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TEOLOGICKY CASOPIS
ROCNIK XVI, 2018, CISLO 1

On the Cantor’s Role
in the Byzantine Churches in Slovakia

Simon Mariné¢ak

Former eparchy of Mukacevo included regions that were always being a borderland,
mountains inhabited by a “forgotten people”. Considerable distance of the region to
any main cultural center caused that a pristine way of singing has been preserved there.
Cantor, as the core personage of the musical performance, became vital for transmission
of musical heritage from one generation to another. His personal skills supported the
quality of music, but at the same time, his limitations heavily affected the music not
merely in his era, but also in later times.

Keywords: eparchy of Mukacevo; liturgical performance; musical heritage

While liturgical music in the Roman Catholic churches enjoys the su-
pport of the musical instruments (predominantly organ, but also other mu-
sical instruments of the orchestra), liturgical music in the churches of the
Constantinopolitan (i.e. Byzantine) liturgical tradition (both Catholic and
Orthodox) remains somewhat sober in its performance. Historical develop-
ment showed the byzantine musical practice being not favorable towards mu-
sical instruments,' and the musical execution was excluded merely to the
vocal performance. In the Byzantine-Greek Churches, leading in the chant
remains in the hands of a cantor (gr. yéAtng), and the congregation joins
mostly for the recitation of the Lord’s Prayer and the Creed. In the Byzanti-
ne-Slavic Churches, the practice differs. While choir performance dominates
in the Russian tradition, it is the cantor (sl. [Rus.] mbBews, or [Ruth.] gaxs),
who is more dominant in other Slavic traditions.

In the current practice in Slovakia, the cantor begins the chant, and peo-
ple join him/her in chanting. He is deciding on the pitch, and leads the con-
gregation during the chant. As such, he would be expected to be a person brilli-
ant in chant, gifted with good and trained voice, connoisseur of (ideally) all

! See my handbooks Byzantskd hudba. K dejindm prvokrestanskej hudby (Trnava 2015); and
Duchovné zdaklady prvokrestanskej hudby (Trnava 2015).
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melodies, and well prepared in typikon and skilled in ritual. Congregational
participation heavily depends on his personality. If the cantor does not show
sufficient brilliancy in what he does, congregational singing would never reach
even average level of accuracy and beauty. And this is, regrettably, also a case
in many churches in Slovakia. Despite the fact that there is a cantor’s ‘Satur-
days School’? in the Eparchy of Kosice (Eparchies of Presov and Bratislava do
not offer any similar workshops), improvement of musical performance in the
churches demands more systematic approach.’

Historically, and prior to naissance of any schools in the Eparchy of Mu-
kacevo (i.e. mother See of all Slovak eparchies), cantors received their training
by means of oral tradition transmitted from one generation to another, from
father to son, from priest to a layman. Of course, the quality of chant itself
could not reach very high standards. The principal obstacle to the solid exe-
cution of chants has also been seen in the lack of liturgical books, as well as
in the lack of education and the illiteracy of majority of population.* The
need of institutional education gradually became urgent, and thus first schools
able to offer education (possibly also musical) started to be organized at the
parishes (rectories) in the villages that were economically better off. The most
famous were schools in Lukov (1500), Jastrabie and Litmanova (1590), Pora¢
(1593), Resov (1600) and Sukov (1600).°> These schools, however, could not fo-
cus primarily on the music and education of cantors, as there was need to offer
a broader education. It seems, however, that these schools had not survived
more than hundred years, and were closed after some time. The 1770 - 1771
document, Conscriptio regni Hungariae secundum loco, religionem et linguam
Jussu augustae gives very sad statistics on existing schools in the eastern part
of old Hungarian kingdom, north-eastern Slovakia of today. It says that there
was not any school in the Saris, Spi§, Uh, Berehovo and Uho¢ districts; it was
fourteen schools in the Zemplin district, and four in the Maramoros district.®

2 A paraphrase of a Sundays School. Since the training of cantors takes places usually on
Saturdays, hence the name.

3 Cantors usually are volunteers in the service of local parish, and do not receive revenue
sufficient to rely just on this service.

4 Cf. S. Papp, “Po3Biii mepkoBHOTO Gorocyx60Boro criBy (IpoctocmiBy) B MyKadiBchKiit
enapxii,” Irmologion (Presov 1970) 183; A. Pekar, Hapucu icmopii yepxeu 3axapnammsi
II. Analecta OSBM (Lviv - Rim 1967 - 1997) 381.

> Cf. A. Pekar, Hapucu icmopii yepkeu 3axapnamms Il. Analecta OSBM (Lviv - Rim 1967
- 1997) 255.

¢ Cf. E. Financzy, A magyarorszdghi kozoktatds torténete Mdria Terézia kordban. Elsé kotét.
1740 - 1773 (Budapest 1889).
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Education in music, if taken more profoundly, was closely linked to the
priestly preparation and training. Prior to 1646, we find this description:

...A father, a priest or a cantor would teach his son at home, mostly to read
and to chant the various church services. When the son was sufficiently pro-
ficient ... he would be sent either to some monastery or to a more learned
priest for further studies ... During the day, in good weather, the student
was obliged to work out in the fields with his instructor. In the evenings on
Sundays and rainy days, studies would be taken up. Such privately tutored
students were usually taught to read, occasionally to write in Church Slavo-
nic, to learn the catechism, the bible, to perform such services, to administer
the sacraments, and finally to sing the various ecclesiastical chants. Such
a course lasted for at least one year. When such a candidate was sufficiently
versed, ha was usually sent to his own village to act as a cantor or his assis-
tant. After several years of practical work in a parish, the priest would issue
a certificate to the ‘theologian’ stating that he was worthy of, and ready for
ordination. The candidate then would appear before the bishop and, presen-
ting the certificate, would request ordination.’

Thus, it seems that the position of a cantor was important in procedure
to becoming a priest. We find similar reference in the letter of 1763 to certain
bishop, where nominee to a parish explains why he received priestly ordina-
tion from another bishop. As he says in the letter, he learned to read, [perhaps
in his local parish school], and in age of 15 he started to be cantor in various
villages for eight following years. After he got married at the age of 23, he
worked as other peasants. After thirteen years, he went to Wallachia to ask for
priestly ordination.®

The lack of educated cantors allowed also illiterate and misbehaving
people to participate in chant. Thus, often happened that the people, who
sang at the weddings, on the street, at the fairs, at family feasts, served also as
the cantors.’ It has also eased the penetration to the official worship of the
paraliturgical chants, i.e. chants that musically usually derived from the folk
music, and textually were inspired by popular devotions that were not bearing
the canonical text. Since the melodies of these chants were close to those of
the folk songs, they were easy to remember. These songs were used at popular
gatherings, such as processions to the cultic places, processions to the church

T Cf.]. L. Roccasalvo, The Plainchant Tradition of Southwestern Rus (New York 1986) 17.
8 Cf. Apxue wzo-3anaonoii Poccuu 1/2 (Kyjev 1864) 27 - 28.
? Cf. N. Petrasevi¢, Musica Byzantina — Slavica — Hungarica X (Eger 1978-1990) [samizdat], p. 1.

9
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feasts, various devotions, etc.l® Monk Arsenij Kocak (1737 - 1800)! in his ma-
nuscript School, or Handbook of Ruthenian Grammar (ILlxona unu yuunuue
epamamuxu pyckoii)'? describes the most common errors that cantors, or pe-
ople singing in the churches, usually did. The main breakings of the correct
chant performance Kocak lists as (1) non understandable pronunciations, (2)
dividing the words during the chant (perhaps for the reason of taking the
breath), (3) yelling, (4) howling down the others, (5) forerunning others (or
hastening) in chant, but also (6) very slow chant.® As he says, who does not
read well, would never sing well .1

The cantor’s misbehaving was another phenomenon that have occurred
in the history. The proper attitude, or self-governing, proved to be of fore-
most importance. Archive document that lists the contraventions of cantor
Savka Salamon from the village Kurov (nearby Presov), dated 1797, concerns
cantor’s drinking passion and consequent absences at various worships. This
document gives us very important information. It suggests that at the cantor’s
absence at the worship, liturgies had to be recited, they were not sung,”” which
means that either it was merely the cantor who sang, or the congregation was

° For the texts, see P. Zetwich, Medzi Vyichodom a Zdpadom (Bratislava 2002); and Idem,
Kyrillische paraliturgische Lieder. Edition des handschriftlichen Liedguts im ebemaligen
Bistum von Mukacevo im 18. und 19. Jabrbundert (Koln - Weimar - Wien 2006). For
music, see S. Papp, “JlyxoBHa micHs Ha 3akapnarTi,” Analecta OSBM, sectio 11, vol. VII
(XIII), fasc. 1-4 (Romae 1971) 114 - 142; and J. Medvedyk, “Ykpaincbka gyxoBHa micHs:
CTaHOBJICHHS Ta PO3BUTOK,” in Pociatky krestanskej hudby v Eurdope (S. Marin¢ak ed.)
(Kogice 2005) 235 - 241.

' His biography is to be found in J. Dzendzelivskyj, Z. Hanudelova, “I'pamaruka Apcenis
Komnaka,” Hayroeuil 36ipruux Myseio ykpaincokoi kyiemypu y Ceuonuxy 15/11 (Bratislava
- Presov 1990) 6 - 9.

2 The manuscript was formerly preserved in the library of the monastery in Mukacevo. In 1963
it was moved to the library of Uzhorod University, where it is preserved in the Old print
and manuscripts section under the number 499. The terminus a quo of the manuscript
seems to be 1778. Cf. ]. Dzendzelivskyj, Z. Hanudelova, “I'pamaruka Apcenis Komaxa,”
Hayxosuii 36ipnux Myseto ykpaincokoi kynomypu y Ceéuonuxy 15/11 (Bratislava - Presov
1990) 12.

B Cf. Arsenij Kocak, lkora umu yuunuwe epamamuxu pyckou. In J. Dzendzelivskyj,
Z. Hanudelova, “I'pamaruka Apcenist Konaka,” Haykoguil 30ipnux Myseio ykpaincokol
kynomypu y Ceéuonuxy 15/11 (Bratislava - Presov 1990) 227 - 228.

% Cf. Arsenij Kocak, Ilxona umu yuunuwe epamamuxu pyckoi. In J. Dzendzelivskyj,
Z. Hanudelova, “I'pamaruka Apcenist Kottaka,” Haykosuil 30ipnux Myseio ykpaincokoi
kynomypu y Ceuonuxy 15/11 (Bratislava - Presov 1990) 228.

..a3b CO XJIAMIOMB YUTAHY CITYKOY OTIIPABOBaIb...” “...a3b MPUHYKICHbIH OBUTH YUTAHY
CITyk0y CIY)KBITH 3 MOUM®B XJIAIIIOMb IIECTO JIUTHBIMb...” “...a TaKb a3b YTPEHIO CaMb
B IIEPKBH OTTIPABUITb, a CTyKOy 4uTaHy, u ¢ xaamuoms...” Cf. P. Zenuch, Hemounuxu
BU3AHMUTICKO-CNIABAHCKOU mpaduyuu u Kyremypsl ¢ Cnosaxuu / Pramene k byzantsko-
slovanskej tradicii a kultiire na Slovensku. Monumenta Byzantino-Slavica et Latina
Slovaciae IV (Bratislava - Kogice - Roma 2013) 387 - 388.

15 «
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not able to sing without a leader. Apparently, it was not sporadic occurrence,
as also bishop Bacinsky admonished his priests in the circular letter dated to
6 March 1798 to inure the faithful to join the cantor in singing.'®

The second document, a testimony about the errancies of Stephen Sko-
rodinsky, cantor in the village Bogliarka (nearby Bardejov), although dated to
1803, it certainly reports to the errancies occurring in 17% century (and cer-
tainly even afterwards). As the previous document, this one also speaks about
the personal attitude of a cantor, rather than about his professional abilities. It
likewise reproaches the cantor’s effusive consummation of alcoholic beverages
and consequent misbehavior at public. As the document says, the cantor, any-
where he would be invited for lunch with the priest, he would first drink two
or three glasses of schnapps, and soon after, he would start to yell and natter,
so that other people sitting at the same table were unable to discuss.”” The
next paragraph in the document continues with the description of cantor’s
misbehavior:

Many times he comes to the holy church so late that the priest, already
dressed in sacred vestments and standing before the holy altar, he waits for
the cantor to come sometimes half of a quarter hour, sometimes even entire
fifteen minutes, and then upon the request of the assembly he [i.e. priest]
starts without him [i.e. cantor] the recited service. And cantor arrives to
the church sometimes after the Antiphons, sometimes during the Gospel
reading, what already happened several times in all three churches. And to
the Sunday and feast vespers, when the priest teaches the catechism, often
he does not come. The bell-ringer, scandalized as he saw it, he also ceased
to come to such vespers. At the week-days both cantor and bell-ringer do
not come, so that many times priest alone brings the water and wine to the
Service, he himself rings the bell, and if he does not ring the bell before he
dresses, he goes to the belfry from the altar and rings the bell already dressed
in the holy vestments.'

16 % _KIiKI0 Mapoxs Ja M3MaraeTh Cs HAPOAb CBOIl MPHU3BBIYAWTH, MOI 0OKECTBEHHOO

mityprieio u3b askompb npucibBoaru...” Cf. 1. Udvari 36upska sicepen npo cmyoii

pycuncebko2o nucememesa 1. Kupunuuni yo6ixcnukel Myka1o6coko2o enuckona Anopis
Bauuncorozo (Nyiregyhiza 2002) 130.

..Kantor tak gelt ofkliwi a merfki czlovek ze kedi kolvek a gdze kolvek iz prevelebnim na
obed ku [tolu pride a gak [koro 2 aneb 3 porcigi palenki pige doral z welkim krikem
a labdanim kazdeho pri ftole fediceho previfluge tak ze druhe [tatecne Ludze pred nim
hutoryc a difTkurovac nemozu.” Cf. Peter Zetiuch, Hemounuxu suzanmuiicko-ciasancroi
mpaouyuu u kynemyper ¢ Crosaxuu / Pramene k byzantsko-slovanskej tradicii a kultiire
na Slovensku. Monumenta Byzantino-Slavica et Latina Slovaciae IV (Bratislava - Kogice
- Roma 2013) 389.

Weloraz tak nelkoro prichodzi do S: Cerkvi ze Duchowni obleceni do [wateho ruha
prihiftan do S: Sluzbi pred S: Oltarem nekedi pol nekedi y celi fertal hodzini za kantorem
czekat mulfi, a potom mi pitame y zacina Duhowni [luzbu bez Kantora. A Kantor chvatem
po Antifonach czalem y pod Evangely do Cerkvi pride, ¢o fe wecey raz we wileckich trech

17 «

18 «

11



12

TEOLOGICKY ¢casopris XVI/2018/1

The main way to transmit the chants from one generation to another via
oral transmission remained predominant even after appearance of schools.
First ‘cantor schools’ appeared as late as at the beginning of 18" century in
Kiev, Po¢djev, and Lvov, but Carpathian cantors continued to learn singing
from one another.” Such learning, however, did not support the quality of
chant, which thus could not be very euphonic. Liturgical chant slowly evol-
ved to disaster; hence, the hierarchy decided to take steps to meliorate the
musical production in the churches. The first among them, bishop Michael
Olsavsky (1742 - 1767) founded the theological school in Mukacevo in 1744,
where also the future cantors were planned to receive their education. The
most important input, however, has been made by bishop Andrei Bacinsky
(1773 - 1809), who was well aware of the quality of chant in the churches, as
he himself used to help out as a cantor in the parish of his father in the village
Benatina [Sobrance district in nowadays Slovakia].?! He had first organized the
cantor courses at parochial school for teachers and cantors in the village Ko-
rytiiany (nearby Uzhorod).?? Later, upon great success that these courses had
met, he transmitted them to Uzhorod, and transformed them to the so-called
‘Preparatory School” (Preparandia) for cantors and teachers in 1793.7 Bishop
Bacinsky even sent two monks to the Kiev Pechersk Lavra in 1792 to learn the
ritual and perhaps the liturgical chant, too.?* His effort to secure priests that

Cerkvach [talo. A na vecerni njedelne § na [wate¢ne na kterich Duchowni Katechilmuz
uci welo ral ani neprichodzi. To vidice Dzvonik bere sebe pohor(leni a tak tel ot takowich
wecerniach zultava, ano §¥ w powlledne dni y na [: Sluzbu gak Kantor tak § Dzwonik
neprichodzi tak ze welo raz Duchovni ku S: Sluzbe Ohca vodu wino fam [ebe nofi fam
dzwoni, a geftli pred oblecenim do [wateho Ruha ne dzwoni to welo ral uze obleceni
idze od oltara ku Dzvonici ta Dzvoni.” Cf. Peter Zetiuch, Hemounuxu euzanmuiicko-
cragsnckol mpaouyuu u Kynomypel 6 Cnosaxuu / Pramene k byzantsko-slovanskej
tradicii a kultire na Slovensku. Monumenta Byzantino-Slavica et Latina Slovaciae IV
(Bratislava - Kosice - Roma 2013) 389 - 390.

19 Cf. A. Pekar, Hapucu ictopii niepksu 3akaprnarts 1I. Analecta OSBM (Lviv - Rim 1967 -
1997) 381.

20 Cf. A. Pekar, The Bishops of the Eparchy of Mukachevo with Historical Outlines (Pittsburgh
1979) 16.

2 The protocol of the visitation by bishop Michael Olsavsky in 1750, which says: “The cantor
is a son of the priest, and is not being paid for his service.” Cf. S. Papp, “Biskup Andrej
Bacinsky,” Slovo 11 (1982) 16.

22 Cf. A. Baran, Enucxon Anopeil Bauuncoruil i yeproene 6iopodsicenns na 3axapnammi
(Yorkton Sask. 1963) 57.

# Cf. A. Baran, Enucxon Andpeii Bauuncokuil i yepkogne 6i0pooddicenns na 3axapnammi
(Yorkton Sask. 1963) 57 - 58; A. Pekar, The Bishops of the Eparchy of Mukachevo with
Historical Outlines (Pittsburgh 1979) 28.

% According to Nikefor Petrasevi¢ the monks were Makarij Suhajda and Michail(?) Plecnyj.
Cf. N. Petrasevi¢, Musica Byzantina — Slavica — Hungarica XIII (Eger 1978 - 1990)

[samizdat], p. 1, note 2. Cf. S. Papp, “Po3Biii 11epKOBHOTO OGOTOCIY:KO0BOTO CITiBY
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are more educated brought also negative results, as he complains in the circu-
lar letter dated to 4 September 1798. As he says, the sons of the priests, since
they are studying in Latin schools, are ignorant in the Byzantine matters to the
grade that they are unable to write their name, and in regard to the church
singing, they were unable “...even to open the mouth...”*

Endeavors to secure properly trained cantor in every parish of the eparchy
continued also in following decades. Especially bishop Bazil Popovi¢ (1837
- 1864) was very fond of liturgical singing, and for this reason, he expanded
the Preparandia, and every parish in the Eparchy had been provided with all

liturgical books, many of them on his personal expense.?

The unsatisfactory status of the liturgical chant continued also in the new-
ly created Eparchy in Presov (1818). Its first bishop, Gregory Tarkovi¢ (1818
- 1841), endeavored to provide his territory with the school for cantors and
teachers. Although his efforts did not meet success,” his plans were fulfilled
by one of his successors, bishop John Valyi (1882 - 1911), who founded the
preparatory school (Preparandia) in Preov in 1895.

As it seems, similar problems met also hierarchy in the neighboring epar-
chy of Przemyst in Poland. Its bishop, John Snegurskij (born 1784, bishop 1818
- 1847) had also founded an institute for cantors and teachers there in 1818.
The students studied Catechism, explanation of Sunday and feast Gospels and
Apostles, Old Slavonic grammar, Biblical history, explanation of the rite of
Matins and Vespers, geography, heirmologion and liturgical chant, typikon
and numbering of movable feasts through John of Damascus’ hand.”® The
cantors thus knew typikon better than the priests did.?

Despite the efforts to improve the quality of chant in the churches, the
situation apparently did not change much, if at all. The so-called “Letter from

(mpoctocmiBy) B MykauiBeskiit emapxii,” Irmologion (Presov 1970) 192; A. Pekar,
Hapucu icmopii yeprxeu 3axapnamms 11. Analecta OSBM (Lviv - Rim 1967 - 1997)
312; A. Baran, Enuckon Andpeii Bauuncokuil i yepkogne 8i0poodicens Ha 3akapnammi
(Yorkton Sask. 1963) 59. The possibility that they learned the chant as well is Papp’s
assumption. Other sources speak merely about the ritual matters.

» “_.AHH camoe ellle UMsI CBOC HAIMCATH, W3b HAbIy ke, I H3b OyCTaBy IIEPKOBHATO
aHM OyCTa Pa3TBOPHUTH OTHIONG He3HaroT...” Cf. 1. Udvari 36upwvra sicepen npo cmyoii
pycuHcovkoeo nucememea 1. Kupunuuri y60idiCHUKBL MYKA408CbK020 €nuckona AHopis
Bauuncorozo (Nyiregyhiza 2002) 136.

6 Cf. A. Pekar, The Bishops of the Eparchy of Mukachevo with Historical Outlines (Pittsburgh
1979) 39.

" For the full history, cf. J. Kubinyi, The History of Prjasiv Eparchy (Rome 1970) 79 - 100.

% Cf. F. L. Svistun, Ipuxapnamckas Pyco noow éradrmniems Ascmpiu (Trumbull CT 1970) 87.

¥ Cf. F. L. Svistun, Ipuxapnamckas Pyco noow éradreniems Aécmpiu (Trumbull CT 1970) 87.

13
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Uzhorod,” published in the periodical 3opst anuikas in 1854, laments on
the quality of chant and blames cantor for it. Although this testimony is of
a quite late date, we may suppose that the situation up until then was not
much better. The letter says:

...With the inner grief and anxious heart [ confess that in the majority of
our Subcarpathian parishes, not to say that the faithful would have to know
anything about the artistic singing, but they have no idea even about the
pleasant sound. Moreover, they do not sing together even the merciful ‘Lord,
have mercy!’, ‘Give us’ - and “To you, O Lord!, but, contemptible as they
are, they do not pay due attention to the worship, they whisper their talks
instead of singing and praying, often they yawn, sometimes even sleep! The
singer (credit to exceptions) left alone [on himself], as he would be leprous;
he alone occupies entire krylos and he himself murmurs as an wasp, once
strongly snores-like, then elongates [the chant] beyond measure, some of
them [i.e. the cantors| use unwieldy, disgusting, and generally unpleasant
voice, alas furthermore he [i.e. the cantor] does not stimulate the encourage-
ment and the relish, not only it does not touch the feelings of listeners, but
it tramples it down [the feelings], he does not utters any clear word; even he
twangs the ‘Ord, have mercy!’, jumps from the beginning to the very end,
and say for instance the «More honorable than the cherubim, and beyond
compare more glorious than rotototo we magnify thee» and often rather
scandalize the devoted faithful, then serve them ennoblement...*

From this letter it is clear that the people, led by a cantor, could be par-
ticipating in the liturgical chant. In practice, however, the cantor sang alone,
though sometimes supported by a few people, usually those who attended the
church more regularly and thus remembered some prayers and chants. As it

30¢...Co aneM BHyTPEHHbBIM U [EYaIbHBIM CEP/IIEM HCIIOBIM YTO YHCIIOM 110 MHOMKANIIIHAX

MOAKAPIIATCKUX MPUXOAAX HAIINX, YTO HE TOBOPS YTOOBI BIpHBII HApOJ 3HAJ HIYTO
0 XyZIO’KECTBEHHOM IIiHil HO HM O CIAJKOTIIACii ’KaTHOTO MOHATISA HE UMIET, 9TO Ootie
€lIe COBOKYITHO HHM HE IMPHITBAET YHICAPUTEIbHOE «[0Cmoay moMmiyiy, momai —
n «Teb6i ['ocrogn!» HO HU3BEpPIKEHWU HE BHUMAs MPUCTOWHO Ha CBSLICHHOINCTBIE,
BMICTO MiHIS W MOJIUTB 3alOBiAM HIENYY4YH, MHOTOKPATHO IPO3iBa€T, Hikoraa ceOi
n monpimiser! IliBenmr 00 (TOYeCTh M3EMCTBO 3aCIy)KCHHOMY) ceOl IJUIICH, aKd
MIPOKaKEHHBIH; caM TOKMO BeCh KpBIIOC 3aciaeT M TOYiO caM KO oca OpBIHHT, TO
31710 MUIIYET, TO BBIMIEMIPHO TPOTATAET, TIEKOTOPBI HETECAHBIM, THYCHBIM, BEChMa
HENpieMHbIM, U Ha OOK HU3IUIBIBAEMBIM IJIACOM, YHBIHIE Madye HEXeNH BO30yXkJeHie
W HacllaXjAeHie NMPUYUHSET, YyBCTBUTEIBHOCTH CIBIILIATENICHl HU HE JOTHIKAET, HO
navye Tyl B HUX HOTYIULIET, SICHO CJIOBO He BbIpaxkaer; Ho eme «[loan, mommmyii!»
— HIKOTOPBIM TYTHAET, IpoOOYET, MEePEeCcKaKyeT M3 Havajga Ha CaMblii KOHEI W TIp.
«YectHiliryto XepyBUM ¥ CHaBHIWIIYI0 POTOTOTO BEIMYAaEM» W MHOTOKPATHO
60r000IHBIX BIPHIKOB COOMA3HACT IMade, HEXKENN UM K CO3UAAHIN CIyXuT...” M. M.,
“Jlonuch u3 Yurorpana,” 3opsa Fanuykas 20 (1854). Quoted in F. Stegko, “IlepkoBHa
mysuka Ha [ligkaprnarcekiii Pyci,” Hayxosuil 36ipnux mos. «llpocsimay 12 (Uzhorod
1936) 122 - 123.
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is obvious from the letter, popular ignorance was caused not merely by their
illiteracy and the lack of liturgical books, but also by the ignorance and laziness
of cantors, who often were unable to lead the congregation properly, duly and
faithfully.’!

The quality of chant received new impulse, when in 1866 Andrei Popovi¢
(1809 - 1901), a priest in the village of Velika Kopanja, compiled and published
the “Bemnukiii riepkoBHbIit cOopuuks > [“Great Anthology”] for the use of be-
lievers. Both Stephen Papp and Nikefor Petrasevi¢ consider it a great change,”
which it certainly was, although it could not have to have an immediate impact
on the quality of popular participation. We need to take in consideration that
the book certainly was not cheap, thus not accessible to everybody. Also, at
the time of its appearance, many believers, especially in the villages, were still
partly, or entirely illiterate. However, the first collection of important texts [the
book contained no music] was published, and people for the first time did
not have to rely only on their memory. Observation of the priest and writer
Alexander Mitrak (1837 - 1913), who visited village Velika Kopanja in 1867, is
in disagreement with what we stated above, as he speaks about the great impro-
vement in popular chant. He says:

On the way back from Maramoros, I have satisfied my old strong desire -
to see Velika Kopanja, and to see the fruits of the pastoral activity of local
priest Fr. Andrei Popovi¢ that have no equal, who dedicated his entire life
to enlightenment of the people. [...] But the biggest pleasure and happiness
I have experienced in the church at the Matins and the Liturgy. I have not
ever seen and heard any similar thing in the Russian [understand the Ruthe-
nian| church. It is indeed Catholic, universal Church, living church of the
living God, in which most honorable and splendid name of the Father, and
Son, and the Holy Spirit is glorified and praised as with one mouth and one
heart. [...] All the girls and boys entered the church with the books of the
‘Great Anthology’, edited by local priest and sold in his parish in number
of 150 pieces. As soon as the Cantor started the first word of a song, the
entire church all together caught up and continued beautifully, with sweet
kalophony, the entire Matins from the beginning until the end.**

31 Cf. S. Papp, “Po3Biii IepkoBHOT0 60rocIyk060BOT0 CIiBY (IpocToctiBy) B MykadiBChKiii
enapxii,” Irmologion (Presov 1970) 186.

32 Benuxiil yeproshulil coopHuxs, published in Vienna, since there was not the publishing
house in Uzhorod at that time. Cf. A. Pekar, Hapucu icmopii yepreu 3axapnamms 11.
Analecta OSBM (Lviv - Rim 1967 - 1997) 383.

% Cf. for example S. Papp, “Po3Biii 1epkoOBHOTO 6OTOCIYX)60BOr0 CHiBY (IPOCTOCHIBY)
B MykauiBebkiii enapxii,” Irmologion (Presov 1970) 186.

* “Ha Bo3BpaTHOM IyTH M3 Mapamopolna s yAOBIETBOPHI MOEMY JaBHOMY CHIBHOMY
xenaHito — yBuaiTi Benukyto Komnanto, u 1a aini y3piTi mioabl Oe3npuMipHOH y Hac
MACTBIPCKOM i TEIBHOCTH MICTHATO CBALIICHHUKA 0. AHpes [lonoBuYa, MOCBSITHBIIATO
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Although this is the earliest known case of existence and use of an Antho-
logy, historian Alexander Baran points to the possibility of even earlier cases,
giving the tribute for it to bishop Bacinsky.”> However, we were yet unable to
locate the anthologies mentioned by Baran.

The above-mentioned letter clearly testifies to the popular participation
at the liturgy [Matins in this case], although just in a local parish. At the same
time, it supports Papp’s hypothesis that main obstacle to popular participation
was the lack of proper liturgical books. The same author further concludes
that since 1866, and thanks to the Great Anthology, all believers in the Epar-
chy of Mukacevo do participate actively at the liturgical songs of liturgies.*®
Despite their price, it seems that first Anthology, as well as its further reprints,
or other editions compiled by different authors, published subsequently from
1866 until 1947, became quite popular and were soon sold out.”

The important milestone for the musical culture was the edition of the
Leprosnoe npocmonrshie,™ a collection of [presumably] all elementary chants,
ordered by bishop of Mukacevo Julius Fircak (1891 - 1912).* Bishop’s activity
toward the improvement of the liturgical chant was not limited to this edition.
He presided at the Cantors Convention, held in Uzhorod in 1899, and, under
his patronage, the Eparchial society of Cantors was founded, too.*® After the
book was printed in the Uzhorod publishing house ‘Unio’, every parish was

BCIO JKH3Hb CBOIO TpOCBimieHiro Hapoma. [...] Ho camoe Oombimee ymoBOIBCTBIE
W PajoCTh MCIIBITAI s B LIEPKBU HA YTPEHU U JUTYprid. Huuero nomoOHaro He BUILI
W HE CIBIIIAN I HUKOTJ[a B PyCCKOil 1epkBu. Ce MCTHHHO KaTOJIMYecKas, coOOpHast
LIEPKOB, JKUBBIA Xpam bora »uBaro, B KOTOPOM CMHBIMU YCThI U €AMHBIM CEpILEM
CIIaBUTCS W BOCIHIBAeTCs IpedecTHOe W BenmkoninHoe ums Otua, u CeiHa, n CB.
Hyxa. [...] Bei miBymkn u mapHHU MPUXOIUIN B TIEpKOB ¢ KHUTaMu Benukiit COOpHHUK,
M3AHHOIO MICTHBIM CBSIIEHHUKOM M PAaCKYIUIEHHOIO B ero mpuxoxai B 150 exc. [k
TOJIEKO HA4aj MepBOE CIOBO MICHHU, U BCS IIEPKOB JAPYKHO MOAXBATHIIA U TPOIOIIKATIA
MPEKPACHO, CO3BYYHOYMHIIUTEIILHO, HA BCCH YTPEHHU OT Hayana jJo kouia.” Ceit 16
(1867). Quoted in S. Papp, “Po3Biif 11epkoBHOr0 60rocIyk60BOr0 CIIiBy (IIPOCTOCIIIBY)
B MykauiBcbkiii enapxii,” Irmologion (Presov 1970) 186 - 187.

35 Cf. A. Baran, Enuckon Andpeii bauuncokuil i yepkoene iopodaicenns na 3axapnammi
(Yorkton Sask. 1963) 59.

% Cf. S. Papp, “Po3Biii epkoBHOTO Gorocyx60Boro chiy (pocTocriBy) B MykadiBchKiit
enapxii,” Irmologion (Presov 1970) 187.

7 Cf. S. Papp, “Po3Biit nepkoBHOTro 60rociyx060Boro cmiBy (mpoctociiBy) B MykadiBCbKiit
enapxii,” Irmologion (Presov 1970) 187.

38 J. Malinig, J. Boksaj, [Jeprosnoe Ipocmonrsnie (Ungvar 1906).

3 For the full history, cf. A. Pekar, Hapucu icmopii yepxeu 3axapnamms 11. Analecta OSBM
(Lviv - Rim 1967 - 1997) 384.

0 Cf. A. Pekar, The Bishops of the Eparchy of Mukachevo with Historical Outlines (Pittsburgh
1979) 51.
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obliged to purchase one, some authors say even two copies of it,* the fact that
had to secure the unification of the chant practice in the eparchy. However,
soon it became obvious that this book would not fulfill its ambition to become
the collection of official chants. According to the testimony of 1934, i.e. some
three decades after its publication, cantors in the church sang without using
it, and chant heard in the church ‘hardly evoked that of the Boksaj’s book’.*?
Most cantors continued to sing by heart and used it only as additional resource
for alternation of some melodies, or an addition to their local repertory.*

One of the last testimonies we have is that of Ivan Alexejevi¢ Gardner
(1898-1984), eminent Russian musicologist. After 1917, he spent four years
living in Subcarpathian Rus’ and was particularly amazed at the religious
knowledge of the simple peasants, acquired simply by singing in church. He
described the singing, which he heard in the churches of the Carpathian re-
gions, as follows:

In Subcarpathian Rus’ in all the villages both among the Uniates and also
among the Orthodox, there was always practiced only congregational singing
of the complete services... The numerous chants ... were known by everyone,
even the children of school age. The leader of song - the most experienced
singer from the parish - standing at the kliros and sang the chant. As soon as
the worshippers heard the beginning, they would join in the chant and the
entire church sang; they sang all the stikhery, all the troparia, all the irmosy
- in a word, everyone sang properly.**

Musical education reached its peak in early 20™ century in the study curri-
culum of future cantors in the Preparandia in Presov. It included two main
subjects: music and typikon. The curriculum of the liturgical music was di-
vided into four years. In the first year, the students began with the chants
of the Divine Liturgy, chant of Oktoechos (stichera, troparia, kontakia, and
prosomoia), and chants of Matins and Vespers. In the second year, they were
acquainted with the notation of the Heirmologion, C and F clefs in the Lydian
scale; they built the complete tonal heirmological scale, and learned Sunday
heirmoses and katavasias. In the third year, they learned heirmoses for feasts,

# Cf. S. Papp, “Po3Biii lepkoBHOIO GOrociIy*60Boro criBy (mpocTociiBy) B MyKauiBchKiii
enapxii,” Irmologion (Presov 1970) 189 - 190; J. L. Roccasalvo, The Plainchant Tradition
of Southwestern Rus New York 1986) 21.

# Cf. F. Stesko, “LleproBHa mysuka Ha [limkapmarcekiit Pyci,” Haykosuii 36ipuux moe.
«Illpocsimar 12 (Uzhorod 1936) 122.

B F. Stesko, “llepxoBHa Mmy3uka Ha Ilimkapmarcekiit Pyci,” Hayxosuii 36ipnux mos.
«Ipocsimay 12 (Uzhorod 1936) 122; S. Papp, “Po3Biii 1iepkoBHOTO GOrocIy)k60BOr0
cmiBy (mpocTocmiBy) B MykauiBebkiit emapxii,” Irmologion (Presov 1970) 192.

# Published on internet, cf. http://en.wikipedia.org/wiki/Johann_von_Gardner
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chants of the Great Lent, and the Liturgy of the Presanctified Gifts, and in
the fourth year, they learned chants of the Great Lent and Pentecost, and oc-
casional songs for anointing. The curriculum of III and IV year included also
learning of chants in Hungarian language.®

Regarding the Typikon, the curriculum was also divided in four years. In the
first year, the students learned the general information about the worship of the
Eastern Church, about the Liturgies of St. John Chrysostom and St. Basil the
Great, Saturday, Sunday and ferial Vespers, Matins, and other Hours. The se-
cond year was dedicated to lesser saints, two saints, feasts with six stichera, feasts
with Polyeleos, feasts of our Lord and Theotokos, pre- and afterfeasts falling on
Sundays and ferial days. In the third year, the students were learning the table of
Paschalia, the beginning of Triodion, Vespers, Matins, Hours of the Great Lent,
Liturgy of the Presanctified Gifts, Saints with Polyeleos and feasts of Theotokos
during the Great Lent, and important moments during the Pentecost. The final
fourth year was dedicated to sacraments and other important liturgies, such as
Baptism, Matrimony, Anointing, Funeral, Akathists, etc.*

CONCLUSION

Former eparchy of Mukacevo included regions that were always being
a borderland, mountains inhabited by a “forgotten people”. Considerable dis-
tance of the region to any main cultural center could also be one of the reasons
why the congregational participation was still in vigor there - being far from
‘new’ choral culture, it maintained pristine way of singing. Of course, such
as way of performance brought with it besides positive features also certain
limitations. Cantor, as the core personage of the musical performance, became
vital for transmission of musical heritage from one generation to another. His
personal skills supported the quality of music, but at the same time, his limita-
tions heavily affected the music not merely in his era, but in later times as well.

doc. PaedDr. ThDr. Simon Marinéak, PhD.
Centrum spirituality Vychod-Zapad Michala Lacka
Komenského 14

040 01 Kogice

e-mail: simon.marincak@truni.sk

® Cf. Az Eperjesi kir. gor. szert. kath. Kantortanitoképzd intézet értesitdje (Presov 1904) 60.
% Cf. Az Eperjesi kir. gor. szert. kath. Kantortanitoképzd intézet értesitoje (Presov 1906) 60.
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Ohlas reformac¢ného ,,sola gratia® v sucasnej
evanjelickej pohrebnej kazni na Slovensku

Albin Masarik

The present article aims at tracing as to how the concept of sola gratia is reflected in
modern evangelical funeral homilies. We examine application of sola gratia in an exis-
tential situation when a human being is confronted with death of his/her close relatives,
and through that with awareness of his/her own mortality.

Keywords: funeral homily; sola gratia;

Vyrocie Lutherovej reformdcie prinieslo obnoveny zdujem o Reformatorov
zapas a jeho odkaz pre dnesok. V tejto suvislosti mdzeme venovat pozornost aj
jednému z reformacnych principov - ,sola gratia“. Patri medzi tzv. ,reformac-
né solas®, ktoré byvaju uvadzané v roznych suboroch, niekedy troch a niekedy
piatich vyrokov. V zostave troch nachadzame: (1) ,s0la scriptura“ (jedine Pis-
mo) ako vymedzenie voci vyznamu tradicie pre rozhodovanie o otazkach viery
a praktického Zivota krestana; (2) ,s0la gratia® (spasenie jedine milostou) ako
vymedzenie voci spasnemu vyznamu zasluh; (3) ,,s0la fide® (spasenie jedine vie-
rou) ako vymedzenie voci spasnemu vyznamu dobrych skutkov. Tento zoznam
sa neskor rozdiruje o dalsie dve: (4) ,soli Deo Gloria“ a (5) ,,solus Christus®.

V tomto ¢ldanku budeme sledovat, ako sa koncept spasy z milosti (sola gra-
tia) premieta do sucasnej evanjelickej pohrebnej kizne. To znamen4, %e bu-
deme sledovat jeho vyuzitie v hrani¢nej existencidlnej situdcii, ked sa dnesny
¢lovek stretava so smrtou svojich blizkych, a tym je konfrontovany aj s vlastnou
smrtelnostou.

Ak totiz vyssie uvedené solas predstavovali a predstavuju vyznamné princi-
py teologie protestantskych cirkvi, mali by nachadzat ohlas aj v dne$nej dobe,
v sucasnych formuldcidch. To nie preto, aby nabozensky polarizovali pohrebné
zhromazdenie!, ale aby sluzili na svedectvo o tom, ako Evanjelicka cirkev, pria-

'V sucasnosti by ani nemalo byt sporné, vid' Spolocné prebldsenie k nduke o ospravedlnen,
prijaté v roku 1999 Svetovym luteranskym zvizom a Apostolskym stolcom.
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my dedi¢ a nositel odkazu Lutherovej reformacie, rozumie zakladnym dorazom
Pisma, ktoré ohlasuje pohrebnému zhromazdeniu.

NIEKOIKO METODOLOGICKYCH POZNAMOK

S Michalom Salagom, ktory bol mojim doktorandom, sme zostavili vy-
skumny subor 150 pohrebnych kazni, ktory pozostaval z troch reprezentativ-
nych vzoriek po 50 kazni z Evanjelickej cirkvi a. v., z evanjelikalnych cirkvi na
Slovensku a z Rimskokatolickej cirkvi. Vyskum chceme zamerat na nalez a nie
na osoby. Preto st jednotlivé ukazky anonymizované a oznac¢ované pismenom
a ¢islom. Pismeno A pouzivame pre evanjelické pohrebné kazne, B pre evanje-
likalne a C pre katolicke. Cislo za pismenom oznac¢uje poradové &islo ukazky
v nasom subore.

Tuto zbierku som kvoli porovnatelnosti vysledkov pouzival aj na dalsie
¢iastkové badania’. Aj v tomto ¢lanku vychadzam z evanjelickej ¢asti tejto vy-
skumnej vzorky, ktord bola zostavena vyberom ukazok zo styroch publikova-
nych’ a jednej nepublikovanej zbierky pohrebnych kazni* a doplnena o ukazky
zo sukromnych archivov evanjelickych duchovnych’. Vyskumny stbor je ar-
chivovany v systéme AIS2 ako priloha dizertacnej prace M. Salagu. Zo skuto&-
nosti, ze ide o kdzne, ktoré duchovni poskytli na publikovanie alebo pre ucely
vyskumu, vyplyva, Ze:

*  Nadvdzujeme na najlepsiu prax v ECAV. Na zaklade skuto¢nosti, ze sa
jednotlivi duchovni rozhodli v tejto zbierke publikovat’ svoju pracu a mo-
zeme predpokladat’, Ze tento vyber povazovali za to najlepsie zo svojej
kazualnej praxe. To ale sti¢asne znamena, ze tto vzorka nezohladniuje
tie pohrebné kazne, ktoré duchovni pripravili v ¢asovej tiesni alebo ktoré
nepovazovali za zdarné. Preto pripadné pozitivne hodnotenia nemozeme
automaticky prenasat’ na cely rozsah sucasnej praxe.

2 MASARIK, A.: A Depersonalised Object of Hope in a Funeral Sermon. In: Person and the
Challenges, 1/2018, s. 183 - 195. DOI: http://dx.doi.org/10.15633/pch.2180

3 Publikované zbierky, ktoré sme zohladiiovali: KISS, 1.: Nddej nad brobom L-IV. Pobrebné
kdzne. Bratislava : vlastny naklad, 1995 - 1996; SEFRANKO, M. (ed.): Mojim jedinym
potesenim v Zivote i v smrti je... Ruzomberok, 1999; FILO, J. st.: Poblady do neba. Kdzne,
prihovory a rozlicky pri pobreboch a pietnych prileZitostiach. Presov : Vydavatelstvo Michala
Vaska, 2004. 295 s. SEFRANKO, M., a. i.: Potesujte sa vospolok tymito slovami. Zbierka
pobrebnych pribovorov evanjelickych a. v. duchovnych. Bratislava/Presov : ZED, 2009. 80 s.

* Nepublikovana zbierka pozostiva z materialu, ktory pocas svojho posobenia v Hontianskom
seniorate (2001 - 2008) zozbieral zborovy farar CZ ECAV v Dudinciach R. Cingel. Z nej
pochadzaju kazne A3, A5, A7, A10, All, A13-15.)

> Kazne Al, A2, A4, a A16
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*  Mame verifikovatelné vysledky, lebo vychodiskovy stubor je k dispozicii.
Preto je mozné overit’ nalezy a preskumat’ sposoby ich hodnotenia.

Pre vymedzenie relevantnych casti pohrebnych kazni som pouzil dve
metody:

Vyber podla pojmoveho vyskytu - je prvou metddou, pri pousiti ktorej
som vyhladaval vsetky vyskyty pojmu milost (vratane sklofiovanych tvarov).
Tak som sa dostal k miestam, ktoré st predmetom dalsieho badania. V ramci
pripravy podkladov pre skiimanie, som si najskor v§imal Statistiku vyskytu so
zameranim na dve skutoc¢nosti: (1) zdkladné udaje o Statistike nalezu, ktoré
podava graf &.1.; (2) vyskyty pojmu som sa pokusil kategorizovat aj podla toho,
¢i su pouzité (a) bez smerovania ku ,sola gratia“ alebo (b) pre komunikovanie
konceptu ,sola gratia®.

Vyber podla vecného vyskytu témy predstavuje druhu metodu vyberu re-
levantnych ¢asti pohrebnych kazni. Kedze medziludska komunikacia moze po-
déavat obsahy aj bez toho, aby hovoriaci pouzival klu¢ové slova, povazoval som
za dolezité kontinualne ¢itanie celého textu celej zbierky pohrebnych kazni, so
zameranim na vyznacenie ¢asti, ktoré by zodpovedali konceptu ,sola gratia®.

Statistické udaje su pouzité len v obmedzenej miere a materidl spracové-
vam kvalitativhou metdédou - analyzou textu.

VYSLEDKY EMPIRICKEHO HIADANIA

V tejto casti najskor podam (1) statistické udaje, ku ktorym som dospel
hladanim pojmového vyskytu témy vo svojej vyskumnej vzorke, potom kritko
opisem (2) tu ¢ast vyskytov pojmu milost, ktoré nesmeruju ku konceptu ,sola
gratia“ a napokon budem skumat (3) tie casti pohrebnych kazni, ktoré bud po-
mocou pojmového vyskytu alebo pomocou vecného vyskytu sledovanej témy,
vyjadruju koncept ,sola gratia“. Prirodzene, nemdze nam stacit len konstatova-
nie nalezu, ale sa pokusim aj o kritické zhodnotenie nalezu, o ktoré sa pokusim
pod nadpisom Diskusia.

POJEM MILOST — STATISTIKA VYSKYTOV

Statistické tidaje. V skimanej vzorke 50 pohrebnych kazni nachadzame spo-
lu 68 vyskytov pojmu milost, ¢o v priemere vychadza 1,36 vyskytu na 1 pohrebnu
kazen v tomto subore. Ked%e vyskyt sledovaného pojmu nachidzame v nerov-
nomernom poufiti (vid obr.1), podstatnejsia je informacia, v kolkych kazmach
nachadzame ozvenu sola gratia, ¢i uz v pojmovej, alebo vecnej formulacii.
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Graf &.1: Pocetnost vyskytov pojmu milost v pohrebnych kéaziiach vyjadrend
v %. Cislo (16 az 0) udava pocet vyskytov v jednej kdzni a % udavaju pocet
kazni s tymto vyskytom v skiimanej vzorke.

Tento graf ukazuje, ako je pocetne rozlozené poutzitie sledovaného pojmu
milost v skiimanej vzorke. Samotné $tatistické idaje neznamenaju ani pozitiv-
ny a ani negativny vysledok, lebo sme zatial nehodnotili, ako je tento pojem

pouzity.
MILOST — SIRSIE POUZITIE (MIMO VYZNAMU ,,SOLA GRATIA®)

V skiimanom subore evanjelickych pohrebnych kazni nachadzame 68 vy-
skytov pojmu ,milost, ale z toho len 27 bolo pouzitych v suvislosti so spasou.
To znamen4, %e 41 vyskytov pojmu bolo pouzitych na vyjadrenie sirokého cha-
pania BoZej milosti, ktord sa prejavuje vytvaranim podmienok pre zivot ¢love-
ka. Najvyraznejsie to mozeme vidiet v kazni A3, v rdmci ktorej kazatel v bloku
370 slov pouziva pojem ,milost az 16x - na oznacenie danosti pozemského
#ivota ¢loveka, ktoré nie su spojené s eschatologickou perspektivou®. S podob-
nym vyznamom ho pouzivaju aj kazne A32 a A467, kde sa za prejav Bozej

¢ A3: St darom Bozej milosti pre vas. Taky je dar zdravia, Gspech nasich prac, zivotné osudy,
ktoré nds stretaja.”

7 A32:,Prejavom jeho pozehnania je zaiste aj krasny vek - 84 rokov, ktorych sa prave z Bozej milosti
doila.“ Podobne A46: ,,Z Bozej milosti sa dozil 72 rokov Zivota. Nech je pre vés pozostalych prikladom,
ako vnimat svoj zivot, kazdy svoj dett a napokon aj svoju starobu, aby obraz starého ¢loveka, drziaceho
Botie slovo v ruke, neostal vam len ako %iv4 spomienka, ale stal sa prikladom hodnym nasledovania.
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milosti povazuje dozity vek zosnulej osoby. Prirodzene, zvyraznenie suvislos-
ti medzi kontextom bytia a Bozou milostou, m4 svoje biblické opodstatnenie
a jeho ozvenu nachadzame aj v A11® a dalsich kaznach (napr. v pozitivnom
konstatovani v A17° a v negativhom konstatovani v A21°). Niekedy sa ozyva
vo forme prosieb k Bohu, pri ktorych ¢lovek doveruje a dufa v Boziu milost!!
v tazkostiach svojho Zivota, ¢i vo forme spomienky na zosnulého, ktory sa po-
siliioval milostou Bozou'?, preto mozu byt aj smutiaci povzbudzovani k tomu,

t“B a tak ndjdu pomoc vo svojom smuteni. V ramci

aby sa ,,opreli o jeho milos
tejto typologie vyuzitia nachadzame pojem ,milost” aj v slovnom spojeni ,cas

milosti“, ktorym kazatel nabada pritomnych, aby sa pripravovali do ve¢nosti'*.

MILOST VO VYZNAME ,,SOLA GRATIA

Pojem ,,milost“ som nasiel vyuZity v zmysle ,sola gratia“ len v styroch kaz-
nach (A15, A 23, A28 a A46), kde st vyuzité nasledovne:

V A15" ho nachiddzame vo vizbe na pripad zosnulej osoby. Je pouZity na
vyjadrenie velmi pekného a cenného svedectva viery zosnulého. Tu ma kazatel

8 All: ,Sme $afirmi milosti Bozej. Kazdy ma zveladovat hrivny, talenty, dary, ¢i sa to tyka veci
hmotnych, alebo duchovnych. A z tohto stanoviska treba rozumiet aj podobenstvu Pana Jeziga.*

? A17: ,Bozia milost bola pri iom. Nas spolubrat §iril vokol seba pokoj, lasku a porozumenie.
V jeho starobe sa mu vietko vratilo mnohonasobne. I on nasiel lasku, pomoc a starostlivost
pri vés najblizsich, pri dcére, zatovi i vnucke s rodinou.®

10 A21: ,Ako po iné dni sa odoberal na no¢ny odpocinok, aby doprial svojmu upracovanému
telu tlavy - ale rdno slnko Bozej milosti uz nad nim nevzislo.“

" A20: ,I vasa mysel dnes md byt obratena k Hospodinovi, prosiac Ho: »Rozpomeni sa
Hospodine, vid ¢o sa s nami dejel« Tieto slova boli asi ¢asté v tstach uz zosnulej sestry, kedze
si priala, aby slové zo Zalmu 27. boli zékladom pohrebnej kdzne. Je naozaj dobré, ak v takejto
nadeji dufala v Boziu milost.

Ci i vy tuzobne volate na Boha, tuziac po jeho milosti a pomoci?

12 A08: ,,Z Bozieho slova ¢erpal mudrost i nas zosnuly spolubrat, ktory bol zborovym dozorcom.
Dakujeme mu za jeho horlivia pracu v zbore, ktora mu vidy lezala na srdci i za jeho prikladny
zivot podla Bozieho slova. Ked ho opustili telesné sily a uz nemohol prist do chrdmu Bozieho,
posiliioval sa milostou Bozou ¢itanim Pisma sv. modlitbami a spevom naboznych piesni.*

B A21: ,Len v Bohu utisi sa moja dusa; od neho pochiddza moja nadej.“ To je niddej utechy
a sily uniest, ¢o je na vas dnes nalozené. Toto navitivenie berte ako udel od Boha. Nech sa
vase duse oprt o jeho milost, a tak poznite to, ¢o poznal aj trpiaci, ale veriaci Job: ,Lebo on
rani, on aj obvizuje, on udiera, ale jeho ruky aj lie¢ia.”

4 A06: ,Clovek si nemoze zakladat ani na mladosti, ani na krase, ani na sile, ani na ni¢om inom.
To vsetko v jednej chvili alebo behom celkom kratkeho ¢asu sa moze stratit. Naozaj ,mérnost vo
svete, sama marnost, lebo v fiom isté ni¢ nie je*. Vietko je pominutelné. Comu sa najviac tesime,
minie prv, nez si myslime. To jediné trvalé a stdle st veci vecné. A preto platia slova nasej ndboznej
piesne: ,Dokial je ¢as Bozej milosti, do ve¢nosti sa chystajme® (ES 665, 1.4). Aby keby prisla tito
chvila necakane aj k nam, nasla nis hotovych a pripravenych postavit sa pred tvar ve¢nosti.“

5 A15: (vypoved o zosnulom:) ,,S modlitbou na perach dokonal put do vole Bozej oddaného
trpitelal Zmiereny so Zivotom, zmiereny s Panom Zivota i smrti, v hibke svojej duse tisko
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vybornu prilezitost, aby vo viizbe na pripad zosnulej osoby venoval o nie¢o roz-
siahlejsiu pozornost tymto slovim a poukazal na osobné zakotvenie zosnulého
vo vierouke svojej cirkvi.

V A23 kazatel pomocou citovania biblického textu ukazuje na to, ze ,,pri-
stup k milosti“ sme ziskali ,skrze Pana Jezisa Krista.“!® To zodpoveda evanjelic-
kému chdpaniu sola gratia. V pokracovani textu rozvija ako ,podmienku vstu-

17 vieru v Bozieho Syna a srdce o¢istené jeho obetou. Otazkou

pu do ve¢nosti®
je, ¢i vypoved o ,podmienke” nebude niektorym tcastnikom v ekumenickom
prostredi pohrebu zniet ako poziadavka zasluhy a nie ako dar, ktory sa prostred-
nictvom tychto ,,podmienok” prijima. Preto by bolo vhodné hladat, ako moze-
me formulovat radikidlnu vypoved o dare spasy tak, aby tento dar ostal darom
a sucasne, aby sa nestratili prejavy tohto daru v pozemskej existencii krestana.

V A28 kazatel vyjadruje nadej, ze sa z Bozej milosti znovu zideme®, ¢o pod-
poruje aj citovanim versa piesne z Evanjelického spevnika'®. V tomto pristupe
modzeme jednoznacne identifikovat pristup ,sola gratia“. Sucasne sa domnie-
vam, %e by bolo vhodné tuto homiletickt formulaciu trochu viac rozpracovat.

Poslednou ukazkou je nalez v kazni A46%°, kde kazatel ukazuje na zipas
viery a prakticku zboZnost ¢loveka, ktory Zije z BoZej milosti a na zdklade nej sa
vyrovnava aj so svojimi eschatologickymi oc¢akavaniami.

vyznéval: ,uz pdjdem...! Vsak #it budem - verim - z milosti BoZej vo ve¢nosti!“

16 A23: ,V obrateni a upokojeni bude vasa zidchrana.“ Apostol Pavel charakterizuje tento stav
slovami: ,,Ospravedlneni teda z viery mame pokoj s Bohom skrze svojho Pana Jezisa Krista.
Skrze neho dostalo sa ndm vierou aj pristupu k milosti.“ Pravé utiSenie nastava v dovere
k Panu Bohu, ktory sa osved¢uje ako Boh pokoja. Navstevuje pokojom tych, ktori ho
neodstrkuju a vystieraju k nemu ruky, aby mohli prijat to, ¢o im dava podla svojej vole.*

7 A23: ,Podmienkou vstupu do ve¢nosti je viera v Bozieho Syna Jezisa Krista, ¢isté srdce,
ocistené jeho obetou na golgotskom krizi. On zomrel za vietkych, preto mame nadej ve¢nosti
Pretoze jedine on dava zmysel nasmu Zivotu a smrti. Jedine on dava veé¢ny Zivot.*

18 A28: ,Po chvili odlu¢enia pride ¢as, ked sa spolu z Bozej milosti zideme v pribytkoch u Otca
nebeského, kde nam miesto pripravil Pan Jezi§ Kristus svojim nevinnym umucenim a smrtou.

(...) Aj vase srdce sa moze naplnit nadejou opitovného stretnutia! Lebo nasa nadej ma silny
zaklad v nasom Spasitelovi Jezisovi Kristovi. On je pevnym zikladom, na ktorom stoji nasa
nddej spolo¢ného stretnutia s nasimi zosnulymi a nadej ve¢ného blahoslavenstva. Ten, ktory
trpel za nés, vstal z mftvych, ten vzkrieseny Pan Zivota i smrti.“

Y A28: | Aj za mnia si mrel, Je#isi moj mily, ¢o tvoje rany svetu vydobyli. V tom mam i ja diel vo
ve¢nej radosti, z tvojej milosti!“ (ES 85, 1). Amen.“

20 A46: ,Tento simeonovsky pohlad mozeme ziskat uz v mladosti, ved mladost, to su prvé
kroky ku starobe, ked s Kristom Zijeme krasny Zivot, nie bezchybny, ale krasny v dennom
prijimani milosti a rozdavani lasky. V uvedomovani si vlastnej hriesnosti a vzicnej Bozej
milosti v Kristovom krizi. Toto je zdchrana, toto je novy Zivot ¢loveka. Toto je duchovné
vzkriesenie nového %ivota, po ktorom raz nastane telesné vzkriesenie pre Zivot ve¢ny.“
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SOLA GRATIA VO VECNOM VYSKYTE

Ako som uviedol uz vyssie, pod vecnym vyskytom mozeme rozumiet tie
¢asti pohrebnych kazni, ktoré sa dotykaju sledovanej témy, ale nie je mozné ich
vymedzit pomocou klucovych slov. Tento spdsob formulovania vizby na ,sola
gratia“ som nasiel v 16-tich kaznach.?! Okrem toho sa v nie jasnej vizbe, kde
je sporné, ¢i ich mame zaradit alebo nie, nachddza aj v kaznach A25 a A33.
Ked v tychto kaziiach sledujeme tému z hladiska rozsahu a vyznamu v ramci
danej kazne, modzeme konstatovat, ze koncept sola gratia je v nich rozvijany: (1)
ako zdkladny pristup celej pohrebnej kazne; (2) ako ¢ast kizne; (3) ako zdvaina
vypoved ¢i vyrok v ramci Casti kazne.

AD 1) SOLA GRATIA AKO ZAKLADNY PRISTUP CELE] POHREBNE] KAZNE

V A29, vystavanej na texte ] 14, 6 (,Riekol mu JeZis: Ja som cesta, pravda
i #ivot, nik neprichadza k Otcovi, ak len nie skrze mna.“), kazatel hovori naj-
skor o Jezi§ovom rozhovore s u¢enikmi, pri ktorom sa im dava poznat ako cesta
k Otcovi. V druhej ¢asti kazne prechadza k pohladu na JeZisovu obet a vzkrie-
senie a na to, ako Jezi§ udeloval milost.? V tretej casti velmi osobne vztahuje
tieto biblické obsahy na Zivot zosnulej a na ucastnikov pohrebu.

AD 2) SOLA GRATIA AKO CAST POHREBNE] KAZNE

V pohrebnej kazni A24 kazatel doch4dza k poznaniu, ze ¢lovek v Kristovej
pritomnosti spoznava svoju nehodnost?® a jedinou nadejou pre nas je Kristovo
vykupitelské dielo.”* V A30 kazatel najskor vieobecne vyjadruje Bozie kona-

1 A05, A09, Al6, Al7, A18, A19,A20, A24, A29, A30, A31, A32, A33, A40, A41, A41.

22 A29: ,My, skormutena rodina, smutiaci bratia a sestry, vieme, ¢o sa odohralo, ¢o sa stalo.
Vieme, ako Pin Je#i§ Kristus vzal hriech sveta na seba a ako niesol hriech svojich u¢enikov
na kriz a ako obetoval na krizi seba samého za nase hriechy a nepravosti a ako zmazal svojou
krvou dlzobny upis, ktory sved¢il proti ndm, a ako udeloval milost tym, ¢o ho ukrizovali, aj
lotrovi, ktory bol ukrizovany s nim.*

2 A24: ,Ten, kto skiima seba samého a zhriiuje vysledok svojej vykonanej i zanedbanej prace
a zahladi sa do ziarivého svetla - Jezisa, tomu sa utvoria v o¢iach ¢ierne skvrny hriechu. Vtedy
sa hlasi svedomie a nuti nas vyznat: ,Nie som hoden.“

* A24 pokracovanie: ,S nami nehodnymi, ktori sme nevykonali vietko, ¢o bolo potrebné
vykonat, by to zle skoncilo, keby tu nebol jeden Hodny, ¢o meni na$u nehodnost
v spravodlivost svojou obetou na krizi. Hoden je bardnok, zabity vziat moc, bohatstvo,
mudrost, vladu, ¢est, slavu a dobrorecenie (Zjav 5, 12).

V tom je nasa zachrana a vietka nadej, Ze sa spolichame na svojho Zachrancu. Od nas
sa ocakdva, aby sme jedine skrze vieru v neho nachadzali ospravedlnenie a vyslobodenie.
Nie nase skutky nas zachranuju, tie st iba ovocim Zivej viery. On nds spasil nie pre skutky
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nie skrze Krista na vietkych veriacich?® a nasledne to vztahuje aj na zosnula®.

1?7 ,nie preto, aby mu to Pan

V A33 hovori o zosnulom, ktory sa staral o kosto
Boh ,zarital®, zapocital ako dobry skutok. Nie, aby sa dostal do neba, ani nie
,»z krestanskej povinnosti®, ale preto lebo miloval Pana Pana Jezisa, veril v Pana
Jezisa, bol vda¢ny za spasu, ¢o dartva Jezi§ Kristus, miloval Kristovu cirkev,
miloval chram, slovo Bozie, odpustenie hriechov vo Veceri Panovej, miloval

spolocenstvo bratov a sestier.

AD 3) SOLA GRATIA AKO ZAVAZNA VYPOVED CI VYROK V POHREBNE] KAZNI

V A17 kazatel ukazuje, ze preto, aby sme sa dostali do Bozieho kralovstva,
,potrebujeme JeZisa Krista“?®. Ale v predchadzajucom odseku hovori, e ,k to-
mu je ndm potrebna viera v Jezisa Krista...“”” Hoci tieto odkazy jednoznac¢ne
poukazuji na vyznam Kristovej milosti, je otdzne, ¢i beiny ucastnik pohrebu
bude tieto slova rozumiet s tymi vyznamovymi dosahmi, ktoré im pripisuje
kazatel, teda v zmysle spasy jedine z milosti. Ved poslucha¢ priave pocul, ze
potrebujeme ¢osi, ¢o ddva Kristus a potrebujeme ¢osi, ¢o sa ma ndjst na nas
alebo pri nas a ¢o si mdze interpretovat ako potrebu nejakej zasluhy. Z toho mi
vyplyva otazka, ¢i by sme kvoli tomu nemali hladat také vyjadrenie, ktoré ako

spravodlivosti, ktoré sme konali, ale podla svojho milosrdenstva...”

25 A30: ,Pan Boh nas skrze Pana Jezisa zahffia - ako t4 perlorodka - svojou laskou, priaziiou,
ochranou, milostou a pozehnanim. V skuskach zivota pomaly brusi a tvaruje nage zivoty do
podoby vzicnej perly, ktort by raz mohol umiestnit medzi svoje vzdcne poklady v nebesiach.
To je pre nas ta najvicsia hlbina bezpecnosti - v skuskach #ivota i pri smrti. Pocujte, pocujme
to vetci utrdpeni a skormuteni, tu je pre nas hlbina bezpe¢nosti. Je to on - Spasitel Jezi§
Kristus - pred nim jedinym sa sklonia nase kolend a jemu jedinému sa budeme vyznivat
zo svojich prehier a sklamani. Jemu jedinému patri totiz nas Zivot. A je to skuto¢ne velky
dar Bozej milosti, ak s touto vierou mozeme prezivat krasne i tazké dni a roky Zivota, ale aj
odchadzat cestou smrti v Ustrety stretnutiu s nasim Spasitelom.“

% A30 ,Verim, ze aj nasej spolusestre bolo dopriate v tejto nadeji prezit a? do konca aj tie
posledné tazké dni zivota. Ludskymi ocami sme pri nej mohli pozorovat iba tazké bremeno
staroby a choroby, a s tym spojeného utrpenia. Ale nase veriace srdcia by mali dnes pred
sebou vidiet aj jeden ukonceny Zzivot, ktory s velkou laskou az do konca formoval sam Pan
Jezis Kristus vo svoju vzacnu perlu, pripravenu pre nebeské kralovstvo. Amen.

2T A33:  Brat L. C. kazdu nedelu nad rdnom od¢erpaval spodnt vodu spod kostola, aby sme
mohli kuarit. Kuril v kostole, vykladal ¢isla piesni, zapaloval sviece na oltdri, zaZinal svetld
v kostole, natahoval a udrziaval vezové hodiny. Okrem toho robil mnozstvo dalsej drobnej,
niekedy i tazkej, namdhavej sluzby v chrame a vobec v zbore.“

% A17: ,Nikto z nis sa nemoze sim dostat do Bozieho kralovstva. K tomu potrebujeme Jezisa
Krista. On nas chce sprevadzat na ceste ¢asného Zivota i na ceste do veénosti.“

2 A17: ,K tomu je nam potrebnd viera v Jezisa Krista, ndsho Spasitela. Jedine On nam tuto
cestu umoziiuje. Jedine cez Neho sa moze nas navrat uskutoénit. Cez JeZisovu lasku k nam,
cez Jeho nevinnu obet, cez jeho umucenie a smrt, cez Jeho vitazstvo nad smrtou.”
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,potrebné“ ukazuje len Krista a ostatné skuto¢nosti (napr. vieru) uvadzat len
ako nastroje, ktorymi prijimame BoZiu milost.

Pozitivny priklad moze predstavovat formulovanie v A19, kazatel formulu-
je koncepciu ,sola gratia“ v napiti medzi tym, k comu by sa ¢lovek dopracoval
sdm a na druhej strane tym, ¢o Pan cirkvi, Je#i§ Kristus, vykonal pre nasu z4-
chranu. Odkaz na vieru pritom neformuluje ako podmienku, ale ako nastroj,
ktorym Boziu milost prijimame. Za pozitivum mdZeme povazovat aj to, ze su-
¢asne ukazuje aj na dosah viery na katdodenny Zivot krestana®.

Velmi jednozna¢né a velmi strucné vyjadrenie ,sola gratia“ bez pouzitia
klucovych slov, podéva A31: ,No nadovsetko, aby sme spoznali, ¢o je pre nas
najcennejsie, totiz: ¢o pre nas — na nasu zachranu vykonal nas Pan, a my aby
sme to prijali vierou.“

Na podstatny vyznam Kristovho diela spasy pre eschatologicku perspekti-
vu krestanov poukazuje aj zdver A32: ,Lebo verime a vyznavame, Ze Kristovo
slavne zmftvychvstanie je istotou aj pre nas. Tak ako jeho Boh vzkriesil, aj nas
vzkriesi v posledny den. V novom nebi a na novej zemi nebude viac vladnut
smrt ani pla¢, ani bolest, lebo toto vetko znicil a zlomil Pan Jezis Kristus:
»Wdaka Bohu, ktory nam dal vitazstvo v naom Panovi Jezisovi Kristovi! Tak sa
potesujme vospolok tymito slovami.« Amen.*

DiskusIA A ZAVER

Milost je velmi vyznamny pojem krestanskej teoldgie. Novozakonné listy
pomocou neho vyjadrujua sposob, ako ¢lovek prijima spasu. Tento pojem bol
akcentovany v Reformdcii a patri k formulovaniu podstatnych soteriologickych
vypovedi - o tom, ze podla chapania protestantskych cirkvi veriaci prijima spa-
su z BozZej milosti ako nezasluzeny dar. Toto chapanie ma nedocenitelny vyz-
nam prave pri rozlucke so zosnulou blizkou osobou a rovnako aj pri pohlade
na nedostato¢nost vlastného Zivota viery.

Napriek oc¢akavaniu, Ze sucasné evanjelické pohrebné kazne budu hovorit
o dare spasy z Bozej milosti, vo vyskumnej vzorke, zostavenej zo sti¢asnej evan-
jelickej tvorby pohrebnych kazni na Slovensku, sa len 39,7% vyskytov pojmu

0 A19: Byt v rukach svitého, spravodlivého i prisneho nebeského Otca nie je prijemna
predstava, lebo vsetkych by nds musel pre nase hriechy poslat od seba pre¢, do ve¢ného
zatratenia. My sme vSak uZ nastastie v rukach liskavého a milostivého Pdna cirkvi Je#isa
Krista, ktory uz vietko potrebné vykonal pre nasu zachranu. Svojou krvou, vyliatou za nas na
golgotskom kri%i nds uz ocistil od vietkych hriechov a svojim zmftvychvstanim zaru¢il nase
vzkriesenie pre ve¢ny zivot v nebeskom kralovstve - ak Ho prijimame vierou, ak sa usilujeme
- hoci nedokonale - it podla Jeho evanjelia.*
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milost nachadzal v savislosti s darom spésy. Ostatnych 60,3% vyskytov pojmu
milost vyuZili duchovni na vyjadrenie, %e priaznivé danosti ludského Zivota su
prejavom Bozej milosti. Toto vyuZitie nie je potrebné spochybmnovat, lebo ide
o teologicky legitimne formuldcie, pri ktorych nie je problémom to, ¢o je po-
vedané, ale skor to, ¢o povedané nie je. Je pravda, Ze je to BoZia milost, ak sa
¢lovek moze dozit vysokého veku®, ak moze zit medzi blizkymi a pod. Ale pri
tomto pristupe sa straca evanjelicka vierou¢na odpoved na otizku, ako krestan
ziskava spasu a nddej na ve¢ny Zivot - a prave tato linia dostiava v pohrebnej
kazni klucovy vyznam aj pre vyrovnavanie sa so stratou blizkej osoby, ako aj
v postoji pritomnych k vlastnej smrtelnosti.

Ak sa nadpolovi¢na vicsina vyskytov pojmu ,,milost“ v tychto pohrebnych
kaziach vyuziva v suvislosti s danostami kazdodenného Zivota, vznika dojem,
?e o milosti sme uz hovorili. Ale ak sme nevyjadrili to najpodstatnejsie, ¢o sa
pokusa vyjadrit reformac¢né ,sola gratia®, na§ dojem je skresleny. Preto by som
navrhoval, aby sa vyznamné pojmy rezervovali na vyjadrenie vyznamnych sku-
to¢nosti, tak ako je to pri poutiti signalnych farieb v dopravnych systémoch.
Cielom nie je, aby sme stratili zo zretela vietky odtiene Bozej milosti v nasom
%ivote, ale to, aby sa nestratilo protestantské svedectvo o chapani spasy ako
daru nezasluzenej Bozej milosti - aj s jeho konzekvenciami pre etiku a osobné
vyrovnavanie sa so stratou blizkej osoby.

Druht metodu pre vymedzenie relevantnych casti kazni predstavoval tzv.
yvecny vyskyt”, pri ktorom kazatel formuluje skiimanu vec bez pouzitia kluco-
vych pojmov. Pri analytickom ¢itani kazni z tohto vyskumného suboru som
predpokladal, Ze tie kazne, ktoré ostali bez vyskytov podla prvej metédy, budu
tvorit skupinu, ktord hlad4 nové, formulacne svieze cesty na vyjadrenie tohto
obsahu. K tejto skupine patrilo 16 kazni, a ked som ich porovnaval s prvou
skupinou, okrem kizne A18, patrili tieto vyskyty ku kaziiam, ktoré som uz vy-
¢lenil prvou metddou. To znamens, Ze tieto tzv. vecné vyskyty len formulacne
rozvijali to, ¢o duchovny v danej kazni vyjadruje aj pomocou pojmu ,milost®,
¢i uz v sirfom zmysle (Bohom poskytnuté danosti #ivota) alebo v uzsom zmysle
(sola gratia).

Z hladiska pojmovej prace su velmi zaujimavé nélezy v kaziiach A17, A20
a A32, ktoré tvoria zvlastnu skupinu. Pojem milost pouZivaju mimo vizby na
koncept ,sola gratia“, teda ho pouzivaju v sirSfom zmysle, ale chct vyjadrit aj

1 A32:,Prejavom Jeho pozehnania je zaiste aj krasny vek - 84 rokov, ktorych sa prave z Bozej
milosti dozila.“ Podobne A46: ,Z Bozej milosti sa dozil 72 rokov zivota. Nech je pre Vas
pozostalych prikladom ako vnimat svoj Zivot, kazdy svoj defi a napokon aj svoju starobu, aby
obraz starého ¢loveka, drziaceho Botzie slovo v ruke, neostal Vam len ako ziva spomienka, ale
stal sa prikladom hodnym nasledovania.*
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odkaz na spasu z milosti, ¢o formuluju bez klucovych pojmov, s rizikom pre-
pocutia ucastnikmi pohrebu. Hladanie novych sposobov verbaliziacie mozeme
v homiletike hodnotit pozitivne - ak sa podari jednozna¢ne komunikovat ob-
sahy. Na zdklade pisomného zdznamu textu nemozeme posudit, ¢i sa tato po-
¥iadavka naplnila.

Vyssie naznacené Statistické udaje ukazuju, e v kone¢nom dosledku
nadpolovi¢na vicsina pohrebnych kazni 32/50, (t. j. 64%) z nasej vyskumnej
vzorky neformuluje ucenie o spaseni z milosti (sola gratia). To znamen4, Ze
nehovoria o Bozej zachranujucej milosti ako jedinom zaklade. Vyznamné pra-
ce slovenskych evanjelickych teologov k téme pohrebnej kizne, podavaju ne-
prehliadnutelné podnety pre zohladnovanie tejto témy. Matej Bel, po ktorom
nesie meno nasa univerzita, vo svojej dizerta¢nej praci Forma sanorum ver-
borum, zac¢ina ¢ast o soterioldgii u¢enim o milosti, podla ktorého ,,v procese
obratenia ¢loveka sa Kristus stal ,,Prostrednikom medzi Bohom a ludmi. Svity
Duch milost vetkym ponuka a prostrednictvom Slova a sviatosti ju ,a¢inne
privlastiiuje”.’> Aj Jamnicky zaciatkom minulého storocia pozoroval, ze kazate-
lia hodnotia Zivot zosnulého podla ob¢ianskych kritérii, ¢im sa straca duchov-
na perspektiva, ,a potom prichddza nestastna konzekvencia, %e aj Boh bude
im iste milostivy.“** Tym ukazuje, ze s konceptom milosti sa da nardbat nielen
v jeho teologicky legitimnom ohlasovani, ale aj ako so ,zaplatou“ na povrch-
né a neadekvatne pristupy. Ale tomu sa da vyhnut prave pavlovsky chapanym
ohlasovanim ,sola gratia“, pre ktoré J. Filo ml. podava velmi jasny podnet, ked
konstatuje: ,, Kazda ina utecha ustupuje vo svojej intenzite a hodnote pred ute-
chou, ktorou je zachrana v Bozom Synovi Jezisovi Kristovi.“** Z hladiska $truk-
turovania pohrebnej kdzne mdzeme uviest Kissov nazor, podla ktorého kazen
v uzSom zmysle, teda ta cast pohrebnej kazne, ktora prinasa biblicku zvest, ma
byt ¢lenend na 3 Casti a tretia ¢ast m4d ,,mat vztah k Zivotu ve¢nému a k nadeji
nad hrobom“®. Jednou z najlepsich moznosti, ktort evanjelicky farar ma, je
odkaz na spasu z milosti (a na dosah prijatej spasy aj na eticky profil Zivota
krestana). Ak Kis§ hovori, ze pohrebna kdzefi ma v zavere ,podavat utechu pre

«36

rodinu“’, aj tu je koncept ,sola gratia“ vynikajucim potesenim pre smutiacich.

To plati bez ohladu na to, ¢i duchovny formuluje tieto myslienky s vyuzitim

2 BEL, M.: Forma sanorum verborum, s. 17. In: Madar, ].: Dejiny slovenského pietizmu.
Banska Bystrica : Belianum, 2017, s. 91

» JAMNICKY, ].: Evanjelické pobrebné kdzne, s. 81.

#*FILO, J. ml.: Evanjeliové moznosti a problematika pohrebnej kézne In: FILO, J. st.: Poblady
do neba, s. 279.

% KISS, 1.: Nddej nad hrobom, cast 1, s. 2.

3¢ Tamtie?.
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klucovych pojmov alebo ich nahradza hladanim novych formulacii, pri kto-
rych ale stale musi mat na pamiiti, Ze je potrebné ich kontrolovat teologickymi
konceptami a aj otazkami, ¢i su zrozumitelné v ekumenickom kontexte.

Doc. ThDr. Albin Masarik, PhD.
Katedra teoldgie a katechetiky
Pedagogicka fakulta UMB
Ruzova 13

974 11 Bansk4 Bystrica

e-mail: albin.masarik@umb.sk
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Desire and its Paradoxes: A Phenomenological
Study Based on Christian Mysticism

Jana Trajtelova

This paper is concerned with the phenomenon of desire within the framework of a phe-
nomenology of mystical experience. I understand desire as a fundamental, personally
constitutive movement. Describing the interpersonal experience of mystical life given
in its two complementary aspects, distance and nearness, desire refers to an existential
tension peculiar to finite beings; this tension accompanies each unique personal way
toward the Desired. Desire is revealed in its vocational, infinite, dis-possessive, gifting,
and ever ambiguous character, bearing its irrevocable existential paradoxes.

Keywords: phenomenology, desire, John of the Cross, distance, Levinas

INTRODUCTION

Desire is an extraordinary phenomenon with paradoxical, even impossible
ways of givenness. In the western tradition, the celebration of a reason deta-
ched from other aspects of life drowned out desire’s voice calling out from
and into the human emotional and spiritual depths. In best of cases, this task
was humbly conveyed to a lived spirituality or mysticism. Along these lines,
I would like to appeal to the experience of desire and possibilities opened by
the phenomenological method. I leave behind mere psycho-somatic standpo-
ints and challenge traditional reductionist views. I wish to point to its spiritual
depths and origin, to its existential, personal, and “metaphysical” dimension.

Let me allude to this shift of perspective by recalling Jane Campion s
film, “The Piano.” The film, bursting with emotions, accompanied by inciting
music and wilderness of the nature, introduces desire as the most powerful
redeeming force leading to the fullness of life through and as loving. Desire
tears down self-control, conventions and even good morals, brakes off personal
limits, accepts pain, sacrifice and ambiguities, and rejects personal death in
many forms. Desire leads mute Ada, the main character, to speak out loud and
to become personally alive in the most possible full and honest way.

Surprisingly, the story of the film is not too far from stories of desire reco-
unted by mystics throughout different centuries, cultures and even religions.



32

TEOLOGICKY ¢casopris XVI/2018/1

Here, focusing on the mystical experience of John of the Cross, [ would like to
show how the phenomenon elucidates the meaning of the person, interperso-
nality, and loving.

Given the restriction of space, I omit the clarification of my methodo-
logical standpoint and philosophical inspirations, and move directly to the
phenomenon.! First I describe the overall experience of the mystical life. I ex-
plain its two basic complementary aspects (distance and nearness), and clarify
the questions of the mystical dispossession and the meaning of the gift. Desire
is revealed as an irrevocable existential tension on the way toward the Other,
bearing inherent existential paradoxes. Finally, I delineate several philosophi-
cal observations concerning the vocational, infinite, dis-possessing, gifting and
ever-ambiguous character of the phenomenon.

MYSTICISM OF JOHN OF THE CROSS

It is no coincidence that St. John of the Cross, the Spanish mystic of the
16th Century, has dedicated two of his major treatises to the experiences of
the so called “dark night” (Ascent of Mount Carmel, The Dark Night) and the
other two to the mystical experiences of divine intimacy and union (Spiritual
Canticle, Living Flame of Love). The Spanish “nada” (nothing) - given as the
dispossession, distance and affliction, and the “todo” (everything) - experien-
ced as the loving, nearness, and bliss are the two complementary aspects of
the same mystical path. And though both are equal in existential significance
and weight, here I find it more important to clarify the less clear aspect of the
mysticism, the dark night.

1) Under the rubric of distance’ we include all those experiences that the
mystic qualifies as the experiences of “the night,” the dis-possessive experiences.

'nterest in the exploration of religious experience and its philosophical implications is not new
in phenomenology. However, important contributions were made by the authors of the
so-called “theological turn in French phenomenology” (D. Janicaud), such as Emmanuel
Levinas, Jean-Luc Marion, or Michel Henry. A detailed and systematic account of the
phenomenology of mysticism was elaborated by Anthony J. Steinbock. One of his most
important methodological contributions here consists in discerning between different
kinds of givenness which require the peculiar kinds of phenomenological approach
to “vertical givenness”. See STEINBOCK, A. J.: Phenomenology and Mysticism. The
Verticality of Religious Experience. Bloomington : Indiana University Press, 2007.

2 The concept of “distance” in philosophy is inspired to a great extent by religious experiences.
It is evoked in J. L. Marion and Simone Weil, and plays the important role in the thought
of E. Levinas. Distance plays a crucial role in Weil ‘s thoughts on affliction (of a man and
of Christ dying on the cross), on absence and the kenotic love of God (See WEIL, S.:
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He distinguishes between the active part of the night (the “night of the senses”
like active asceticism) and the passive night of the spirit (mystical affliction).
Distance (and correlatively dispossession) gradually grows in intensity and
depth, starting from the sensual, through the emotional, intellectual, up to
the spiritual dimension of the person.

Let me give a schematic overview of the process of mystical dispossession.
Gradually, each possessive relation, even the most subtle form of it, is taken
away: my sensual delights, my good deeds and virtues, my intellectual abilities,
my prayer, my friends or enemies, my self-understanding and identity, 7y me-
aning of life, my God... Obviously, the named goods are not at stake here, but
the mine-ness in all of them. As Meister Eckhart teaches, the things are not the
obstacles along the way to Unity, but me in all these things - hence the sense
of his famous “detachment.”® Nothing is left to affirm the isolated identity
of the possessor which was sustained by all these various kinds of possessions.
Mystics must abandon every subtle mine-ness that we tend to impose on the
meaning of things and events, every bond of idolatry operating within these
possessive relations.

Passive night and its so called “mystical death” is according to the mystic
the really decisive point in a mystical life. John writes about the terrible undo-
ing (“deshacimiento”) “in its (the soul “s) very substance”* and the purification
of the very “roots of the soul.” The deepest personal core is being exposed to
the direct transformative divine efficacy within and through extreme suffe-
ring.” It is the liminal experience of passivity, in the etymological sense of

Waiting for God. New York : Harper & Row Publishers, 1973, especially “Love of God and
Affliction,” p. 117 - 136). However, the concept relates to more original Jewish teaching
(by Isaac Luria). Jean-Luc Marion in his early writing Idol and Distance, inspired also
by a mystical theology, points out the great importance of distance for a non-idolatrous
approach to the Divine. See MARION, ] -L.: The Idol and Distance. New York : Fordham
University Press, 2001.

3 Meister ECKHART: Sermons and Treatises. Longmead, Shaftesbury, Dorset : Element
Books, 1979 - 1990.

# JUAN DE LA CRUZ: Obras completas. Burgos : Editorial Monte Carmelo, 1993, p. 532.
Compare with

JOHN OF THE CROSS: Dark Night of the Soul (3" rev. ed., Trans., intr. & ed. E. Allison
Peers from the critical edition of P. Silverio De Santa Teresa, C. D., New York, 1959), Bk
11, Chap.V1, 6.

> “When this purgative contemplation oppresses a soul, it feels very vividly indeed the shadow
of death, the sighs of death, and the sorrows of hell, all of which reflect the feeling of
God’s absence, of being chastised and rejected by him, and of being unworthy of him,
as well as the object of his anger. The soul experiences all this and even more, for now it
seems that this affliction will last forever.” JOHN OF THE CROSS: Dark Night of the
Soul, Bk II, Chap. VI, 2.

33
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“pathos,” passivity of the patient - complete powerlessness and existential po-
verty. No enhancing creative activity, no redemptive meaning of or slightest
relief from paralyzing pain is possible: only sheer dis-possession, dis-ability,
and control-less-ness. From here, the whole mystical path is to be understood
as a challenging existential process of transformation.

“Mystical death” refers then to the radically executed death of the possessor.
But through the death of the possessor, the gifted may be born. The radical
dispossession radically disposes for the radical gift, which solely overcomes the
fundamental and irrevocable distance.

2) What is the gift and who is the gifted! Intertwined triple: Beloved — Lo-
ving — Lover. What is the point of such horrible experiences! Loving. What
is the existential significance of the night! Approaching the Beloved. The an-
swers as simple as the essence of mysticism itself.

“Oh, night that guided me,

Oh, night more lovely than the dawn,
Oh, night that joined Beloved with lover,
Lover transformed in the Beloved!”®

The real meaning of the “nada” appears only with respect to the overall
existential orientation of the mystic - loving. Only loving sustains the possibili-
ty of transformation through affliction. Otherwise we would deal with a mere
personal destruction and dis-integration through suffering.

The other two treaties depict an astounding “draught” of the transformed
personal life. 1 say “draught” because mystics claim that a desired fullness of
loving cannot be accomplished within finitude. Through the transformation,
however, it already touches this perfection.

In the Spiritual Canticle John presents a lovely performance of the mutu-
al desire of Amado and Amada, whose hoped-for union was already foresha-
dowed in the Ascent and The Dark Night. Living Flame of Love describes the
experiences of the immediate shared loving of the Divine Life in the deepest

1’”7 1§

“center” of the “sou touching of the bare cores.”® Loving as mutual sub-

¢ Ibid., Prologue, p. 16.

" Throughout his works, John of the Cross uses various expressions describing the reality of
the deepest core of the person, such as the “center” (centro), “substance” (sustancia), the
“ground of the soul” (e fondo del alma), “infinite center of the substance of the soul” (el
infinito centro de la sustancia del alma), “living point” (el vivo punto) where the living
divine flame burns, or “the center of love” (centro del amor).

8 “Toque de sustancias desnudas,” Obras completas, 817.
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stantial sharing brings the bliss and sweetness that the mystic is trying to depict
by various images, none of which is static. Here the lovers play the tender ga-
mes of love;’ the divine fire sweetly burns, reaching the mutual co-breathing of
lovers where the Breath is the divine Loving itself.!

Mystical Unity expresses the perfect unity of the loving relation of the de-
voted lovers. Its perfection lies in mutual self-offering and receiving in loving.
The extent of the mystical likeness and unity is the extent of the perfection of
loving."" John of the Cross himself qualifies the divinization (endiosamiento)
with breath-taking simplicity as the perfect “passing out of self to the Beloved.”"
The meaning of this mystical transformation (transformacion) is nothing other
than the perfect existential conversion of the fundamental personal orienta-
tion rooted in the deepest personal core: from the self to the Beloved.

DESIRE, PERSON AND MYSTICISM

The entire history of mysticism is an appealing story of the restless call of
love 's desire. The mystic s loving orientation is awakened and nourished by
desire. It remains the guide, all the way up to the Beloved announced as Desi-
red. Now, in a condensed way, I delineate here the essential characteristics of
the experience; more concretely the 1) vocational, 2) infinite 3) dis-possessive
4) gifting, and 5) ever-ambiguous character of the phenomenon.

1) The mystic expresses the recognition that the Beloved has somehow
antecedently “stigmatized” the lover, “wounded” him by His Presence, set the
unquiet “flame of love.” He acknowledges desire a highly positive value since
it is already the “harbinger,” “touch” or “memento” of the Desired. ¥ Its inten-

? JOHN OF THE CROSS: The Living Flame of Love (rev. ed., trans., Kieran Kavanaugh, OCD
and Otilio Rodriguez, OCD) Washington, D. C. : ICS Publications, 1991, Stanza 1, 8.

10 JOHN OF THE CROSS: A Spiritual Canticle of the Soul and the Bridegroom Christ (trans.
David Lewis, Electronic Edition by Harry Plantinga, Grand Rapids) MI : Christian
Classics Ethereal Library, 1995.

The Beloved lives in the lover and the lover in the Beloved. Love produces such likeness
in this transformation of lovers that one can say each is the other and both are one. The
reason is that in the union and transformation of love each gives possession of self to the
other and each leaves and exchanges self for the other. Thus each one lives in the other
and is the other, and both are one in the transformation of love.” The translation from
St. JOHN OF THE CROSS: The Collected Works of St Jobn of the Cross (revised edition,
eds. K. Kavanaugh and O. Rodriguez). Washington DC : Institute of Carmelite Studies,
1991, Stanza 12, 7.

12 1bid., Stanza 26, 14.

1 A Spiritual Canticle of the Soul and the Bridegroom Christ, Stanza 1.

11 «
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tionality is lived through as a restless, voracious preoccupation with the Belo-
ved. The experience of this original insistent invitation has to be understood as
the Call of calls, the Call to Love and Be-Loved, the Primal Vocation.

Mpystics also show that other distinctive unique vocational calls aroused
by the distinctive desires (to write a book, to be a director) would be worthless
without following this first vocational call, being in its service.

2) For the further clarification of the phenomenon, let me recall the follo-
wing important distinction. Emmanuel Levinas (however cautious he was
against mysticism for his own well-known reasons) was able to glimpse the
distinction between desire and need as essential for the proper understanding
of subjectivity and interpersonal relations. Reading Levinas and John of the
Cross, [ was struck by the affinity of the subtle phenomenological observations
of both (otherwise so distinct authors!) when it came to desire and other dis-
tinctive phenomena (enjoyment, suffering) of the personal life.

In the famous opening passages of Totality and Infinity, Levinas simply
declares that “Desire is desire for the absolutely other.”™* John of the Cross
would only welcome this simple basic recognition. Levinas ~ “mystical” insight
continues: “A desire without satisfaction which, precisely, understands [en-
tend] the remoteness, the alterity, and the exteriority of the other. For Desire
this alterity, non-adequate to the idea, has a meaning. It is understood as the
alterity of the Other and of the Most-High.”" Levinas recognized desire as me-
taphysical, as the movement of infinity which “desires beyond everything that
can simply complete it. It is like goodness - the Desired does not fulfill it, but
deepens it.”'® There is no real fulfillment, no satisfaction, no accomplishments
in desire. Desire as revelation itself - “coming” from the “heights,” from the
Infinity of the Other - is revealing the idea (we would say “movement”) of
Infinity itself.

Need, as the “primary movement of the same,”" can be satisfied in a way
in which hunger or lust can be satiated. Of course, saturating needs is the
perfectly innocent situation of the “atheistic” (created, free, not metaphysi-
cally dependent) human being striving for its happiness (the principle of its
individuation as separation) in enjoyment. Need does not know distance, only

“ LEVINAS, E.: Totality and Infinity. An Essay on Exteriority. Pittsburgh : Duquesne
University Press, 1969, p. 34.

15 Ibid., 34.

16 Tbid., 34.

71bid., 115 - 116.
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perfect integration and sameness. Need is the lack coming from the subject.'®
But desire in both Levinas and in John of the Cross is excess itself; its origin
does not pertain to finitude. Need belongs to the realm of the finite economy
of being, desire to the realm of metaphysics.

Given these observations, let me add another interesting insight. Catheri-
ne of Siena also recognized the paradoxical infinite character of desire and its
existential drama. “Infinite is the desire of the soul!,”" she writes, and she con-
tends that for now (for us as finite beings) there is only one “thing” in which
we are “equal” with the Divine: Infinite Desire. That is why there is infinite
amount of tears.’”® Hence the tragedy, the paradox of desire: infinite movement
restricted by the finite limits, the burden of the infinite claim carried within
the finite, Levinasian “more in the less,”" Infinity-within-Finitude.

3) Now we can follow how the movement of desire distracts the solitary
world of the possessor (Levinas” “Misfortune of the Happy, the Luxurious
need!”).” In the Ascent to Mount Carmel and The Dark Night, the mystic
depicted the un-transformed ego as possessive and as such as self-sufficient by
saturating its needs (sensual, moral, spiritual). Along the lines of Levinas~ “in-
version,”* the disruption of such selfsufficiency is caused by the dis-possessive
movement of desire, which runs contrary to the self-securing possessive mo-
vements, discrediting them. This self-sufficiency is seriously endangered and
called into question. Through desire, the ego “beats its own record,” e.g., is
preoccupied with another being.?* Desire brings the openness for the Other,
breaking up the personal isolation. In this sense, it is truly redemptive.

The “function” of desire is to open as if for a reception, as if it were a recei-
ving without ever having received, since what it receives, it receives in the mode
of un-sustainability and loses it at the same time. Desire possess only what is
devoid of possession. Desire is indeed already the movement of original dispos-
session itself and its very activity accompanies a more original passivity.

18 Ibid., 62.

Y CATHERINE OF SIENA: Dialog of Catherine of Siena. London : Trench, Trubner & co.,
Ltd., 1907; Electronic Edition by Harry Plantinga, Grand Rapids, MI: Christian Classics
Ethereal Library, 1994, p. 120.

20 Ibid., 120.

2 LEVINAS, E.: God and Philosophy. In: Emannuel Levinas: Basic Philosophical Writings.
Bloomington and Indianapolis : Indiana University Press, 1996, p. 139.

22 LEVINAS, E.: Totality and Infinity. An Essay on Exteriority, p. 62.

2 Ibid., 63.

# Tbid., 63.
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4) 1 have outlined the dis-possessive character of desire. Simultaneously, we
witness a special gift given through its very same movement: already a peculiar
presence of the Other. Now I demonstrate the “impossible” way of givenness of
the Desired in desire using the following extreme case study:

“One dark night,

fired with love’s urgent longings
- ah, the sheer grace! -

[ went out unseen,

my house being now all stilled.”

John of the Cross begins his famous poem with the words of the true
passionate lover. Let me recall that according to Plato “s Diotima, divine Eros
was born a capricious child of the impossible conjunction of Porus (“resource-

» o«

fulness,” “affluence”) and Penia (“lack,” “deficiency,” “poverty”).”” Hence the
perfect image of desire - the impossible fusion of overabundant presence and
unbearable absence, at once a dispossessing and gifting force.

For the mystic, affliction primarily means unbearable distance, an aban-
donment suffered from the Beloved: “Where have you hidden Yourself, and
abandoned me in my groaning, O my Beloved?”?® There are other hardships
borne along, like physical suffering, repulsion from others, psychical distresses
etc. But none of these would really matter to a mystic happily dwelling in her
or his God. What is really at stake here is losing God “s loving presence. Not
a mere absence, but conscious missing of the nearness of the Beloved is the
cause of the mystic s great suffering; the unbearable longing for the Desired,
whose unique presence is “negatively” revealed through the violence of separa-
tion. This extreme mystical example clearly reveals the paradox of a presence of
the absenting presence through which the Desired is given in desire.

[t seems that in the dark night, loving desire suffers the zero point of ful-
fillment, and not only is it still effective, but yearns with an extreme intensity.
Otherwise the suffering of affliction suffered as an abandonment from the
Beloved would be impossible. The darkness here is actually full of peculiar
meaning (meaning of the absenting of meaning). It is not the darkness of mere
isolation, because this darkness still bears the interpersonal intentionality of

» PLATO: Plato in Twelve Volumes II1. Lysis. Symposium. Gorgias (with an English translation
by W. R. M. Lamb, M. A.) Cambridge, Massachusetts : Harvard University Press, 1975,
p. 181.

* JOHN OF THE CROSS: A Spiritual Canticle of the Soul and the Bridegroom Christ, p. 9.
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desire and suffers because of it. In its persistent bearing of the Gift, the dark
night is the most painful expression of love 's desire, where the distance is
experienced as infinite and irrevocable, as desire without hope: the mystics”
taste of hell.

5) Obviously enough, desire, out of its own nature, is overloaded with
many ambiguities and paradoxes. It brings the sweet promise of the loving rela-
tion, and suffers not reaching it. Sweet, painful, alluring, exhausting, inciting,
impoverishing—we could go on in naming its other contradictory attributes.
The English word love-sickness is eloquent enough. Its paradoxical character is
also well observed in the language of mysticism. John of the Cross, for exam-
ple, enjoys expressions like a “sweet burn” or a “delicious wound.” Can a burn
be “sweet!” Can a wound be “delicious?” In each case, the phenomenon of de-
sire is not only awaking and vivifying, but it is also heavy and difficult to bear.
It is no wonder that desire itself in some traditions is understood as a mere
suffering, which is better to be avoided.

Indeed, desire is not only a brainteaser but a real existential burden contai-
ning many paradoxes. It reveals an unquiet dynamic tension between nearness
and distance, a never-ending “dancing-in-between.” As such, desire is reaching
but not possessing, leaving the gifted bare, surrendered, opened, powerless,
but hopeful and trusting before the Desired.

CONCLUSIONS

No other phenomenon expresses the human condition better than desire.
It is as if the whole personal story were inscribed in this phenomenon: fullness
competes with nothingness, overflowing with poverty, happiness with misery,
life with death, Infinity with finitude. It reveals the basic existential paradoxes:
Infinity-within-Finitude, gifting through the dispossession, reaching nearness
within irrevocable distance.

Given this ambiguous situation, what is at stake here is the vocational
character of desire. It impels us to give the call our unavoidable response. Here
the fundamental personal decision appears: between the orientation of loving,
which means either to exist through and as the open dynamic identity of the
Gifted or to sustain the reverse direction toward an isolated possessive iden-
tity. The latter has the effect of cutting off the possibility of recognizing the
intimate core of myself and others in its deepest vocational sense as Be-loved.
In this sense we discerned desire as the fundamental, existentially decisive and
personally constitutive movement.
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Mystics show, thanks to the proper recognition and appropriation of de-
sire, that desire does not need to be extinguished (Eastern traditions), nor
merely cultivated (stoics, Descartes), suppressed or sublimated (Freud), nor
spiritually guided and complemented (Scheler).?” As the Call and the metaphy-
sical guide, already “spiritual” in the deepest sense, it simply needs to be heard
and faithfully followed, humbly accepting its ambiguities. For mystics, like for
Levinas, not being unresponsive to its voice already means that personal re-
demption through loving the Other is near.

Jana Trajtelova, PhD.

Center for Phenomenological Studies
at Department of Philosophy

Faculty of Philosophy and Arts
Trnava University in Trnava
Hornopoto¢na 23

918 43 Trnava

Slovakia

e-mail: trajtelova@gmail.com

71 give a fuller discussion of these accounts in my forthcoming book, A Plea for Elusiveness:
On Selfhood and Identity in Western Mysticism.
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Milosrdni ako Otec (Exegéza Lk 6, 36)
Monika Chromikova

The meaning of the term oixtippwv merciful in Lk 6, 36 is by biblical scholars generally
explained on the basis of the Hebrew word Q177 i.e. as a manifestation of emotional affec-
tion, compassion. The central position of this verse in the Sermon on the plain, as well as
its contextual function in the Gospel, however, opens up a possibility to understand the
term oiktippv as corresponding to the Hebrew word 737 i.e. as a manifestation of the
grace of goodness and generosity. Just as the merciful Father, the Most High, is good to the
ungrateful and the evil men, we are obligated to follow him in His attitude of mercy. This
means to act in a concrete way by loving the enemy and avoiding a judgemental approach
towards others. This attitude Jesus expects us to practise daily step by step.

Keywords: Sermon on the plain, mercy, compassion, grace of goodness.

Uvop

Milosrdni ako Otec - tak znelo motto na Jubilejny rok milosrdenstva, vyhla-
seny papezom Frantiskom ku koncu roka 2015. Priniesol nemaly vplyv na tato
tému. Kdekolvek vo svete sa diskutovalo o milosrdenstve a o naliehavosti jeho
potreby v kazdodennom Zivote ovela viac ako predtym. Vdaka tomu aj mnohi
teologovia a biblisti, zda sa, akoby uz vycerpali tuto tému. Mozeme povedat este
nieco naviac! Myslime si, Ze 4no. Motto nachadzame v Evanjeliu podla Lukasa,
a to presne vo versi Lk 6, 36, kde Jezis hovori: I'iveabg oixtippoveg kabng [koi]
0 matnp VUMV oikTipp@V €oTiv. Stdvajte sa milosrdni, ako aj vds Otec je milo-
srdmy. Lukas je jediny evanjelista, ktory pouziva termin oixtippov - milosrdny,
jeden zo $tyroch vyrazov na vyjadrenie milosrdenstva v synoptickych evanjeliach.
Preco prave tento termin? Co chce povedat v kontexte tryvku, do ktorého je
vsadeny! Predlozend praca sa snazi hladiet na danu problematiku z perspektivy
synchronickej metddy so svojim intertextudlnym pristupom. Rozdelili sme ju do
dvoch kapitol. V prvej kapitole predstavujeme umiestnenie versa Lk 6, 36 v je-
ho Evanjeliu, poukazujuc na rdznorodost nizorov, ako aj na$ navrh, opierajuc
sa 0 jeho kontext a strukturu. Druh4 kapitola sa pokusa priblizit samotny vers
Lk 6, 36 skrze exegézu jednotlivych klucovych slov, ako aj ich dalsich spolukom-
ponentov.
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1 UMIESTNENIE LK 6, 36 v EVANJELIU

Prva vec, ktord nds zaujima, je umiestnenie ver$a Lk 6, 36, nachidzajuce-
ho sa v Re¢i na rovine (Lk 6, 17-49), v Evanjeliu ako takom.

1.1 ROZNORODOST NAZOROV

Vo vieobecnosti existuju dve skupiny biblistov, ktoré sa odlisuju v struktu-
rovani Reci na rovine na zdklade toho, ¢i rozpoznavaju, alebo nie, pauzu medzi
wv. 38/39.! Nasledne tak povstavaju tri moznosti umiestnenia versa Lk 6, 36.

1.1.1 PRrVA SKUPINA

Prevazna cast biblistov rozliSuje v Re¢i na rovine tri casti: prorocku
(Lk 6, 20-26), pareneticka (Lk 6, 27-38) a parabolicku (Lk 6, 39-49) na za-
klade troch avodnych poznamok (Lk 6, 20.27.39)* Kai a0tog €ndpag Tobg
0pBalpovg avtod £ig ToLG pabntag avtod Edeyev. A on, pozdvibniic svoje oci
k svojim ucenikom, povedal (v. 20); AL Opiv Aéym Toig dkovovotv. Ale ja ho-
vorim vdm, ktori poctivate (v. 27); Elnev 8¢ napaBoiiv avtoic. Povedal im te-
da podobenstvo (v. 39). Uzsi kontext nasho versa teda v tomto pripade patri do
parenetickej ¢asti Re¢i na rovine. Tyka sa postoja vo¢i nepriatelom (vv. 27-38).
Medzi prvymi toto rozdelenie uplatfiuju Heinrici, Klostermann a Hauch.’? Ellis
rovnaké rozdelenie spdja s témou kralovstva: v prvej casti s jeho prislubom,
v druhej s jeho pociatkom a v tretej s doleZitostou ucenictva. Grundmann roz-
poznava len dve ¢asti, pricom vv. 20-38 tvoria prvy tsek zamerany na vyucova-
nie u¢enikov a vv. 39-49 ako druhy usek poukazuji na vyuc¢ovanie Dvanastich,
reSpektujuc tak aj pauzu medzi vv. 38/39. Toto posledné rozdelenie je vsak
napr. podla Marshalla mylné v dosledku pripisovania vyuc¢ovania Dvanastich
aj vo w. 47-49. Aj Schiirman rozoznava tri asti na zdklade troch uvodnych
poznamok, povazujuc druhu ¢ast, vwv. 27-38, za poucenie o liske, a tretiu cast,
wv. 39-45, za vystrahu pre tych, ¢o spdsobuju zmitok v predchddzajicom uceni.

' Cf. MARSHALL, 1. H.: The Gospel of Luke. A Commentary on the Greek Text (NIGTC).
Exter, 1978, s. 243 - 244.

2 Cf. TOPEL, L. J.: Children of the Compassionate God. A Theological Exegesis of Luke 6, 20-
49. Collegeville, 2001, s. 130.

> Georg Heinrici (1844 - 1915) bol nemecky luteransky teoldg. Na prelome 19. a 20. stor.
vyu¢oval v Lipsku. V roku 1905 napisal dielo Die Bergpredigt (Matth. 5 — 7, Luk. 6, 20-
49). Cf. ,Georg Heinrici“, Wikipedia. The Free Encyclopedia. https://en.wikipedia.org/
wiki/Georg_Heinrici (cit. 8.3.2018).
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Rozlisuje aj zaver Reci vo vv. 46-49.* A su tu napokon aj dalsi biblisti, ktori
v zaklade nasleduju toto troj¢lenné delenie, no s parcialnymi zmenami: Bovon,

Ghidelli, Marshall a dalsi.>

1.1.2 DRUHA SKUPINA

K dalsej skupine, tvorenej tymi, ktori ignoruji tvodnt poznidmku vo v. 39,
patri Dupont. Pod¢iarkuje spolo¢nu tému sudenia vo vv. 37-38 a 40-42, pri-
¢om tato druha ¢ast obsahuje podobenstvo o slepcovi a o oku, a tak ich spdja
s parabolickou ¢astou (vv. 39-49), a rozdeluje Re¢ na rovine na exordium (vv. 20-
26), lasku k nepriatelom (vv. 27-36), bratsku lasku (vv. 37-42) a zaver o potrebe
¢innosti (vw. 43-49). Podobnu liniu sleduju aj Schweizer, Topel a Morris s tym
rozdielom, Ze Morris medzi inym rozpoznava aj vv. 17-19 ako sucast Reci na ro-
vine a naviac rozdeluje aj tsek s vwv. 43-49 na vv. 43-45 a vv. 46-49.° K tejto sku-
pine, ktord nerozliSuje pauzu medzi vw. 38/39, mozeme priclenit aj biblistov
ako Rossé, Grasso, Sabourin a Johnson. Tito do parabolickej ¢asti zac¢letiuju
nielen vv. 37-38, ale aj v. 6. Okrem Ross¢ho vietci rozpoznavaju aj vv. 17-19
ako sucast Reci na rovine, d4vajtc ich (Sabourin a Johnson) alebo nie (Gras-
so) do tesnej stvislosti s blahoslavenstvami, ktoré ich predchadzaju (vv. 20-26).
Naviac Johnson rozlisuje iba dve casti: vv. 17-35 ako verejné prorocké kazanie
a vv. 3649 ako prorockui mudrost. Rossé a Grasso maju napokon spolo¢né
rozdelenie vv. 36-49 na vv. 3642, s témou bratskej lasky, a vv. 43-49, s témou
praktizovania toho, ¢o bolo povedané predtym.’

1.1.3 TRI MOZNOSTI UMIESTNENIA V. 36 V RECI NA ROVINE

Takto, pozerajuc na tieto dva typy struktury, ktora rozlisuje alebo nie pau-
zu medzi vv. 38/39, mdzeme vidiet tri moZnosti umiestnenia v. 36: pripojeny
k druhej ¢asti vv. 27-35, tvoriac tak jednotny celok vv. 27-36, alebo ta istd moz-

*Cf. MARSHALL, Gospel, 243.

> Cf. BOVON, F.: Luke. I. A Commentary on the Gospel of Luke 1, 1 - 9, 50 (Hermeneia).
Minneapolis, 2002, s. 216. GHIDELLI, C.: Luca. Versione - Introduzione - Note. Roma,
1977, s. 150 - 161. MARSHALL, Gospel, 243 - 276.

6 Cf. TOPEL, Children, 177 - 178. MORRIS, L. L.: Luke. An Introduction and Commentary
(INTC). Leicester, *1989, s. 145. SCHWEIZER, E.: The Good News according to Luke.
Atlanta, 1984, s. 124.

TCf. ROSSE, G.: I Vangelo di Luca. Commento esegetico e teologico. Roma, 1992, s. 231.
GRASSQO, S.: Luca. Traduzione e commento. Roma, 1999, s. 203. JOHNSON, L. T.:
The Gospel of Luke (Sacra Pagina). Collegeville, 1991, s. 106 - 116. SABOURIN, L.: I/
Vangelo di Luca. Introduzione e commento. Roma, 1989, s. 161 - 175.
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nost spolu s vv. 37-38, s jednotnym celkom vv. 27-38, alebo pripojeny k vv. 37-
49 s vysledkom jednotného celku vv. 36-49. V prvom pripade umiestnenia
v. 36 Topel povazuje milosrdenstvo za klimaticky motiv lasky k nepriatelom
s dérazom na sucit spity s naklonnostou za echo a expanziu zlatého pravidla,
za normu krestanského konania. Prepojenie s v. 37 skrze kai je podla neho ne-
isté. Pre Schweizera milosrdenstvo spolu s prislubom stat sa synmi Najvyssieho
(v. 35) vytvara motiv, pre¢o nesudit.® Ak sa presunieme ku skupine, ktora v. 36
spaja s versami, ktoré nasleduju, pre fiu predstavuje prechod medzi laskou a té-
mou sudenia. Podla Ross€ho laska krestanov k nepriatelom sa prejavuje napo-
dobniovanim Otca plného stcitu a v odpustani a davani uprostred spoloc¢enstva
%ivota bratov a sestier. Pre Grassa milosrdenstvo sa nanovo prekladd v tom, ¢o
nasleduje vo vv. 37-38. Sabourin vidi milosrdenstvo rozvinuté s versami, ktoré
nasleduju. Pre Johnsona prikaz pre krestanov, aby boli sucitni, nesie so sebou
emociondlny aspekt.” Ti, ¢o patria do skupiny, ktora zjednocuje vv. 27-38, sa
nezaoberaju aZ tak velmi umiestnenim v. 36 a zddraznuju, ako vsetci doteraz,
jeho aspekt sucitu. Ghidelli ho vidi ako ldsku bez miery, Marshall ako empatiu
a sympatiu k nudznym a Bovon, podobne ako Topel, ako naprotivné zlatému
pravidlu z v. 31.1°

1.2 CENTRALNE UMIESTNENIE V. 36 V RECI NA ROVINE

Nahlad na $irsi kontext, ako aj zakladna téma Evanjelia podla Lukasa nam
otvaraju dalsiu mo#nost umiestnenia versa Lk 6, 36 tak v Rec¢i na rovine, ako aj
v celom Evanjeliu.

1.2.1 SIRSi KONTEXT LK 6, 36

Re¢ na rovine (Lk 6, 17-49), v ktorej sa objavuje nas skimany vers, sa odo-
hrava pocas Jezisovej misie v Galilei (Lk 4, 14 - 9, 50). Této nasleduje po tvod-
nej casti (Lk 1, 5 - 4, 13) a predchadza jeho cestu do Jeruzalema (Lk 9, 51
- 19, 27). Tato misiu JeZis zacina rec¢ou v Nazarete (Lk 4, 14-30), ktora je v sku-
to¢nosti jeho prvou re¢ou. Re¢ na rovine je vsak jeho prvou recou, v ktorej
vyjavuje svoje ucenie. Po Re¢i v Nazarete Jezi§ uskuto¢tiuje rozne uzdravenia
(Lk 4, 31-44; 5, 12-26; 6, 6-11), ktoré sa v texte striedaju s povolaniami prvych

8 Cf. TOPEL, Children, 177 - 178. MORRIS, Luke, 145. SCHWEIZER, Good News, 124.

9 Cf. ROSSE, Vangelo, 231. GRASSO, Luca, 203. JOHNSON, Gospel, 113. SABOURIN,
Vangelo, 164 - 166.

10 Cf. BOVON, Luke, 241. GHIDELLI, Luca, 157. MARSHALL, Gospel, 265.
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ucenikov (Lk 5, 1-11; 5, 27-32), a dozvedame sa tu aj o prvych konfliktoch
s farizejmi a zakonnikmi (Lk 5, 33 - 6, 5). Toto vsetko sa odohrava predtym,
ako za¢ne Re¢ na rovine, ktoru tesne predchadza vyvolenie Dvanastich potom,
ako Je#i§ stravil noc v modlitbe na vrchu (Lk 6, 12-16). Vo v. 17 Jezi§ schadza
zvrchu v ich spolo¢nosti na rovinu. Tam ho uz ¢akd nesmierny zastup uc¢enikov
a mnoho [udi z Galilei a pobrezia Tiru a Sidonu. Tam za¢ina jeho re¢. Vers 7, 1
nam naznacuje jej koniec a vedie nds na miesto, kde sa za¢ina odohravat dalsi
pribeh. Nasleduju potom dalsie zdzraky a vyroky (Lk 7, 1 - 9, 50), spolu s prvou
misiou dvanastich apostolov (Lk 9, 1-6), dve predpovede smrti (Lk 9, 18-22.43-
45) a premenenie (Lk 9, 28-36). Vo vsetkych tychto pasazach az po Jezisov vstup
do Jeruzalema sa stretdvame s témou milosrdenstva viackrat.

1.2.2 TEMA MILOSRDENSTVA V EVANJELIU PODrA LUKASA

Je ista vieobecnd zhoda medzi biblistami ohladom mienky o centralnom
postaveni témy milosrdenstva u Lukasa vzhladom na ostatnych evanjelistov.
Jej dovodom st velmi zndme podobenstvd o milosrdnom Samaritanovi a mar-
notratnom synovi, v ktorych ndjdeme aj terminy na vyjadrenie milosrdenstva.
Avsak nie je velmi velky rozdiel v ich pouzivani medzi Matagom a Lukasom.!
Vyskytuju sa dost ¢asto aj u Matisa a dokonca jeden z nich nachadzame aj
v Re¢i na vrchu ako blahoslavenstvo (Mt 5, 8). V Lukasovi nachddzame té-
mu milosrdenstva uz v prvej kapitole, kde je vyzdvihnuté Bozie milosrdenstvo
(Lk 1, 50.54.58.72.78%). Neskor sa v nasom skiimanom versi Lk 6, 36 objavuje
termin milosrdenstva ako Bozi atribut spolu s prikazom pre ¢loveka napodob-
flovat ho. Nasledne ndm Jezi§ sam déava prvy a v Lukasovi jediny priklad posto-
ja praktizovania milosrdenstva - a to vo¢i zene vdove (Lk 7, 13). Podobenstvo
o milosrdnom Samaritinovi s pozvanim konat podobne (Lk 10, 33.37) a po-
dobenstvo o marnotratnom synovi (Lk 15, 20) st dalsimi prikladmi. Potom st
tu aj upenlivé prosby o milosrdenstvo: bohaca (Lk 16, 24), desiatich malomoc-
nych (Lk 17, 10) a dvoch slepcov (Lk 18, 38-39). No aj v Matusovi Jezi§ apeluje
na milosrdenstvo (Mt 5, 7; 9, 13; 12, 7; 23, 23). On sam ho uskuto¢niuje viac-
krat (Mt 9, 36; 14, 14; 15, 32; 20, 34). Predstavuje aj priklad, ktory by mal byt
nasledovany (Mt 18, 27.33). A d4 sa aj u Matusa rovnako dobre postrehnut pri-
tomnost upenlivej prosby o milosrdenstvo od Jezisa (Mt 9, 27; 15, 22; 17, 15;
20, 30.31). Ale chyba tu charakteristika Boha-Otca ako milosrdného a prikaz
napodobiiovat ho, ktory, naopak, nachddzame u Lukasa. A prave tato sa zd4
byt fundamentilnym rozdielom a skuto¢nou pric¢inou, preco sa za centralnu

1V Lukasovi sa vyskytuje 16x, v Matusovi 15x, v Marekovi 7x.
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tému Evanjelia podla Luk4sa povazuje milosrdenstvo. V tejto perspektive sa
Lk 6, 36 javi ako centralny a nie iba v Evanjeliu, ale aj v Re¢i na rovine.

1.2.3 NAJNOVSi NAVRH RANJARA A NAS NAHLAD

Ohladom tejto veci najnovsi navrh ponukol Ranjar. Patri k tym, ktori spa-
jaja v. 36 s vv. 37-38. Dalo by sa povedat, ze koliduje s prvou skupinou, respek-
tujuc pauzu medzi vv. 38/39. Zaroven je tu viak isty rozdiel v skuto¢nosti, ze
pre nepritomnost nejakej castice, ktorda by prepajala v. 36 s predchadzajucim
v. 35, spaja ho s vwv. 37-38, pretoze vo v. 37 nachadzame priradovaciu spojku
Kad. Tieto vw. 36-38 s pozvanim byt milosrdni podla neho tvoria centralnu cast
Re¢i na rovine. Predchadzajucu ¢ast (vv. 27-35) potom povazuje za jednotny
celok, ktory pojima vonkajsi postoj, podstatny pre milosrdenstvo, a ¢ast, ktora
nasleduje (vv. 39-45) nesie vnutorny charakter, podstatny pre milosrdenstvo."
Aj my vidime prepojenie v. 36 s vv. 37-38 skrze spojku kai. Pozorujeme viak
aj prepojenie v. 36 s predchadzajucim v. 35 skrze tému vztahu medzi synmi
a Otcom. Toto je zretelne pritomné aj v Mt 5, 48 s predchadzajucou castou.
Na druhej strany, ak by v uryvku v. 36 nebol, sekvencia ver§ov by bola mozna
bez narusenia zmyslu. TakZe nas ver§ je dostato¢ne nezavisly, hoci tuzko prepo-
jeny s predchadzajucou ¢astou, ako aj s tou, ktora nasleduje. A navrhujeme
takuto strukturu: v. 36 je centrilny, vw. 37-38 odzrkadluju v. 31 - zlaté pravidlo,
ktoré ma centralne umiestnenie v prvom jednotnom celku parenetickej casti
(vv. 27b-35), tvoriac fundamentalny princip milosrdného postoja®®:

A Lk 6, 27b-30

Lk 6, 31

Lk 6, 32-35

B Lk 6, 36

A’ Lk 6, 27-38

2 EXEGEzA LK 6, 36

Na objasnenie vyznamu versa ako takého nam pomoze jeho exegéza.

2 RANJAR, C. S.: Be Merciful like The Father. Exegesis and Theology of the Sermon on the
Plain (Lk 6, 17-49). Rome, 2017, s. 44 - 48.

B Vo v. 27a, v tzv. tvodnej poznambke, je naznak adresdta. Prevaina vicsina biblistov hovori
o ucenikoch ako adresatoch (Lk 6, 17.20). No kedze Jezis sa tu obracia na vsetkych, ktori
pocuvaju, k adresatom patri aj [ud, ktory ho prisiel po¢avat (Lk 6, 18).
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2.1 oiktippov milosrdny

Na prvom mieste stustredime pozornost na termin oiktippov milosrdny .

2.1.1 STARY ZAKON

Sloveso oikTipw a jeho derivaty s velmi casté v zalmoch (Z 102, 8.13;

85, 15; 66, 2), zriedkavo sa vyskytuju v historickych knihach (2 Kr 13, 23;
2 Krn 30, 9), mudroslovnej literature (Sir 2, 11; 36, 12) a prorokoch (Iz 30, 18;
Joel 2, 13). Jeho hebrejsky ekvivalent je najcastejsie QM Talebo JIM7. Moze ozna-
¢ovat milosrdenstvo ¢loveka (Z 111, 5; Dn 4, 27), ale vo vi&ine pripadov pred-
stavuje to Bozie (Ex 34, 6; Dt 4, 31; Z 102, 8). V tomto vyjadreni viak v gréc-
kom judaizme mozno postradat eschatologicky charakter Bozieho milosrden-
stva, odlisne od slovesa éAeéw, s vynimkou 3 Mak 2, 20." Od neho odvodené
pridavné meno oiktippv casto nachadzame spolu s élenuov ako hendiadys
0377a M0a nie je uplne jasny rozdiel medzi nimi. Trochu lahsie sa d4 rozo-

znat rozdiel medzi tymito jeho hebrejskymi ekvivalentami. Zatial ¢o koren heb-
rejského slova QM7 ktoré uzko suvisi s materskym lonom, je spojené s citovou
naklonnostou, koren hebrejského slova 1377 nesie v sebe milost stedrosti a dob-
roty. No a zaujima nas prave tato odli§nost, ktora ndam moze dopomoct k rozli-
Seniu variantu slova oiktippov. Toto pridavné meno, ktoré vyjadruje hebrejské
130, jedenkrat sa tyka ludského postoja (Z 108, 12) a jedenkrat predstavuje
Bozi atribut (Z 144, 8). Zaujimavé su najmé dva pripady, v ktorych grécke slove-
so vyjadruje hebrejské 711, ktoré sa tyka postoja ¢loveka. V Dn 4, 27 preukazat
dobrodenie chudobnym ma silu oslobodit sa od vlastnych hriechov a zveladit
vlastné blaho. Este vjznamnejsie vidime Z 111, 5, v ktorom muz oiktipmv/13in
sa povazuje za ypnotog/210 dobrého, ¢o nam velmi pripomina tzky kontext Lk
6, 36, kde 0 matp oiktippwv milosrdny Otec (v. 36) je ypnotog dobry (v. 35).1

4 Je to pridavné meno odvodené od slovesa oiktipw. Bultmann prostrednictvom koretia
01KT- spaja derivity tohto slovesa s podstatnym menom o0iktog ktoré na prvom mieste
znamena narek, trapenie, beznadej a len v roz§irenom vyzname aj sucitny narek. V grécke;
klasickej literature je zriedkavy a predstavuje znamenie slabosti, patos zavrhnuty stoikmi.
Cf. BULTMANN, R.: ,oixtipo“, TDNT'V, s. 161 - 162.

5 Cf. BULTMANN, ,oixtipm®, 162.

1¢ Pridavné meno sa vyskytuje v LXX 17x, z ktorych 2x preklada 117. Sloveso nachadzame 38x,
z ktorych 9x preklada 1737.
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2.1.2 Novy ZAKON

V Novom zékone nachadzame pridavné meno vo forme oiktippmv len
vLk 6,3 aJak 5, 11. V Lk 6, 36 Bozie milosrdenstvo tvori zaklad pre to ludské.
V Jak 5, 11 sa objavuje spolu s moAvomlayyvog, ktoré je zlozené pridavné me-
no, odvodené od slovesa omAayyvedw. Oba vyrazy st predstavené ako Bozie
atributy a zodpovedaju hendiadys QM7 a 317 v Starom zdkone. Aj Lukas pouzi-
va oba grécke vyrazy. Okrem pridavného mena mozeme v Biblii najst aj formu
slovesa a podstatného mena. Sloveso oiktipm sa vyskytuje jedinykratv Rim 9, 15
ako citacia Ex 33, 19, kde sa objavuje popri slovese éAeéw. Podstatné meno
oiktppds v dvoch pripadoch zodpoveda starozakonnému pojmu 0°27j1Boha:
jemu patri milosrdenstvo (Rim 12, 1) a on je Otcom, ktory je jeho autorom
(2 Kor 1, 3). V dalsich dvoch pripadoch, vo Flp 2, 1 a Kol 3, 12 ide o ludsky
postoj, na ktory sa odvolava Pavol, ked povzbudzuje veriacich. Na tomto mieste
0ikTIppdG vytvara hendiadys s podstatnym menom omhdyyvov. Naposledy sa
vyskytuje v Hebr 10, 28. Pavol tu pripomina starozakonny postoj, podla ktoré-
ho oixtpudc nie je preukdzané tomu, kto porusil Mojzisov zdkon, napomina-
juc tak veriacich, aby sa vyhybali dobrovolnému hriechu.!”

2.2 DALSIE TERMINY U LUKASA VO VZTAHU K OIKTipp@V

U Lukasa existuju aj dalsie tri vyrazy na vyjadrenie milosrdenstva. Moino
u nich pozorovat tak blizku pribuznost, Ze ich nemozno dobre odlisit a ¢asto
sa povazuju za synonyma.

2.2.1 £éheoc/Eleém e omhayyviopor

Najcastejsie sa u Lukasa vyskytuje vyraz Eleoc/éleém™®. V starozdkonnej
LXX podstatné meno €Leog najcastejsie preklada hebrejské slovo 791, zriedka-
vo DRI, zatial ¢o sloveso éheéwm prekladd najcastejsie QM7 a TR .77, tu na-
znacuje akt ¢loveka alebo Boha vo vztahu vzijomnosti, v oddanosti zmluve.
Prednostne ale predstavuje dokaz napomdhajucej oddanosti. Nesie v sebe
eschatologicku hodnotu, spojent s nadejou definitivneho oslobodenia od zla.

" Cf. BULTMANN, R.: joiktipon“, 162 - 163.

18 Podstatné meno/sloveso a jeho derivaty sa dostali do Biblie z profdnneho sveta. Mozeme ich
badat uz v Homérovi a v gréckej klasickej literattire. Oznacuje naklonnost pohnutia srdca
smerom k druhému, postihnutému nestastim. Zohrava doleziti ulohu v stdnej praxi,
ktora ale v sebe nesie nedostatok objektivnosti. Cf. BULTMANN, R.: ,&\eoc”, TDNT
11, s. 474 - 475.
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D07 povodne oznacuje skor ndklonnost, ale v beznom pouzivani ¢asto vyjad-
ruje dokaz lasky (Zach 10, 6). Tak ako v Starom zakone, aj v Novom zikone
termin oznacuje skutok dobroty v ludskej vzajomnosti (Mt 9, 13; 12, 7; 23, 23),
ale aj dokaz lasky (Mt 18, 33; Lk 10, 37). A ndjdeme ho aj ako vykrik modlitby
k Jezisovi (Mt 9, 27; 15, 22; 17, 15; 20, 30). Nesie aj vyznam milosti v historic-
ko-spasnom eschatologickom zmysle (Lk 1, 58; 1 Pt 1, 3; Rim 11, 30-32;
1 Tim 1, 18).” Sloveso omhayyviCopat je deponentné pasivum.?* V LXX nikdy
nepreklada hebrejské sloveso QM. Vyskytuje sa len v novsich spisoch bez jeho
hebrejského ekvivalentu: jeho aktivna forma s kultovym vyznamom obetovat
(2 Mak 6, 8) a forma media, ktora naznacuje zmysel milosrdenstva (Pris 17, 5).
V LXX podstatné meno omnAdyyvov prekladd 2°%170 (Pris 12, 10) alebo 02
(Pris 26, 22). V dalsich pasizach hebrejsky ekvivalent nie je. V Novom zikone
sloveso najdeme len u Synoptikov. Pripisuje sa ¢loveku (Mt 18, 23; Lk 15, 11;
10, 30), no aj Jezis ho prejavuje osobam v nudzi Mt 9, 36; 14, 14; Mk 6, 34;
8, 2; Lk 7, 13), alebo ho on upenlivo prosia (Mk 9, 22; 1, 41). Pre Pavla podstat-
né meno znamena celtl osobu so schopnostou milovat (2 Kor 6, 12) alebo aj
samotnu lasku (Flm 2, 1). Plural v Sk 1, 18 oznacuje vnutornosti. V Lk 1, 78 je
jedenkrit spity s £Aeog, s jeho eschatologickym charakterom, vyjadrujuc tak
vnutornd hibku Bozieho milosrdenstva.?!

2.2.2 PREDNOST 0ikTipp®v v RECI NA ROVINE

Tento posledny, vyssie spomenuty priklad u Lukasa je jeden popri dalsich
styroch, ktoré sa vyskytuju v prvej kapitole jeho Evanjelia. V tychto vsetkych
figuruje EAeog Boha preukazané ¢loveku: bohabojnym, Izraelovi, Alzbete, ot
com, pricom prvym ¢lovekom, ktory ho vnimal a zveleboval, bola Maria, ne-
skor susedia a pribuzni Alibety a napokon Zacharias (Lk 1, 50.54.58.72). Po-
slednykrat toto podstatné meno ndjdeme v podobenstve o milosrdnom Sama-
ritainovi, kde on sam ho prejavuje nudznemu (Lk 10, 37). Skutok sim je
opisany aj ako omharyyvilopat. Tymto slovesom je opisany aj skutok samotného
Jezisa, ktory prejavuje naimskej vdove (Lk 7, 13) a tieZ otca voci svojmu marno-

1 Cf. BULTMANN, R.: ,8\keoc”, 475 - 482.

20 Sloveso omlayyvil®, odvodené od slovesa omhayyvedw, nachidzame v gréckej profinne;j
literature jedinykrit vjednom napise z Kosu (4. stor. pred Kr.) s vyznamom jest vnutornosti.
Jeho preneseny vyznam v nej neexistuje. Podstatné meno omhiryyvov sa v gréckej literature
vyskytuje iba v plurdli a oznacuje vnutornosti. Toto sa pouZiva aj v prenesenom zmysle,
pretoZe sa povazuje za sidlo citov, ale nie milosrdenstva. Cf. KOSTER, H.: ,om\éyyvov®,
TDNT VII, s. 547 - 549.

2 Cf. KOSTER, H.: ,om\hayyvov®, 550, 553 - 558.

49



50

TEOLOGICKY ¢casopris XVI/2018/1

tratnému synovi (Lk 15, 20). Napokon su tu pritomné upenlivé prosby o milo-
srdenstvo, vyjadrené prostrednictvom imperativu aoristu €Aéncdv slovesa
éleém: bohaca, ktory on prosi Abrahama (Lk 16, 24) a chorych - malomoc-
nych a slepych, ktori ofi prosia samého Jezisa (Lk 17, 13; 18, 38.39). Vo vset-
kych tychto pripadoch je moiné vidiet, ze sa tyka osob istym spdsobom nestast-
nych a zodpovedalo by teda starozdkonnému Q7. Ale v Lk 6, 36 Jezis aplikuje
termin oikTippv, tak ako pre Boha, tak aj pre ¢loveka. Bezne ho biblisti auto-
maticky prekladaju ako sucit alebo citovi naklonnost na zaklade hebrejského
7. Ale mozeme povedat, Ze vyjadruje to isté ako ostatné terminy! M4 rovna-
ku napli? Vzhladom na to ndm pomoze nazriet na termin, krok za krokom,
v jeho kontexte, do ktorého je véleneny.

2.3 motqp OTEC

Termin matp otec je v historii pouzivany na oznacenie otca rodiny, muza,
predka, zakladatela, starsieho. V nasom kontexte nds zaujima perspektiva Boha
ako Otca.”

2.3.1 BoH ak0 OTEC V STAROM ZAKONE

V LXX, s vynimkou jedného pripadu, grécke slovo matnp prekladd hebrej-
ské X%’ Vychadza z detského blabotania. Chapanie Boha ako Otca naznacuju
v Izraeli najmi teoforické mend, ktoré obsahuju komponent IR, napr. 7228
1) Sam 8, 2). Je to vyznanie viery v otcovstvo Boha. V zalmoch ndjdeme stopy
mytu o rodine bohov, ktori maju svojho otca (Z 82, 6; 29, 1; 89, 7).2 V ostat-
nych knihach Starého zakona otcovsky charakter YHWH sa vztahuje na [udi.
Prevazuje v iom obraz Boha podobny ¢loveku (1 Krn 29, 1), ¢o je v skuto¢nos-
ti metaforické pomenovanie otca (Dt 14, 1; Z 103, 13; Pris 3, 12; Oz 2, 1).
Izrael chape otcovsky vztah ako autoritu a to isté plati aj pre synovsky vztah
k Bohu (Iz 64, 7) s ulohou vychovavatela a panovnika (Kaz 23, 1; Iz 45, 9;

64, 7) a tendenciou k univerzalnosti. V judaizme oznacenie Boha ako Otca

22 Cf. SCHRENK, G. - QUELL, G.: ,natp“, TDNT'V, s. 945.

5 Slovo je indoeuropskeho povodu. Aj koncepcia Boha ako Otca ma indoiransky zaklad.
Antické indidnske pomenovanie Dyaus pitd ,,otec nebo“ zodpovedd antickému gréckemu
vyrazu Zeus pater alebo latinskému Juppiter. Zeus pater najdeme uz v Homérovi ako
zauzivanu formulu. PovaZuje sa za otca vietkych ludi aj bohov. Tento zvyk obracat sa
k bohu ako otcovi je ¢asty aj v mysterickych kultoch i v gréckej filozofii. Cf. SCHRENK
- QUELL, ,matnp*, 945.

¥ Nie je isté, ¢i v tomto pripade je to YHWH.
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ziskava vyznam nielen na narodnej kolektivnej arovni, ale aj na individudlnej,
ako o tom uistuje uz Sirach (Sir 23, 1.4). V modlitbe najdeme privlasthiovacie
pridavné mena: nas, vas, moj, tvoj, jeho, ktoré naznacuju individualny vztah.
Najcastejsie je oslovenie Otce nas. Tak JeZi§ nie je prvy, kto aplikuje tuto kon-
cepciu. Vzyvanie Boha ako Otca v modlitbe v absolttnom zmysle najdeme aj
v 1 Krn 29, 10; Mud 14, 3; Iz 63, 16; 64, 7. Je mozné ho postrehnut aj v rabi-

nizme, no este v nom chyba autenticka viera v Boha ako Otca.?

2.3.2 Bon Ako OTEC v NOVOM ZAKONE

Novy zdkon nam predstavuje prave tuto vieru v Boha ako Otca vo svojej
plnosti. Pouzivanie slova sa vyskytuje v absolutnej forme, ale aj s atributmi.
Tak ako u Synoptikov, tak aj u Pavla ndjdeme i detsku upenliva prosbu appa
Otecko, zachovanu v Aramejcine (Mt 11, 26; Mk 14, 36; Lk 10, 21; Jn 17, 21.24;
Rim 8, 15; Gal 4, 6), ktora vyjadruje milujucu dovernost v Bozej blizkosti evan-
jelistov. Slovo motp sa najcastejsie objavuje v Janovi. Medzi Otcom a Synom
je intimne puto (Jn 6, 57; 10, 30), osobitna laska (Jn 3, 35). Syn je jedinou
cestou k Otcovi a prostrednictvom Tesitela uskuto¢niuje tato jednotu Otec-Syn
vo veriacich (Jn 14, 6.18-21.23; 16, 15; 20, 17).?° Pavol prehlbuje vykrik afpfa
zdoraznenim realizacie Bozieho otcovstva Starého zékona v Kristovi. Predsta-
vuje opoziciu legalizmu a jeho koniec.”” Pripisanie terminu Otec Bohu ma
kristologicky zdklad - prejavuje sa v Kristovi. Ako najvicsia instancia poukazuje
na svoju zvrchovanu transcendentnost. Aj v Luk4sovi i Mattsovi ndjdeme ter-
min Otec pripisovany Bohu.?® Obaja rozlisuju, systematickejsie Matus, rozdiel
medzi matnp pov moj Otec Jezisa a matip OUdV vds Otec ucenikov. No matnp
vudv nikdy nefiguruje bez vztahu k Jezisovi. V Matusovi nachadzame aj mod-
litbu matnp HudV Otce nds, ktort Jezis vyucuje ucenikov, no bez toho, aby
zaclenil seba samého medzi Hu®v. Jezidovo synovstvo vo vyraze moTp pov tak
nabera osobitny charakter a je to prave ono, ¢o urcuje zaklad dogmatického

% Cf. SCHRENK - QUELL, ,matip®, 959 - 981.

26V Janovi sa objavuje 115x, vo vd&Sine pripadov v absolutnom zmysle. Najdeme u neho aj
notnp pov a jedinykrat aj wotnp dudv (Jn 20, 17), nikdy nie mothp Hudv, ani Tothp év
TOIG 0VPUVOIG/O 0VPAVIOC.

T Pavlove listy nds informuju o ¢astom pouzivani slova mwatfp v absolutnom zmysle (Kol 1, 12;
Ef 2, 18) alebo s atribttmi, s ¢lenom alebo bez neho (Gal 1, 3; Rim 1, 7; 1 Kor 8, 6;
1 Sol 3, 11; Gal 1, 4). Cf. SCHRENK - QUELL, ,matip“,1007 - 1016.

28V Marekovi nachadzame matip Ypdv ucenikov 1x (Mk 11, 25), Ix matip adtod Syna ¢loveka
(Mk 8, 38), 3x v absolutnej forme (Mk 13, 12.32; 14, 36). V Mattsovi sa vyskytuje spolu
44x a v Lukasovi 16x. Najdeme u nich aj absolutnu formu (Mt 11, 26.27; 21, 31; 24, 36;
28, 19; Lk 9, 265 10, 21; 11, 2.13; 22, 42; 23, 34.46).
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kristologického vyznania viery. Ona vychadza uz z st dospievajuceho JeZisa,
vedomého si tohto osobitného vztahu Otec-Syn (Lk 2, 49). Okrem ¢astejsieho
vyskytu slova matip u Matusa je este jedna zakladna odlisnost v jeho pouzivani
u Matusa a Lukasa: slovna konstrukcia matip év 10ig 00pavoic/6 odpaviog,
ktory ¢asto chyba u Lukasa. Konkrétny priklad ndm ponuka prive aj nas sku-
many vers Lk 6, 36, kde na rozdiel od Mt 5, 48 najdeme Dyiotog Najryssi. Ma-
tas ma totiz zvlastnu zalubu pre tuto slovnu konstrukciu, ktora chce sucasne
hovorit o absolutnej zvrchovanosti Boha s nadvladou nad pozemskymi vecami

a intimnej blizkosti vo vztahu Otca so svojimi detmi.?

2.4 STAVAJTE SA MILOSRDNI, AKO VAS OTEC JE MILOSRDNY

Zastavime sa eSte pri gramatickej a syntaktickej analyze celého versa
Lk 6, 36, ktord nam pomdze lepsie preniknut do nac¢rtnutej témy.

2.4.1 STAVAJTE SA MILOSRDNI yiveo0g oikTippoveg

Hlavn4 veta yiveoOe oiktippwveg je rozkazovacia. A tu sa otvdra otazka,
& sa tu jednd o povinnost alebo je to pozvanie. Dalsia otdzka sa tyka slovesa
yivopat stat’ sa, ktoré je tu namiesto slovesa gipi byt. Nie je tu poutity aorist,
ktory by predstavoval dokonavy vid s ukon¢enym dejom, ale je to rozkazovaci
sposob pritomného ¢asu, ktory zohrava pretrvavajucu funkciu nedokonavého
vidu s nedokonéenym dejom. Rozkazovaci spdsob pritomného ¢asu beine vy-
jadruje ,vSeobecny prikaz normy spravania sa, ktory je potrebné plnit viac ako
len v jednej situacii.“’® £oecle budete v Mt 5, 48 a Lv 19, 2, ktorych znenie
je velmi podobné Lk 6, 36, predstavuje oznamovaci spdsob buduceho ¢asu.
,Oznamovaci spdsob buduceho ¢asu stanovuje dej, ktory ma miesto v okami-
hu naslednom alebo neskor§om.“’! Moze vyjadrovat aj kategoricky prikaz,*
ale tu nie je tak jasné ako v Lk 6, 36, ¢i sa vztahuje na tento pripad. Zostiva
tu otvorenost moznosti. Co sa tyka slovesa yivopat, Lukas ho pouziva velmi
¢asto, ale vo vicsine pripadov na vyjadrenie narativnej sekvencie. No najdeme
ho aj s tymto vyznamom stat sa. Tak napr. Judas Iskariotsky sa stal zradcom
(Lk 6, 16) v zmysle, Ze sa stal nie¢im, ¢im nebol predtym. Tu mozeme pozorovat

» Cf, SCHRENK - QUELL, ,matiip®, 981 - 1004.

O SWETNAM, J.: Il Greco del Nuovo Testamento. Parte prima, morfologia. Bologna, 1995, s. 60.

ISWETNAM, J.: Greco, 55.

2 Cf. BLASS, F. - DEBRUNNER, A.: A Greek Grammar of the New Testament and Other
Early Christian Literature. Chicago, 1961, s. 183.
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to isté. Teda Je#is nam v Lk 6, 36 predstavuje povinnost stavat sa milosrdni, ale
zaroven v pozvolnom procese.

2.4.2 VAS OTEC JE MILOSRDNY 0 TTO.TT|p VU@V OIKTIpp@V £6Tiv

Otec je nazvany JeziSom matnp OU®V vds Otec. Z kontextu vieme, Ze Jeis
hovori o Bohu Otcovi. Uz sme spomenuli, Ze JeZi§ v evanjelidch ¢asto predsta-
vuje Boha ako Otca: mojho, tvojho, nasho, vasho, jeho alebo ich, v zavislosti
od kontextu a perspektivy, z ktorej Jezis hovori. Otec v tomto v. 36 je pod-
metom podradovacieho suvetia, porovnavacieho a sprevadzaného privlastiio-
vacim genitivom (alebo genitivom povodu) privlastiiovacieho zamena druhej
osoby plurdlu du@v vds. Je to Otec tych, ku ktorym sa obracia Jezis, teda tych,
ktori prisli pocavat (Lk 6, 27a). Jezi$ tu nehovori o Otcovi v absoltitnom zmysle
alebo o jeho Otcovi. Pravdepodobne prave preto, lebo sa to tyka tych, ktori
pocuvaju, aby vedeli, e Boh je jediny Otec ich vsetkych, ako to naznacuje aj
urdity ¢len 0, ¢o je dolezité pre ich bratsky vztah. Jezis hovori, ze 0 ToTp OUDV
oixtippv éotiv vds Otec je milosrdny. Slovo oiktippov je v tomto pripade
menny prisudok, teda bliZsie urcuje podmet. Predstavuje teda Otcovu podsta-
tu. Na charakter tohto milosrdenstva Otca nam poukazuje predchadzajuci v.
35: On je Najvyssi a dobrotivy ku nevda¢nym a zlym. A v tom je potrebné ho
nasledovat.

2.4.3 MILOSRDNI AKO OTEC oikTippomves KaOoS 0 TaTip

Podradovacia spojka kaBdg ako nas privadza k porovnaniu s Otcom. Nie-
ktoré manuskripty uvadzaju aj kol ako prislovkovi spojku s vyznamom aj, tiez.
Tato by patrila k hlavnej vete ako korelativny element ku ka8d¢, ktory predcha-
dza alebo privolava vedlajsiu vetu porovnavaciu. Spojku kabmd¢ by mohla spreva-
dzat aj podradovacia spojka obtwg tak, vytvarajuc viacclennt podradovaciu spoj-
ku, alebo tato posledna by mohla stat aj osamote. Ich pritomnost sa nevyzaduje.”’
No a ¢o znamend oikTippwveg pre tych, co pocuvaju! Uz sme videli, ze pouzitie
tohto slova u Lukasa je unikatne. Zastavame nazor, Ze vlastny vyznam tohto ter-
minu, ako sa vyskytuje u Lukasa, nachadzame navokol tohto versa, v tomto uz
Som kontexte, na zdklade nami navrhnutej struktury. Je#i§ nam v Lukasovi pred-
stavuje milosrdenstvo, ktoré mame praktizovat, jednak ako lasku k nepriatelom,
ktori nenavidia, preklinaju a potupuju, ktora zahttia konanie dobra, pozehnanie
a modlitbu (Lk 6, 27b-35). Jednak milosrdenstvo predstavuje ako elimindciu su-

¥ Cf. POGG]I, E.: Corso avanzato di greco neotestamentario. Milano, 2009, s. 202.
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denia spojeného s odsudzovanim, v ktorom nepriatelom sa robi ¢lovek sam, a na-
plnenie sa davanim a odpustanim, podla vlastnej schopnosti (Lk 6, 37-38). Fun-
damentalnym principom praktizovania milosrdenstva je zlaté pravidlo (Lk 6, 31):
A ako cheete, aby ludia robili vam, robte aj vy im podobne. Takyto kontext nim
potom pomdha vidiet dost velky rozdiel medzi vyrazmi oixtippmv a Eheoc/Eeém
a omharyyviCopat, ktoré vietky najdeme u Lukasa. Nevidime tu teda milosrden-
stvo spojené s naklonnostou citu, ale skor ako milost dobroty a stedrosti. Bolo by
to skor hebrejské 717 ako QM.

ZAVER

Co moézeme povedat na zéver tohto badania? Na za¢iatku nasej préce sme
sa pokusali poukazat na centralne postavenie skimaného versa Lk 6, 36 v kon-
texte Rec¢i na rovine, ako aj celého evanjelia. Centrilne postavenie versa v Reci
na rovine ndm potom pomaha aj objasnit vyznam slova oiktippov v jeho kon-
texte, do ktorého je vsadeny. Tento biblisti vo vieobecnosti spajaju s hebrej-
skym korenom 27, ktorému v Lukasovi zodpovedaju skor grécke terminy
Eleog/Eleém e omhayyviCopat ako postoj voci nudznym, v ktorom je zapojeny
aj cit. Prave kontext Lk 6, 36 ndm otvara moznost vidiet charakter milosrden-
stva ako 7I1. Tyka sa skor milosti bratskej dobroty a stedrosti ako citovej na-
klonnosti alebo sucitu. Vzhladom na termin oiktippov sa v jeho kontexte
rozliSuje potom milosrdenstvo Otca a jeho deti. Otec je Najvyssi a Dobrotivy,
nadzmyslovy a zdrovent zmyslovo vnimatelny v intimnom vztahu so svojimi det-
mi. Milosrdenstvo Bozich deti sa prejavuje laskou k nepriatelom, a ako nepri-
tomnost sudenia. Fundamentalnym principom pre jeho praktizovanie je zlaté
pravidlo. Dosledkom je potom to, Ze nepriatelia v skuto¢nosti neexistuju, ako
to vyhlasil Svity Otec Frantisek na zaver Jubilejného roka milosrdenstva. Ani
ti, ktori konaju zlo, ani ti, ktorym sa ublizuje posudzovanim a odsudzovanim.
Iste, nemozno zanedbat rozlisovanie hriechu, no ma4 sa to robit bez odsudzova-
nia. Ani bez odpustenia a $tedrosti nemo#no hovorit o milosrdenstve. Vetky
tieto skutky zodpovedaju dobrote Otca, ktoru jeho deti maju napodobniovat uz
teraz, v pritomnosti kazdodenného #ivota, hoci v pozvolnom procese. Takyto je
charakter milosrdenstva, ktoré nam Jezi§ prikazuje uskutoc¢tiovat.

Monika Chromikova
Pontifical Biblical Institute
Via della Pilotta 25

001 87 Roma
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Zbierka odbornych eseji v recen-
zovanej publikacii pozostava z pri-
spevkov na konferenciu, ktora bola
organizovana Pontifikdlnym biblic-
kym institutom v Rime 27. - 28. mar-
ca 2015. Editori rozdelili prispevky
do styroch vicsich celkov.

Prva ¢ast s nazvom ,The Fall of
Jerusalem: Archaelogical, Historical
and Literary Perspectives” tvori bazu
pre dalsie casti, ktoré podrobnejsie
analyzuju vybrané texty, osvetluju-
ce vyvoj Pentateuchu. I. Finkelstein
v prvom prispevku sumarizuje arche-
ologické data tykajuce sa Jeruzalema
a Judska v rozpiti rokov 600 - 200
pred Kr. a néasledne ich aplikuje pre
kritické studium Pentatuechu. Lite-
rdarna aktivita, doloZena nastennymi
textami z 8. stor. pred Kr. z Tell Deir
Alla a Kuntillet Ajrud, je podla Fin-
kelsteina v sulade s rozsirenou hypo-
tézou, Ze niektoré tradicie severného
Izraela, ako Jakubov cyklus a texty
o sudcoch ako zachrancoch Izraela,
boli pisané v ¢ase prosperity za vlady
Jeroboama II. (IA IIB). Predpoklada
sa, ze Betel ako kultové centrum bo-
lo miestom spisovania a uchovévania
tychto tradicii. Relevantné arche-
ologické data vsak na druhej stra-
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ne protirecia tvrdeniu, Ze Betel bol
centrom pisarskej aktivity aj v case
Babylonskej a Perzskej rise, nakolko
koncom 7. stor. a zaciatkom 6. stor.
pred Kr. je dolozena len velmi ma-
14 aktivita a v nasledujucom obdobi
*iadna. Podobne v Judsku v obdobi
IA IIB-C sa prosperita odraza v cha-
raktere usadlosti, demografii a pisar-
skej aktivite. Archeologia je teda aj
v tomto pripade v sulade s etablova-
nou tézou o formovani a spisovani
tradicii o Abrahdmovi a Izakovi vo
svityni v blizkosti Hebronu. Teoria
o rdznom geografickom pozadi tra-
dicii o Jakubovi a sudcoch (severny
Izrael) a Abrahamovi (Judsko) pocho-
pitelne vy?aduje vysvetlenie ich kom-
pilacie v podobe, v akej sa nachidza-
ju v biblickom texte. Finkelstein vidi
pre tento proces vhodny historicky
kontext v 7. stor. pred Kr., nakolko
archeoldgia doklada presidlovanie
obyvatelstva zo severného Izraela do
Judska. Po roku 720 pred Kr. sa da
totiz sledovat demograficky ndrast
v Judsku, ale zaroven upadok osidle-
nia v Samdrii a od konca 8. stor. pred
Kr. sa da takisto stopovat pritomnost
samaritdnskych artefaktov na uzemi
Judska. Finkelstein tak konstatuje,
te pred-exilové obdobie poskytuje
plauzibilny kontext pre niektoré tra-
dicie Pentateuchu, ktoré samozrejme
v neskorsich obdobiach prechadzali
procesom redakcie. Podobny nizor,
aj ked uchopeny inym spdsobom, sa
d4 vidiet v nasledujucom prispevku
L. L. Grabbeho, ktory ako historik
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sleduje obdobie zavere¢nej fazy Jud-
ského kralovstva.

Prispevok P. Dubovského sleduje
viditelné paralely v podaniach o pade
Samdrie a pade Jeruzalema a tvrdi, ze
biblické podanie o poslednych dnoch
Jeruzalema je pracou zivere¢ného
redaktora, ktory umyselne vytvoril
prepojenie s opisom padu Samarie.
Teologicka linia tu reflektuje Dt a Du-
bovsky tu vidi savislost medzi zave-
reénymi ediciami 1-2 Kr a Dt, ktoré
podla neho musia ist ruka v ruke.
Teologické hodnotenie historickych
udalosti padu Samarie a neskor Je-
ruzalema je spracované na zaklade
Tory (hlavne Dt) a je to prave narast
jej autority, ktory podmienil takuto
hermeneutiku. Z iného uhla sa na
pad Samarie a Jeruzalema pozera J. P.
Sonnet. Na zaciatku si kladie otazku,
preco je obliehanie a pad Jeruzalema
v 2 Kr 25 opisany tak lakonicky pri
porovnani s opisom padu Samdrie.
Dovod vidi v tom, Ze citatel je pozva-
ny vnimat text o pade Jeruzalema na
pozadi Dt 28, kde su vymenované
kliatby, viazuce sa na nerespektovanie
zdkona. Prave takéto ¢itanie robi text
plnsim a zrozumitelnejsim, ¢o Sonnet
ukazuje na niekolkych prikladoch.

Druha ¢ast s nazvom ,The Rise
of the Torah: Exemplary Texts and
Issues“ obsahuje rozbor niektorych
textov Tory.

A. Berlejung sa venuje neoasyr-
skemu a neobabylonskému pozadiu
Gn 11, 19 (Babylonska veza). Tvrdi,
7e ide o post-P text z perzského ob-

dobia, ked zikkurat Etemenanki bol
v ruinich a Neobabylonska risa mi-
nulostou, a to sa odrdZa aj v danom
biblickom texte.

J. L. Ska si kladie otazku, preco
sa historicka doleZitost Jeruzalema
pre Izrael len velmi malo premietla
do textov Tory. Ska zvazuje jednu
z moznosti vykladu, ze mesto dobyté
cudzincami sa chapalo ako znesviite-
né, a teda opustené Bohom, na zakla-
de ¢oho navratilci prepisovali povod
Izraela bez explicitnej zmienky o Je-
ruzaleme. Jeruzalem sa stal predme-
tom eschatologickych ocakavani, ale
bola to Tora, ktora sa stala reprezen-
tantom identity naroda.

K. Schmid vo svojom prispev-
ku vychadza z faktu, #e na Starom
blizkom vychode boli darcami ziko-
na krali, a nie bozstvo, takze bozské
autorstvo zakonnika Pentateuchu je
v jeho kultirnom kontexte unikat-
ne. Schmid viak tvrdi, Ze ani v Izra-
eli to nebolo od zaciatku tak a snazi
sa vystopovat faktory, ktoré prispeli
k zmienenému obratu v chapani au-
torstva zakona.

E. Otto analyzuje Dt 12; 13 a 28,
aby ukazal, ako poexilova relektu-
ra Dt, ktora predpoklada pramen P
a ktora integrovala Dt do Pentateu-
chu, korelovala Dt s textami skorsich
a neskorsich prorokov, hovoriacich
o zniceni Jeruzalema a chramu.

N. Wazama sa venuje Dt 17, 14-20,
¢o je text znamy ako ,,Zakon o kralovi®.
V prispevku podrobnejsie argumen-
tuje, Ze text pozostiva z dvoch casti,



z ktorych jedna reaguje na asyrsku nad-
vladu (poziadavka, aby bol kral vyvole-
ny JHWH-em a aby nebol cudzinec)
a druha na znicenie Jeruzalema (po-
#iadavka, aby kral urobil odpis Zakona
a aby ho studoval).

Tretia ¢ast s nazvom ,Priestly
and Cultic (Dis-)continuities” je su-
stredend na chram a kult.

N. MacDonald testuje v biblic-
kych kruhoch etablovanu hypoté-
zu, %e pribeh zlatého telata v Exode
predpokladd rivalitu knazskych tried
v obdobi Druhého chramu. Otazka
viak je, ako je mozné, ze Aronov-
skd knazska dynastia, ktora ovladala
chram, umoznila prezentovat velmi
negativny portrét Arona zapletené-
ho do idolatrie. Autor odpoveds, ze
pri negativnom opise Arona nejde
o kritiku jednej knazskej vrstvy dru-
hou, ale o sposob vyjadrenia hibky
padu, ktory znamenal hriech Izraela,
veduci k zniceniu chrdmu a nasledne
k odvedeniu do exilu. Text ma podla
MacDonalda naznagcit cestu k riese-
niu problému, ako nanovo zacat bu-
dovat vztah Izraela s jeho Bohom po
skusenosti exilu.

J. Stackert sa zameriava na roz
diel medzi P (Kiazsky pramen) a H
(Kodex ohladom
JHWH-ho pritomnosti vo svityni.

svitosti) straty
Pre P je nanajvy$ dolezité prepojenie
teologickych konceptov ,zem* a ,svi-

v [(§ . . v , . >
tytia“, ale tu nie je Ziadna savislost
medzi dodriiavanim Bozich prika-
zov a pritomnostou Boha vo svityni.
Na rozdiel od P, H takuto savislost
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vnima. Stackert tvrdi, Ze P je pravde-
podobne pisany v predexilovom ob-
dobi, ked Judeici boli stale vo svojej
zemi, zatial ¢o H bol pridany neskor
po skusenosti straty zeme a sviityne.

D. Markl studuje texty, ktoré sa
zaoberaju svitynou a prichadza k zave-
ru, ze v neskorsich textovych vrstvach
je badatelny umysel prezentovat konti-
nuitu kultu v Izraeli, t. j. medzi putov-
nou svityiiou s jej kultovymi objektmi
a pred- a po-exilovym kultom v Jeruza-
leme. Vznik Tory ako velky projekt li-
terarnej obnovy sa podla Markla neda
oddelit od fyzickej obnovy chramu po
navrate z exilu.

Ch. Nihan vo svojom prispev-
ku sleduje, ako su tradicie Pentateu-
chu reflektované v knihach Kronik.
Nihan tvrdi, Ze autor knih Kronik
zapracovava tieto témy tak, aby pre-
zentoval uUstredné postavenie Jeru-
zalemského chramu. Kult v chrame
je v Krn stopovany k Davidovi a je
videny v kontinuite s Moj#isovskym
kultom putovnej svityne.

Stvrta Cast s nazvom ,Prophetic
Transformations® prezentuje perspek-
tivy troch prominentnych biblistov na
vztah medzi Pentateuchom a proroc-
kymi textami.

G. Fisher sa zameriava na text
Jer 52, ktory opisuje pad Jeruzalema
a ma paralelu v 2 Kr 25. Detailnejsie
porovndva text s nielen s 2 Kr 25, ale
aj s inymi prorockymi textami, ho-
voriacimi o pade Jeruzalema v Izaia-
Sovi a Ezechielovi, a stopuje rozdiely
medzi jednotlivymi podaniami. Fi-
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sher argumentuje, Ze autor Jer 52 uz
musel poznat celu Téru a je dokonca
svedectvom o dalsom stupni, kde sa
Tora stava prominentnou.

B. Levinson podrobne rozobera
text Jer 34, ktory obsahuje oraku-
lum, reagujiice na porusenie zmluvy
o prepusteni hebrejskych otrokov.
Levinson oponuje vysvetleniu, Ze text
reprezentuje prechodové §tadium
medzi Deuteronémiom a Kodexom
svitosti. Podla neho dana pasiz z Je-
remiada ui predpoklada recepciu
oboch korpusov a je pisana pre ho-
miletické ucely ako vysvetlenie exilu.

R. Hendel skima udalost exo-
du v historickej pamiiti starovekého
Izraela, nakolko je to moiné vycitat
z biblickych textov. Ako vzorku be-
rie tri texty: Ez 20, 1-44; 1z 43, 16-21
a Gn 15. Kazdy z nich podla Hendela
prezentuje udalost exodu ako vysvet-
lenie Bozej spravodlivosti vo svete,
ale kaidy inym spdsobom. Hendel
oznacuje pristup Ezechiela ako ,tra-
gicku teodiceu®, kde prorok pouziva
exodus ako archetyp pre neho sucas-
nej katastrofy spdsobenej hriechom
Izraela, ktorou je exil. IzaidSov text
je zasa oznaceny ako ,veseld teodi-
cea®, v ktorej na rozdiel od Ezechiela
ma vykonanie Bozej spravodlivosti
Stastny koniec. V katastrofe znicenia
Jeruzalema a v skuto¢nosti exilu sa
uz naplnil trest pre Izrael, ktory tak
stoji pred JHWH-em ocisteny a je
pripraveny nastupit cestu nového
exodu z Babylonie na Sion. Gn 15 je
oznaceny ako ,ezotericka teodicea®,

neprojektuje novy exodus, ale je do-
plnenim toho povodného. Exodus
a navrat z neho su predstavené ako
sucast preduréeného Bozieho plinu,
ktory je oznameny uz Abrahamovi vy-
stupujucemu v ulohe proroka. Otaz
ka dlhého pobytu v otroctve v cudzej
krajine je teda zodpovedana tym, ze
je to sucast Bozieho planu a v urceny
¢as sa vietko skondi.

Cela kniha je vhodne ukonce-
nd prispevkom J. P. Sonneta, ktory
je uvedeny v ramci samostatnej casti
,Dis-aster: Reflection and Perspecti-
ve“. Sonnet na rdznych prikladoch
biblickych textov rozobera a vysvetlu-
je, ako je v Biblii reflektovana trauma
znicenia a nasledného exilu.

Recenzovana kniha je dobrym
sprievodcom témou, ktord je v jej
nadpise. Citatel sa pri istych prispev-
koch moze pozastavit nad tym, Ze
pouzitd sekundarna literatura je az
prili§ selektivna, aby reprezentovala
skuto¢ny stav najnovsej diskusie. To
ale nerusi celkovi hodnotu knihy,
ktora prinasa mnozstvo podnetov
pre dalsiu diskusiu o téme, ktora sa
uz zdala byt vycerpana.

Dr Jozef Tifio
Teologicka fakulta
Trnavskej univerzity
Bratislava
jozef.tino@truni.sk



SPRAVA

Sprava o konferencii ,,MedzinabozZensky dialég a migra¢na kriza“

Medzinarodné migricie, ktoré sa dali do pohybu v ostatnych rokoch, vy-
ustili do exodu jednotlivcov, rodin, spoloc¢enstiev a v niektorych pripadoch aj
celych etnik temer biblickych rozmerov. V sti¢asnosti svetom putuje viac ako
65 milionov migrantov. Mnohi z nich opustili svoje domovy, aby vobec prezili.
Tito [udia zbaveni elementarnych ludskych istdt prichddzaju aj medzi nés a sta-
vaju nas pred otizku, aky postoj k nim zaujmeme.

Otazka o nasom postoji k migrujucemu ¢loveku v nudzi tvorila vychodiskovy
ramec konferencie s medzindrodnou tcastou MedzindaboZensky dialog a migrac-
nd kriza, ktora sa uskuto¢nila na pdde Trnavskej univerzity dita 12. aprila 2018.
Jej hlavnymi organizatormi boli Katedra pedagogickych studii Pedagogickej fa-
kulty Trnavskej univerzity a Cirkevny odbor Ministerstva kultury Slovenskej re-
publiky. Na organizicii podujatia sa podielali tiez Gréckokatolicka teologicka fa-
kulta Presovskej univerzity v Presove, Teologicka fakulta Trnavskej univerzity so
sidlom v Bratislave a ob¢ianske zdruzenie Forum nabozenstiev sveta Slovensko.

Ucastnici konferencie sa podujali presktimat moznosti uplatnenia dialo-
gickej stratégie socialnej interakcie a dialogickej formy komunikacie pri rieseni
sucasnej migracnej krizy, ako aj reflektovat tlohu cirkvi a ndbozenskych spolo¢-
nosti pri facilitacii vyziev, ktoré sti¢asny migra¢ny pohyb prinasa, ¢i uz su to roz-
ne podoby xenofdbie, religiofobia, kriza hodnot, alebo integracia migrantov.
Na tieto témy diskutovali odbornici z rdznych akademickych oblasti spolo¢ne
s predstavitelmi verejného a nabozenského zivota.

Prave vztahovy potencial dialégu robi z dialogickej formy komunikacie pri-
vilegovany nastroj persondlne ukotvenej interkultiirnej interakcie vo vztahu
k migracii, pretoze dialdg predpoklada osobné stretnutie rovnocennych osob,
sjeho vychodiskom je neredukovatelna a nedisponovatelna inakost iného.”
Pre medzindbozensky dialog ako $pecificku formu dialégu to plati v nezmene-
nej podobe: ,Dialog nema byt konfrontaciou niabozenskych systémov a tradicii,
ale skor stretnutim veriacich rozli¢nych nabozenstiev.”? ,,Znepokojiva pritom-
nost iného” sa nemusi nevyhnutne stat podnetom ku xenofobii, ale naopak,
v dialégu sa moze stat vyzvou k otvoreniu sa voci inakosti iného, prilefitostou
k stretnutiu, zac¢iatkom osobného vztahu, ktory moze vyustit do vzajomného
porozumenia, dorozumenia a spoluZitia.

Odkaz na vztahovy potencial dialogu zaznel vo viacerych konferenénych
prispevkoch.

! HOSEK, P.: Na cesté k dialogu, 2005, s. 156.
*BUCKO, L.: Na ceste k dialogu: zdaklady misiologie, 2003, s. 400.
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Silne rezonoval vo vystipeni osobitného vyslanca EU pre nabozensku slo-
bodu vo svete, Dr. Jana Figela, ktory hovoril o nibozenskej slobode, migricii
a dialégu ako predpokladoch spravodlivosti a mieru vo svete. Bol pritomny
v dalsich prispevkoch predpoludnajsieho bloku - vo vystupeni Dr. Jarmily An-
drovicovej, ktora predstavila vysledky svojho vyskumu venovanom migrantom
ako bezpe¢nostnej hrozbe, v prispevku prof. Ladislava Buc¢ka, ktory hovoril
o svojich skusenostiach z vyskumu medzindbozenského dialogu z pohladu syr-
skych migrantov zo zachytného tabora v gréckej Alexandrii, aj v referate Dr. Ja-
roslava Franca, ktory prezentoval problematiku starostlivosti o migrujtce rodi-
ny v apostolskej exhortacii Amoris laetitia sacasného papeza Frantiska.

V pedagogickej ¢asti dopoludniajsieho bloku prof. Rudolf Dupkala uvazoval
o roznych podobach uplatnenia edukacie pri integracii migrantov a Dr. Magda
Nisponska oboznamila ticastnikov so svojou koncepciou vyuzitia liecivych pribe-
hov v interkultirnej vychove.

Vyvrcholenim konferenéného rokovania bola panelova diskusia zdstupcov
cirkvi a nabozenskych spolo¢nosti s pdsobnostou na uzemi Slovenskej repub-
liky. Rimskokatolicku cirkev reprezentoval Dr. Anton Ziolkovsky, Evanjelic-
kua cirkev augsburského vyznania zastupoval prof. Julius Filo, Ustredny zviz
#idovskych nabozenskych obci jej predseda Ing. Igor Rintel a Islamsku nadéciu
Mohamad Safwan Hasna. Panelové diskusia bola pre pritomnych nielen infor-
mativno-interaktivnou zlozkou konferenéného programu, ale sluzila tiez ako
ukazka uplatnenia dialogu pri stretnuti osdb s roznou nabozenskou a kultur-
nou prislusnostou.

Konferencia MedzindboZensky dialog a migracnd kriza bola uz $tvrtym
spolo¢nym akademickym podujatim v gescii Pedagogickej Fakulty Trnavske;
univerzity a Cirkevného odboru Ministerstva kultury. Témy dialogu a migra-
cie, ktoré silno rezonuju spoloc¢enskym dianim v st¢asnosti, ostavaju v centre
pozornosti organizatorov nadalej a ndjdu svoje vyjadrenie v nadviizujucich pub-
lika¢nych vystupoch a spolo¢nych aktivitach.

doc. PaedDr. Martin Doj¢ar, PhD.
Katedra pedagogickych studii
Pedagogick4 fakulta TU v Trnave
Priemyselna 4

P. O. BOX 9

918 43 Trnava

e-mail: martin.dojcar@truni.sk
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