, protoze byl napadan za
své prilnuti k evoluci. Ostire proti nému v této véci vystupoval jiny do-
minikan, profesor ze Svycarského Fribourgu Norberto de Prado. Pravo-
vérnost Arinterovy ekleziologie zpochybnoval jeho byvaly vlastni zak,
dominikdn Emilio Colunga. Profesor z rimské Gregoriany, jezuita Lino
Murillo naseho autora obvinil z modernismu, procez zacalo vysetio-
vani ze strany Kongregace Indexu i ze strany Svatého oficia. Vyraz-
nou roli v obhajobé Juana Gonzélese de Arintera sehral jiz zminény
Garrigou-Lagrange, diky némuz vySetirovani skoncilo konstatovanim
pravovérnosti.t?

Od roku 1918 se mohl vénovat svym vlastnim z&jmum, nebot byl
zprostén povinnosti prednd$et. Pracoval tedy na poli duchovniho vede-
ni.2’ V roce 1921 zalozil teologicky a spiritualné zaméiené periodikum
La Vida Sobrenatural®*' Stal u pocatku dila Milosrdné ldsky.>* Tento svét
opustil dne 20. tinora 1928.%°

V roce 1951 byl zahajen s Bozim sluzebnikem Juanem Gonzalesem
de Arintero beatifika¢ni proces.?* Jestlize mezi prukopniky katolické
recepce evolu¢niho vzniku - stvoreni ¢lovéka nachdzime dokonce kar-
dinéla Zeferina Gonzdalese a také miniméalné dva biskupy, pak mezi né
patii také vazny adept blahoreceni.?

2. Redeni problému evoluce a zejména evoluéniho vzniku -
stvoreni ¢lovéka v dile Juana T. Gonzalese de Arintero

Vime jiz, ze na$ autor kolem poloviny devadeséatych let predminulé-
ho stoleti zdsadné proménil sviij postoj k transformistické teorii vzniku

8 Srov. tamtéz, s. 77.

19 Srov. tamtéz, s. 84-88.

20 Srov. tamtéz, s. 101-103.

2t Srov. tamtéz, s. 134.

22 Srov. tamtéz, s. 153nn.

% Srov. tamtéz, s. 181.

2+ Srov. tamtéz, s. 192.

% Podle nasich zku$enosti odhadujeme, ze délka trvani procesu pravdépodobné souvisi
s tim, ze pri beatifika¢nich kauzach tohoto typu se vyzaduje prokazatelné znament
shury, tedy zdzrak.
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zivoc¢isnych druhu, coz se projevuje zejména v jeho rozsahlém spisu
z roku 1898, ktery meél byt prvnim svazkem zamyslené osmisvazkové
série.?® Na toto dilo se pochopitelné zamérime podrobnéji v prvnim
pododdilu této druhé ¢asti predkladané studie. Ve druhém pododdilu
ponékud zbéznéji nahlédneme do jeho dalSich spisti, a to i téch jeste
nevydanych, v nichz se nachdzeji zminky o evolu¢nim vzniku - stvo-
reni cloveéka.

2. 1 Transformisticky zpiisob stvoreni druhit a ¢lovéka
vdileJuana T. Gonzdlese de Arintero O.P. La Evolucion

y la Filosofia Christiana 1. Introducion General.

La Evolucion y la Mutabilitad de las Especies Organicas (EF1)

Jiz na prvni pohled je patrné, ze dany svazek obsahuje vlastné dveé
monografie, z nichz prvni nese titul /niroducion General a méa byt
tvodem k celému zamyslenému osmisvazkovému dilu. Prolistujeme-
-li prvni dil, ktery nese nézev La Evolucion y la Mutabilidad de las
Especises Orgdnicas, je evidentni, ze v ném jednoznacné prevladaji do-
bova prirodovédeckd témata, ktera jsou jisté zajimava z hlediska déjin
piirodnich véd, nikoliv ale tolik pro toho, kdo zkouméa problematiku
recepce transformisticky ¢i evolu¢né pojimaného vzniku - stvoreni ¢lo-
veéka ze strany katolické teologie a filosofie. Z uvedeného dtivodu proto
budeme vénovat svou pozornost prvni ¢ésti, tedy obecnému tivodu do
celé rozsahlé prace.

Jeste prredtim je tireba pohlédnout na samotny poc¢atek knihy, kde se
nachdzi celd rada dokumentt, vypovidajicich o vzniku dila. Na titulni
strané se autor prredstavuje jako nositel titulu licenciat v prirodnich
védach a profesor apologetiky v konventu San Esteban. Spis je vénovan
biskupovi Vigilovi o.p. z Ovieda, ktery byl rovnéz naklonén koncepci
tak zvaného umirnéného nebo limitovaného transformismu.?” Nésle-
duje konstatovani bezbludnosti dila ze dne 12. inora 1898 ze strany
pomocného biskupa z Ovieda, doktora Manuela Suareze Garcii.?® Na
dalsi strané je uverejnéno nihil obstat od radovych autorit, konkrétné
od dvou dominikanskych cenzorti a provincidla Fr. Estebena Sacresta

26 Srov. Juan T. Gonzédles de Arintero. O.P. La Evolucidon y la Filosofia Christiana 1. Intro-
ducion General. La Eevolucion y la Mutabilitad de las Especies Orgdnicas. Madrid:
Libreria de Gregoria Amo 1898.

27 Srov. EF1, s. III. Napiiklad na strané 104 je uvadén mezi apologety, kteri byli naklonéni
recepci umirnéného transformismu ze strany katolického mysleni.

28 Srov. EF1, s. IV.
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z unora 1898.2° Pozoruhodny je pochvalny a knihu doporucujici dopis
od kardindala Casjacarese, arcibiskupa z Valladolidu.*® Déle je ptipojen
pochvalny dopis exprezidenta pravdépodobné tomistického ,, Kongre-
su“ Alexandra Pidala y Mon ze dne 7. listopadu 1898.3! Predkladané
dilo tedy meélo nejen vsechny néalezitosti, podle nichz mohl zajemce
konstatovat jeho pravovérnost, ale nadto fadu doporuceni. Pro néas je
dualezité, ze Arinterova odvaznéa prace nachéazela v rdmci mistni cirk-
ve, rddu i odbornych tomistickych autorit plné schvdleni, coz opét vy-
povida o poméru ztucastnénych k problematice recepce umirnéného
transformismu ze strany katolického mys$leni v poslednim desetileti
19. stoleti ve Spanélsku.

Nyni se zamérime na celkovy tvod k zamyslené osmisvazkové praci
o moznosti recipovat evoluci ze strany katolické filosofie. Celé4 tato par-
tie je rozc¢lenéna do jedenécti paragrafti a zavéru. V prvnim se hovori
o aktualnim stavu prirodovédeckého badani.’

Ve druhém jiz autor podrobuje kritice nékteré hermeneuticky ne-
ospravedInitelné zneuzivani novych objevii a hypotéz.” Jiz zde se jasné
profiluje to, co je obsazeno v titulu celého zdméru, totiz snaha premos-
tit zdanlivé neprekrocitelnou propast mezi prirodnimi védami konce
19. stoleti na jedné strané a katolickou filosofii i teologii na strané dru-
hé. N&s autor jasné podtrhuje, ze neni mozno pohrdat skute¢né prove-
renymi prinosy piirodnich véd.’* Na jedné z dal$ich stranek odkazuje
na nam jiz z drivéjsich studii znamého amerického zastance evolucni-
ho zptisobu stvoreni lidského téla Zahma,? ktery tvrdi, ze s archeology,

29 Srov. EF1,s. V.

3 Srowv. EF1, s. VII-VIIL.

> Srov. EF1, s. IX-X.

32 Srov.,§ I. Estado actual de las ciencias naturales. Sus progresos en este siglo: sus enig-
mas: sus tendencias.“ EF1, s. 1-17. Tituly jednotlivych paragrafi neprekladdme, pro-
toze jsou vzdeélanému ¢eskému ¢tendri pomérné srozumitelné i v pivodnim znéni.

% Srov. ,.§ II. Las tendencias pseudo-cientificas y el criterio intransigente. - Alarmas
injustificadas. - Las ciencias i n formes y las formadas. — El criterio verdadero. -
Cardcter de la controversia actual. - El amor 4 la ciencia. - Respuesta & las acusa-
ciones.“ EF1, s. 18-33.

> Srov. tamtéz, s. 23.

%V celém spisu se vicekrat zminuje a cituje italsky pireklad ptivodné anglicky psa-
né monografie Fvoluzione e dogma. Galea 1896. Srov. John Augustine Zahm. Evo-
lution and Dogma. Chicago: McBride 1896, napt. s. 355. Autor (1851-1921) studoval
a pusobil na univerzit¢ Notre Dame ve stdté Indiana. Vénoval se prednostné prirod-
nim védam. Papez Lev XIII. mu v roce 1895 udélil ¢estny doktorat z filosofie. Prave
pripomenutd monografie, v niz je hdjena Mivartova teze o vzniku lidského téla cestou
evoluce a o skokovém vybaveni tohoto téla raciondlni dusi ze strany Stvoritele, méla
velkou odezvu a bohuzel se stala také pric¢inou vysetirovani ze strany vatikdnskych
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geology a prirodovédci obecné je treba vést debatu na jejich vlastnim
terénu, tedy nikoliv pouze na zdkladé apriornich metafyzickych pravd
a soudu, nybrz na poli empirie.*

Ve tretim paragrafu se vyjasnuji metodologické principy prace apo-
logety, ktery musi respektovat tidaje zjeveni, ctit cirkevni nauku i cir-
kevni otce. Arintero zaroven zdtliraznuje, ze disledné vychazi z inspira-
ci obsazenych zejména v dilech sv. Augustina a sv. Tomése Akvinského.
Pokud apologeta postupuje podle pravé nastinénych principti, otvira se
pired nim prostor pro vlastni svobodny a zaroven odpovédny myslen-
kovy vykon.’’

Ctvrty paragraf® je vénovan poméru mezi piirodnimi védami,
v nichz panuje empirie, a filosofii, kterd ma metafyzickou povahu. Au-
tor poukazuje na to, ze je velkou chybou na jedné strané ignorovat filo-
sofii, jak jsme toho svédky u rady prirodovédci, ale stejnym osudnym
omylem je, kdyz filosof nebo teolog opomiji prinosy piirodnich veéd.*
Jednou z hlavnich pti¢in dobového agnosticismu je podle Arintera to,
ze dobovi ucenci vykazuji ve svych spisech vpravdé zoufalou neznalost
kvalitni teologie.*® Bohuzel opomijeni filosofie i neznalost kvalitni teo-
logie, kterd byva zaménovana za to, co 1ze bez nadsazky definovat jako
jeji medidlni karikaturu, bolestné pocitujeme dnes mozna jesté vice
nez pired sto dvaceti lety.

V patém* a Sestém* paragrafu vyjasnuje nas autor jednak stav otaz-
ky v rdmci dobové katolické apologetiky i sviij postoj k evolucionismu,

uradu. Zahm byl nucen stihnout knihu z prodeje, ale vyhnul se formalnimu aktu
odvolani zastdvanych ndzort, coz ale oficidlni vatikdnské orgdny prezentovaly jako
akt podvoleni se cirkevni autorité, tedy odvolani.

% Srov. EF1, s 27.

57§ IIL. Deberes del apologista y del exégeta. — La amplitud de criterio: S. Agustin y Sto.
Tomaés: ensefianzas de la Iglesia. - Los dos focos de luz . - El respeto & los SS. Padres. —
La libertad exegético-cientifica. - Testimonios de insignes apologistas.“ EF1, s. 34-53.

3§ IV. Alianza entre las ciencias filosoficas y las biolégicas. - Funestas consecuencias
del exclusivismo cientifico: modo de precaverlas: observaciones.“ EF1, s. 53-69.

% Srov. tamtéz, s. 53.

40 Srov. tamtéz, s. 56.

4§ V. El evolucionismo y la apologética. - Prestigio de la evolucién. - Los apologistas
timidos y los prudentes: aplausos y odios de los incrédulos. — Los abusos y su valor. -
El proceder més acertado. - Presunciones favorables: prevenciones.“ EF1. s. 69-86.

42§ VI. Nuestro cambio. — El apasionamiento y la calma. — Polvareda levantada por
Darwin. — Nuestras prevenciones. - Grandeza de Dios 4 través de la evolucidon: la
especie metafisica y la orgdnica. — Ventajas de un sistema harmonizador. - Obstacu-
los y temores. - Las tres fases de los grandes descubrimientos: lecciones de lo pas-
ado. - Oportunidad de la defensa: estimulos y contrariedades: el justo medio.“ EF1,
s. 87-107.
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ktery lze definovat jako otevireny a zaroven umirnény vzhledem k rtz-
nym dobovym hypotézam. Klicové jsou podle naseho autora dveé véci.
V prvni radé je nutno velmi dobie rozlisovat transformismus jako veé-
deckou teorii a jako ideologicky nastroj v rukou ateistickych sektart.*
Druhym prostiredkem, jak pirekonat zdanlivy rozpor mezi transformis-
mem a katolickym my3lenim, je rozliSovani biologického a metafyzic-
kého druhu.** Zatimco prvni pojeti druhu je neménné, druh v zoologii
a botanice je vymezovan jen na zékladeé pripadkovych zalezitosti, které
jsou promeénlivé, a proto druh v oboru prirodovédy je nevyhnutelné
v pribéhu dlouhé doby svého trvani také variabilni. Uvedené rozliseni,
které je v Arinteroveé koncepci evoluce klicové, se plnéji vyjasnuje az
v predposlednim paragrafu, kde autor predkladd své vlastni piinosy,
a proto tuto véc prozatim nechdme otevrenou. Zajimavé je, ze Spanél-
sky dominikén cituje v pozitivnim smyslu Zahma a Leroye, mezi pri-
kopniky tomistické recepce umirnéného evolucionismu je zminovan
i dobte zndmy francouzsky dominikansky myslitel A. Gardeil.** Jsme
rovnéz obezndmeni s fadou jmen vyznamnych dobovych apologetti,
kteri se stavéli pozitivné k moznosti akceptovani umirnéného transfor-
mismu urcité na roviné fauny a fléry, coz zpravidla neplatilo o roviné

4 Srov. tamtéz, s. 91.

- Las species metafisicas se fundan en la naturaleza intima de las cosas, y, por lo tanto,
son tan inmutables como esas naturalezas 6 esencias; pero las especies en Zoologia'y
en Botdnica findanse en un conjunto de caracteres organicos, todos puramente acci-
dentales, y; por lo tanto, son tan variables como los accidentes de las cosas, los cuales
nunca permanecen en un mismo sér.“ -  ,Metafyzické druhy se zakladaji na vnitrni
prirozenosti véci, a proto jsou natolik neménné jako jejich prirozenosti nebo esence,
avsak druh v zoologii a v botanice se zaklada na souhrnu organickych charakteristik,
které maji ¢isté pripadkovou povahu, a proto jsou natolik variabilni jako pripadky véci,
které nikdy nezustavaji tymiz.“ Tamtéz, s. 95.

4 Srov. tamtéz, s. 98, 100-101.

»A esto contribuy6 no poco nuestro esclarecido hermano, P. Leroy, con las dos obritas
que publico en favor de la evolucion; también ha contribuido & ello otro ilustre domi-
nico, el P. Gardeil, con la interesante serie de articulos que ha venido publicando en
la Revue Thiomiste con el titulo: El Evolucionismo y los principios de Santo Tomds.“ -
LK tomu [k pozitivnéjsimu hodnoceni transformismu ze strany katolickych apologett]
nemadlo prispél nds skvely spolubratr pater Leroy svymi dvéma knizkami, v nichz se
zastal evoluce. Podobné k tomu prispél vynikajici dominikan pater Gardeil prostired-
nictvim zajimavé série ¢lanku, které jsou praveé publikovany v Revue Thomiste s titu-
lem Evolucionismus a principy svatého Tomdse.“ Tamtéz, s. 104.

Tento udaj je velmi cenny, protoze se zde potvrzuje nase tvrzeni ze studie véno-
vané otci Leroyemu, podle néhoz vystoupeni tohoto priikopnika katolické recepce
evolu¢niho zptisobu stvoreni ¢lovéka z roku 1891 zaroven vyjadirovalo minéni vétsiho
poctu vyznac¢nych francouzskych dominiként oné doby. Studie v dobé vzniku tohoto
¢lanku jesté nebyla uverejnéna, a proto na ni nemtzeme odkazovat.
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vzniku lidstva.*® Asi nas nepiekvapi, Ze nas autor povazuje Laplaceovu
teorii a prinosy dobové geologie za prokazané védecké pravdy, a proto
hovoii o evolu¢nim vzniku kosmu a nasi planety.*” Zaroven jako teolog
podtrhuje, Ze viechno stvorené je dilem nekone¢né mocného a moud-
rého Boha.*®

V sedmém,* osmém> a devatém paragrafu® Arintero pojednava
o raznych aspektech dobové debaty o transformismu.

7 hlediska naseho nejvlastnéjsiho zajmu je pro nas ovsem mnohem
zajimavejsi desaty paragraf, v némz se pojednava o prikopnicich re-
cepce transformismu z rad katolickych myslitel(1.> Na prvnim misté je
zminovan vynikajici prirodoveédec a teolog Mivart.>> Poznamenava se,
ze Mivartova teze nebyla nikdy oficidlné odsouzena cirkevnimi auto-
ritami a ze Pius IX. mu navzdory kritikdm ze strany odptirct recep-
ce transformismu udélil ¢estny doktorat z filosofie.’* Dale je uvadén

46 Duilhé, Arduin, Nadaillac, J. d’Estienne, Farges, los PP. Bellinck, Carbonelle, Delsaux,
Pesch, Monsabré etc., y en Espaiia el P. Zeferino, el P. Vigil y el Sr. Fajarnés.“ Srov. EF1,
s. 104.

47 Srov. tamtéz, s. 112.

4 Todas las cosas son obra de una Causa Primera, transcendental, infinitamente
poderosa é infinitamente sabia, de un Ser por esencia, de un Dios personal, eter-
no, omnipotente, omnisciente ¢ infinito.“ - ,V8echny véci jsou dilem Prvni Pri¢iny,
kterd je transcendentni, nekone¢né mocna a nekone¢né moudra, kterd je Bytim svou
vlastni esenci, kterd je osobnim, vé¢nym, vSemohoucim, vSevédoucim a nekone¢nym
Bohem.“ Tamtéz, s. 112-113. Autor jesté dobie nerozlisoval mezi ,transcendentni“
a ,transcendentdlni“. V nasem prekladu jsme si dovolili jeho text upravit podle
dnesnich terminologickych standardu.

4§ VIL. Concepto de la Evolucién. - Restricciones. Importancia de los problemas ven-
tilados. — Los seis dias naturales y la fijeza de las especies: los dias-épocas y la evo-
lucion orgénica. — Resefa historica del evolucionismo: oposicién y adhesiones. —
Osadias de Haeckel.“ EF1, s. 108-129.

50§ VIII. La evolucion en nuestros dias. - Aceptacion general: discrepancia de expli-
cacion. — Testimonios y apreciaciones: luz y concordia.“ Tamtéz, s. 150-142.

51§ IX. Continuacion. - Declaraciones famosas de Salisbury y de Brumetiére: decae
el evolucionismo mecéanico y va triunfando el teleologico. - Grandes probabilidades
que éste tiene. — Corriente favorable entre los hombres de fe. - Evolucionistas princi-
pales.“ Tamtéz, s. 142-158.

2§ X. Teorfas espiritualistas. - Evolucionistas catélicos. Tamtéz, s. 159-165.

% Entre esos escritores figura en primera linea el distinguido tedlogo cat6lico y emi-
nente naturalista G. Mivart, quien prob6 magistralmente la impotencia de la seleccion
mecdanica é hizo ver como la evolucién no puede realizarse sin un plan providencial
y sin una tendencia innata en los organismos.“ - ,Mezi témito piSicimi autory na
prvnim misté figuruje vynikajici prirodovédec G. Mivart, ktery magistralné prokazal
nedostatecnost mechanicky pojimaného principu vybéru a také to, ze evoluce se
nemuze odehravat bez prozietelnostniho planu a bez tendence, ktera je organismiam
vrozenda.“ Tamtéz, s. 159. Arintero dale chvali, ze Mivart odmital evolu¢ni vznik lidské
dusde, ktera mtize vzniknout jediné diky jedine¢nému stvoritelskému zdsahu Boha.

5 Srov. tamtéz, s. 160.

136



SPANELSKY PRIRODOVEDEC A TEOLOG JUAN T. GONZALES DE ARINTERO, O.P. (1860-1928)

7.. Gonzéles, ktery se zdrahd odsuzovat Mivarta, ale modifikuje jeho
tezi v tom smyslu, ze i lidské télo vznika sice z evoluci pripraveného
tvora, nicméné primym zdsahem Stvoritele v okamziku vdechnuti
racionalni duse.”® Upozornuje se, ze Nadaillac a Zahm berou Gonzéle-
se velmi vazné, presto jeho modifikaci ohledné dotvoreni lidského téla
v okamziku vliti lidské duse nepovazuji za logickou verzi a kloni se
spise k Mivartovi.?®® Dale je uvadén M. D. Leroy, jehoz Arintero chvali®”
a zaroven se distancuje od jeho piremrsténosti. Podle Spanélského do-
minikana francouzsky bratr pirehénél v tom, ze proménlivosti druht
neklade zadné meze a ze nedostate¢né zdtiraznoval prrimé Bozi ptiso-
beni pti vzniku lidského téla. Kdyz se hovoii o Zahmové dile, Arintero
se opét vyslovuje velmi pochvalné, vzdyt tohoto autora ve svém obec-
ném tvodu velmi ¢asto cituje. Podivuje se a nerozumi tomu, pro¢ bylo
Zahmovo dilo ddno na seznam zapovézenych spist.5®

Pro dnesniho ¢tendre je ponékud zdhadné, jak je mozné skloubit
velmi pochvalné soudy dél Mivarta, Leroye a Zahma s tim, ze na ji-
nych stranéach se k tymz spistim Arintero vyslovuje pomérné kriticky.
Je evidentni, Ze na jedné strané s témito autory souzni, nicméné si je
velmi dobie védom toho, Ze se jejich spisy setkaly s kritikou, ba odsou-
zenim. Chce-li dosdhnout svého cile, jimz je $ir$i recepce umirnéného
evolucionismu, pak musi dat v urc¢itém ohledu za pravdu i odptircim
Mivarta, Leroye a Zahma. Cely problém tkvi v jasnosti zdtiraznovani
priority Boziho stvoritelského ptisobeni v evolu¢nim procesu vzniku
druhti na rovineé fauny a flory, zejména pak v otédzce vzniku lidského
téla. Nejenom v procesu vzniku druht, ale predevsim pii vzniku lid-
ského téla je Buh podle Arintera vlastni ti¢cinnou pri¢inou jeho vzniku.
Evolu¢ni ptisobeni druhotnych stvorenych ptic¢in je redukovano na ro-
vinu materialni pri¢innosti.*

Nejenom pro prirodovédce bude tato interpretace transformistického
vzniku druhti a lidského téla ponékud svizelna. Nenti totiz prokazatelna

% Srov. tamtéz, s. 161.

% Srov. tamléz.

57 Es ésta una obra seria, que contiene raciocinios solidisimos é irreplicables; y ha con-
tribuido poderosamente & desvanecer las prevenciones que muchas almas timoratas
abrigaban en contra de la nueva doctrina.“ - ,Je to seri6zni dilo, které obsahuje vel-
mi solidni a bezvadné mysleni. Vyrazné prispélo k odstranéni ndmitek, které mnozi
bazlivi obraceli proti této nové nauce.“ Tamtéz, s. 162.

% Srov. tamtéz, s. 161-162.

% Srov. tamtéz, s. 189. Arintero timto zptisobem interpretuje stanovisko Z. Gonzélese.
Jenomze v jeho dile jsme zadné podobné tvrzeni nenasli.
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na roviné experimentu, protoze se jedna pouze o filosoficky ladénou in-
terpretaci, kterd chce sladit idaje zjeveni na jedné strané s prirodove-
deckou fakticitou. I dnesni teolog bude ponékud na rozpacich, protoze
Btih stvoritel nejednd jako prosta stvoirend ticinna piicina, nybrz spise
jako pric¢ina stvoirenych piic¢in. Prosta pti¢ina ti¢innd je prece identifi-
kovatelna piimo, a nejen na zdkladeé viry, pripadné filosofické rozvahy.

Vratme se ale k desdtému paragrafu obecného tivodu k Arinterove
osmisvazkové praci o evoluci. Urcité si povSimneme, ze nas autor nevi
nic o pripadu italského autora R. Caverniho, ktery se jako prvni jiz
v roce 1877 ve své publikaci verejné pripojil k Mivartovi a jeho nau-
ce o evolu¢nim vzniku lidského téla, a to na zdkladé ideji vytézenych
z mys$lenkového odkazu A. Rosminiho.

Nyni dospivame k jedendctému paragrafu, v némz Arintero souhrn-
né prredstavuje své vlastni a origindlni filosofické prinosy, jejichz pro-
strednictvim by chtél presvedcit i odptirce umirnéného transformismu
mezi katolickymi mysliteli té doby.®

Arintero se v prvni radé odvolava na dilo paleontologa a geologa
Gaudryho,’! podle néhoz mezidruhova transformace existuje pouze
v rdmci zoologickych a botanickych trid, nikoliv naptic¢ témito biologic-
kymi kategoriemi.®? Pravé na tomto zakladé se pak vyjasnuje vy$e zmi-
nény princip rozliSovani ontologického a biologického druhu. Zatimco
onen ontologicky se kryje s biologickou tridou, onen zoologicky nebo
botanicky je dan akcidentdlnimi odliSnostmi uvniti tiidy, a proto je
proménlivy. V ramci tifid maze dochazet k mezidruhové transformaci,®
protoze druhy uvniti tiid se nelisi co do esence, nybrz z filosofického
hlediska pouze pripadkové. Stacilo by tudiz, aby Biith na pocétku stvo-
ril ontologické druhy, prototypy zivoc¢isnych a botanickych trid, a pak

60§ XI. Nuestra Teoria.“ Tamtéz, s. 165-176.

61 Slusi se pripomenout, ze se jedna o objevitele Dryopitheca.

82 Tanto la Paleontologia como la Zoologia y Embriogenia vinieron & mostrarnos la
exactitud de las afirmaciones de Gaudry, conviene & saber: que el encadenamiento,
y por consiguiente, la evolucidn, existen s6lo por regla general, en las clases.“ - ,Jak
paleontologie, tak zoologie a embryologie dokladaji spravnost Gaudryho tvrzeni, tedy
ze pribuznost, a v dsledku toho také evoluce existuji na zdkladé obecného pravidla
v tiridach.“ Tamtéz, s. 168.

% ... porejemplo, los peces, las aves y los mamiferos difieren en la naturaleza esencial;
por lo mismo no cabe transformacion espontdnea de una de estas clases a otra; pero
dentro de cada una de ellas podrian en absoluto realizarce toda suerte de transfor-
maciones...“ - ,Kuprikladu ryby, ptaci a savci se odlisuji v prirozené esenci, a proto
nedochdzi ke spontanni transformaci z jedné tridy do druhé, avsak uvniti téchto tirid
se v absolutnim smyslu mohou uskutec¢novat vsechny podoby mezidruhové transfor-
mace...“ Tamtéz, s. 170.
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se z téchto prazivocichtt mohly na zdkladé evolu¢nich mechanismu
vyvijet dalsi druhy dané tridy — daného ontologického druhu. Ten je
dén vitdlnim principem, druhem duse, ktery piislusnou tiridu charak-
terizuje. Jasné zjistujeme, Ze Arintero byl vcelku pochopitelné vitalista,
a odmital mechanicistické pojimani transformismu a nasledné i zivota
jako takového. Vlivy prostredi, pohlavniho vybéru, prirozeného vybe-
ru, to vSe by byly jen druhotné ptic¢iny transformac¢niho déni, protoze
ontologické druhy - tiridy jsou od pocatku dany a jsou nemeénné diky
stvoritelskému ptisobeni Boha, jenz je hlavni pri¢inou vSech stvore-
nych pri¢in.%* Tak by se zachovala nauka o nezménitelnosti ontologic-
kého druhu a jeho primém ptivodu od Stvoritele s transformistickou ¢i
evolucionistickou naukou.

Bylo by ale omylem domnivat se, Ze jedna tirida nemtize mit zdklad
v jiné zivocisné nebo botanické tiridé. To vsak vzdy vyzaduje specialni
Bozi zasah.

Jakmile ur¢ity vitalni princip poskytl vdechny své mozné projevy a jakmile
prirozeny irdd vol4 po novych a odlidnych druzich projevi, pak ptvodni
vitdlni princip nemtze dat vzniknout néjakému jinému vitdlnimu princi-
pu, pokud nezasdhne Stvoritel, aby stvoril novy zivot a vtélil ho do zarodku,
ktery bude esencidlné odlisny od piredchdzejici formy zivota a ktery bude
principem vyvoje nové série organickych druhti, které pak budou pred-
stavovat novy metafyzicky druh. Tento [novy ontologicky] druh nevznika
spontdnni transformaci nebo evoluci z onéch predeslych, aniz by doslo
k bezprostrednimu zdsahu Stvoritele.

Ovsem Buh pri vytvareni nového vitdlniho principu a pri pripravé jemu
odpovidajiciho organismu neopomiji druhotné pti¢iny v nicem, v ¢em by

vy

mohly k tomuto procesu prispét. Tyto priciny sice nemohou zasahovat pri
vzniku nového vitalniho principu, ktery je sdm o sobé zcela jednoduchy,
mohou v8ak urc¢itym zptisobem pripravit prislu$ny organismus.®

% Srov. tamtéz, s. 174.

% Pero cuando un principio vital ha dado todas las manifestaciones posibles; cuando el
orden natural clama por otra suerte de manifestaciones distintas, por la revelacion de
otra vida diversa, entonces ese principio vital no da origen 4 otro diferente, sino que
interviene el Creador para crear 6 producir de por si una nueva vida, y encarnarla
en un germen que resultard esencialmente distinto de los precedentes, y que dara
principio & la evolucion de una nueva serie de especies organicas, las cuales consti-
tuirén todas otra especie metafisica. Esta especie no se deriva, pues, por evolucion
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To je, podle naseho minéni, klicové misto arinterovského pojeti
transformace druhti. Novy Zivot, nova biologicka trida nutneé vyzaduje
novy vitalni princip, ktery je dan pirimym Bozim zdsahem. Stvotitel
v8ak vyuzivad druhotnych, stvoirenych ptic¢in, jejichz prostrednictvim
pripravuje adekvatni organismus, z jehoz zarodku vzejde diky jim da-
nému vitalnimu principu, dusi, novy ontologicky druh. Z jevového hle-
diska vse probihd jako evoluce, ve skute¢nosti je tento vyvojovy skok
piimo zapri¢inén stvoritelskym zédsahem Nejvyssiho. Uvnitr tridy — on-
tologického druhu pak mutze dochézet k bezpoctu variaci a ke spon-
tanni evoluci, coz je jenom uskute¢novéani potencialit vlozenych na
pocétku do tohoto nového zivota. Timto zptisobem je zachovdno néco
z nauky antitransformistti, kteiri mohou s klidnym svédomim i védo-
mim piijimat tento omezeny ¢i limitovany transformismus, aniz by to
bylo v rozporu s tradi¢ni naukou cirkve a predevsim se zjevenim.

Uz nyni se zdé& byt velmi snadné uhodnout, jak se bude Arintero
stavét k evolu¢nimu stvoreni lidského téla. Jenomze na to musime hle-
dat odpoved az ve dvandactém paragrafu, kam nds autor zaradil prie-
hledovy plan celého svého osmisvazkového dila.®® A pravé v osmém
dilu, ktery mél mit titul La Evolucion y el Origen del Hombre, hodlal
pojednat o ptivodu ¢lovéka.

Clovek, kdyz ho studujeme jako jeden celek, a nikoliv vyhradné po orga-
nické strdnce, je natolik odli$ny od ostatnich zivoc¢ichti a prrevysuje je, Ze
to nezbytné vyzaduje, abychom ho zaradili nikoliv pouze do jiného druhu
nebo tiridy, nybrz dokonce do jiné rise.%

Jestlize ke vzniku nového ontologického druhu, tedy zivo¢isné nebo

vy

rostlinné 1ise, je nutny zdsah Stvoritele, ktery vléva novému organismu
novy vitdlni princip, pak v pripadé ¢lovéka, ktery neni pouze novym

0 transformacion espontanea de las precedentes, sino que recama una intervencion
inmediata del Creador.

Mas al producir Dios un nuevo principio vital y prepararle un organismo adecuado,
no prescinde de las causas segundas en nada de lo que naturalmente puedan con-
tribuir 4 esa obra; y esas causas, si no pueden intervenir en la produccién de ese
principio vital, por ser simplicisimo, pueden preparar de algiin modo el organismo.“
Tamtéz, s. 174-175.

86§ XII. Plan y resumen de esta obra.“ Tamtéz, s. 176-191.

67 ... el hombre, estudiado en su conjunto, y no tinicamente en su organismo, es tan
diferente de los demés animales y tan superior & ellos, quo requiere por necesidad ser
colocado no ya en otro orden ni aun en otra clase, sino en un reino aparte.“ Tamtéz,
s. 188.
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druhem, k ¢emuz by stacila normdlni evoluce uvniti tridy, ani novou
tridou (ontologickym druhem), ale piimo novou risi Zivota, bude nut-
ny nanejvys specidlni pirimy zdsah Bozi, pricemz oviem stdle plati, ze
k pripravé organismu, z néhoz bude pochéazet lidské télo, Stvoritel po-

chopitelné vyuzije ptisobeni druhotnych, stvoirenych pticin, tedy urci-
tého druhu evoluce ¢i transformace. Arintero hovoii piimo o:

... naprosto specidlnim zdsahu Stvoritele nejenom pti stvoreni nesmrtelné
duse, ale dokonce také pii formovani nebo bezprostiredni priprave lidského
téla.%®

Timto zptisobem budou uspokojeni antitransformisté, ztstane
v platnosti primé stvoreni ¢lovéeka Bohem, jak o tom vypovidaji prvni
kapitoly knihy Genesis. Jenomze na cisté jevové roviné se vie odehrava
jako specificky evolu¢ni skok. Kdyz Arintero konstatuje, zZe v roce 1898
jesté schazeji paleoantropologické doklady pirechodovych forem vzni-
ku ¢lovéka, meél v tom plnou pravdu,” zejména kdyz si uvédomime, ze
neandrtdlci byli mnohymi hodnoceni jako skute¢ny lidsky druh, coz
se shoduje s tim, co tvrdi paleoantropologové dnes. Duboistiv objev
pitekantropa (Pithecanthropus erectus) nebyl v onéch letech prijiméan
odbornou verejnosti jako prikazny. N&s autor vSak velmi prozirave
Konstatuje:

... ovSem rozum nds vede k tomu, abychom vérili, ze Blih pouzil co nejvice
odpovidajici materii nebo co nejlépe pripravenou materii, tedy zZe nepouzil
primo blato bez jakékoliv piripravy, ale spise specidlni ptidu, ptidu pripra-
venou a organizovanou.™

Potvrzenim toho, ze Juan Gonzéles de Arintero se priklanél k evo-
luénimu vzniku - stvoireni lidského téla je fakt, ze se v dané véci hlasi
k té nauce, kterou v roce 1891 predlozil kardinal Zeferino Gonzales.™

% ... una intervencion especialisima del Creador, no s6lo para la creacion del alma
inmortal, sino también para la formacién 6 preparaciéon inmediata del mismo cuer-
po.“ Tamtéz, s. 188.

% Srov. tamtéz, s. 189.

M ...y larazén nos induce a creer que Dios tom6 la materia mas adecuada 6 mejor
preparada: que no tom¢6 directamente el lodo sin ninguna preparacién, sino un lodo
6 limo especial, preparado, organizado.“ Tamtéz, s. 189.

,Nos parece, pues, muy razonable la hipédtesis del P. Zeferino, la cual, aparte de ser
de una ortodoxia intachable, deja plenamente & salvo nuestros sentimientos acerca

71
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Vyvstavéa otdzka, zda Juan Gonzéles de Arintero byl zastdncem evo-
lu¢éniho vzniku ¢loveéka, ¢i nikoliv.” Podle naseho soudu urcité ano,
protoze na jevové roviné uznéval evoluci v oblasti fauny a flory a na-
sledné rovnéz evolu¢éni vznik lidského téla. Na interpreta¢ni roviné
dokazal jednak velmi vyrazné podtrhnout stvotitelské ptisobeni Boha,
jednak recepci evoluce na roviné fakta a jevi vylozil tak, ze byla plné
v souladu s tradi¢ni kirestanskou a zirejmeé i judaistickou naukou o stvo-
reni ¢lovéka Nejvyssim.

2.2 Problematika evoluéniho vzniku — stvoreni ¢lovéka
v ostatnich dilech Juana Gonzadlese de Arintero

Zahledime-li se do rukopisu needitovaného osmého svazku dila La
FEvolucion y la Filosofia Christiana 8. La Evolucién y el Origen del Hom-
bre (EFC 8), nachdzime v ném potvrzeni toho, co jsme objevili v ndmi
podrobné zkoumaném obecném tivodu k celému dilu:

Nuze tedy, jestlize zivo¢ichové mohou urcitym zptisobem pripravit elemen-
ty, nemohou ho [lidské teélo] pripravit zcela a tiplné, nemohou ho dispono-
vat pro rozumovou dusi, nemohou poskytnout takovou pripravu, kterou
rozumova du$e vyzaduje. Z uvedeného diivodu nase télo v tom, co mé
opravdu lidského, a nakolik je esencidlni soucésti naseho byti a ur¢itym
zptusobem také nastrojem inteligence, nemuze pochéazet z evoluce ... v§im,
¢im je, je primym dilem Bozim. (...) Tohle ndm rika pravdivé odtivodnéni
a priori a tamto je to, co aposteriorné potvrzuji vSechny tdaje prirodnich
véd.”

de la nobleza de nuestro origen. Siendo el mismo Dios quien formo¢ el organismo del
primer hombre, no cabe mayor dignidad; pues la materia de que lo formé no com-
promete en nada la nobleza de la formacion ... se compromete en nada por la proce-
dencia animal de los alimentos 4 expensa de los cuales se rehace 6 regenera.” — ,,Zda
se nam, ze hypotéza otce Zeferina je nejracionalnéjsi, nebot je z hlediska pravoveri
nenapadnutelnd a zdroven plné uspokojuje nase citéni ohledné vznesenosti naseho
organismu. Je-li sém Btih, kdo formoval organismus prvniho ¢lovéka, pak neexistuje
vetsi dastojnost. Materie nemuze nikterak kompromitovat tuto vznesenost ... stejné
ji nikterak nekompromituje animéalni ptivod potravy, jiz se ¢lovék zivi a obnovuje.“
Tamtéz, s. 190.

2 Srov. Francisco Pelayo. Darwinism and Paleontology: Reception and Diffusion of the
Theory of Evolution in Spain. In: Eve-Marie Engels - Thomas E Glick. The Reception
of Charles Darwin in Europe 1-2. London: Continuum; New York: 80 Maiden Lane
2008, s. 386-399, zde 394. Autor prispévku ve velmi prestizni publikaci vyslovné tvr-
di, ze Arintero odmital evolu¢ni vznik ¢loveka, coz — jak vyplyva z nasi lektury — neni
adekvatni hodnoceni jeho postoje.

% Asi pues, si los animales puderion preparar de alguna manera los elementos, no
poderian preparar de nignuna manera, darle la ultima mano, non poderian disponer-
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Zaroven ale zivocisné organismy pripravily substrat, z néhoz Bth
bezprostrednim zasahem stvoril lidské télo, které je vhodné pro sjed-
noceni s rozumovou dusi.

[Tyto zivoc¢isné organismy] urcitym zpusobem pripravily nas pii-
chod a predaly ndm dispozice a ty elementy svého organismu, které
pak na zékladé posledniho zdsahu samotného Boha a spolu s vlitim
racionalni duse vedly ke vzniku vylu¢né lidského tela.™

N4$§ autor tedy v osmém svazku svého zamysleného dila v nicem
nezmenil svou pozici. Je zastdincem evolu¢niho vzniku ¢lovéka z zivo-
¢isnych predki, ale zaroven zachovava nauku o stvorreni ¢lovéka Bo-
hem, pricemz na rozdil od Mivarta spolu se Zeferinem Gonzélesem
obhajuje mnohem duslednéji diistojnost nejenom lidské duse, ale také
lidského téla.

Nemeélo by nés prekvapovat, ze v jiz zminéném Arinterove dile £l
Hexdmeron y la Cinecia moderna (HXCM) se setkavame s totoznym
popisem evolu¢niho vzniku - stvoreni ¢lovéka jako v dile o tii roky
mlad$im.

Clovék je na jedné strané zcela odlisny od ostatnich Zivo¢ichii, na
druhé strané je vSak také jejich potomek.” Urcité by nam nemeéla
uniknout jedna velice zajimava skutecnost, totiz ze Juan Gonzdles de
Arintero bral velmi vdzné paralelismus mezi embryonalni ontogenezi
a evolucni cestou druhu, tedy fylogenezi:

... je vice méné jasné, ze v prubéhu individudlniho vyvinu [¢loveéka] se pro-
jevuji faze, kterymi prosel lidsky druh, nemtize tedy byt ani jinak, ze do
popredi vystupuji velmi ziretelné obdoby se zdédénymi charakteristikami
opa...™

lo para el alma racional, non poderian darle otra disposicion distinta de la que require
el de ellos. Por lo tanto nuestro cuerpo, en lo que tiene de humano, en cuanto que es
parte esencial de nuestro ser y de alguna manera 6rgano de la inteligencia, non pudo
provenir de la evolucion..., y tuvo que ser obra directa del mismo Dios. ... Esto es lo
que nos dice la recta razon a prioriy esto es lo que confirman a posteriori todos datos
de las cencias naturales.“ - Gonzdles Arintero. La evolucion y la filosofia cristiana 8.
La evolucion y el origen del hobre. Fondo Juan Gonzdles Arintero O.P. del convento de
San Esteban, ¢. DO 7.2. 3, s. 70. (EFCS).

™ _Han preparado de algiin modo nuestra venida, y nos han trasmitido muy convenien-
temente dispuestos y preparados ya los elementos de su organismo, que con una ulti-
ma disposicién hecha po el mismo Dios y con la infusion del alma racional, resulté
exclusivamente humano.“ EFCS, s. 84.

> Srov. HXCM, s. 84.

76 Elhombre ... debe reconocerse de una manera mas o meno clara, durante su desa-
rollo individual, las fases por las que atravesé la especie, non puede menos de apa-
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3. Zavér

Jak jsme jiz konstatovali, Juan Gonzdles de Arintero plnopravné pa-
ti mezi prakopniky krestanské recepce evoluce v oblasti fauny a flory
a evoluc¢niho vzniku lidského téla. Tvrzeni, ze odmital evolu¢ni vznik
lidského téla, je podle nds hrubé nespravedlivé, protoze ¢lovék je podle
néj biologicky potomkem vyssich priméat a ontogeneze vykazuje pa-
ralely s fylogenezi. Na interpretacni, tedy filosoficko-teologické, a proto
svétonazorové roviné vsak danou skute¢nost nedokaze pochopit bez
piimého zédsahu Boha stvoritele. Toto prresvédceni se ¢isté prirodove-
decky nedd ani potvrdit, ani vyvratit, coz ovsem plati v naprosto stejné
miie pro opac¢né svétonazorové presvédceni, podle néhoz by vznik ¢lo-
véka meél byt jen diisledkem samotného mechanicisticky pojimaného
evolu¢niho pohybu, a to na zdkladé ¢iré nahodilosti, bez jakéhoko-
liv cileného smérovani daného procesu. Nezbyvad ndm nez vérit bud
v Boha stvoritele, anebo ,,vérit“ v jeho nejsoucnost a ¢irou nahodilost.
Odtvodnovani praveé zminénych postojt se odehrava na filosofické, pii-
padné teologické roviné, kde hleddme duvody pro racionalitu nasi viry
¢i ,viry“.

Svym rozliSenim ontologického druhu (zoologickéa a botanicka tri-
da) a zoologického ¢i botanického druhu Arintero nastolil interpre-
tacné dveé roviny. Na jevové roviné existuje spontdnni evolu¢ni pohyb
v rdmci tiidy - ontologického druhu. Velmi vyjime¢né dochdazi ke
zrodu nové tridy, nového ontologického druhu, coz ale vyzaduje zce-
la primy zasah Boha, jenz ptipravuje novy organismus z ptuvodniho
a vybavuje ho novym vitdlnim principem, dusi. Timto zplisobem se
Arinterovi dafi propojovat empirické tidaje prirodnich véd s klasickou
naukou o stvoireni druht Bohem.

Arintero tak vlastné doplnil teorii Zeferina Gonzdlese o evolu¢nim
vzniku - stvorreni ¢lovéka, coz vyzaduje naprosto specidlni zdsah Bozi
nejenom co do vzniku lidské duse, ale také lidského téla. Lidské télo
ale Buh tvori z organické l1atky, konkrétné z opti, k cemuz dtsledné vy-
uzival druhotnych stvorenych pri¢in. Od Mivarta se Arintero stejné jako
7.. Gonzdles lisi tim, Ze mnohem zreteln¢ji zdiraznuje Bozi pusobeni
v procesu evoluce, coz ov§em praveé zminéni autoti rozhodné neminili
popirat. Oba Spanélsti dominikani také vyraznéji nez predchozi autori

recemos mucho mejor marcado con los caracteres hereditarios del mono.“ HXCM,
s. 98-99.

144



SPANELSKY PRIRODOVEDEC A TEOLOG JUAN T. GONZALES DE ARINTERO, O.P. (1860-1928)

podtrhovali nesmirnou dtstojnost nejen lidské duse, ale také lidského
tela.

Katolickd teologickd fakulta Univerzity Karlovy
Katedra fundamentdlni a dogmatické teologie
Thdkurova 3

160 00 Praha 6 — Dejvice
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Pavel Kopecek. Liturgické hnuti v éeskych zemich
a pokoncilni reforma. Brno: CDK 2016, 399 s.
ISBIN 978-80-7325-419-3

TOMAS PETRACEK

Z.e vsech teologickych disciplin a obecné oblasti cirkevniho zivota
horc¢ené spory a diskuze. Uz z tohoto hlediska lze uvitat kazdou préci, ktera se
zabyva vyvojem liturgie, liturgického hnuti i liturgické veédy skute¢né odborné
a solidné. Ocenme, ze prace vysla v respektovaném nakladatelstvi teologické
a historické literatury a vznikla v rdmci grantového vyzkumu.

Rozsahl4 préce je ¢lenéna do osmi kapitol, které sleduji klasické chrono-
logické rozdéleni latky. V prvni kapitole pod4va autor teologickd vychodiska
své prace a vysvetluje jeji cile a metody. Druhd a tireti kapitola podavaji pie-
hled liturgického hnuti v katolické cirkvi od poc¢atku 19. stoleti prakticky az
do Druhého vatikdnského koncilu. Ctvrta kapitola nabizi piehled ¢eského
liturgického hnuti. Az sem mohl autor vychdazet a skute¢né vychdzi z nékolika
zdkladnich a velmi solidnich dél, byt dnes uz ponékud postarsich, od ¢eskych
teologt, kteri se timto tématem obsadhle zabyvali. P4t kapitola shrnuje jednani
Druhého vatikdnského koncilu, jez se tykalo liturgickych otazek, hlavné pii-
pravy pirekvapivé prvniho dokumentu, ktery tento sném prijal, totiz konstituce
Sacrosanctum concilium. V Sesté ¢asti opét spise pirehledovym zptisobem autor
podéavé nasledujici vyvoj pokoncilni reformy liturgie na obecné tirovni. V sed-
mé ¢asti opakované mohl vychézet jiz z celé rady kvalitnich praci a pojednal
vyvoj pokoncilni liturgické reformy v ¢eskych zemich. Zcela ptivodnim pri-
spévkem je zavérecna osma ¢ast, kde na zdkladé prament a vlastni zkuSenosti
popisuje pokus o revizi Ceského misalu, ktery nakonec skon¢il jeho opravenou
reedici. Knihu zavrs$uje stru¢ny zavér a vsechny dalsi nalezitosti odborné prace,
veetné uzite¢nych a dobie zpracovanych priloh.

Nyni se musime vénovat misttim, kterd se jevi jako problematickd. V ivodni
¢4sti autor zdarile vysveétluje zdkladni pojmy a vymezuje se vic¢i zkreslenym
pojetim liturgického hnuti, mile pirekvapuje Siie a pestrost literatury (historika
potési Leopold von Ranke), i kdyz je jasné, ze literatura je dnes jiz prakticky
bezbrehd a nelze ani fyzicky uc¢ist vse k danému tématu. V nékterych pasazich
pripominé préace spojeni nékolika piredchozich dil¢ich rozsdhlych studii do
jednoho celku, kde autor rezignoval na snahu integrovat je a text harmonizovat
a syntetizovat, coz ptisobi rusiveé, abundaniné a zbyte¢né ztézuje pristup ¢tend-
11, protoze rozsah a znovu se opakujici informace unavi. Mam na mysli hlavné
kapitoly dvé a tri, které se zabyvaji stejnou problematikou, jen druha podava
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celkovy prehled vyvoje, zatimco treti podrobnéji zpracovava piinos a dilo jed-
notlivych vybranych aktérti. Coz by se dalo pochopit a omluvit u kvalifika¢ni
préce, ale vzhledem k tomu, Ze se jednd o dilo jiz publikované a zv14sté o préci,
ktera pros$la redakci, ¢ekal bych, ze aspon redaktor priméje autora, aby tyto dveé
¢asti spojil do jedné tistrojné kapitoly. Nékdy nechapu logiku razeni podkapitol,
napriklad kdyz studijni dny v Luganu v roce 1953 prediadi liturgickému kon-
gresu ve Frankfurtu v roce 1950, ackoliv by chronologicky ¢i vyznamem prece
odpovidal pravy opak, ne?

V téchto dvou kapitolach rovnéz postradam veétsi autorsky prinos, nové zhod-
noceni, autor zde vyuziva starsi pirehledové prace, casto text pripomind slovni-
kova hesla ¢i vypisky z encyklopedie. Kdyz uz podava zajimavy prehled tradic-
né spise okrajovych zemi jako Portugalsko, pro¢ v prehledu déjin liturgického
hnuti chybi pozoruhodnd postava slovenského teologa Ladislava Hanuse? Ch4-
pu, ze se mu libi nékteré citdty, ale v rdmci jedné kapitoly ¢tyrikrat opakovat
jednu vétu z motu proprio Pia X. mi ptijde uz prili$ (s. 27, 51, 64, 69), nemluve
o zbyte¢ném odkazu na pouze internetovy zdroj. Obnova a ,ressourcement“
urcité nezacaly vydavanim Sources Chrétiennes v roce 1942 (s. 30), jakkoliv se
jedna o velmi dtilezity projekt, pocatky jsou urcité starsi, ale pak by meél zmi-
nit také edici Unam Sanctam, znovuobjeveni Mohlera a mnoho dal$ich véci.
Institut Catholique v Parizi byl zalozen jiz 1875, nikoliv 1956 (s. 56), kdy pouze
vzniklo na jeho teologické fakulté oddéleni Institut supérieur de liturgie (ISL).
Opét spise z kategorie desiderat je pak zatrazeni ziizeni specidlni liturgické
komise v roce 1948 papezem Piem XII. do pozndmky pod ¢arou jako po mém
soudu podcenéni vyznamu uddlosti.

V tireti ¢asti opét nerozumim, proc¢ je zarazen Festugiére pred Guérangera,
kdyz autor jinak sleduje chronologicky sled. Nevim, co mysli tim, ze ,laicis-
mus“ ochromil v 18. stoleti ndbozensky zivot ve Francii (s. 73), takovych pro-
blematickych, prili§ enigmatickych, nezdtivodnénych historickych tvrzeni by se
naslo mnoho. Do vécnych chyb patii fada tvrzeni: abbé Luis Duchesne nebyl
benediktyn, ale ctihodny kanovnik, do fddu nepatiil ani Msgre Pierre Batiffol.
Na hranu vypovédi odborného textu jdou tvrzeni typu: Ze ,nebylo ndhodou,
ze Casel umird po mai sv. o Velikono¢ni nedéli roku 1948 (s. 87). Pri prehle-
du zdsadnich dél teologti a priikopnikt liturgické obnovy prekvapi, jak désiveé
malo zdkladnich praci katolické teologie 19./20. stoleti mdme ve skute¢nos-
ti prelozeno do c¢estiny. | tady je Kopeckova prace vybidnutim, aby se ¢eska
nakladatelstvi a teologové pokusili vytvorit program na zprostredkovani tohoto
bohatstvi nezbytného k porozuméni vyvoji a sou¢asnému stavu univerzalni
katolické cirkve a jeji teologické reflexi.

V této casti ponékud postraddm nékteré reformni impulsy smérem k litur-
gii, které zaznély naptiklad na pirelomu ¢tyricatych a padesatych let 19. stoleti
napti¢ celou Evropou, kdy se jiz tehdy debatuje otdzka napt. slouzeni mse
v narodnich jazycich, pripadné v reformnim proudu némeckého teologického
mys$leni na poc¢atku 20. stoleti. V pasdazi o ¢eském liturgickém hnuti 1ze naopak
vysoce hodnotit pripomenuti nékterych pozoruhodnych osobnosti, které si
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zaslouzi samostatné zpracovani, coz predstavuje velkou vyzvu pro zadavani
budoucich diplomovych a diserta¢nich praci. Autor zna nékteré nové prace na
dané téma, uvadi je v prehledu, predevsim disertaci Michala Sklenare (mezi-
tim ov8em vydal radu dil¢ich studif) a zevrubné zpracovani ¢innosti prislus-
nych komisi v sedmdesatych letech, které v rdmci své biografie Bonaventury
Bouse zpracoval Vojtéch Novotny, ale zjevné dava prrednost star§$im pracim ¢i
vlastnimu zpracovdani.

Jako historik modernich cirkevnich dé&jin nechépu, pro¢ k déjindm Dru-
hého vatikdnského koncilu vyuziva extenzivneé a jako zakladni dilo tézce
kontroverzni praci, kterou publikoval Roberto De Mattei, a pritom ignoruje
skute¢né normativni nékolikasvazkové dilo tymu Guiseppe Alberigo — Joseph
A. Komonchak! O tom, jak masivné je Di Mattei ideologicky, manipulativni
a demagogicky, svéd¢i napr. rozsdhléa recenze, kterou Klaus Schatz publiko-
val v Theologie und Philosophie 88 (2013), s. 47-71. Pres vSechnu autorovu
snahu o vyvazenost mi prijde zbyte¢né tak extenzivné prezentovat utoky na
osobnost, kterou predstavuje Annibale Bugnini, a opirat se ptitom napriklad
o Wiltgenovu praci, kterd neni prece objektivnim historickym zpracovanim,
ale spise sveédectvim o dobovych polemikéach. Rovnéz pozdni, odjinud nepo-
tvrzené vypovédi francouzského teologa Bouyera nelze prijimat nekriticky,
protoze tyto pokusy prezentovat findlni podobu nového ritu jako vysledek
Istivého obelhdni papeze Pavla VI. ze strany Bugniniho patii kK opakova-
nym demagogickym narativiim kritikii liturgické reformy a jsou ahistorické
a absurdni v snaze vnutit predstavu, ze by papez Pavel VI. pravé tuto ¢ast
koncilniho dila, kterou poklddal za naprosto stézejni, diisledné nekontroloval
a za jeji kone¢nou podobou rozhodné nestdl. Sdm Kopecek pritom dokla-
d4, ze tak rozsdhl4 a radikalni obnova, jakou pokoncilni liturgickd reforma
nesporné predstavuje, probéhla pomeérné velmi klidné a bezproblémove. Za
to cirkev vdéci jednak prave dilu liturgického hnuti a jeho obrodnym sna-
hé&m, tak zjevné uz pro tuto zménu zcela pripravené ptdeé jak mezi knézimi,
tak mezi laiky.

Jednoznacné nejpiinosnéjsi je Kopeckova prace v sedmé kapitole, kde nejen
zhodnocuje vyzkumy dal$ich teologti a historikt, ale prindsi nova zjisténi
a souvislosti v kontextu tvoreni ¢eské liturgické reformy. Pirestoze se nerodila
lehce, coz bylo déno i kontextem komunistického rezimu a normalizace, jedna
se o mimoradné dilo teologické, prekladatelské i duchovni jak ze strany tviirca
nového misdlu, tak téch, kte'i reformu uplatnovali v liturgické praxi. Lze sou-
hlasit s tvrzenim autora, ze v ¢eskych zemich se excesy a problematické prvky
objevovaly jen okrajové a ze prijeti reformy bylo celkoveé velmi pozitivni. Kdyz
autor v zavéru tvrdi, ze chtél vyzdvihnout ,,ojedinélost a bohatstvi“ ¢eské tradi-
ce teologického a liturgického mysleni, ptijde mi to odvazné a rad bych sly3el,
v ¢em je takové a ¢im své tvrzeni dolozi. Ale pokud v néc¢em takové bylo urcite,
tak po mém soudu diky myslenkdm lidi, jako byl Bouse, Zvérina, Mandl a dalsi,
jejichz duchovni a teologicky vyvoj v mnohém byl paralelni s vyvojem svétové
teologie a v lectems odvazné;jsi, ackoliv se rozvijel ve skoro komplemni izolaci

1561



AUC THEOLOGICA

od néj a vychazel z autentické zku3enosti viry prondsledované, ponizené, ba
dokonce umirajici cirkve.

Pro budoucnost bude cenné svédectvi o pripravé nového piekladu Ceského
misdlu, kde se autor jako aktivni iicastnik vyrovnava s kritikou vysledkt pra-
covni skupiny a vysvétluje jeji omezeni a zadani. Myslim, ze nékteré pasaze si
zaslouzily podrobnéjsi pojednani, nez predstavuje byt rozsdhlad poznamka pod
¢arou, napriklad kontroverzni otdzky zmén slov ustanoveni, kde se po jistém
vahani CBK rozhodla ponechat ptivodni znéni, a snad i to, dle nékterych indicii,
rozhodlo pro zmeénu postoje od revize ve prospéch revidované reedice misa-
lu. Prestoze autor mluvi o zapracovavani pozndmek ze strany knézi, priprava
vydéani misdlu se mi jevila mdlo oteviend a prodiskutovana piredev$im s témi,
kteri s misdlem pracuji na prvnim misté, tedy s knézimi, ale vzhledem k datu
vydani prace chépu, ze autor nemél moznost zapracovat a reflektovat kritické
hlasy k pribéhu samotné revize ani k findlni fyzické podobé misdlu.

V zé&véru sice autor ocenuje prvky vyvoje liturgického zivota v ceskych
zemich, ale celkove je spide silné kriticky, zvlasté v bilanci, co vSechno ceské
katolické cirkvi chybi, aby se mohla liturgie a jeji reflexe v podobé liturgiky
a vibec vSechno, co s tim souvisi a na tom zdvisi, zdravé a prirozené vyvijet.
Prekvapuje, ze navzdory tomu, Ze je, zda se, jiz prece jen dostatek vystudova-
nych odbornikt a diky ,,cirkevnim restitucim® disponuji diecéze i potrebnym
materidlnim fondem, schazi elementarni institucionalni zajisténi, které by tyto
nedostatky mohlo zac¢it odstranovat. Az piili$ je patrné, ze se jednd o vice méné
nekoordinované, spise ve volném case naplnované aktivity a snahy jednotli-
vych, jinymi tikoly pretizenych knézi. Jak ale autor naopak nadéjeplné pripo-
mind, i v podstatné horsich podminkach sedmdeséatych let minulého stoleti
dokazaly vyrazné knézské a laické osobnosti provést obdivuhodné dilo ¢eské
liturgické reformy.

Autor v tivodu konstatuje, Ze jeho hlavnim cilem bylo ,,na zdkladé prament
a dobové liturgické produkce zmapovat ¢eské liturgické hnuti, jeho teologicka
témata a zasadit je do SirSich souvislosti univerzdlni cirkve®. Myslim, ze lze
konstatovat, ze se mu tento zdkladni cil pires vSechny limity podarilo splnit.

doi: 10.14712/23363398.2018.55
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Jan Stejskal. Mnich za ¢astit renesance. Olomouc:
Univerzita Palackého 2017, 184 s. ISBN 978-80-87895-81-8

MICHAL POHUNEK

Zajimava kniha, kterou napsal docent stiredoveékych déjin na kated-
re historie Filozofické fakulty Univerzity Palackého v Olomouci Jan Stejskal,
pojednava o zivoteé a dile Ambrogia Traversariho (1386-1439), camaldolidnské-
ho mnicha z kl4astera Santa Maria degli Angeli ve Florencii, jenz mezi svymi
soucasniky vynikl predevsim jako prekladatel z irec¢tiny. Ndzev knihy ,Mnich
za Cast renesance” byl podle mého ndzoru dobrou volbou, avSak pro snad-
néjsi orientaci potenciondlniho ¢tenére bych k tomuto romanticky poutavému
pojmenovani pridal jesté podtitul zdtiraznujici, ze jde praveé o zivotopis Amb-
rogia Traversariho. Doc. Jan Stejskal se jeho Zivotu a dilu i dé¢jindm camaldo-
lidznského mnisstvi vénuje jiz néjakou dobu a o tomto odborném zajmu svédci
nékolik vydanych publikaci. Predevs§im je to preklad Traversariho cestovniho
deniku zndmého pod nazvem Hodoeporicon.' Tento denik se potom spolu
s Traversariho dopisy? stal hlavnim pramenem studie Mnich za ¢astli rene-
sance. Mimo zminény preklad napsal Jan Stejskal i nékolik vlastnich studii
tykajicich se déjin camaldolidanského adu i mnisského zivota obecné.’

Ambrogio Traversari - klicova postava studie - se od svého vstupu do klaste-
ra v roce 1400 pilné vénoval samostudiu, jehoz cilem bylo dokonalé ovladnuti
rec¢tiny. O uspéchu tohoto snazeni svéd¢i jako prvni velké dilo preklad Nebes-
kého zebriku sv. Jana Klimaka, ktery vypracoval v roce 1414.* Po ném nésledo-

! Ambrogio Traversari. Hodoeporicon. Ed. Vittorio Tamburini. Firenze 1985. Cesky pive-
klad: Ambrogio Traversari. Hodoeporicon Ambrogia Traversariho. Ed. Jan Stejskal.
Ceské Budé&jovice: Veduta 2013.

2 Ambrogio Traversari. Ambrosii Traversarii generalis Camaldulensium aliorumque
ad ipsum, et ad alios de eodem Ambrosio latinae epistolae a domino Petro Caneto
abbate Camaldulensi in libros 25. tributae variorum opera distictae, et observationi-
bus ilustratae. Adcedit eiusdem Ambrosii vita in qua historia litteraria Florentina ab
anno 1192 usque ad annum 1440 ex monumentis potissimum nondum editis deducta
esta Laurentio Mehus, sv. lI, Ambrosii Traversarii generalis Camaldulensium Episto-
lae et Orationes. Ed. Lorenzo Mehus. Firenze 1759, reprint Bologna 1968.

> Napt. Jan Stejskal. #mbrogio Traversari — Pokrytec pod sluncem Bernardina Sienské-
ho? Theatrum historiae 10, 2012, s. 7-23; tentyz. Nebesky zebiik ve snu sv. Romualda.
In: Tom4s Borovsky — Radka Nokkala Miltova et al. (eds.). Sny mezi obrazem a textem.
Praha: Nakladatelstvi Lidové noviny 2016, s. 16-27; tentyz. Podivuhodny pribéh Jana
Jeronyma. Praha: Mlada fronta 2004; tentyz. Recké dédictvi na Zdpadé. Monasticismaus,
misie a Stiedni Evropa ve stredovéku. Ceské Budgjovice: Veduta 2011 atd.

+ Joannes Climacus. loannis Climaci, abbatis montis Synai, Scala paradisi. Ed. Arnold
Birckmann. K6ln 1583. Originalni text: Patrologia graeca, tom. 88. Ed. Jacques Paul
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valy mnohé pieklady z oboru rrecké patristiky, ale také autorti predkiestanské
antické klasiky. V roce 1423 povéril papez Martin V. Traversariho prekladem
dila reckého konvertity ke katolicismu Manuela Kaleka (1 1410) 4dversus erro-
res Graecorum de Processione Spiritus Sancti, jehoz tstirednim tématem byla

Kromeé prreklddéani se Traversari vénoval také ¢ilé korespondenci s prednimi
vzdélanci své doby. Patrili mezi né benatsti humanisté Francesco Barbaro®
a Leonardo Giustiniani,” nebo Florentané Nicollo Nicolli® ¢i bratri Cosimo
a Lorenzo de Medici.’ Podle vS§eho mel i dobrou filozofickou a teologickou
prupravu, jeho ucitelem snad mohl byt frantiSkan Antonio Massano, pozdéjsi
biskup v Masse.!?

Kdyz v roce 1431 nastoupil na papezsky trtn jako Evzen IV. Gabriele Con-
dulmer, ktery byl jako kardindl vizitdtorem camaldolidnského iddu, nechal
svolat generalni kapitulu, na niz byl 26. rijna téhoz roku Traversari zvolen
generdlnim predstavenym iadu. Tento urad podstatné zménil Traversariho
zpusob Zivota, nebot jej primeél k neustalému cestovani, pro mnicha doposud
jako generalni predstaveny rddu, vypravi jeho zminény cestovni denik Hodo-
eporicon. Papez Evzen IV. si od néj sliboval reformu camaldolidnské kongre-
gace a k tomu jej jesté poveril ukoly v piribuzné kongregaci vallombrosanské.!!

Ve svém deniku pak Traversari velmi podrobné li¢i problémy klastert, které
vizitoval. Zapisy popisuji ritudly slibti posludnosti, které generalni prredstave-
ny vyzadoval od v8ech ¢lenu radu, vsude kam prijel, a zaznamenavaji také

Migne. Paris 1860, sl. 635-1163. Cesky preklad teckého originédlu: loannés Klimakos.
Nebesky Zebrik. Ed. Alena Sarkissian. Cerveny Kostelec: Pavel Mervart 2015.

5 J. Stejskal. Mnich za casii renesance, s. 24-29; A. Traversari. Ambrosii Traversarii gene-
ralis Camaldulensium... Epistolarum liber XXIII/Epistola I. Ad Martinum V. Pontifi-
cem Maximum, sl. 955-957. Manuel Calecas. Patrologia Graeca. Tom. 152. Manuelis
Calecae contra Greecorum errores libri quator. Ed. Jacques Paul Migne. Paris 1866,
sl. 12-258.

% Francesco Barbaro (1390-1454), benatsky senator, diplomat, guvernér mnoha benat-
skych drzav a prekladatel. Srov. A. Traversari. Hodoeporicon Ambrogia Traversariho,
pozn. 346, s. 103.

7 Leonardo Giustiniani (1387-1446) zastaval uirad benatského prokurdtora a byl téz
prekladatel a basnik. Srov. tamtéz, pozn. 347, s. 103.

8 Nicollo Nicolli (c. 1364-1437), florentsky humanista, sbératel antickych starozitnosti
a majitel obsahlé knihovny. Srov. tamtéz, pozn. 167, s. 56 a J. Stejskal. Recké dédictvi
na Zdpadé, s. 124.

9 Cosimo (1389-1464) a Lorenzo (1395-1440) de Medici, vlastnici vyznamného ban-
kovniho domu ve Florencii. Srov. A. Traversari. Hodoeporicon Ambrogia Traversariho,
pozn. 122, s. 42 a J. Stejskal. Recké dédictvi na Zdpadé, s. 125.

10 J. Stejskal. Mnich za ¢asti renesance, s. 27; tentyz. Recké dédictvi na Zdpadé, s. 112;
A. Traversari. Ambrosii Traversarii generalis Camaldulensium..., Liber V1/ Epistola
XVI, Ad Franciscum Foscarum Venetorum ducem, sl. 300-303.

1 J. Stejskal. Mnich za éasii renesance, s. 32. O vallombrosanském radu viz Giovanni
Spinelli - Giustino Rossi. Alle origini di Vallombrosa. Giovanni Gualberto nella societa
dell’XT secolo. Bergamo 1998.
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napomenuti, kterd byla reholnikiim nebo reholnicim na nékterych mistech
udélena. Slo napiiklad o vzajemné svary ¢lent ¢i ¢lenek komunit a ¢asto
byli mnisi kdrani také pro svévolné opousténi klasterti a potulku. Traversari
se nevyhnul ani zaznamendni velmi ozehavych zdalezitosti, jakym byl pripad
reholnic z klastera v Quercetu nedaleko Florencie, které po kratkém vysetiro-
véni obvinil z prostituce. Tento jev oznacuje v textu, ktery napsal pro jistotu
v rec¢ting, aby jej mohl ¢ist jen tizky okruh téch nejvzdélanéjsich ¢tendi, slo-
vem ,étapida”. I kdyz byly reholnice potrestany, tvrdé tresty v tomto pripadé
nepomohly a klaster byl nakonec zrusen.'

Kromé tohoto poklesku zenské vétve denik zaznamendava napr. pripad opata
klastera sv. Salvatora ze Selvamonda (v Casentinu), ktery unesl Zenu jednoho
rolnika a s tou potom zil ve Florencii. Pozdéji se jesté prostirednictvim svého
advokéta s Traversarim soudil a kladl si pii svém odchodu z rddu nejriznéjsi
podminky.'> Podobnym piipadem byl pirevor od Sv. Matouse v Benatkach, ktery
zil v milostném pomeéru s jednim z mladych ireholnikii. Kdyz se jej vSak Tra-
versari snazil primeét, aby tento pomér ukon¢il, neuspél. Prevor se dokonce za
pomoci mnoha svych vlivnych pratel v Bendtkdch ubranil jakémukoli trestu.
Traversari pak celou zalezitost 1esil tak, ze z klastera sv. Matou$e u¢inil inter-
naci pro problémové ireholniky.!

Kvuli témto a jinym podobnym problémum, jejichz reSeni se Traversari-
mu prili§ nezdarilo, hodnoti doc. Stejskal jeho reformni snazeni jako celkovy
neuspéch. Jeho pricinu vidi v Traversariho nezku$enosti a neznalosti poméra
v celé kongregaci, zptisobené dosavadnim zivotem generalniho piredstaveného
v klauzure bez kontaktu s ostatnimi komunitami. Tato prudkd zména v zivoté
mnicha Traversariho vedla k tomu, Ze vzal reformu za $patny konec a nakonec
se utopil v dil¢ich problémech radu, a zklamal o¢ekavani, kterd do néj vkladal
Evzen 1V. Podle pana docenta by byla vhodnéjsim postupem reforma jednoho
opatstvi, ke které by se posléze postupné pridavaly dalsi reholni domy. Tak
srovnava Traversariho reformni pokus s reformou opatstvi sv. Justiny v Padove,
kterou provedl byvaly druh Evzena IV. z komunity kanovniki San Giorgio in
Alga Ludovico Barbo.'

Nejsem si zcela jist, zda je takovéto hodnoceni Traversariho uspéchu ¢i ne-
uspéchu pro historickou studii nutné a navic bych rekl, ze papez onoho mni-
cha do pocitu zodpovednosti za kongregaci jako celek jmenovanim generalnim
predstavenym do jisté miry natlacil. Ludovico Barbo byl jmenovan komendar-
nim opatem jediného benediktinského opatstvi, kdezto Traversariho trad zahr-
noval povinnosti vi¢i mnoha komunitdm rozsetym na relativné velké tizemni

12 ]. Stejskal. Mnich za casti renesance, s. 46-49 a A. Traversari. Hodoeporicon Ambrogia
Traversariho, s. 33-42.

5 J. Stejskal. Mnich za éasti renesance, s. 50 a A. Traversari. Hodoeporicon Ambrogia
Traversariho, s. 62.

14 J. Stejskal. Mnich za casti renesance, s. 55-58 a A. Traversari. Hodoeporicon Ambrogia
Traversariho, s. 95-98, 105, 171-182.

15 J. Stejskal. Mnich za casti renesance, s. 58-61.

155



AUC THEOLOGICA

ploSe, spojené s nutnosti cestovani a vizitaci. Takova pozice urcité neddvala
Traversarimu moznost zvolit individudlni reformni cestu zamérenou na jedi-
ny klaster a nedalo se od néj ocekévat, ze tuto cestu zvoli. To, Ze se pokousel
restriktivni cestou zamezit nejhorsim vystirelkiim, které v radu pri vizitacich
objevil, bylo urcité na misté a netispéch jeho usili mohl byt jednoduse dtisled-
kem nezralosti spolecenstvi k reformé. Traversariho pokus vsak urcité posunul
veéci vprred uz samotnym otevirenym pojmenovanim a popisem negativnich jevii
a vyznacenim cesty, kterou se mohly ubirat dalsi reformni generace. Proto bych
nehodnotil Traversariho vysledky v této véci nuiné jako selhani. Zjednodu$ené
se da tici, ze zasel to, co pozdéji jini sklidili.

Vyznamnad pozornost je v publikaci vénovéana také Traversariho diplomatic-
ké ¢innosti v souvislosti s Basilejskym koncilem. V 1été roku 1435 se totiz musel
na popud papeze Evzena IV. vydat do Basileje, kde dokonce pired koncilnim
shromdazdénim dne 26. srpna prednesl ire¢, inspirovanou feckymi cirkevnimi
otci, které v mladi pirekladal, predev$im pak kdzanim Rehoie Nazidanského De
pace.'s Je mozna $koda, ze pan docent Stejskal ve své publikaci vénuje obsahu
této promluvy jen malou pozornost, protoze re¢ pred koncilnim shromazdé-
nim musela byt pro stredovékého mnicha jednim z vrcholt jeho zivotni ¢innos-
ti, a proto by jeji obsah v Traversariho zivotopise nemél chybét.

Po vystoupeni na koncilu se Traversari vydal za cisarem Zikmundem, kte-
rého mel pravdépodobné na popud papeze presvedcit, aby koncil rozpustil,
coz se mu ovéem nepodarilo.!” Po prelozeni koncilu do Ferrary se pak aktivné
ucastnil jednani s predstaviteli recké cirkve a angazoval se horlive jako tlumoc-
nik a prekladatel. Dne 9. tinora 1438 pronesl dokonce uvitaci re¢ pred byzant-
skym cisarem Janem VIII. Palaiologem a konstantinopolskym patriarchou
Josefem IL.'8 Obsahu této Treci se v8ak publikace doc. Stejskala taktéz nevénuje
a zel nezminuje ani obsah projevu pired cisarem Zikmundem v Székesfehér-
varu v prosinci 1435 a lednu 1436.'°

Po prelozeni koncilu do Florencie kvtili morové rané se Traversari dale
tcastnil koncilu jako tlumoc¢nik a znalec patristiky, o ¢emz svéd¢i mimo
jiné jeho podpis na bule Laetentur coeli ze dne 6. ¢ervence 1439.2° Nedlouho

v

nato, 21. fijna 1439, vSak ndhle zemiel. Pri¢inou smrti mohl byt mor, i kdyz

16 Tamtéz, s. 134-1536. Re¢ je editovana in: A. Traversari. 4Ambrosii Traversarii genera-
lis Camaldulensium..., Oratio 11, De pace et unitate servanda in Concilio Basileensi,
sl. 1143-152.

17 J. Stejskal. Mnich za casii renesance, s. 137-138.

Tamtéz, s. 139-140; A. Traversari. Ambrosii Traversarii generalis Camaldulensium...

Oratio V, Ad loannem Palaeologum Imperatorem Graecorum, losephum Patriarcham

Constantinopolitanum, ceterosque Praesules Graecos in eorum adventum ad Conci-

lium, sl. 1161-1166.

19 A. Traversari. Ambrosii Traversarii generalis Camaldulensium... Oratio 111, De rebus
Concilii Basileensis ad Imperatorum Sigismundum, sl. 1151-1158 a Oratio 1V, In Basi-
leenses ad Sigismundum Imperatorem, sl.1157-1162.

20 Corpus christianorum. Conciliorum oecumenicorum generaliumque decreta 11/2, ed.
Giuseppe Alberigo—- Alberto Melloni. Bologna 2013, s. 1212-1218.
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doc. Stejskal uvadi i spekulace o otravé, a dokonce povazuje mor za pricinu
méné pravdépodobnou.?! Argumenty pro toto své tvrzeni vSak neuvadi, coz mi
pripada rovnéz jako nedostatek.

Pres tyto vytky vSak musim oznacit praci o renesan¢nim mnichovi Ambro-
giovi Traversarim za velmi povedenou a ocenit pozoruhodny vypravécsky styl
autora této velmi ¢tivé publikace a rovnéz jeho cit pro vybér témat u nas dosud
nezpracovavanych a pritom pro historické povédomi pomérné dtlezitych. Déle
pak musim ocenit systemati¢nost, se kterou se doc. Stejskal tématu vénuje jiz
néjakou dobu, nebot jak bylo zminéno v uvodu, nejde jen o jedinou publikaci,
ale také o vydany preklad Traversariho deniku a jiné drobné;jsi studie o zivoté
tohoto zajimavého vzdélance. Diky této systematické vytrvalosti, s niz autor
ve svém vyzkumu postupuje, predpokladam, ze chybéjici prvky Traversariho
zivota a dila ma v iumyslu zpracovat v dal$ich pracich.

doi: 10.14712/23363398.2018.56

2t Srov. J. Stejskal. Mnich za casii renesance, s. 140-141.
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Hana Stoklasova. Katolické pirechodové ritudly
v Ceskych zemich v ,dlouhém* 19. stoleti.
Pardubice: Univerzita Pardubice 2017, 283 s.
ISBIN 978-80-7560-076-9

MICHAL SKLENAR

Univerzita Pardubice vydala v rdmci edi¢ni fady Monographica pub-
likaci Hany Stoklasové, ktera vychazi z disertac¢ni prace obhajené v roce 2014.!
Autorka v sou¢asné dobé ptisobi jako odborna asistentka na Ustavu historickych
véd Filozofické fakulty Univerzity Pardubice a vénuje se cirkevnim déjindm
dlouhého 19. stoleti.? V piredlozeném textu se snazi ,zachytit podobu ¢tyi pirecho-
dovych katolickych ritualt, z nichz cirkev ucinila svétosti [sic] a jejichz zasadni
promeény a nékdy i cesta k zaniku zapocaly na prahu 19. stoleti. (...) Predmeétem
vyzkumu jsou ritualy krtu, birmovani, snatku a umirani [sic|] a cilem je zachytit
jejich promeénu pod vlivem modernizace a sekularizace spole¢nosti“ (s. 11).
Kniha v mékké vazbé s pomérné vysokou potizovaci cenou (piicemz toto
spojeni jisté nelze vytykat pisatelce) je rozdélena do tii hlavnich c¢asti, které
doplnuji barevné obrazové piilohy a jmenny rejstrik. Po vstupnich pasazich
autorka v prvni ¢ésti stru¢né uvadi do kontextu ¢eskych cirkevnich déjin od
konce 18. do zacatku 20. stoleti (s. 44-77). Zaméruje se pritom na hlavniideové
proudy a posuny, které ovlivnily pirechodové ritualy, respektive pozici a fungo-
vani rimskokatolické cirkve v Rakousku a Rakousko-Uhersku. Ve druhé ¢és-
ti se vénuje formaci, studiu a ukoltiim rimskokatolického knéze. Sledujeme
zde promeény souvisejici s prosazenim idedlu farare-urednika v osvicenském
Rakousku konce 18. stoleti a jeho promeény ve stoleti nasledujicim (s. 78-103).
Posuny souvisi s konceptem katolického osvicenstvi ve studijnim kurikulu teo-
logie v¢etné vyuky pastoralni teologie, proto se autorka vénuje analyze priru-
¢ek této noveé uchopené discipliny. Nasledné pak Hana Stoklasova predstavuje
podobu zminénych prechodovych ritudlt v rimskokatolickém prostredi v ¢es-
kych zemich 19. stoleti (s. 104-222).
Za prinosné muiizeme oznacit sondy do ¢eskych socidlnich dé&jin 19. stole-
ti, tedy ¢dsti vlastniho vykladu o pirechodovych ritudlech. Autorka kuprikladu

! Hana Stoklasova. Katolické prechodové ritudly v ,,dlouhém® 19. stoleti. Diserta¢ni pra-
ce. Pardubice: Univerzita Pardubice, Fakulta filozoficka 2014.

2 Z prispévkii mimo ramec recenzované monografie viz napi. Hana Stoklasova. Vyuka
katechismu: kazdodennost zédka a knéze ve druhé poloviné 19. stoleti. Studia historica
Nitriensia 2 (2015), s. 224-233. Z piispévkii k tématu vydané disertace viz napi. Hana
Stoklasova. Promeény katolickych prechodovych ritualt v sekularizujici se méstské
spole¢nosti ve 2. poloviné 19. stoleti. Studia historica Brunensia 2 (2014), s. 53-70.
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velmi dobte vystihla socidlni praxi kitu jako rodinné slavnosti, doklad4 dule-
zitost obradu uvedeni rodi¢ky po porodu i na snahdch o symbolické uvadéni
zemielé matky, popisuje organizac¢ni naroc¢nost prijezdu biskupa do farnosti
kv1ili udileni svatosti birmovani a priabéh piipravy. Detailnéji se Hana Stokla-
sova zabyva manzelstvim a mimo jiné ukazuje, Ze vyznamna cast reflexi se
vyrovndava s reglementaci a posuny zacinajicimi v osvicenském stété a pokra-
¢ujicimi ddle ve spolecnosti, jez prochdzela procesy spojenymi s moderniza-
ci. V souvislosti s péc¢i o nemocné, umirajici a s pohirebnimi ritudly autorka
plasticky li¢i povinnosti duchovniho spréavce farnosti kuprikladu v souvislosti
s navs§tévami — soudobé pastoralky doporucovaly ,navs§tévovat nemocného cas-
to, aby farnici uvykli tomu, ze knéz nejde se smrti, ale s utéchou® (s. 200) -
a kapitolu i celou publikaci zakonc¢uje ¢asti o odporu proti pohrbivani zehem.

K vydané monografii je zapotirebi uvést nékolik kritickych pozndmek. Cely
vyklad provazi urc¢ita nevyvazenost mezi historii a teologii. Hana Stoklasova se
knihou z oboru historie obraci predevsim k historické obci. Soucasné oviem
zvolené téma velmi tizce souvisi s katolickou teologii, piredevsim s liturgikou.
Urcitou disproporci ukazuje jiz tivodni pirehled literatury: zatimco historio-
grafickd ¢ast ptsobi velmi informované, pouhych pét uvadénych titult teolo-
gickych nepredstavuje zcela reprezentativni vybér. V souvislosti s Casopisem
katolického duchovenstva autorka konstatuje: ,Rigidni Ipéni na zachovéavani
tradi¢niho prabéhu katolickych ritualti vedlo autory k uverejnovani studii,
které se vénovaly pevné stanovenému liturgickému adu jednotlivych ritua-
It a zdtGraznovaly, kde nejcastéji dochdzelo k odchylkdm od normy* (s. 30).
K ritudlu se ale pristupuje pouze z hlediska historické antropologie, nikoliv
jako k dokladu konkrétni liturgické a svatostné praxe, dané potridentskym
modelem cirkve s osvicenskymi a dalSimi prvky.

Liturgika sice tvorila soucast pastoralni teologie, ale k ritudlu nelze pristu-
povat izolované, pouze na zakladé nékolika studijnich prirucek - zcela chybi
préce s liturgickymi knihami a priru¢ckami pro laiky, analyza soudobych rub-
rik anebo podrobnéjsi vyjadireni k vlivu synod na partikuldrni normy. Autor-
ka by diky nim mohla postoupit nad rdmec ponékud zvlastnich konstatovani,
napi. ze ,mse probihala podle pravidel rimského ritudlu tak, aby se ji mohl
ucastnit kazdy podle svého stavu“ (s. 52). Rovnéz nelze absolutizovat jednu
z linii liturgického slaveni a poboznosti; liturgie nikdy nebyla ,,degradoviana
na pomutcku moralni vychovy a pouhy pedagogicky néstroj* (s. 108). Soucasné
neni mozné precenovat informace ze stavovskych knézskych periodik, k nimz
musime piistupovat kriticky. Dotazy knézi redakci Casopisu katolického ducho-
venstva® zcela jisté neukazuji, ,jaky postoj k ritudlim zachovavala vétsinova

5 Ke kulture pisemného styku v 19. a 20. stoleti v fimskokatolickém prostiredi viz Tomas
W. Pavli¢ek. Povolani duchovniho v naboZenskych kulturdch v Cechach na sklonku
19. stoleti. In: Zdenék R. NeSpor - Kristina Kaiserova (eds.). Jariety ceské religiozity
v ,dlouhém* 19. stoleti (1780-1918). Usti nad Labem: Albis International, s. 160-180,
zejm. s. 167-170. Viz téz Jiri Hanus$ a kol. ,Sluzebnici neuzitecni®. KnéZskd identita
v Ceskych zemich ve 20. stoleti. Brno: Centrum pro studium demokracie a kultury 2015.
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spolec¢nost” (s. 30), nybrz poskytuji prihled k reflexi urcitych otazek pastorac¢ni
praxe v 19. stoleti jednoznac¢né vymezenou a specificky vzdélanou a formova-
nou socioprofesni skupinou, totiz diecéznim klérem v ¢eskych zemich. Kniha
Klementa Borového Utedni sloh cirkevni nepiedstavuje piiru¢ku pastoralni
teologie (s. 98 a nésl.): jedna se o publikaci uré¢enou knézim v duchovni sprave,
kterou nelze jednoduse porovnéavat s uc¢ebnicemi ur¢enymi pro studujici kle-
riky, prrestoze se v ni témata pastoralky logicky objevuji, coz ostatné pripousti
sama pisatelka. Napriklad prirucky pastordlni teologie Gabriela Pechacka — pro
komparaci nesporné vhodnéjsi - naopak chybi.*

Jisté otazniky dale vzbuzuje vybér prament a literatury. Obhajoba vyuziti
kralovéhradeckych currend pro nahlédnuti celkového stavu se nezda dosta-
te¢nd - vzdyt diecézni biskup je tvircem partikularnich pravnich norem, tedy
mistnim zdkonoddrcem. Autorka se mnohdy pridrzuje obecné zaméienych
prirucek (v tivodnich ¢astech az do poznamky ¢islo 98 ovSem bez paginace)
nebo velmi podnétnych a pirinosnych studii nékolika autorti, i kdyz k pojednd-
vanym otdzkdm jiz existuji specializované monografie a ¢4st z nich je uvedena
v seznamu pouzité literatury. Podivné tak kupiikladu ptisobi, kdyz se v souvis-
losti s ¢eskou koleji Bohemicum (Nepomucenum) v Rimé odkazuje pouze na
Velké déjiny zemi Koruny ¢eské a opomenut ztistava zdsadni shornik editovany
Tomé&Sem Parmou, v ¢eském jazyce vydany tii roky pred recenzovanou knihou
(s. 63).° Texty k vyvoji katolické teologie, jejim dé&jindm a zpusobu traktovani
v ¢eském prostiredi bohuzel zcela absentuji, prestoze by mohly osvétlit mnoho
témat. Piri zminkdach o encyklikdch a dal$ich papezskych dokumentech by ¢te-
nar ocekdval uvedeni Acta Sanctae /Apostolicae Sedis anebo Enchiridionu Hein-
richa Denzingera, nikoliv sekundarni literatury. Stejné tak text neodkazuje na
dokumenty Tridentského a Prvniho vatikdnského koncilu, at uz v latinské, ¢es-
ké nebo latinsko-ceské edici. Vysvétlovat kanonicko-pravni terminy s pouzitim
Ottova slovniku nau¢ného a nenabizet zddné odkazy k relevantnim prispévkiim
7 oblasti kanonického a konfesniho prava taktéz nelze povazovat za vhodné.

Kvili naznacenému zaréazejicimu postupu se Hana Stoklasova v publikaci
opakované uchyluje k urc¢itym zjednodusujicim zobecnénim otézek cirkevnich
déjin bez hlubsi analyzy ¢i vykladu. Rada nepiesnosti se vyskytuje ve vykladu
o cirkevnich redliich a spraveé, napr. souhlas patrona s obsazenim beneficia,
byt nékdy formalni, rozhodné neni omezen na stiredoveék (s. 79). Podle autorky
reforma 7Tridentina, jiz blize neosvétluje, ,nedokazala jasné definovat, zda ma
byt duchovni znalcem scholastické teologie, nebo ma jeho vzdélani spise smeé-
rovat k znalostem praktické pastorace“ (s. 83). Za zminku by stélo, ze napéti
zustava charakteristické pro debaty o podobé studia teologie v kazdé dobé.

* Gabriel Pechacek. Pastyrské bohoslovi. S. 1.: s. n. 1895-1896. Tyz. Pastordlni bohoslovi.
Praha: s. n. 1903.

5 Toméas Parma. Ceskd kolej v Rimé. Od Bohemica k Nepomucenu. 130 let existence ceské
kulturni a vzdéldvact instituce. Kostelni Vydri: Karmelitanské nakladatelstvi pro Arci-
biskupstvi prazské 2014.
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Vyznamnd ¢ast spornych momentti a uvedenych vytek by nemusela zazni-
vat, kdyby Hana Stoklasovd jasné sdélila svoji badatelskou otdzku a zejména
badatelskou pozici. Vysledny text totiz kolisd mezi solidni historickou sondou
do ¢eskych cirkevnich déjin 19. stoleti s vyuzitim tisténych prament, historic-
kou ¢i socidlni antropologii, socidlnimi déjinami s dirazem na pirechodové
ritudly i festivity s nimi spojené a obecnou antropologif az religionistikou, coz
vede ke znejisténi ctendre. Na jedné strané autorka tvrdi: ,Krestanstvi (...)
dokéazalo diky hluboké ucteé k tradici (i diky koncilnim usnesenim) uchovat
tradi¢ni podobu kirestanskych ritudlti velmi dlouho, piipadné ji samo ve shodé
s tradici formovat. Zivotnost a trvanlivost kirestanskych rituali stala patrné také
na tom, ze kirestanstvi vzniklo jako inicia¢ni ndabozenstvi, které do sebe vstie-
balo prvky antickych mysterii, fecké filozofie i rimského pravniho systému, coz
mu umoznilo prizptsobit si vétsinu ndbozenskych a kulturnich provincialism
a najit pro né spole¢ného jmenovatele“ (s. 105-106). Zaroven ale piredklada
ryze teologické vyklady svatosti a v souvislosti se kittem z nouze uvadi: ,L.péni
na piresném znéni kitici [sic] formule, z naSeho pohledu moznd az piilis mali-
cherné, svédcilo o dtilezitosti zdsad uvedenych v ritudlu, bez jejichz dodrzeni
hrozilo nebezpeci, ze se dité kviili neznalostem baby nedostane do spole¢enstvi
cirkve, aniz by to jeho okoli tusilo“ (s. 123). Jenomze svatostnéd praxe se nerov-
n& magickym praktikdm a diraz na dodrzeni rubrik pri vysluhovani svatosti
nejenze neni ,malicherny“, ale ani nestoji v rozporu se zdsadami konani podle
umyslu cirkve a supplet ecclesia.

Prace Hany Stoklasové nabizi pohled na katolické inicia¢ni ritudly v 19. stole-
ti v ceském prostiredi. Text mtize kolegiim z irad odborné verejnosti véetné stu-
dentti i $ir8im ¢tendirskym vrstvam dobie poslouzit jednak pro zdkladni seznd-
menti s urcujicimi fenomény, jednak pro zajimavy vhled do socialni a liturgické
praxe krtu, bifmovani, snatku, pohibu a souvisejicich ritual v 19. stoleti. Na
shromdazdéném materidlu by — pravé napiiklad v ohraniceném regionu kralo-
véhradecké diecéze — bylo mozné presvédcivé dolozit tezi Martina C. Putny, ze
odkouzlovany svét sice pozvolna pirestaval byt kirestanskym konfesné,® kulturné
kiestanskym ovSem zustaval. V zdvéru prace se mimo jiné konstatuje: ,Vétsi-
na populace (...) v posledni tiretiné [19.] stoleti zaujala k cirkvi pragmaticky
postoj. Uvédomovala si, ze vdechny pirechodové ritudly jsou realizovany jejim
prostirednictvim a stéat, nepocitame-li civilni snatek, za né nedokazal nabidnout
alternativu, proto bylo naprostou nutnosti, aby lidé kooperovali s cirkvi alespon
na zéakladni urovni® (s. 223-224). Pro takovy vyklad a analyzu by vSak bylo
treba postoupit ddle a pripojit také podrobnéjsi vhled do déjin cirkve, ceské
teologie, liturgie a liturgiky v¢etné neobarokni zboznosti a nasledné obé roviny
propojit.

doi: 10.14712/23363398.2018.57

6 Martin C. Putna. Ceskd katolickd literatura v evropském kontextu 1848-1918. Praha:
Torst 1998, s. 35. Srov. téz Martin C. Putna. Religiozita v 19. stoleti: zboZnost nezboz-
nych. In: Zdenék Hojda - Roman Prahl (ed.). Bith a bohové. Praha: KLP — Koniasch
Latin Press 2003, s. 9-16.
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David Voprada. KnézZstvi v prvnich staletich cirkve I.
1.-3. stoleti [Das Priestertum in den ersten
Jahrhunderten der Kirche L. 1. bis 5. Jahrhundert].
Praha: Krystal OP 2018, 256 S. ISBN 978-80-7575-033-4

ONDREJ SALVET

Dr. David Voprada, ein Patrologe und Lehrbeauftragter an der Pra-
ger Katholisch-Theologischen Fakultét, beschiftigt sich wissenschaftlich u. a.
mit der Thematik der Dienste in der Urkirche. In seiner neuesten Buchversf-
fentlichung présentiert er die wichtigsten Abschnitte relevanter Quellentexte
in chronologischer Reihenfolge, jeweils mit Einfiihrung und umfangreichen
Kommentaren: Es kommen die biblischen Pastoralbriefe (Kap. 1), die aposto-
lischen Viter Clemens, Ignatius und Polykarp sowie Didache, Hirte des Hermas
vor (Kap. 2). Es folgen die Apologeten Justin und Irendus (Kap. 3), die Kir-
chenviiter des Ostens (Clemens von Alexandrien mit Origenes, Kap. 4) und des
Westens (Tertullian, Cyprian) gefolgt u. a. von Traditio Apostolica und Didasca-
lia apostolorum (Kap. 5). Insgesamt handelt sich um ein kleines patristisches
Lesebuch mit reichem Fullnotenapparat. Die lateinischen Texte sind vom Ver-
fasser selbst, die griechischen dann von Frantisek Stanék ins Tschechische
iibersetzt. Nach Angaben des Verfassers ist schon ein zweiter Teil druckbereit,
der das 4. und 5. Jahrhundert abdeckt.

Das Werk ist mit einer Einfiihrungsstudie versehen, in der Vopirada die Prob-
lematik der Terminologie und Theologie des Priestertums aufgreift. Die Studie
umfasst 21 Seiten und ist fiir die Wiirdigung des ganzen Werkes maligebend,
weil sie die durchgehend benutzte Hermeneutik des Verfassers widerspiegelt:
Im Wesentlichen konzentriert er sich auf die grundlegende Frage der Kontinu-
itdt zwischen heutiger katholischer Hierarchie und der Amtspraxis der Urkir-
che. In dieser Abhandlung, die in drei Teile gegliedert werden kann, stiitzt sich
Voprada hdufig durch Querverweise auf die Quelltexte im Hauptteil des Buches.

Es geht zuerst um terminologische Fragen, wobei die bekannten Problem-
felder nur grob umrissen werden, zum Beispiel die ungenaue Unterscheidung
zwischen episkopos und presbyteros im NT und bis Irenéus hin (10-13) oder
die Tatsache, dass die Kirchenamtstrdger erst ab dem 3. Jahrhundert ,,Priester®
genannt werden (14).

Im zweiten Abschnitt wird diese Entwicklung begriindet und verteidigt.
Nachdem der Verfasser verschiedene wissenschaftliche Theorien wieder-
gibt, stellt er als Grundlage die Anbindung an das Alte Testament, die er als
eine gleichzeitige Kontinuitdt und Diskontinuitédt beschreibt (21). Der Haupt-
unterschied zum levitischen Priestertum liege darin, dass es nicht aufgrund
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leiblichen Ursprungs, sondern durch Wahl weitergegeben wird. Dazu kommen
zwei andere Neuerungen, ndmlich die Ableitung des Amtes von einer gott-
lichen Berufung und die Zugehorigkeit der Amtstrager zum Klerus (19) als
einer klar abgegrenzten Teilgruppe innerhalb der Kirche.

Der letzte Teil der Studie bietet ein Rahmenprofil der Kirchendiener an.
Zusammenfassend stellt Vopirada das patristische Ideal des Bischofs als eines
Hirten dar, der mit geistlicher Macht ausgeriistet, an Gottes Stelle die Kirchen-
gemeinde leitet und mit apostolischem Eifer das Wort Gottes verkiindigt (26).
Dabei wird er von Diakonen unterstiitzt und von einem Presbyterium umge-
ben, das in Treue und Einheit an seinen Aufgaben teilnimmt (27).

Der Hauptteil des Buches folgt einem einheitlichen Schema: Zuerst wird
in Kiirze der jeweilige Kirchenvater (entfédllt bei anonymen Texten) und das
gewdhlte Schriftstiick vorgestellt. Dann kommen die meistens sehr kurzen
Textabschnitte mit Quellenangaben und verwandten Bibelstellen am Seiten-
rand. Die erklirenden Kommentare sowie zahlreiche Literaturangaben findet
man in den Fuinoten.

Die Gliederung und das Corpus der Quelltexte sind in Auswahl der Mono-
graphie von Enrico Cattaneo I ministeri nella Chiesa antica: testi patristici dei
primi tre secoli (Milano 1997) entnommen. Die Kommentare Cattaneos sind
allerdings tiberarbeitet, aktualisiert und oft in Fulinoten dokumentiert. Vopra-
da beachtet stdndig die neueste Fachliteratur und legt durchgehend eigene
Gedanken vor, so dass die Endversion ein Ergebnis seiner anspruchsvollen
Kleinarbeit ist. Das gilt nicht zuletzt deswegen, weil der Band neue Uberset-
zungen aus kritischen Ausgaben der Originaltexte anbietet. Das ist besonders
wertvoll, weil die vorherigen tschechischen Ubersetzungen nicht mehr haltbar
oder tiberhaupt nicht vorhanden sind.

Zur Orientierung des Lesers helfen neben einer Literaturliste auch der nach
Autoren geordnete Index der Quelltexte und das Namenregister. Tippfehler
kommen sehr vereinzelt vor: Der Name ,.Ysebaert“ steht richtig auf Seite 10,
sonst mehrmals ,Ysabaert®, auch im Namenregister; der Name ,,Stewart” (Seite
15, 17) fehltim Register; der Name ,von Campenhausen® steht richtig auf Seite
179, aber in der Literaturliste kommt ,Kampenhausen“ vor.

Das vorliegende Buch ist als ,,Degustationsmenii“ (7) nicht nur katholischen
Priestern, sondern allen Interessierten gewidmet und macht sich dadurch die
Popularisierungsaufgabe zu eigen. Daneben war es ganz offensichtlich das
Anliegen des Verfassers, eine wissenschaftliche Abhandlung seines Themas
anzubieten. Es liegt auf der Hand, dass die Erfiillung beider Aufgaben in einem
Werk dullerst schwer ist. Der Erfolg oder Misslingen dieses Unternehmens
wird den Leserinnen und Lesern selbst tiberlassen. Trotzdem steht fest, dass
das Buch Vopradas einen wichtigen Beitrag zur tschechischen Patrologie dar-
stellt und als eine zuverlédssige Einfithrung in die Gedankenwelt der Patristik
dienen kann.

doi: 10.14712/23363398.2018.58
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