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Bozie milosrdenstvo a spravodlivost v Biblii!

Michael F. Kolarcik SJ

KOLARCIK, M.: The Divine Mercy and Justice in the Bible. Teologicky casopis, XIV,
2016, 2,s. 7 - 19.

Speech of Prof. Michael F. Kolarcik SJ, Rector of the Pontifical Biblical Institute in
Rome, on the occasion of the Opening of the Academic Year 2016,/2017 at the Theologi-
cal Faculty of Trnava University.

Pape? Frantisek vyhlasil Svity rok milosrdenstva, ktory trva od slavnosti
Neposkvrneného pocatia 8. decembra 2015 az do slavnosti Krista Krala 20. no-
vembra 2016. Svity rok milosrdenstva zaujal mnohych katolikov vo svete a do-
konca aj viaceri krestania sa so svojim osobitnym pristupom k Cirkvi prihlasili
k myslienke mat ,briny milosrdenstva®, aby mohli zazit a oslavit Bozie milo-
srdenstvo a aby tak posilneni prejavili milosrdenstvo aj vo¢i ostatnym ludom.
Madame pred sebou este zopar poslednych zvysnych mesiacov. Este pred tym,
ako papez Frantisek oznamil umysel ohlasit Svity rok milosrdenstva, vyzval Cir-
kev, aby sa zamyslela nad milosrdenstvom Otca a nad Kristovym odpustenim.
Bolo to natolko silné, %e kardinal Walter Kasper konstatoval: Papez Frantisek
robi z Bozieho milosrdenstva uholny kameni svojich myslienok a kazni.? Milo-
srdenstvo m4 svoje echo taktiez v encyklike Laudato Si (2015), kde nés papez
Frantisek vyzyva vidiet svet okolo nas novymi o¢ami a konat milosrdne, ako je
milosrdny Boh.

Je tu v8ak jedna osobitna veta, ktoru papez Frantisek pouzil v kazni dav-
nejsie a ktord uputala moju pozornost: ,Spravodlivost bez milosrdenstva sa
stava nespravodlivostou.“ A takisto: ,Kde niet milosrdenstva, niet ani spra-
vodlivosti.“> Papez Frantisek si pozical tuto vetu od sv. Katariny zo Sieny (1347
- 1380), z jej prvého listu papezovi Urbanovi VI., v ktorom upenlivo prosi
novozvoleného papeza, aby prejavil milosrdenstvo vo¢i rebelujucim $lachticom
zo Sieny. V tom istom liste Katarina zdoraziiuje, ako velmi si prejav milost-

! Prof. Michael F. Kolarcik SJ, rektor Papezského biblického institttu v Rime, predniesol tato
stadiu 19. septembra 2016 v Bratislave na Teologickej fakulte TU pri prileZitosti otvorenia
akademického roku 2016/2017.

2 Porov. KASPER, Walter: Pope Francis’ Revolution of Tenderness and Love. New York : Paulist
Press, 2016.

3 Osservatore Romano, 23. 3. 2015. Casa Marta.
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denstva vyzaduje spravodlivost. Pouziva skuto¢ne silnti metaforu, aby ukazala
dolezitost prejavenia milosrdenstva so spravodlivostou. Vyhlasuje, ze vykonat
milosrdenstvo bez spravodlivosti je ako obviazat ranu bez sterilizacie. V tomto
pripade sa iba zd4, Ze sme prejavili milosrdenstvo, ale v skuto¢nosti bez zaujmu
o infekény charakter rany sa bolest zvicsuje, rana hnis4 a vysledkom je este viie-
Sia skoda. Podla sv. Katariny milosrdenstvo a spravodlivost kracaju spoloc¢ne,
a to isté plati aj pre papeza Frantiska. V papeiskej bulle Misericordiae Vultus,
ktorou vyhlasil Jubilejny rok milosrdenstva, nam papez Frantisek pripomina
uzke spojenie medzi bozskym milosrdenstvom a spravodlivostou:

LV tejto suvislosti nebude na skodu, ked si pripomenieme vztah medzi
spravodlivostou a milosrdenstvom. Nie su to dve protikladné stranky, ale dva
rozmery jedinej reality, ktord sa postupne rozvija, az dospeje ku svojmu vrcholu
v plnosti lasky.“

V tejto prezenticii chcem identifikovat ttto ,jedinu realitu“ Boha, ktora sa
progresivne rozvija v tychto dvoch rozmeroch, az kym nedosiahne svoj vrchol
v plnosti lasky.

Na konci citovaného odseku pape? Frantisek pokracuje poukazanim na
to, ako Jezi§ a Pavol davaju prednost milosrdenstvu a odpustaniu Boha - az
natolko, Ze opisuje Boziu spravodlivost ako jeho odpustanie, odvolavajuc sa
na Z 51,11-16. Na druhej strane, vyzva byt milosrdny a spravodlivy, ako je mi-
losrdny a spravodlivy Boh, iba stupfiuje naro¢nost tohto povolania. Ako to, ze
Boh preukazuje milosrdenstvo vo¢i ndm so spravodlivostou a sucasne vykonava
spravodlivost vo¢i ndm s milosrdenstvom?! A ked sme povolani byt milosrdni,
ako je milosrdny Boh (Lk 6,36), ¢o pre nas znamend prejavit milosrdenstvo
spolu so spravodlivostou a byt pritom milosrdni?

Toto volanie po milosrdenstve ma stavia do perspektivy utecencov a mi-
grantov, ktori utekaju do Europy cez Turecko, Grécko a Taliansko. Vsetci sa
usiluju uniknut pred zurivostou vojny v Afrike a na Blizkom vychode. Ako by
sa nevtlacil do nasej pamiiti obraz trojro¢ného syrskeho chlapca Aylana Kurdi-
ho, ktorého isty turecky vojak niesol z mora s jeho Ziarivo ¢ervenymi, uviaza-
nymi topankami! Najnovsie, v auguste bombové utoky syrskych vojsk v Aleppe
opit priniesli Sokujuci obraz pitro¢ného chlapca Omrana Dagneesha, ktorého
vytiahli z trosiek jeho zbombardovaného domu, ako sedi cely zakrvaveny so
zafalym pohladom na ni¢ivi nekonciacu vojnu. Reakcie sveta na tuto krizu
v Eurdpe sa rdznia, niektoré volaju prave po milosrdenstve a iné sa dozaduju
striktného poriadku. Vsetci pozname to dodnes trvajuce vojnové natahova-
nie sa medzi milosrdenstvom a poriadkom. Dokonca aj neddvno na Svetovych

* Misericordiae Vultus, 11. aprila 2015, § 20.
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diioch mliddeze v Polsku apeloval pape? Frantisek popri milosrdenstve na otvo-
renost pri prijimani tychto utec¢encov pred nasilim a prenasledovanim. No toto
nie je lahké a tato vyzva je kriticka.

Po viacro¢nom prednasani o starozikonnych témach na Regis College
v Toronte a aktualne pdsobiac ako odbornik na Svité pismo v Rime, som sa
usiloval nijst origindlne pramene o Bozom milosrdenstve v Starom zikone.
Prekvapilo ma, ked som zbadal, ako ¢asto je zvu¢né volanie po milosrdenstve
spojené s vlastnostou spravodlivosti. Tato skuto¢nost, ze milosrdenstvo a spra-
vodlivost ida spolu a su dvoma strankami jediného postoja a pristupu, ma
pobdda polozit si otazku: Aky je postoj a pristup Boha vo¢i ludstvu a stvore-
niu, kedze Boh je charakterizovany suc¢asne milosrdenstvom a spravodlivostou?
A dalej, aky je nas ludsky postoj a pristup voci tym, ktori st v zajati biedy a ma
sa s nimi zaobchadzat sucasne milosrdne a spravodlivo? Jedinou cestou pre nas,
ako sa naucit konat s milosrdenstvom a so spravodlivostou, je pripomenut si
sposob, akym Boh posobil vo¢i nam milosrdne a spravodlivo.

V Biblii, kde sa uz na prvych strankach Knihy Genezis objavuje téma mi-
losrdenstva, je Bozie milosrdenstvo najzretelnejsie spojené s Bozou odpovedou
na biedu hebrejskych otrokov v Egypte, ktorych holé zivoty su ohrozované moc-
nostami Egypta. Uvazujme o zakladnom texte Knihy Exodus, kde po druhom
ustanoveni sinajskej zmluvy zjavuje Boh seba samého MojZisovi a vyhlasuje:

Ex 34,5-7:

» Ked sa potom Pan zniesol v oblaku, Moj#i§ sa postavil k nemu a vzyval P4-
novo meno. *Potom Pan presiel popred neho a volal: »Pan, Pan je milostivy
a laskavy Boh, zhovievavy, velmi milosrdny a verny. ‘On preukazuje milo-
srdenstvo tisicom, odpusta nepravost, zlo¢iny a hriech, ale ni¢ nenechava
nepotrestané: on navitevuje vinu otcov na detoch a detnych detoch az do
tretieho a $tvrtého pokolenial«“®

Vsimnime si dve ¢asti tohto vyhlasenia identity nasho Boha. Predovset-
kym je Boh oznaceny ako milostivy, laskavy, zhovievavy, verny a odpustajuci
do tisiceho pokolenia, ale taktiez je spravodlivy a trestajuci vinu do $tvrtého
pokolenia. Dokonca aj rabini mali tazkosti pri vysvetlovani, fe nevinné genera-
cie maju stat pod Bozim sidom do $tvrtého pokolenia.® Tento dvojity pristup
milosrdenstva a spravodlivosti sa moze zdat ako protirecivy. Je mo#no pre nds

5 Porov. Ex 20,5; Nm 14,18; Nah 1,3.

¢ Porov. NEUDECKER, Reinhard: Does God Visit the Iniquity of the Fathers upon Their
Children? Rabbinic Commentaires on Exod 20:5b [Deut 5:9b]. In: Rabbinic Literature :
A Rich Source for the Interpretation and Implementation of the Old and New Testaments.
Rome : GBPress, 2016, s. 129-145.
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tazké uznat Boha ako milosrdného a spravodlivého sucasne. Azda mdzeme pri-
pustit tuto tazkost, ked si uvedomime, akym spdsobom si prajeme, aby bol Boh
milosrdny a neZny voc¢i nam, pretoze sme v biednej situacii, ale pritom chceme,
aby bol Boh spravodlivy a naro¢ny voci nasim nepriatelom, ktori stoja nad na-
mi v pozicii moci. Nie sme velmi ochotni vidiet nasho Boha ako spravodlivého
a naro¢ného voci nam, ¢i milostivého a nezného voci nasim nepriatelom. Tu
spoc¢iva hacik. Boh je neiny a milosrdny ku vetkym a takisto je spravodlivy
a naro¢ny vodi vietkym sti¢asne. Sami si musime polozit otazku: Aky je Bozi po-
stoj k tym, ktori su v biede, a aky je jeho postoj voci tym, ktori st pri moci a st
vinn{? Co Svité pismo odhaluje o tychto dvoch postojoch? - Stile pamitajuc,
%e sa od nas #iada, aby sme boli milosrdni, ako je milosrdny nas nebesky Otec.
Ak je tu este priestor pre nie¢o nové a vynimoc¢né, ¢o by som mohol vniest do
diskusie, mozno by to mohlo byt prave uznanie Bozej spravodlivosti ako znaku
Bozieho milosrdného pristupu ku stvoreniu. No to si nechame az na koniec.
Najprv mi dovolte vziat do tvahy spdsob, akym st Bozie milosrdenstvo a jeho
spravodlivost silne pritomné v Pisme.

Vsimnime si, ako sa taito kombinacia Bozieho milosrdenstva a spravod-
livosti opakuje v niektorych klucovych textoch, akym je zdkladna stat Knihy
Exodus, 34. Nechcem uvéadzat vietky takéto texty, ktoré st naozaj pocetné a vo
viacerych obmenach, ale mienim iba jednoducho uviest par dolezitych miest,
ktoré su lahko rozpoznatelné:

Ex 20,4-6:

»Neurobis si modlu, ani nijakt podobu toho, ¢o je hore na nebi, dolu na
zemi alebo vo vode pod zemou! Nebudes sa im klanat, ani ich uctievat, lebo
ja, Pan, tvoj Boh, som ziarlivy Boh, ktory tresce nepravosti otcov na detoch
do tretiecho a $tvrtého pokolenia u tych, ¢o ma nenavidia, ®milosrdenstvo
viak preukazuje az do tisiceho pokolenia tym, ¢o ma miluju a zachovavaju
moje prikazy.“

Nm 14,18-19:

,8Pan je zhovievavy a velmi milostivy, odpusta hriechy a poklesky. Nikoho
viak nenechd bez trestu, navitevuje hriechy otcov na detoch az do tretieho
a $tvrtého pokolenia. “Nuz odpust hriech tomuto ludu podla svojho milosr-
denstva, ako si tomuto ludu odpustal od odchodu z Egypta az doteraz!®

Nie vidy je kombindcia milosrdenstva a spravodlivosti taka jasna. Obcas
Bozie milosrdenstvo stoji osamotene, bez odvolania sa na spravodlivost, prave
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tak, ako sa téma Bozej spravodlivosti moze vyskytovat oddelene od Bozieho
milosrdenstva.

7 103,8-12:

»Milostivy a milosrdny je Pén, zhovievavy a dobrotivy nesmierne.

“Nevy¢ita nam ustaviéne nase chyby, ani sa nehneva naveky.

®Nezaobchodi s nami podla nasich hriechov, ani nam neodplaca podla na-
Sich nepravosti.

Lebo ako vysoko je nebo od zeme, také velké je jeho zlutovanie voéi tym,
¢o sa ho boja.

2Ako je vzdialeny vychod od zapadu, tak vzdaluje od nas na$u nepravost.*

Podobne u prorokov.

Nah 1,3:

,Pan je trpezlivy, no velmi mocny,
Pan nenechd ni¢ bez trestu.

Vo vichre a burke je jeho cesta

a oblak je prachom jeho noh.*

Zmysel slova milosrdenstvo: v hebrej¢ine rachum, v latin¢ine misericordia,
po slovensky milosrdenstvo, po nemecky Barmberzigkeit a v anglictine mercy.

V hebrejcine jestvuje viacero slov, ktoré sa pouzivaju na oznacenie Bozieho
milosrdenstva a zlutovania. V§imnime si niekolko synonym, ktoré su vlozené

do nasho zakladného textu Ex 34,6-7:

,Pan, Pan je milostivy (El rachum) a laskavy Boh, zhovievavy, velmi milo-
stdny a verny. ‘On preukazuje milosrdenstvo tisicom, odpusta neprivost,
zlo¢iny a hriech.*

No je tu jedno osobitné slovo, samotny prvy termin zo série slov, ktory-
mi sa opisuje Bozia dobrota, a ktory si vyzaduje osobitnu pozornost. El ra-
chum - Boh je milosrdny. Zaklad slova rechem znamena lono, teda miesto,
kde sa formuje zivot, aby bol privedeny k porodu. Z tohto dovodu sila vyznamu
Bozieho milosrdenstva spociva prive v tejto motivacii Boha stvorit a nanovo
utvarat podmienky pre Zivot, osobitne pre tych, ktori zdpasia so Zivotom, ktori
trpia alebo st znevyhodiiovani. Latinské slovo misericordia, slovenské slovo
milosrdenstvo a nemecké Barmberzigkeit maju spolo¢ny slovny koren srdce.
V latin¢ine vyraz miseri cor dare (dat srdce tomu, kto je v biede) vyjadruje mys-
lienku o Bozom milosrdenstve ako o materinskej tuzbe darovat zivot, podobne
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ako je to v hebrej¢ine. Dokonca i v hebrej¢ine sa slovo rachum pouziva takisto
pre otcovsku lasku, hoci to slovo je vyrazne zalozené na obraze zenského lona.

7 103,13:

,Ako sa otec zmiluva (rachem) nad detmi, tak sa Pan zmilava (richam) nad
tymi, ¢o sa ho boja.”

V angli¢tine neméme to $tastie pouzivat slovo, ktoré by korespondovalo
s vyznamom darovat niecie srdce tomu, kto je v nudzi. Nase anglické slovo
mercy, ktorym sa preklada rachum alebo chesed (hebrejské slovo, ktoré je casto
prelozené ako ,laska“ alebo ,milost®), savisi skor s priaziiou, ktoru niekto do-
stava, ked prosi o ulavu z dlhov. V anglickom kontexte sa toto slovo najcastejsie
pouziva pre dobroc¢innost krila alebo sudcu, ktory udeluje milost a odpusta
vinu. Milosrdenstvo, ktoré udeluje Boh niekomu, kto je v nudzi, je pravdaze
ovela sirsie ako tento obmedzeny kontext. Bozie milosrdenstvo vo svojom naj-
hlbsom zmysle oznacuje Boziu tuzbu dat Zivot tomu, kto zapasi s biedou. Boh
je milosrdny k chudobnému, ku vdove, k otrokovi, k utlacanému a takisto ku
hriesnikovi, ktory sa obracia na Pana s prosbou o milosrdenstvo.

Pri prilezitosti svitorecenia Matky Terezy v nedelu 4. septembra 2016 som
¢ital tuto zaujimava spravu otca Briana Kolodiejchuka, ktory mal hlavnu rolu
na procese jej kanonizicie, o tom, ako Matka Tereza pouzivala slova ako milo-
srdenstvo v anglictine.

,Ona sice nepouzivala vel'mi ¢asto slovo mercy,” hovori otec Brian, ,,mercy
znamena urobit nieco pre druhého. Pouzivala slovo compassion, ¢o znamena
strpiet s niekym«. Chcela %it chudobny Zivot a viest jednoduchy a chudobny
zivot.“”

V anglickej literattre je azda najvystiznejsie opis milosrdenstva zachyteny
v hre Williama Shakespeara Kupec bendtsky (IV. dejstvo, 1. scéna):

The quality of mercy is not strained; Kvalita milosrdenstva nie je napits;

It droppeth as the gentle rain from heaven | Klesne ako jemny dazd z neba

Upon the place beneath. It is twice blest; Na mieste pod. Az dvakrat pozehn4;

It blesseth him that gives and him that takes: | Pozehnd tomu, kto dava, aj tomu, kto dostava:

" The National Post, Chatles Lewis, 2. septembra 2016.



MicHAEL F. Korarcik §J | 13

Tento opis milosrdenstva je vlozeny do ust Portie, ktora sa usiluje presved-
¢it Shylocka, aby neodnal ,libru misa® z tela Antonia, ktory ju dlhuje Shyloc-
kovi ako prehratu stavku. Portiina vyzva k milosrdenstvu sice nepresvedcila
Shylocka, ale i tak zostava jednou z najvystiznejsich opisov milosrdenstva v li-
terature vObec. V anglicky hovoriacom svete sa musia mnohi studenti naucit
cely prihovor Portie naspamit. Hoci je tento opis velmi vyre¢ny, podla mojho
nazoru sa predsa len nevyrovnd BoZiemu milosrdenstvu v Starom zakone. Bo-
%ie milosrdenstvo k tym, ktori su v biede, tu totiZ v najhlbsej podstate oznacuje
lasku a podporu Zivota zacatého v lone.

Tato skuto¢nost mi viak prenechava ulohu identifikovat BoZiu motivaciu
v zodpovedajicej hodnote spravodlivosti. Preco je v Starom zikone a takisto
v Novom zikone Bozie milosrdenstvo tak ¢asto spajané s Bozou spravodlivos-
tou! Ak je Bozou motivaciou ku konaniu milosrdenstva ponuka Zivota pre
tych, ktori s v nadzi, ¢o je Bozou pohnutkou pri vykonavani spravodlivosti
vodi tym, ¢o sa nachddzaju v nejakej pozicii moci? Ako uvidime, je to ta ista mo-
tivacia, t. j. ponuknutie Zivota. Mt 22,32: ,Ja som Boh Abrahdma, Boh Izdka
a Boh Jakuba. A on nie je Bohom mftvych, ale Zivych.“ Alebo kde Jezi§ hovori:

,Ja som prisiel, aby mali Zivot a aby ho mali hojnejsie.“ (Jn 10,10)

Velmi ¢asto stretavame slovné dvojice, ktoré spdjaju milosrdenstvo a dob-
rotu Boha s BoZou spravodlivostou, pravdou a poriadkom. To osobitne pla-
ti pre Zalmy - Zivot modlitby Izraela. No takisto to vidime znovu potvrdené
v Novom zikone. Slovna dvojica ¢asto spaja dve slova, ktoré su v protiklade,
¢i dokonca v protirecent, aby sa tak ukazala celistvost vyznamu spojenia tychto
slov. Pravdepodobne najjednoduchsi priklad beinej slovnej dvojice v Starom
zdkone je ,nebo a zem“. Napriklad: ,Pomoc mi pride od Pana, ktory stvoril ne-
bo i zem.“ (Z 121,2) Tieto dve slova oznacujt hranicu nad i hranicu pod a spolu
vytvaraju zmysel celého univerza - nebesa i zem. Rovnako aj slovna dvojica
,milosrdenstvo a spravodlivost® predstavuje dva extrémy, ¢i dokonca protireci-
vé terminy. No ako jeden slovny par oznacuju celistva skalu ciest, ktorymi Boh
tuzi po Zivote - pre obe skupiny: pre tych, ktori Zija v biede a potrebuju pomoc,
a takisto aj pre tych, ktori maju moc a zneuzivaju ju vo vztahu ku druhym. Je-
dinou motivaciou zo strany Boha je znovu vytvorit podmienky pre Zivot - pre
tych, ¢o su v biede, ako aj pre tych, ¢o maju moc.

Uz sme videli, ako st v zakladnom texte o Bozom milosrdenstve (Ex 34,6-7)
vzajomne spojené milosrdenstvo a spravodlivost Boha. Co zostava menej jasné,
je motivacia ukrytd za Bozou spravodlivostou: Boh, ktory postihuje nepravosti
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rodic¢ov na detoch do tretieho a stvrtého pokolenia! Je to jednoducha odplata?
Je za tym nieco viac!

Vsimnime si napokon v Knihe Zalmov tieto slovné dvojice, ktoré suvisia
s ¢rtou Bozej dobroty a Bozej spravodlivosti:

7 33,5:

»Miluje spravodlivost a pravo; milosti Panovej plna je zem.“

7 89,15:

»Spravodlivost a pravo su zakladom tvojho tronu, milost a pravda kricaju
pred tvojou tvarou.

7 101,1:

wDavidov Zalm. Milosrdenstvo a spravodlivost chcem ospievat, zahrat ti, Pa-
ne, na harfe.”

7 103,5-6:

,On napliiuje dobrodeniami tvoje roky, preto sa ti mladost obnovuje ako
orlovi, on vykupuje tvoj zivot zo zahuby, on ta venci milosrdenstvom a milos-
tou; Pan kond spravodlivo a prisudzuje pravo vietkym utla¢anym.“

7 119,156:

»Ivoje milosrdenstvo, Pane, je nesmierne, nuz oziv ma podla svojich rozhod-
s
nuti.

7 145,7:

»Rozhlasuju chvalu tvojej velkej laskavosti a plesaju nad tvojou spravodlivos-
tou.”

Ba aj v Novom zikone sdm Jezi§ tizko spdja Bozie milosrdenstvo a spravod-
livost:

Mt 23,23:

,Beda vam, zdkonnici a farizeji, pokrytci, lebo davate desiatky z mity, kopru
a rasce, ale zanedbali ste, ¢o je v Zakone dolezitejsie: spravodlivost, milo-

>

srdenstvo a vernost. Toto bolo treba robit a tamto nezanedbavat.”
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Midme vsak jeden vynimoc¢ny zalm, kde st zhrnuté viaceré slovné dvojice,
ktoré spajaju milosrdenstvo a spravodlivost poetickym a naboznym spdsobom.

7 85,11-14:

» "Milosrdenstvo a vernost sa stretnu navzajom, spravodlivost a pokoj sa
pobozkaju.

2Vernost vyrastie zo zeme, spravodlivost zhliadne z neba.

BVed Pan da pozehnanie a svoje plody vyda nasa zem.

“Pred nim bude kracat spravodlivost a po stopach jeho krokov spésa.*

Vo filme, ktory, ako predpokladam, mnohi z vas videli a vychutnali si ho
- v ddnskom filme Babettina hostina (Gabriel Axel, 1987) je citovany prave
tento Zalm. General na konci poslednej hostiny malej ndbozenskej komunity
pouziva slova tohto zalmu, aby predniesol slavnostny prihovor na oslavu hosti,
uvazujuc o svojom Zivote a vykonanych rozhodnutiach:

A Spravodlivost' a pokoj sa navzdjom pobozkaji.

B Clovek sa vo svojej slabosti a krdtkozrakosti domnieva, Ze v Zivote si musi vy-

berat. Chveje sa pri riziku, ktoré podstupuje. Vieme, coho je schopny strach.

Ale nie!

Nds vyber nie je podstatny.

Pride cas, ked’ sa ndm otvoria oci a vtedy pochopime, Ze milosrdenstvo je

nekonecné. Staci ho len s vierou ocakdvat a s vdakou prijat.

D’ Milosrdenstvo nekladie nijaké podmienky.

C’ Abla!

B’ Vsetko, co sme si vybrali, sme aj dostali. A vsetko, co sme odmietli, sme
taktiez dostali. Ano, dostali sme este aj to, ¢o sme odmietli.

A Pretoze milosrdenstvo a pravda sa stretli. A spravodlivost’ a pokoj sa na-
vzdjom pobozkaji.

S RON@

Je pozoruhodné vidiet, ako umenie, v tomto pripade literatiira a kinema-
tografia, skibilo dolezitost Bozieho milosrdenstva a spravodlivosti pre porozu-
menie [udskym postojom, ktoré ¢elia Zivotnym vyzvam. Jestvuju este dva filmy,
ktoré pre mna predstavuju velmi dramaticku situaciu milosrdenstva. Prvym
z nich je sfilmovany roméan Victora Huga Beddri (1862), ktory pozndme ako
filmovy muzikal Les Misérables a vo viacerych filmovych podobach. Hlavna
postava Jean Valjean opusta vizenie a hlada pomoc v dome istého pokorného
francuzskeho biskupa. Biskup ho pozyva na veceru a stravit noc u neho - na
nevolu svojho spravcu domacnosti, ktory sa ob4va tohto robustného ¢loveka.



16

TEOLOGICKY casoris XIV/2016/2

Jean Valjean utecie pocas noci s ulipenym striebornym nac¢inim, ale dolapi ho
policia, ktora spozn4 strieborny pribor a skoro rano privedie utecenca k bisku-
povi, aby identifikoval zlodeja. No biskup namiesto toho za¢ne tvrdit, Ze tieto
strieborné predmety Jeanovi Valjeanovi daroval, a ihned ho pred policiou aj
pokarhd, Ze si zabudol zobrat so sebou strieborné svietniky, ktoré mali vicsiu
hodnotu ako pribor. Biskup potom vlo?i tie strieborné svietniky do vreca spolu
s priborom a policia odchadza, ospravedliiujtc sa za falosné obvinenie. A ked
zostanu sami, biskup sa prihovori Jeanovi Valjeanovi: ,Tymto striebornym na-
¢inim som vykupil tvoju dusu. Teraz patri§ Kristovi a mas ¢init dobro, ako
Kristus u¢inil tebe.“ Zvysok pribehu ukazuje, aké t¢inky mal tento vynimoc¢ny
¢in milosrdenstva na tuto postavu, a takisto, aku tazku ulohu zohravala spra-
vodlivost, ktora ho stale prenasledovala, a po sém koniec. Je to velmi dojemny
pribeh a ak ste este necitali tento roman alebo nevideli film ¢i muzikal, povzbu-
dzujem vas tak urobit v tomto Jubilejnom roku milosrdenstva.

Dalsim filmom, ktory kratko poukazuje na tému milosrdenstva, je Schin-
dlerov zoznam (Steven Spielberg, Universal Pictures, 1993), film predstavujuci
¥ivotny pribeh nemeckého priemyselnika Oskara Schindlera, ktory zachranil
mnohych Zidov vo svojej fabrike v Cesko-Slovensku pocas druhej svetovej vojny
a bol pocteny pohrebom v Izraeli ako jeden zo ,spravodlivych medzi ndrodmi®.
Vo filme sa pan Schindler zapdja do diskusie s jednym SS dostojnikom a roz-
prava mu nasledujuci pribeh:

4Pred istého krala v jeho kralovstve predviedli troch zlodejov, ktorych obvi-
nili z ukradnutia chleba. Vojaci sa dozadovali ich odsudenia. Kral vsak od-
pustil tymto trom zlodejom a povedal im, aby odisli a viac nekradli. Potom sa
pan Schindler opytal déstojnika SS, ¢o si mysli o tom kralovi, ktory odpustil
trom zlodejom. Dostojnik odpovedal: »Je to slaby kral, ktory nevedel udrzat
poriadok a spravodlivost vo svojom kralovstve takymito rozhodnutiami.« No
pan Schindler mu na to odvetil: »Nie, ja si myslim, %e bol velkym kralom,
pretoze len silny a velky kral moze ukazat takéto milosrdenstvo voci svojim
poddanym.«“

Akym spdsobom je vsak Bozia spravodlivost takisto vyrazom Bozej tuzby
po vytvoreni moznosti pre zivot! Myslim si, Ze je relativne jednoduché vidiet,
ako Bozie milosrdenstvo siaha k tym, ktori su v biede, aby im umoznilo #it, ako
naznacuje latinské slovo misericordia. No ako je to s Bozou spravodlivostou?
Pre¢o sa Svité pismo neustile odvoliava na Bozie milosrdenstvo a na Boziu
spravodlivost? Podla mojej mienky za tym stoji zimer ukazat, 7e BoZia spravod-
livost ma ako motivaciu davat takisto aj hriesnikom $ancu na novy Z#vot. To-
to je nezabudnutelne zaznagené u proroka Ezechiela: ,,Ci mozem mat zalubu
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v smrti hriesnika? - hovori Pan, Boh - a ¢i nie v tom, aby sa odvritil od svojich

ciest a zil?“ (Ez 18,23)

Ak mozeme uviest jeden jasny priklad Bozej spravodlivosti, ktora znovu
vytvara prilezitost pre Iudi, aby mali pozehnanie Zivota, myslim si, Ze na to naim
posluzia uz prvé stranky Knihy Genezis. V prvej kapitole, v tejto vznesenej ka-
pitole, kde sa univerzum rozvija pred nasimi o¢ami, sa dozveddme, Ze ked Boh
tvoril ludské bytosti, muza a fenu, pozehnal ich slovami: ,Plodte a mnoZte sa
a naplitte zem!?“ (Gn 1,28) Tento prikaz sa viak nenapliia v raji. Aspoii tolko
vieme, Ze prvi ludia v raji vzali ovocie zo zakazaného stromu, jedli z neho a na-
miesto o¢akavaného vysledku byt mudry ako Boh sa im otvaraju oci a obavaju
sa jeden druhého a takisto Boha. Preto sa ukryvaju, robiac si zastery z listov, aby
zakryli svoju nahotu a skryli sa pred Bohom. Pred ich vyhnanim z raja im Boh
zhotovi oblec¢enie z koze, aby ich pripravil na drsny svet von z raja (Gn 3,21).
A po ich vyhnani zo zahrady Boh postavi Serafina s horiacou pochodnou, aby
strazil vstup do raja. Zaujimavé je: Co je prvou vecou, ktort Adam a Eva robia

VO svojom novom svete!

»Adam potom poznal svoju zZenu Evu a ona pocala a porodila Kaina a pove-
dala: »Ziskala som ¢loveka od Pana.«“ (Gn 4,1)

Inymi slovami, Adam sa miluje so svojou Zenou Evou a ona po¢ne a poro-
di syna. PouZitym slovesom je tu ,poznat“, ¢o v tomto pripade znamena mat
intimny vztah. Prvou vecou, ktori Adam a Eva robia vonku, mimo zahrady, je
akt lasky, a tymto obidvaja dostavaju pozehnanie vyhlasené od Boha: ,Plodte
a mnoZte sa a napliite zem!?“ Hoci sa javi, Ze su trestani pre svoju neposlusnost
a vykazani z rajskej zdhrady, inym spdsobom nazerania na tuto situiciu je, Ze
Boh ich vyhana zo zahrady, aby im tak dal novu sancu spolupodielat sa na
pozehnani a tvoreni. Kym su v rajskej zahrade, Adam a Eva nemaju vyslovene
intimny vztah, asponi v zmysle pocatia a porodenia ovocia ich lasky. Jedinym
spdsobom, ako mézeme porozumiet vyhnaniu zo zahrady, je, e Boh v spravod-
livosti a milosrdenstve znovu vytvoril $ancu pre Adama a Evu spolupodielat sa
na pozehnanej plodnosti. Podla mdjho nazoru je toto rovnakou motivaciou,
ktora stoji za Bozim milosrdenstvom a rozprestiera sa nad Iudi v biede. Bozie
milosrdenstvo siaha k [udom v ich biede, v utrpeni, aby im poskytlo novu $an-
cu na zivot. BoZia spravodlivost siaha k ludom na ich ceste morilnej nerozvaz
nosti, aby im poskytla tieZ novu §ancu na Zivot. Svité pismo je plné stran, ktoré
opisuju obidve Zivotné situacie. TakZe konecne nie je aZ také prekvapujuce vi-
diet, ze Bozie milosrdenstvo a spravodlivost s navzdjom spojené v zakladnom
texte o Bozej identite a v Zivote modlitby Izraela.
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Azda posledny text z Nového zakona, z Evanjelia podla Jana, ndm moze
pomdct porozumiet, ako su Bozie milosrdenstvo a spravodlivost neoddelitelne
navzajom spojené. Obidve - Bozie milosrdenstvo a Bozia spravodlivost st po-
hynané jedine¢nou tazbou Boha darovat %ivot a darovat ho v plnosti. V pribe-
hu o Zene pristihnutej pri cudzolozstve zdkonnici a farizeji kladu Jezisovi pascu
(porov. Jn 8,2-11). Je to prilis dlhy pribeh, aby sme ho tu citovali, no dovolte mi
pripomenut, o ¢o ide pri vyzve Jezisovych protivnikov. Privadzaju zenu, udajne
prichytenu pri cudzoloZstve, a pripominaju Jezisovi, ze v Mojzisovom zakone je
prikdzané takéto zeny ukameniovat. Pytaju sa ho: ,Co povies ty?“ (Jn 8,5) Farize-
ji si myslia, Ze JeZisa chytili do pasce, pretoze vedeli, 7e hlasa milosrdenstvo a od-
pustenie. TakZe oni ho chceli vystavit skuske vyberu medzi milosrdenstvom
vodi Zene - a to by znamenalo ist proti Zakonu - a Zakonom, ¢im by stratil tvar
pred ludmi, keby nepreukazal tej Zene milosrdenstvo. Je zaujimavé v§imnut si,
e tu mame zapas medzi milosrdenstvom a spravodlivostou, ktoré sa zdaju byt
vo vzajomnom napiti. Jezisova odpoved vsak ukazuje sucasne jeho milosrden-
stvo a jeho spravodlivost. Pisanim do piesku, moZno pisanim citidtu zo samot-
ného Zakona, Je#i§ obracia pascu proti samotnym farizejom. JeZi§ sa postavil
a vyhlasil: ,Kto z vas je bez hriechu, nech prvy hodi do nej kamen.“ (Jn 8,7)
A pokracoval pisat do piesku. Po jednom vsetci zalobnici opustaju scénu a JeZis
zostava sam so zenou. ,Opytal sa jej: »Zena, kde st? Nik ta neodsudil’« Ona
odpovedala: »Nik, Pane.« A Jezis jej povedal: »Ani ja ta neodsudzujem. Chod
a uz nehres!«* (Jn 8,10-11) Jezis ukazuje milosrdenstvo voci tejto Zene, ale so
spravodlivostou jej dava nova $ancu na Zivot - nasledovat cestu lasky a nehre-
Sit. Prejavujuc milosrdenstvo k tejto Zene, musel viak Jezi§ celit vzdoru voci
svojmu gestu a aktu milosrdenstva svojim vlastnym postojom spravodlivosti
voci zalobcom. Obidva prejavy - jeho vyzva: ,Kto z vas je bez hriechu, nech
prvy hodi do nej kamen*® a jeho pisanie po zemi - konfrontovali zalobcov s ich
vlastnou nespravodlivostou. V skuto¢nosti kazdy ozajstny ¢in milosrdenstva si
vyzaduje spravodlivost, aby odporovala vzdoru vo¢i milosrdenstvu. Myslim si,
e kazdy akt skutocnej spravodlivosti umoctiuje ¢in milosrdenstva, ako - du-
fam - to dokazuje vyhnanie z raja. Kazdy ¢in milosrdenstva naraza na isty od-
por, vzdorovitost zo strany tych, ktori kladu milosrdenstvu pascu. Prave preto
milosrdenstvo potrebuje mat pri sebe spravodlivost, ktora jedind je schopna
Celit tymto utokom a odporu.

Takze kde nas toto kritke rozpracovanie témy Bozieho milosrdenstva
a spravodlivosti nechava v tychto poslednych mesiacoch oslavy Jubilea ¢i Svi-
tého roku milosrdenstva? Podla mojej mienky odkrytie jedinej motivacie na
pozadi Bozieho milosrdenstva a Bozej spravodlivosti spociva v jednoznacnej
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tizbe Boha davat zivot. Casto kazdy ¢in milosrdenstva nesie so sebou prekona-
vanie vzdoru vo¢i Zivotu a kazdy akt spravodlivosti, ktory vzdoruje protikladom
%ivota, je preto zodpovedajucim aktom pre milosrdenstvo. Ak mame zopakovat
Lukasovo povzbudenie z Je#isovych ust: ,Budte milosrdni, ako je milosrdny
vas nebesky Otec, potom mozeme bez vahania povedat, ze plnou poziadavkou
nasho zivota je byt milosrdni vo¢i ludom v nadzi so spravodlivostou; a vyhlada-
vat spravodlivost vo¢i [ludom pri moci s milosrdenstvom.

Prof. Michael F. Kolarcik SJ
Rector
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Nemocni¢na pastoracia v kontexte novej Europy
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Today, hospitals are becoming the “crossroads of cultures” bringing together people
from all social groups. A cross-section of the whole society can be found there: the sick
and the healthy, the young and the old, the educated and the simple ones, believers
and unbelievers... It is an environment where the Church, its lay members as well as
priests carrying out their evangelizing mission can get closer to people who do not have
a Christian background or any religious experience at all or have distanced themselves
from the faith.

Facing illness, suffering and fragility of life, people are confronted with deep existential
questions about the meaning of life. They can perceive this situation as a call for the
deepening of their reflection about values including the spiritual ones, and an invita-
tion to spiritual growth in faith. In this context, the hospital pastoral care is assuming
increasing importance as an area of evangelization and contact with faith. The spiritual
care gives the person seeking spiritual help the opportunity to understand the essence
of the difficulties experienced and find new solutions based on the intuition derived
from faith and the teachings of Christ. The Church seeks to address the current pasto-
ral care challenges by offering new models of pastoral care in hospitals and including
both patients and healthcare professionals in it. This article presents some of the above
mentioned models.

Key words: pastoral care of patients, hospital spiritual care services, pastoral care of
healthcare workers, models of pastoral care in hospitals

Uvop

Druh4 polovica 20. a zaciatok 21. storoc¢ia su vyrazne poznacené a ovplyv-
nené rapidne sa meniacim Zivotnym $tylom jednotlivcov, spolocenstiev a ce-
lych spolo¢nosti. Narodenie a smrt sa stavaju coraz Castejsie udalostami, ktoré
sa uz neprezivaju v rodine, ale v institticiach, ktoré st na to urc¢ené. Populacia
starne, ludia dnes ziju dlhsie, a preto sa castejsie vyskytuju degenerativne a zdl-
havé chronické ochorenia. V tejto suvislosti je zdravotnictvo postavené pred
nové vyzvy. Nemocnice sa stavaju ,krizovatkou kultur®, na ktorej sa stretdvaju
ludia zo vsetkych spolocenskych skupin. Je tam prierez celej spolo¢nosti: [udia
chori a zdravi, mladi a stari, vzdelani a jednoduchi, veriaci a neveriaci... Je to
prostredie, v ktorom sa Cirkev, jej ¢lenovia a pastieri, v ramci evanjelizacnej
misie moze priblizit k ludom, ktori nemaju krestanské zazemie ¢i nabozensku
skusenost, alebo sa od viery vzdialili.
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Stretnutie s chorobou, utrpenim a krehkostou Zivota vyvolava hlboké exis-
tencialne otazky o zmysle Zivota. Moze byt vyzvou k hlbsiemu zamysleniu nad
hodnotami, vratane duchovnych hodnét, a pozvanim k duchovnému rastu
vo viere. V tomto kontexte je nemocni¢na pastoracia ¢oraz doleZitejsou oblas-
tou evanjelizdcie a konfronticie s vierou. Pastora¢né sprevadzanie dava osobe
hladajucej duchovnu pomoc moznost pochopit podstatu zakusenych tazkosti
a najst nové spdsoby riefenia, a to na zaklade intuicie pochadzajucej z viery
a z u¢enia Krista. Cirkev sa usiluje ¢elit aktualnym pastora¢nym vyzvam tym, Ze
ponuka nové modely pastoracie v rimci nemocnic¢nej starostlivosti.

1. VNIMANIE PASTORACIE V ZDRAVOTNICTVE OD DRUHEHO
VATIKANSKEHO KONCILU PO DNESNE DNI

Posun, ktory urobila pastoracia v zdravotnictve po Druhom vatikanskom
koncile, je pozoruhodny. Vzrastla citlivost Cirkvi voci zdravotnym problémom,
priniesla u¢innejsie zapojenie vietkych ¢lenov komunity do sluzby tomu, kto
trpi, a do iniciativ tykajucich sa podpory zdravia.! Pastoracia v zdravotnictve
sa uf netyka len zvySenej pozornosti vo vnutri cirkevnej komunity, ale zaZila
radikdlnu obnovu.

Lepsie sa definovali $pecifické ciele tohto typu pastora¢ného pdsobenia,
v ktorych sa preslo:

- od centralnosti a subjektivnosti chorého k zdujmu o jeho rodinu a o soci-
alny kontext, v ktorom Zije;

- od teologickych otazok k bioetickej problematike, ktora sa zaober4 aj etic-
ko-morilnymi rozhodnutiami veriacich;

-z pastora¢ného posobenia v nemocni¢nom prostredi k otvorenosti voci
prostrediu, ktoré zahffia zapojenie farnosti, zdruzeni a dobrovolnickych
skupin;

- od vysluhovania sviatosti nemocni¢nym kapldnom k odlisnému pohladu
na jeho sluzbu, ktora by sa mala prejavovat v duchovnom sprevadzani a vo
vztahu pomoci chorym, ich rodinnym prislusnikom, zdravotnickemu per-
sonalu a tym, ktori sa rozli¢cnym spdsobom staraju o chorych;

- od zverenia sa dobrej voli pastora¢nych pomocnikov a ich cirkevnému
ycurriculu® k vyzadovaniu ich $pecifickej pripravy na poli teologickom,

! Porov. COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SALU-
TE: Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana e la
pastorale della salute. Roma 2006, ¢. 68. http://www.chiesacattolica.it/cci_new/docu-
menti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).
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s osobitnym zameranim na $pecifické osobné vlastnosti (charakter), aby

mohli primerane pdsobit v pastoracii v zdravotnictve.

V tomto rozliSeni su zahrnuté dve privilegované polia pastora¢ného podso-
benia v zdravotnictve:

- podpora Zivota a zdravia, ktoré sa chapu ako Bozie dary, ¢o sluzia na hlbsie
uvedomenie si plného a integralneho zdravia, ¢ize spasy;

- nutnost poskytnut trojitti podporu tym, ktori prezivaju skisenost choroby
a zaviSenia [udskej existencie: terapeuticko-medicinsku pomoc, bratsku so-
lidaritu a obnovujucu silu Ducha v ¢nosti viery, nadeje a lasky.

Pastordcia v zdravotnictve moze byt definovana ako ,,pritomnost a také po-
sobenie Cirkvi, aby ti, ¢o trpia, a ti, ¢o sa o nich staraju, nasli Panovo svetlo
a milost. Cirkev sa v§ak neobracia len na chorych, ale aj na zdravych, ktorych
inspiruje citlivejsou kulturou k utrpeniu, k ntdzi a k hodnotam zivota a zdravia.?

Pastora¢na smernica Talianskej biskupskej komisie ,,Ohlasujte evanjelium
a uzdravujte chorych. Krestanska komunita a pastoracia v zdravotnictve®?, kto-
rd zhina tuto definiciu, uvadza niektoré prvky, ktoré charakterizuju tuto pas-
tordciu:

- je pokrac¢ovanim Kristovej uzdravujtcej ¢innosti;

- je zamerand na evanjelizdciu a na budovanie nebeského kralovstva;

- je ulohou celého krestanského spolocenstva, pretoze kazdy pokrsteny mu-
si pochopit a uskutoc¢nit Jezisovo prikazanie: ,Ohlasujte Bozie kralovstvo
a uzdravujte chorych“ (Lk 9,2) tak, Ze je ,,primarnym subjektom® pastora-
cie v zdravotnictve vo vietkych dimenziach;

- rozvija sa prostrednictvom slova a charitativneho pdsobenia v ur¢itom his-
torickom a kulturnom kontexte ako odpoved na potreby sveta tykajtice sa
zdravia.

Pastoracia v zdravotnictve nachadza svoje korene a identitu, vkladajuc sa
vo svojej sluzbe priamo do pokracovania evanjeliového ucenia a terapeutickej
sluzby, ktort ohlasoval Kristus v ,,uz a este nie“ v ekonomii spasy. Tato pasto-
rdcia ¢erpa usmernenia z Bozieho slova, teologickej reflexie a katechizmového
ucenia o velkych témach utrpenia, choroby, uzdravenia a zdravia zameranim

2 Porov. CONSULTA NAZIONALE C.E.I. PER LA PASTORALE DELLA SANITA: La pas-
torale della salute nella Chiesa italiana : Linee di pastorale sanitaria. Roma 1989, ¢. 19.
http://www.chiesacattolica.it/cci_new_v3/allegati/21361/linee_di_pastorale_sanitaria.
pdf (18. 1. 2016).

3 Porov. COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SA-
LUTE: Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana
e la pastorale della salute. Roma 2006. http://www.chiesacattolica.it/cci_new/documen-
ti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).
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pozornosti na dve oblasti: ,cura animarum® a ,morborum curationes“. Hlada
sposoby, ako pomoct chorému citit, Ze je prijaty aj so svojim strachom a obava-
mi, na rozdiel od zdravotnickeho pracovnika, ktory k pacientovi pristupuje na
zdklade antropologického holizmu. Pastoricia v zdravotnictve chce podporovat
ludsku a krestansku formaciu socialno-zdravotnickych pracovnikov.

Pastora¢na ¢innost na poli zdravia je sicastou misijného spasonosného
poslania Cirkvi a svedectvom ducha jednoty vietkych jej clenov. Cas choroby
a namahy oSetrovania a starostlivosti o zdravie su privilegované miesta na vyda-
nie krestanského svedectva: zdravotnicki a pastora¢ni pracovnici ,,su povolani,
aby ponukli $pecificky prinos svojho krestanského pohladu na ¢loveka tym, ze
podnietia intenzivne projekty, aby zdravotnicke zariadenia boli [udskejsie a aby
spolupracovali na tych projektoch, ktoré uz prebiehaju“t.

Pastoricia v zdravotnictve je ulohou celého krestanského spolocenstva
a stdva sa vyznamnou, vyre¢nou a evanjelizujucou odpovedou Cirkvi ako uni-
verzalnej sviatost spasy,” pontka svoju sluzbu chorym, postihnutym, trpiacim
a tym, ktori rozli¢cnymi spdsobmi sa o nich staraju.

Kazdodennd prax tohto typu pastoracnej ¢innosti zahffia mnohostranné
konanie a gesta: od navitevy a duchovného sprevadzania chorych, pribuznych
a zdravotnickeho personalu, aZ po ich zapojenie do katechézy, liturgickej a svia-
tostnej pripravy a inych pastoraénych aktivit. Toto ndro¢né poslanie evanjeli-
zovat a svedc¢it nemdze byt pokladané za individualne dielo niekolkych zod-
povednych a tak aj prefivané a ani nemdze byt improvizované. Laskava sluzba
(asistencia) chorym dosiahne ciel lepsie, ak sa vyhne jednoduchému zvereniu
tejto ulohy len niekolkym osobdm alebo skupindm a ak sa rozumne zorganizu-
je ucast celej komunity.® Iba spolo¢né a planované tsilie motivovanych osob
moze priniest uspokojivé vysledky.

Pastoricia v zdravotnictve ako vyjadrenie misijného poslania Cirkvi -
uzdravujuceho spoloc¢enstva sa musi rozvinut do ulohy celej komunity a musi
byt pokladana za prioritny ciel nie iba preto, Ze si to vyzaduje nov4, citlivejsia

+ CONSULTA NAZIONALE C.E.I. PER LA PASTORALE DELLA SANITA: La pdstomle
della salute nella Chiesa italiana : Linee di pastorale sanitaria. Roma 1989, ¢. 21. http://
www.chiesacattolica.it/cci_new_v3/allegati/21361/linee_di_pastorale_sanitaria.pdf (18.
1. 2016).

5 Porov. DRUHY VATIKANSKY KONCIL: Dogmaticka konstittcia o Cirkvi Lumen gentium
(21. 11. 1964). In: Dokumenty Drubého vatikdnskeho koncilu I. Bratislava : Spolok sv.
Vojtecha, 1969, s. 5-88, ¢. 48.

¢ Porov. CONSULTA NAZIONALE C.E.I. PER LA PASTORALE DELLA SANITA: La pas-
torale della salute nella Chiesa italiana : Linee di pastorale sanitaria. Roma 1989, ¢. 24.
http://www.chiesacattolica.it/cci_new_v3/allegati/21361/linee_di_pastorale_sanitaria.
pdf (18. 1. 2016).
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kultura a dnesna veda, ale aj preto, lebo zodpoveda eklezioldgii Druhého vati-
kanskeho koncilu, ktora velmi nalieha na utviranie spolo¢enstva (,koinonia®),
vydavanie svedectva (,martyria“) a na sluzbu (,diaconia®) v zivote Cirkvi, ktoré
déva do vzajomného vztahu ako neoddelitelné prvky kazdej uspesnej cirkevnej
sluzby.

2. NOVE FENOMENY EUROPSKE] ZDRAVOTNICKE] SLUZBY

STIMULY PRE OBNOVENU PASTORACIU V ZDRAVOTNICTVE

Nové fenomény v spravovani verejného zdravia v roznych eurdpskych kraji-
nach ovplyviiuju kontext, v ktorom ma dnes pastoricia v zdravotnictve pdsobit.
Tu su niektoré z tychto tendencii:

a) ,, Podnikovost“ nemocnic a zdravotnickych struktir

Ide o fenomén tzko spojeny s institucionalnou reorganiziciou, ktord v os-
tatnych rokoch postihla celé zdravotnictvo, priradiac tak nemocniciam titul
,podnik, firma®, ¢im im udelila plnu pravomoc tak organiza¢nu, ako aj admi-
nistrativnu, finan¢nu, prevadzkovu a technicku. Tento fenomén, ak chce na
jednej strane motivovat kvalitu sluzieb a obmedzit plytvanie, na druhej strane
vytvara podmienky pre sutaZivost a spravovanie ekonomickych zdrojov nie vidy
v prospech chorého. Casto tak vzniké dojem, %e pacient ,existuje, aby %ivil ne-
mocnicu®, a nie Ze nemocnica existuje, ,aby sluZila chorému a pomahala mu®.

b) Hyperspecializdcia mediciny

Vyvoj mediciny a jej novych lie¢ebnych metod a postupov dal nadej na lep-
Siu liecbu chordb. Zaroven vzbudil aj obavy, ak by vzrast vedeckého poznania
nebol sprevadzany rovnakym vzrastom poludstovania liecebnych metod a po-
stupov na poli profesiondlnej etiky. Medicinske a osetrovatelské procedury su
normalizované a musia byt registrované, ¢asto v digitalnej forme, ktora garan-
tuje kvalitativnu kontrolu. Tento pristup vsak znamena4 riziko, Ze bude pone-
chané malo priestoru kreativite a spontannosti zdravotnickych pracovnikov.

c) ,,Odosobnenie ludskych vztahov v liecbe

Nové eurdpske normy o sukromi, ktoré zavizuju personal k ochrane osob-
nych udajov, mozu negativne ovplyvnit osobné vztahy s pacientom. Aj v pria-
mom vztahu s chorym ¢lovekom niekedy mozno ziskat dojem, Ze chory funguje
viac ako ,klinicky pripad“ alebo ,¢islo“, a nie ako Tudska bytost, ktorej treba
pomdoct a chranit ju.
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Bez toho, e by sme upierali nie¢o dolezitosti profesionality lekarskeho
pristupu, treba zddraznit, Ze ani t4 najlepsia organizacia zdravotnickych sluzieb
sama osebe nezarudi re§pektovanie dostojnosti a tajomstva Iudskej bytosti. Tu
sa rodi zavizok ,poludstenia“ nemocni¢ného prostredia.

Koncept ,poludstenia® nie je len vysadou cielov modernych zdravotnic-
kych podnikov. Garantovat ludom zdravotnu starostlivost s ,ludskou tvarou®
je jednym z hlavnych bodov mediciny chapanej ako vedy, ktora sa obracia na
zdravie ¢loveka ako takého. Poludstenie liecby predpoklada in primis utvorenie
spoludsteného® zdravotnickeho timu, ktory nasleduje spolo¢né ciele a chorym
poskytuje sluzby so ,srdcom na dlani®.

d) Ndrok na kvalitu sluzby a profesionalitu pracovnikov

V zapadnych spolo¢nostiach je velmi Zivé o¢akavanie vyssej kvality zdravot-
nej sluzby. Kladie sa doraz na vykonnost pre skritenie ¢akacej doby a nevyhnut-
nost lepsej profesionalnej pripravy pracovnikov. Zdoraziiuje sa nevyhnutnost
dlhodobej formacie. Okrem iného sa kladie doraz aj na korektnost Tudského
vztahu medzi pracovnikom a pacientom. Od pastora¢nych pracovnikov sa vy-
?aduje nielen teologicka, ale aj vztahova priprava, ktora umozni zaradenie do
terapeutického timu a poskytuje nevyhnutné poznanie pre lepsie splnenie oca-
kavani pacienta, jeho rodinnych prislusnikov a nemocni¢ného personalu.

¢) Sekularizdcia spolocnosti

Procesy sekularizicie mnohych eurdpskych spolo¢nosti napreduju a ich
nasledky mozno badat aj v nemocni¢nom prostredi. Presvedcena krestanska
viera, jasne vyjadrend a praktizovana, je mensinovym javom tak medzi hospita-
lizovanymi, ako aj medzi zdravotnickymi pracovnikmi. Postupna sekularizacia
konkrétne znamena malu uctu k nabozenskej sluzbe na vsetkych urovniach, ¢i
u? zo strany persondlu na oddeleniach, alebo zo strany chorych, ¢o sposobuje
nemalé problémy s pastora¢nou misiou a prijimanim evanjeliového posolstva.

Narast migra¢nej vlny a pritomnost cudzincov v nemocniciach kladie do-
raz na preukdzany spdsob ich prijatia; na to, ako sme pripraveni pochopit ich
zvyky a ndbozenstvd; na poznanie ich skuto¢nych problémov so zaradenim sa
do nasej spolo¢nosti, alebo s tym, ako sa vedia zorientovat v spletitej sieti na-
Sich struktar.

Od pastora¢nych pracovnikov sa dalej vyzaduje osobitna pozornost voci
ludom pochadzajucim z rdznych kultur a nidbozenstiev, s reSpektovanim ich
¥ivotného $tylu.
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3. NIEKTORE STRUKTURALNE MODELY ZDRAVOTNE] PASTORACIE

V modeli pastoricie v nemocniciach v zapadnej Eurépy st dva organizmy,
ktoré posobia v logike doplnkovosti a cirkevného spolocenstva v oblasti zdra-
votnej nemocnic¢nej pastoracie: nemocni¢na duchovnd sprava a nemocni¢na
pastora¢nd rada.

Tieto organizmy su nevyhnutné pre aktivnu ucast celého nemocni¢ného
spolo¢enstva na pastora¢nych projektoch. Rozmanitost ti¢asti a chariziem pri-
spieva ku ¢lenitejsiemu rozvoju roznych pastora¢nych uloh, davajuc priestor
nielen na slavenie sviatosti, ale aj iné aktivity evanjelizdcie a duchovnej sluzby.

3.1. NEMOCNICNA DUCHOVNA SPRAVA

Nemocni¢nu duchovnu sprivu, ktora je ,vyjadrenim nabozenskej sluzby
ponuknutej krestanskou komunitou zdravotnickym institiciam, tvori jeden
alebo viaceri knazi a - kde je to mozné - stali diakoni, zasvitené osoby a lai-
ci primerane pripraveni, ktori pomahaju kaplanovi v jeho dennej pastoracnej
sluzbe®.’”

Tak vznika ,pastorac¢ny tim, sformovany rdznymi prislusnikmi Bozieho [u-
du, ktory sa s poverenim biskupa anga%uje v riadnej pastoracii evanjelizacie,
slavenia a svedectva v zdravotnickom svete a podla mnohorakych operativnych
horizontov pastoracie zdravia“®.

K tejto veci kardinal Sgreccia poznamenal: ,Je to rozhodne viac duchovné
prinasat pacientom pomoc evanjelizicie, sviatostnej milosti, krestanskej lasky
a skuto¢nosti vykupenia skrze kiazov, diakonov, zasvitenych a laikov, ako len
cez kaplana. (...) A% tak, Ze aj keby kiiazov bol dostatok, mali by sme uprednost-
flovat tuto verziu pred tou, ¢o vidi iba kaplanov vykonavat sluzbu v nemoc-
nici.“? Tato motivacia vyjadruje zvld$tnu pozornost voci ,znameniam casov®,
ktoré poukazuju na spolupriacu a na svedectvo pokrstenych vo viere ako na
plodnu cestu evanjelizacie.

7 CONSULTA NAZIONALE C.E.I. PER LA PASTORALE DELLA SANITA: La pastorale
della salute nella Chiesa italiana : Linee di pastorale sanitaria. Roma 1989, ¢&. 79-80.
http://www.chiesacattolica.it/cci_new_v3/allegati/21361/linee_di_pastorale_sanitaria.
pdf (18. 1. 2016).

8 DI TARANTO, L.: La cappellania ospedaliera mista : Una novita ecclesiale nel mondo della
sanita : Relazione ai sacerdoti, religiose/i ed operatori pastorali delle Istituzioni sanitarie.
Brescia : Centro pastorale Paolo VI, 11 november 2003. http://www.diocesi.brescia.it/
diocesi/uffici_servizi_di_curia/u_salute/documenti/documenti/cappellania_mista.doc
(18. 1. 2016).

? SGRECCIA, E.: La cappellania ospedaliera. In: Anime e Corpi, 43, 1990, s. 51.
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Nemocni¢na duchovna sprava nesmie byt chapana len ako jednoduchy
organizmus Ucasti a spoluprace medzi pastora¢nymi a zdravotnickymi pracov-
nikmi, ale ako precizna metodologia prdce, schopna zhodnocovat vietky zlozky
Bozieho ludu v oblasti poskytovanej sluzby chorym a zdravotnickemu svetu.
,Prostrednictvom rozmanitej ucasti a chariziem prispieva ku ¢lenitejsiemu roz-
voju roznych pastoracénych uloh, davajuc priestor nielen na slavenie sviatosti,
ale aj iné aktivity evanjelizacie a duchovnej sluzby.“1° Praca pastora¢ného timu
vydava autentické duchovné svedectvo a obohacuje novymi prvkami a skuse-
nostami cestu Cirkvi, ktora sa chce stat blizkou tym, ¢o prezivaju bolest, a tym,
ktori tuto bolest liecia.

Vychadzajuc z citovanych tvah, mozno vymenovat nasledujuce ciele ne-
mocni¢nej duchovnej spravy:

utvorit v zdravotnickej instittcii existenciu takého cirkevného znamenia,

ktoré by umoznilo misionarsku ¢innost;

- byt miestom, kde prostrednictvom [udi, postojov a ¢inov, vratane tych svia-
tostnych, Boh zjavuje svoju nehu a dava sa do sluzby ¢lovekovi, aby ho
sprevadzal v skuske, pomahajiic mu vytrvat az do konca;

- podporovat a koordinovat vietky sily pritomné v nemocni¢nom spolocen-
stve prostrednictvom vhodnych nastrojov a iniciativ (pastora¢na rada...);

- prispievat k rastu krestanov pritomnych v teritoriu, podporovanim zdravia
a sluzbou chorym.!

Tieto ciele mozno $irsie opisat ako:

1. povolanie §irit dobru zvest evanjelia v zdravotnickom prostredi, ktoré sa
vyjadruje v rozmanitosti pritomnosti a chariziem; v spolocenstve, v spo-
luzodpovednosti a v spolupraci; v planovani a v inteligentnej koordinacii
iniciativ, ktoré sa deju v mene spolocenstva viery;

2. povolanie byt misiondrskym spolo¢enstvom; takze od vietkych jeho ¢lenov

sa vyzaduju $pecifické prostriedky, nevyhnutné na to, aby boli u¢innymi

robotnikmi evanjelizacie v Panovej vinici;

10 COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SALUTE:
Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana e la pas-
torale della salute. Roma 20006, ¢&. 66. http://www.chiesacattolica.it/cci_new/documen-
ti_cei/2006-06,/06-26/NotaPastSalute06.doc (18. 1. 2016).

" Porov. CONSULTA NAZIONALE C.E.L PER LA PASTORALE DELLA SANITA: La pas-
torale della salute nella Chiesa italiana : Linee di pastorale sanitaria. Roma 1989, ¢. 81.
http://www.chiesacattolica.it/cci_new_v3/allegati/21361/linee_di_pastorale_sanitaria.
pdf (18. 1. 2016).
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3. urgentnost evanjelizacie zdravotnickeho sveta, ktora je spojend s ohlasova-
nim a svedectvom evanjelia Zivota a zdravia a ktora sa vyjadruje navrhom
a svetlom evanjelia utrpenia a smrti;

4. moznost prinasat evanjeliovu zvest do zdravotnickych institucii, ktora otvo-
ri Siroké priestory pre misiu krestanskej komunity, ¢o sa vyjadruje skrze
svedectvo, pritomnost a vztah, [udskost, ohlasovanie, sviatosti, lasku a eku-
menizmus;

5. zaangafovanie viacerych protagonistov do evanjeliza¢nej ¢innosti kaplan-
skeho uradu: chorého a jeho rodiny, pracovnikov sanitdrnych struktur
zameranych na rozmanitost ich $pecifickych profesii a zodpovednych za
chod sanitarnej struktury, ¢ize socidlno-politického sveta;

6. pozvanie stat sa ,laboratoriom skusenosti“ liecitelskej cirkvi: ¢clenovia kap-
lanskeho nemocni¢ného uradu pribliziac sa k trpiacim Iudom vyjadruju
svojim konanim obnovujtcu a liecitelsku silu velkono¢ného tajomstva.!?

3.2. NEMOCNICNA PASTORACNA RADA

Nemocni¢na pastora¢nd rada je pastoraénym organizmom, ktory ma
v porovnani s nemocni¢nou duchovou spravou sirsie a ¢lenitejsie zlozenie. Je
znamenim spoluprace vietkych ¢lenov spoloc¢enstva: kiiazov, zasviitenych, zdra-
votnickych pracovnikov, dobrovolnikov a chorych, a ich kone¢nym cielom je
budovanie Bozieho krilovstva.

Jej hlavnym cielom je podpora evanjelizacie nemocni¢ného prostredia, za-
pajajuc do nej priamo zucastnené oblasti: lekarsku, osetrovatelska a duchovnu.

Musi preto vytvarat medzi svojimi zlozkami hlboku sudrinost zalozent na
viere, na spolo¢nej modlitbe, na vzijomnej ucte, ktora sa vyjadruje v bratskej
laske a v schopnosti udrzat kontakt aj mimo oficidlnych stretnuti. Musi, okrem
iného, byt osobitne citliva voci socidlnym a ob¢ianskym problémom nemocni¢-
ného spolocenstva a konat v spolupréci s nadriadenymi organmi.

Nemocni¢na pastora¢na rada ma za ulohu $tudovat pastoracné problémy
nemocnice tykajuce sa duchovnej sluzby chorym, ich rodinnym prislusnikom
a zdravotnickym pracovnikom, uskuto¢tiovat nabozenské, etické a humanis-
tické formacné plany pre sanitdrny personal a ponukat projekty humanizacie.

12 Porov. DI TARANTO, L.: La cappellania ospedaliera cantiere di Chiesa comunionale. San
Giorgio Jonico : Ed. Servi della Sofferenza, 2009. s. 181.
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4. METODOLOGIA PASTORACNE] SLUZBY V TIME

Duchovna sprava zostavena z viacerych zloziek je predovsetkym modalitou
pastora¢nej sluzby zaloZenej na praci v time a na ustavicnom hladani synergie
na vietkych trovniach, ¢i uz vnutri nemocni¢ného prostredia, alebo v pastora-
cii, ktord sa otvara vonkajsiemu prostrediu.

Tento ciel nemoino dosiahnut bez istej metodoldgie programovania a re-
vizie pastoracnej sluzby, pozornej voci jednotlivym rozmerom prace v time.
Modzeme spomenut niektoré z jej zakladnych charakteristik:

- Vzdjomnost

Kazdy ¢len Duchovnej spravy sa zavizuje, voci celej skupine a voci kazdé-
mu jednotlivcovi, zaviest rovnocenné vztahy, zalozené na davani a prijimani, vo
vymene, ktord odmieta vstupit do symetrie, uzavriet sa v sebestacnosti a v in-
dividualizme, klesnut na cestu sutazivosti, ale vyzndva, e kazdy sa obohacuje
a zlepsuje spolu s inymi.

- Doplnkovost

V time nerobia vietci to isté: kazdy ma svoju ulohu a svoju zodpovednost.
Nehlada sa jednohlasnost, ale cenia sa rozdiely, pretoze kazdy pracovnik je
vzacny svojou originalitou. Rdzne prispevky a rozne funkcie sa integruju v spo-
lo¢nej praci, ktora nenici originalnost a $pecifickost.

- Spoluzodpovednost

Duchovna sprava sa realizuje v budovani Tudského priestoru na slobod-
nu a rovnocennu vymenu a konfronticiu a jej kone¢ny vysledok sa javi ako
spolo¢ny (takze sa nepodporuju nijaké formy arogancie a potreby vyniknut,
ale naopak, uprednostiiuju sa zrelé formy ,anonymity“). Kazdy ,dal nieco zo
svojho*, ponukol svoj zaviizok a svoju kompetentnost, ale za preukazanu sluzbu
zodpovedaju vietci, spoloé¢nym a jednotnym spdsobom.

Metodoldgia pastoracnej prace duchovnej spravy sa tak stava formujicim
a symbolickym stalym procesom, ktory aktivne uskuto¢iiuje jednu zo zdklad-
nych Tudskych podmienok: ,byt s druhymi®, rovnaki a odlisni, v kontexte
plurality. Zavizok pracovat v time, prekracujuc cirkevny ramec, sa tak stiva
svedectvom modality price vhodnej pre tieto ¢asy, ¢o sa odriza aj v civilnom
kontexte. Zaroveni vyjadruje pre nds podstatny teologicky fakt: u¢ime sa z nasej
troji¢nej viery zit spolo¢ne, bez namdhavého hladania vykonnosti alebo prag-
matizmu za kazdu cenu, ale poskytujuc nasu pokornu sluzbu s vedomim, ze
davajuac dostdvame.

Dalsi zdkladny ciel sa tyka formécie a prehodnotenia schopnosti prijatia
zo strany pastora¢nych pracovnikov. Dolezité ciele sa tykaju schopnosti komu-
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nikécie, kompetencie a umenia sldvit, pastora¢ného a teologického doskolenia
a spirituality postoja ku zdraviu a k chorobe.

Kazd4 duchovna sprava bude musiet venovat ¢as tak formdcii, ako aj pre-
hodnoteniu svojich pastora¢nych pracovnikov, pokial ide o ich schopnosti
prijimania a empatie voc¢i [udom, s ktorymi prichadzaju do kontaktu pocas
sluzby v nemocnici. Pocetné su faktory, ktoré vstupuju do hry v pastora¢nom
vztahu pomoci: postoj nacivania celej bytosti, obsah ktory komunikujeme, vy-
jadrené ¢i nevyjadrené pocity (strach, ticho, vyznam), ochota k ddvere, postoj
nezistnosti a hlboky respekt voci ¢loveku, ktorého sme stretli. Z tohto dovodu
netreba nikdy podcenovat nevyhnutnost stilej pripravy (nespoliehajuc sa iba
na vlastnt dobrt volu) na medziludské stretnutie s chorym, s personalom, s ro-
dinnymi prislusnikmi.

Okrem toho ten, kto vykondva duchovnu sluzbu v zdravotnickych struktu-
rach ,musi mat sposobilost a profesionalnu pripravu, ktoré mu umoznia (...)

praktizovat plodnu interdisciplinarnu spolupracu“®.

5. PRIORITY A VYZVY PASTORACIE V ZDRAVOTNICTVE

V dnesnom kontexte pokrocilej sekularizacie, v neustalom stretdvani sa
s [ludmi poznacenymi nie vidy pozitivnou skusenostou s Cirkvou, niekedy do-
konca traumatizujucimi skisenostami, ktoré st nositelmi nabozenskych ota-
zok nie vidy jasnych, osobné svedectvo, starostlivost o liturgické slavenie, hibka
a uc¢innost katechéz v ramci jednotného a koherentného pastorac¢ného projek-
tu tvoria priority, na ktorych treba stile overovat u¢innost zdravotnej pastora-
cie: ¢i je evanjeliza¢na, vyznamnd, viditeln4, ziadand a prijimana vietkymi.

S prihliadnutim na tento kontext, pastoricia v zdravotnictve si zaumienuje
nielen vykonavat napadné gestd alebo slavit ¢isto liturgické akcie, ale predovset-
kym byt znamenim milosrdnej a prijimajucej Bozej lasky v prostredi, kde ¢lovek
%ije, trpi a dufa. Usiluje sa o vytvorenie priaznivych podmienok na déverné
stretnutie s chorym a o otvorenie priestoru pre pravy, autenticky pastoraény
vztah pomoci. Usiluje sa vytvorit vhodné podmienky na slavenie sviatosti, kto-
ré su viditelnymi znameniami neviditelnej milosti, s plnou ucastou Iudi, kto-
rym su tieto znamenia spasy adresované.

1 CONSULTA NAZIONALE C.E.I. PER LA PASTORALE DELLA SANITA: La pastorale
della salute nella Chiesa italiana : Linee di pastorale sanitaria. Roma 1989, &. 40. http://
www.chiesacattolica.it/cci_new_v3/allegati/21361/linee_di_pastorale_sanitaria.pdf (18.
1. 2016).

31



32

TEOLOGICKY casoris XIV/2016/2

V platnosti ostavaju aj davne ciele, na ktorych treba pracovat v ¢ase s do-
slednostou a vytrvalo:

- venovat sa rozliSovaniu vyziev, ktoré prichadzaju zo zdravotnickeho pro-
stredia pritomnostou a akciou Cirkvi, navrhujuc linie spoluprace so viet-
kymi [udmi dobrej vole;

- ponukat stimuly pre vychovu k hodnote zdravia a ku zmyslu utrpenia,
predstavované vo svetle tajomstva Jezisa Krista;

- podporit integraciu pastoricie v zdravotnictve do vSeobecnej pastoracie
krestanskych komunit;

- podporit vicsiu integriciu medzi duchovnou sluzbou v zdravotnickych
strukturach a pastorac¢nou starostlivostou vo farnostiach, rozvijajuc formy
spoluprace medzi nemocni¢nou duchovou spravou a teritorialnymi cirkev-
nymi spolo¢enstvami;

- poskytnut nivod na zapojenie vietkych zloziek Bozieho Tudu do pastoracie
v zdravotnictve, posiliiujuc organizmy spoloc¢enstva a spoluzodpovednosti;

- zacat vicsiu organickost a pldnovanie pastoracie v zdravotnictve, aj cez $pe-
cifické formaéné programy.!

Vyzvou pre pastoraciu v zdravotnictve zostava schopnost pastora¢ného pra-
covnika sved¢it o ludskych a evanjeliovych hodnotach.

Tato vyzva sa tyka pripravy samotného pracovnika, ale aj hlbokej integracie
jeho teoretickych poznatkov do jeho osobnosti: postoj stcitu, ¢ize schopnost
vstupit do empatie s ludskym utrpenim a vyhnut sa pokuseniu poteSovat, po-
siliovat a povzbudzovat spdsobom, ktory vyvolava dojem odstranenia uzkosti
a utrpenia. Utrpenie nemo#no odstranit slovami povzbudenia, ,pote$ujucimi
frazami“ a lacnou utechou, ale je potrebné, aby sme sa s nim stoto#nili a aby
sme mu celili s mudrostou viery, ktord sa vyjadruje hlbokou pozornostou voci
¢loveku a jeho situacii a ktora ¢ini pastora¢ného pracovnika kompetentnym
ponuknut dar vlastnej pritomnosti a diskrétnych odpovedi ludom, ktori trpia
a pytaju sa na zmysel Zivota, utrpenia a smrti.

Dalsia zakladna vyzva, ktord priamo zapaja do misijného poslania, sa tyka
vernosti pracovnika: jeho schopnosti nac¢uvat ludom a konkrétnym situdcidm,
bez vyhovorky lacnej utechy v tizkosti utrpenia, a sved¢iac tak tymto sposobom,

* Porov. COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SA-
LUTE: Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana e
la pastorale della salute. Roma 2006, ¢&. 4. http://www.chiesacattolica.it/cci_new/docu-
menti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).
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7e Boh v nijakej situacii neopusta svoje deti, aj ked dopusti utrpenie a porazku,
ako sa to stalo v pripade Jezisa.

Sluzba chorym je magistrdlou pre duchovné dozrievanie (¢ize svitost) pas-
tora¢ného pracovnika. Jeho svedectvo sa totiz zaklada len na jednej realnej
skuto¢nosti: na stretnuti s Kristom, ktoré ho poznacilo v celej jeho bytosti.
Jeho Zivot modlitby, nachylnost k tichu, sktsenost rastu vo vnutri veriaceho
spolo¢enstva z neho robia kontemplativneho ¢loveka, hlboko motivovaného
a schopného vyjst zo seba a odovzdat sa tej Laske, ktora ho robi schopnym dat
sa uplne do jej sluzieb.

Dalsia vyzva sa tyka pripravy vhodnej na tento druh sluzby. Zaiste, pasto-
rdcia v zdravotnictve musi mat jasny obsah formadcie, urcité priority a ciele,
s ktorymi sa musi ustavi¢ne konfrontovat, aby realizovala formaé¢ny program
na $pecifickejsie témy, ako st utrpenie, choroba a smrt, po¢nuc od osobnych
stretnuti, slavenia sviatosti a od udalosti, ktoré sa tykaju zivota ludi, s ktorymi
sme sa stretli.

Ak sa teologicka a katechetickd formacia pretka s ludskou schopnostou
empatického nac¢uvania [udom, utvaraju sa podmienky pre hlbokt a dynamic-
ku interakciu medzi zdravotnou starostlivostou a krestanskym ohlasovanim
spasy, ¢o jasne vyjadruje dobrotivost Boha, ktory sa stava blizkym ¢loveku, a ¢o
sa stava viditelnym znakom neviditelného uzdravenia, ktoré oslobodzuje ¢love-
ka od jeho skutoéného zla a obnovuje jeho spolo¢enstvo s Bohom.

Tymto spdsobom ,celostny pristup v lieceni chorého a v programoch ras-
tu ludskej osoby - téma, ktora je stile na pretrase v dnesnom zdravotnictve
a v spolo¢nosti vobec - nachidza podnet byt kompletnejsim v Kristovom uce-
ni. Nejde iba o uvedomenie si rdznych dimenzii ¢loveka, ale o to, aby sme ich
vedeli navzajom zosuladit podla toho rebricka hodnot, ktoré v evanjeliu nacha-

dzaju svoje najvyssie vyjadrenie®“?.

6. AKTUALNY STAV ROZVOJA DUCHOVNE] SLUZBY V NEMOCNICIACH

NA SLOVENSKU, VYZVY A PERSPEKTIVY

Reflexia sa vztahuje na pracovny, nepublikovany dokument ,,Rozvoj nemoc-
ni¢nej duchovnej sluzby prostrednictvom uceleného systému vzdelavania a roz

> COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SALUTE:
Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana e la pas-
torale della salute. Roma 2006, ¢&. 35. http://www.chiesacattolica.it/cci_new/documen-
ti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).
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voja [udskych zdrojov*!e, ktory predlozil plenarnemu zasadnutiu KBS 27. 9. 2016

Mons. Milan Lach SJ, predseda Rady KBS pre pastoraciu v zdravotnictve.

Jeho cielom bolo informovat KBS o pokroku v ponimani nutnosti rozvoja
nemocni¢nej duchovnej sluzby a o zvolenej stratégii vzdeldvania a rozvoja Iud-
skych zdrojov v tejto oblasti.

Ide o zlepsenie duchovnej sluzby v nemocniciach so zameranim na $peci-
alnu pastoraciu chorych (pacientov), ako aj na §pecialnu pastoraciu zdravotnic-
kych pracovnikov (podpora, formacia, sprevadzanie)

Dokument zddraziiuje, Ze na Slovensku je ro¢ne priblizne 1 milion hos-
pitalizovanych o0sob (vratane opakovanych hospitalizacii), v slovenskom zdra-
votnictve pracuje priblizne 105 000 zamestnancov. Vsetci tito ludia by mali ¢i
mohli byt predmetom pastoracnej starostlivosti. Maju dobre definované du-
chovné, spiritualne potreby (pacienti - aj zdravotnici), pricom osobitné $pe-
cifika zdravotnickeho prostredia, najmi nemocni¢ného (blizky, kazdodenny
kontakt s chorobou, utrpenim i smrtou), mdzu znamenat, ako ukazuje denno-
denna skusenost, osobitnu, az mimoriadnu otvorenost danej osoby pre prijatie
Bozej milosti. Navyse, pre mnohych pacientov je blizkost a vedomie hroziace;
alebo neodvratne prichadzajucej smrti poslednou moznostou duchovnej spasy,
zmierenia a odpustenia. Takdto situdcia sa viak nezriedka hlboko dotyka aj
pribuznych a inych blizkych osdb pacienta a méze predstavovat vynimoc¢nu
pastora¢nu prileZitost.

Autori dokumentu konstatovali, Ze:

- na Slovensku neexistuje pravny rimec duchovnej sluzby v zdravotnictve;

- na Slovensku neexistuje nijaky uceleny vzdelavaci program pre duchovné-
ho sluziaceho v nemocni¢nom prostredi - a ani pre pastoriciu v nemocni-
ci vobec;

- duchovna sluzba formou trvalej pritomnosti v nemocni¢nom prostredi je
na Slovensku zabezpecena len v niekolkych nemocniciach;

- pastora¢né aktivity kiazov ¢i niektorych reholnych spoloc¢enstiev v tejto
oblasti st izolované, nekoordinované;

16 RADA KBS PRE PASTORACIU V ZDRAVOTNICTVE: Pracovny dokument ,Rozvoj ne-
mocni¢nej duchovnej sluzby prostrednictvom uceleného systému vzdeldvania a rozvoja
ludskych zdrojov“. Tento dokument vznikol po celostaitnom stretnuti kiazov, ktori posky-
tuju duchovnu sluzbu v nemocniciach a inych 16zkovych zariadeniach zdravotnej a soci-
dlnej starostlivosti, ktoré sa konalo pod zastitou Rady pre pastoraciu v zdravotnictve Kon-
ferencie biskupov Slovenska v ditoch 21. - 23. janudra 2016 v Presove. Vypracovala ho
uzsia skupina Rady pre pastoriciu v zdravotnictve v zlozeni: Mons. SEODr. Milan Lach

SJ, predseda Rady Konferencie biskupov Slovenska pre pastoraciu v zdravotnictve; PhLic.
Juraj Jendrejovsky; ThLic. Jan Viglas; prof. MUDr. Jozef Glasa, Mgr. Andrea Zackova.
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- ani v dielach kongregacii, ktorych charizmou je starostlivost o chorého,
nie je vidy zabezpecend potrebna $pecidlna duchovna sluzba (okrem tra-
di¢nych zariadeni, ako je napr. Onkologicky ustav sv. Alzbety, Nemocnica
Milosrdnych bratov a pod.). Reholny persondl tu vykonava bezné funkcie
zdravotnej starostlivosti a na duchovnu sluzbu nema dostatok casu;

- v nemocniciach bez stilej duchovnej sluzby nie je sviatostna sluzba, ktora
je vlastne len ,minimom* duchovnej sluzby pri l[6zku chorého, podpory je-
ho rodiny a personalu, vidy zabezpecena do 48 hodin, tobdz do 24 hodin.
A to je v pripade tazko chorého a umierajuceho velkym problémom;

- existujuce postupy a praktiky su roznorodé, ponechané na osobnu dispozi-
ciu knlaza alebo inej duchovnej osoby. V sti¢asnosti vlastne nevieme, akym
sposobom sa duchovna sluzba vykonava, nie je mo#né to skontrolovat ¢i
priamo pozitivne ovplyvnit - alebo, ak azda dochadza k pochybeniam ale-
bo zlyhaniam, ani primerane napravit;

- ak sluzbu vykonava diecézny kiiaz popri inych povinnostiach vo farnos-
tiach, nie vidy je na tuto sluzbu primerane pripraveny, ¢o sa odzrkadluje
v kvalite jeho pritomnosti pri 16zku chorého, ako aj na kvalite jeho sluzby
v $pecifickom nemocni¢nom ¢i $irSfom zdravotnickom prostredi.

Po starostlivom zvazeni situdcie aktérov pastoracie v zdravotnictve sa do-
spelo k zaveru, Ze prvym a najdodlezitejsim krokom v aktivnej podpore duchov-
nej sluzby v nemocniciach je oblast vzdeldvania a rozvoja ludskych zdrojov. Je
dolezité predovietkym ozivit, obnovit a prehlbit existujuce skusenosti kiazov
duchovnych sluzieb v nemocniciach, a to najmi realizaciou vzdelavacich, du-
chovno-formaénych cyklov celozivotného vzdelavania pre kiiazov v pastoracii
v zdravotnictve. Takisto je nutné vytvorit novy uceleny systém vzdeldvania pre
buducich sluziacich v duchovnej sluzbe v nemocniciach. Paralelne so vzdelava-
cou ¢innostfou, zameranou na knazov duchovnej sluzby v nemocniciach, treba
pokracovat v organizovani stretnuti pre zdravotnikov a dobrovolnikov duchov-
nej sluzby.

Autori dokumentu sa usilovali predstavit a vyhodnotit viacero scenarov
rozvoja duchovnej sluzby na Slovensku. Po ddslednom prestudovani vyvoja
v ostatnych eurdpskych krajinach dospeli k zaveru, Ze je nevyhnutné, aby du-
chovna sluzba na Slovensku isla svojou vlastnou cestou, stavajtc na $pecifickom
slovenskom krestanskom prostredi a na pozitivnych skasenostiach duchovnej
sluzby v nemocniciach.

Samotné navrhy dokumentu vychadzaju zo styroch zdkladnych predpokladov:
- podpora duchovnej sluzby chorym, pribuznym a personalu je najhlbsim

poslanim a najsvitejsou povinnostou Cirkvi, ktord musi zohrat v tejto ob-

lasti celospolocensku ulohu;
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- vykon duchovnej sluzby v nemocnici je $pecialnym osobnym poslanim,
ktoré treba rozpoznat, rozvijat a podporovat;

- kvalita pritomnosti duchovnej podpory v zdravotnictve je otazkou rastu
v sluzbe a vzdelavania,

- charizmu duchovnej sluzby a pastoricie v zdravotnictve mozu niest spolo¢-
ne knazi, reholnici a laici.

7. PASTORACIA V ZDRAVOTNICTVE VO SVOJOM KONTEXTE

NIEKOIKO SPECIFICKYCH NAVRHOV

V pastoricii v zdravotnictve maju liturgické slavenia dolezity vyznam, pre-
toze velka cast stretnuti a kontaktov s chorymi sa deje prave na pozadi ,vyslu-
hovania sviatosti“. V mnohych pripadoch okolnosti, v ktorych sa odohravaju
obrady, nemozno oznacit ako ,slavenia®. Ak je svité prijimanie rozdavané na-
rychlo, pred poddvanim ranajok, ak st spovede vykonavané na miestach, ktoré
nezarucuju diskrétnost a sukromie, ak je sviatost pomazania chorych vysluho-
vand ¢asto v podmienkach, ktoré obmedzuju ritualne gesta na minimum, tieto
sviatosti sa redukuju na sluzobné akcie, ¢o znemoziiuje uskuto¢nit opravdivy
dialdg s chorym a ochudobniuje ich duchovnu u¢innost.

Pastora¢ni pracovnici maju teda zodpovednost za skiimanie spravnosti
*iadosti chorého a jeho rodinnych prislusnikov a za ich orienticiu v smere
autentického vyznamu slavenych ¢inov. Rozlisovanie nie je vidy jednoduché:
na jednej strane je dolezité osvojit si rozvahu pri ponukani sviatosti, vzhladom
na sekularizované prostredie, v ktorom Zijeme, a na druhej strane, zd4 sa, ze
pobyt v nemocnici niektorym chorym pomaha k avahe o ich Zivote a otvara ich
pre stretnutie s nadprirodzenom, na ktoré tak dlho ¢akali. Tento vhodny ¢as je
pokladany za prilezitost milosti.

V tomto Usili evanjelizacie mdze byt uzitocna priprava pomocok pre rdzne
situdcie (pre chorych podla veku, miesta pobytu v nemocnici, va#nost choroby,
pre pracovnikov v oblasti zdravotnictva, pre dobrovolnikov atd.) a organizacia
systematickych a prileZitostnych katechéz, bertic do uvahy konkrétne podmien-
ky danych zdravotnickych zariadeni.
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Predstavujeme niektoré dolezité trendy v rdoznych $pecifickych sekto-
roch pastoracie v nemocniciach”

1. Oblast formacie
a) Knazom, diakonom, reholnym sestram a laikom, ktori sa budu angazovat

v pastoracii v zdravotnictve, je uréeny Pripravny kurz zdravotnickej pasto-

racie v trvani aspont dvoch rokov (3 hodiny tyzdenne).

b)  Duchovnd sprava (nemocnicni kaplani a spolupracovnici)

- Kazdoro¢ny kurz s odbornikmi (2 alebo 3 dopoludnia, popoludnia
alebo vecery) na témy tykajuce sa pastoracie v zdravotnictve, zdravot-
nictva alebo nemocni¢ného prostredia.

- Kazdoro¢ny dent duchovnych cviceni (tvaha, modlitba a spolo¢né po-
delenie sa) za pritomnosti biskupa alebo jeho delegita.

o) Vedlajsi persondl (zamestnanci)

- Stretnutie raz za tyzden v kaplnke alebo na inom vhodnom mieste.

- Kaidoro¢né sympdzium na témy tykajuce sa zdravia, profesionalnej
etiky atd.

d) Nemocnicnd pastoracnd rada

- Ur¢it medzi persondlom (lekari, zdravotné sestry) 3-4 Iudi, ktori by
prijali spolupracu s kaplanmi a ,radili“ by im vzhladom na nové cesty,
ktorymi by sa dalo ist, aby sa zlepsila zdravotnicka pastoracia.

- Stretnutia s nemocni¢nou pastora¢nou radou (2 az 3 ro¢ne) budu ve-
nované projektovaniu pastora¢nych iniciativ a hodnoteniu dosiahnu-

tych cielov.

2. Oblast prijatia
a) Chori
- Navsteva na oddeleniach aspon kazdy druhy des, uprednostiiujic od-
delenia s rizikovejsimi ochoreniami (napr. jednotka intenzivnej sta-
rostlivosti, onkologia atd.) a vaznejsich alebo terminalnych pacientov.
- Nakolko je to mozné, v rozhovore s chorym sa zmienit o farskom spolo-
Censtve, do ktorého patri, a ak sa to uzna za vhodné, informovat farara
o pritomnosti jeho farnika v nemocnici, najmai ak ide o vaznejsie pripady.
- Za ucelom overenia a kontroly pastoricie je dobré periodicky ,verba-
lizovat* niektoré stretnutia s chorymi (tie, ktoré pastoraény pracovnik

1" Niektoré navrhy a poznatky boli prevzaté z pastoraénych smernic diecézy v Turine. http://
www.diocesi.torino.it/diocesitorino/allegati/2 5408/ orientamenti-pastorale-ospedaliera.

pdf (18. 1. 2016).
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poklada za najzaujimavejsie z hladiska pastoracie), prepisuc obsah v di-
gitdlnej podobe, aby mohli byt pouzité pocas formacnych stretnuti.

- Obist vietkych chorych, predstavit sa a venovat dostatok ¢asu rozhovo-
ru. Vyhybat sa ndhlivosti v kontakte s chorymi.

- Po dohode s vrchnou sestrou spravovat ist ¢ast nastenky oddelenia,
kde bude mozné vyvesit informacie o duchovnej sluzbe.

b) Rodinni prislusnici

- Venovat vietok potrebny ¢as na rozhovor s rodinnymi prislusnikmi,
a to najmi s rodinnymi prislu§nikmi pacientov tazko chorych alebo
termindlnych. Ak je to potrebné, nakontaktovat ich s dobrovolnikmi
alebo s asocidciami, ktoré by im mohli pomoct.

- Pozvat rodinnych prislusnikov, aby upovedomili kiiaza vo svojej far-
nosti o hospitalizacii ich blizkych, najmi ak ide o tazko chorych.

3. Oblast ohlasovania, katechézy a vysluhovania sviatosti

Duchovna sprava zvycajne spravuje nemocni¢ny kostol alebo kaplnku,
v ktorej sa slavi eucharistia a konaju sa poboznosti (ruzenec, eucharistické po-
7ehnania, adordcia).

Katechéza, aj v zdravotnickom prostredi, nie je adresovana len chorym,
ale aj zdravym, podnecujuc tak kulturu citlivejsiu vo¢i utrpeniu, vyradeniu na
okraj spolo¢nosti a vo¢i hodnotdm Zivota a zdravia. Aj ked sa javi ako spora-
dicka a prileZitostnd, stretnutie so silou evanjeliovej pravdy v ¢ase tak Tudsky
obsainom, ako je ¢as choroby, modze vyvolat proces priblizenia sa k viere, ktory
potom moze pokracovat vo farskom spolocenstve.

St to najmi sviatostné znaky Cirkvi slavené v nemocnici, ktoré zjavuju cel-
kovy charakter spasy v Kristovi a aktualizuju zvlastny vztah hlbokej a vzajomne;j
interakcie medzi zdravim a spasou, takZe sa téma zdravia javi ako teologické
miesto krestanskej udalosti vykupenia.

a) Chori a ich rodina
- Vsilnych liturgickych obdobiach (advent a pdst) navrhnut tyzdenné
stretnutia, katechézy o sviatostiach, vysvetliac dobre najmai sviatost po-
mazania chorych, spoved a eucharistiu.
-V poste by sa po dohode s vrchnymi sestrami mohli organizovat
stretnutia na oddeleniach (najmi tam, kde chori nemo6zu vychadzat
a kde je na to vhodny priestor), ukonc¢iac cyklus stretnuti svitou spo-
vedou a vysltzenim sviatosti pomazania chorych.

- Shbliziacimi sa Vianocami alebo Velkou nocou mozno ponuknut svitu

omsu na oddelent.
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Je dobre ponuknut sirokt dostupnost sviatosti zmierenia v nemocnic-
nej kaplnke ¢i kostole, s presnym ¢asovym rozvrhom.

Starostlivo pripravit Svetovy dent chorych, mozno i s trojdnim a s ka-
techézou o sviatosti pomazania chorych, s ¢itanim a mediticiou pape-
Yovho posolstva na den chorych atd.

Persondl

Je mozné navrhnut personalu, najmi pocas adventu a postu, alebo pri
inej mimoriadnej prileitosti, poldfiové duchovné cvi¢enia venované
katechéze, v kaplnke ¢i kostole.

4. Oblast liturgickych slavnosti
Chort a ich rodinni prislusnici

a)

)

Liturgia nech je vidy starostlivo sldvena, nikdy nie upondhlan4, najmi
nedelna liturgia.

V nedelu by sa mohla slavit jedina sldvnostna koncelebrovana omsa,
v polovici dopoludnia.

Pocas tyidna by sa mohli ponuknut prileZitosti na iné druhy spreva-
dzanej modlitby, ako eucharistickd adoracia, rozjimanie nad Bozim
slovom, meditovany ruzenec atd.

Treba dat siroky priestor Svetovému diiu chorych, starostlivo ho pri-
pravit, hovorit o nom tak chorym, ako aj ich rodinnym prislusnikom
a persondlu a usilovat sa ¢o najviac ich zapojit do priprav a do organi-
zacie. Tento dert by mohol byt tiez prileZitostou pozvat spravu nemoc-
nice na ucast.

Persondl

Pri prilezitosti Vianoc alebo Velkej noci by sa mohol pozvat cely per-
sondl a sprdva nemocnice na sviiti omsu a na vzajomné viniovanie
- dobra prilezitost na konsolidaciu vztahov a spoluprice medzi du-
chovnou spravou, nemocni¢nym personalom a vedenim nemocnice.
Nech sa d4 priestor a nech st dobre pripravené aj vsetky ostatné prile-
Fitostné stretnutia a slavenia pozadované rdznymi skupinami: starsimi
byvalymi pracovnikmi, skupinami dobrovolnikov, asocidciami atd.

Dobrovolnictvo

Duchovna sprava ma za ulohu rozvijat vztah spoluprace s dobrovolnikmi

pritomnymi v nemocni¢nej strukture. Nech sa podpori vo vyznamnych litur-

gickych obdobiach stretnutie s modlitbou a uvahou a, ak je to mozné¢, kaz

doro¢ny kongres dobrovolnikov, aby sa spolo¢ne nasli nové cesty v pomoci

a v poludstovani nemocni¢nej $truktury.
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Pldnovanie pastorac¢nych aktivit vo svete zdravia nemoze ostat na urovni
niekol'kych rozhodnuti vychadzajucich z dobrej vole, ale musi byt vnimané ako
prilezitost na realizaciu dynamického procesu, ktory spaja reflexiu, rozlisovanie
a ucinok. Preto su potrebné miesta a ¢as na konfrontaciu a reviziu. O to viac, ak
zvazime zmenu taZiska zdravotnickej pomoci, ktord - okrem iného pre zmeny
v administrative a ekonomickej sprave - sa postupne postiva od nemocni¢nych
struktur na celé tizemie, ¢o m4 za nasledok, Ze ¢oraz vicsi pocet chorych sa
nachadza v rodinach a v zariadeniach dlhodobej hospitalizacie a rehabilitacie.'®

Na to aby sme mohli rozvinut pastoraciu v zdravotnictve kreativnym spo-
sobom a zapojit do tejto sluzby celé cirkevné spoloc¢enstvo, je potrebné koor-
dinovat iniciativy a projekty na trovni narodnej, diecéznej a na urovni zdra-
votnickych struktur. Ako priklad konsolidovanej praxe moze sluzit skusenost
pastoracie v zdravotnictve v Taliansku.”

Na narodnej urovni existuju dve struktury referencie, ktoré zalozila Kon-
ferencia biskupov Talianska: Ndrodny urad a Narodnd rada pre pastoriciu
v zdravotnictve.

Ndrodny urad je strukturou, ktora animuje pastoraciu v zdravotnictve na
celom uzemi krajiny. Jeho $pecifickou tlohou je:

- podnecovat vo vietkych diecézach zalozenie podobného turadu, tak aby sa
mohla planovat vhodna pastoracia vo svojich zakladnych ulohach (evanje-
liz4cia, slavenie sviatosti, sluzba lasky);

- podporovat spolupracu roéznych zdravotnickych organizacii krestanskej in-
$piracie (profesiondlne asociacie zdravotnickych pracovnikov, organizacie
dobrovolnikov, katolicke zdravotnicke instittcie atd.) pritomnych na tze-
mi naroda;

- sledovat vyvoj zdravotnickej legislativy na vypracovanie vhodnych pastorac-
nych navrhov;

- podporovat studium a prehlbovanie rieSenia problémov tykajucich sa pas-
toracie zdravia, s mimoriadnou pozornostou voc¢i etickym problémom.
Narodna rada je zloZena z reprezentantov hlavnych krestanskych spolo¢-

nosti pdsobiacich na narodnej tirovni v oblasti zdravotnictva, a ma za ulohu

18 Porov. COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SALU-
TE: Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana e la
pastorale della salute. Roma 2006, ¢. 59. http://www.chiesacattolica.it/cci_new/docu-
menti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).

19 Porov. COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SA-
LUTE: Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana
e la pastorale della salute. Roma 2006, ¢&. 61-64. http://www.chiesacattolica.it/cci_new/
documenti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).
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podporovat spolo¢né iniciativy a prispiet ku v§eobecnej orientdcii pastoracie
v zdravotnictve.

Na trovni diecézy mimoriadny vyznam v podporovani pastoracie v zdra-
votnictve prebera diecézny urad, ku ktorému moze byt priradena diecézna ra-
da, zlozen4 okrem predstaveného uradu z ludi aktivnych v zdravotnej pastora-
cii: fararov, kaplanov, reprezentantov cirkevnych a profesionalnych asocidcii
a dobrovolnikov.?°

Diecézny urad pre pastoraciu v zdravotnictve ma za ulohu studovat diecéz
ne pastoracné linie v oblasti zdravotnictva a viest krestanské komunity k cit-
livosti vo¢i tymto problematikdm. Okrem toho moéze podporovat iniciativy
zamerané na zlepsenie asistencie chorym, a najmi chorym opustenym, vyrade-
nym, s ochoreniami, ktoré si vyzaduju zvlastnu lie¢bu, ako napriklad onkolo-
gicki pacienti, nesebesta¢ni stari [udia, ludia nakazeni virusom HIV a trpiacich
chorobou AIDS a psychicky chori.

ZAVER

,Otazka zdravia vyjadruje tizbu po nekonecne a po spase, ktort Otec vlozil
do vnutorného sveta kazdého z nas a ktort iba navrat k nemu moze naplno
uspokojit,“*

,Cirkev je povolana byt miestom, v ktorom sa ustavi¢ne spritomiiuje zazrak
uzdravenia ¢loveka, jeho »zjednocovania« na trovni obnovenia zdravia, zno-
va nadobudnutia zmyslu Zivota.“??

Pastora¢né usilie Cirkvi vo svete zdravia sa naplno velefiuje do tejto vizie
integralnej starostlivosti o ¢loveka a zapdja celého ¢loveka a vsetkych Tudi do
planu spasy - integralneho zdravia.

Toto usilie sa moze stat pozvanim pre kohokolvek, kto sluzi ¢loveku v ¢ase
utrpenia, aby sa nikdy nevytratili tcta voci ludskej dostojnosti a pozornost voci
fyzickym a duchovnym potrebam chorého. Je zarovent pozvanim k obnovenej

2 Porov. COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA SALU-
TE: Nota pastorale : Predicate il vangelo e curate i malati : La comunita cristiana e la
pastorale della salute. Roma 2006, ¢. 64. http://www.chiesacattolica.it/cci_new/docu-
menti_cei/2006-06/06-26/NotaPastSalute06.doc (18. 1. 2016).

2 UFFICIO NAZIONALE CEI PER LA PASTORALE DELLA SALUTE: Domanda di salute,
nostalgia di salvezza. Torino : Edizioni Camilliane, 1998, s. 11.

22 SANDRIN, L.: Chiesa, comunita sanante : Una prospettiva teologico-pastorale. Milano :
Paoline, 2000, s. 25.
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zodpovednosti a velkodusnej spolupraci medzi ludmi dobrej vole, pretoze bo-
lest ma vidy moc vyzarovat lasku a zjednotit sily na ochranu a podporu Zivota.
Pastoracia v zdravotnictve sa tak stdva pravdivym a vitalnym vyjadrenim regene-
rujucej sily evanjeliového posolstva.

Papez Frantisek v Apostolskej exhortécii o ohlasovani evanjelia v dne§nom
svete Evangelii gaudinm prirovnéva Cirkev k matke s otvorenym srdcom, ktora
sa zjavuje svetu ako vychddzajuca Cirkev, Cirkev s otvorenymi dverami.” V je-
ho vizii Cirkev musi ,mat odvahu dosiahnut vsetky periférie, ktoré potrebuju
svetlo evanjelia“**.

Pape? dodava: ,Vyjst k druhym, aby sme dosli k Tudskym perifériam, ne-
znamend bezat k svetu bez smeru a bez zmyslu. Niekedy je lepsie spomalit krok,
dat nabok nepokoj, divat sa do o¢i a pocuvat, alebo sa zriect nahlivosti a od-
prevadit toho, kto ostal na okraji cesty.“?> Aj tu sa zjavuje nova ,fantazia lasky®,
ktora sa rozvija nie az tak a nielen v u¢innosti poskytnutej pomoci, ale v schop-
nosti byt blizkym, solidarnym s tym, kto trpi.*

Pastoracia v zdravotnictve sa teda usiluje ponuknut privilegovany priestor
prijatiu a nadeji, kde ktorykolvek ¢lovek, unaveny ¢i chory, hladajiac zmysel to-
ho, ¢o preziva, mdze napisat vyznamnu kapitolu do knihy svojho Zivota, ktora
sa zapaja do historie jeho zmluvy s Bohom a s druhymi.*’

BiBLIOGRAFIA

COMMISSIONE EPISCOPALE PER IL SERVIZIO DELLA CARITA E LA
SALUTE: Nota pastorale : Predicate il vangelo e curate i malati : La co-
munita cristiana e la pastorale della salute. Roma 2006. http://www.chie-
sacattolica.it/cci_new/documenti_cei/2006-06/06-26,/NotaPastSalute06.
doc (18. 1. 2016).

CONSULTA NAZIONALE C.E.I. PER LA PASTORALE DELLA SANITA:
La pastorale della salute nella Chiesa italiana : Linee di pastorale sanitaria.

» Porov. FRANTISEK: Apostolska exhorticia o ohlasovani evanjelia v su¢asnom svete Evange-
lii gandinm (24. 11. 2013). Trnava : Spolok sviitého Vojtecha, 2014. https://www.kbs.sk/
obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/apostolska-exhorta-
cia-evangelii-gaudium (18. 1. 2016). Dalej len Evangelii gaudium.

# Evangelii gaudium, 20.

» Evangelii gaudium, 46.

26 Porov. JAN PAVOL I1.: Apostolsky list na konci Velkého jubilea roku 2000 Novo millennio
ineunte. Trnava : Spolok svitého Vojtecha, 2001, ¢&. 50.

" Porov. SANDRIN, L.: Annunciate e guarite : Una missione per l'oggi. In: Credere oggi, 145,
2005, s. 71.



KRrzyszTor TREBSKI

Roma 1989. http://www.chiesacattolica.it/cci_new_v3/allegati/21361/li-
nee_di_pastorale_sanitaria.pdf (18. 1. 2016).

DITARANTO, L.: La cappellania ospedaliera cantiere di Chiesa comunionale.
San Giorgio Jonico : Ed. Servi della Sofferenza, 2009.

DITARANTO, L.: La cappellania ospedaliera mista : Una novita ecclesiale nel
mondo della sanita : Relazione ai sacerdoti, religiose/i ed operatori pasto-
rali delle Istituzioni sanitarie. Brescia : Centro pastorale Paolo VI, 11 no-
vember 2003. http://www.diocesi.brescia.it/diocesi/uffici_servizi_di_cu-
ria/u_salute/documenti/documenti/cappellania_mista.doc (18. 1. 2016).

DRUHY VATIKANSKY KONCIL: Dogmaticka konstitucia o Cirkvi Lumen
gentium (21. 11. 1964). In: Dokumenty Drubého vatikdanskebo koncilu I :
Konstitucie. Bratislava : Spolok sv. Vojtecha, 1969.

FRANTISEK: Apostolska exhortacia o ohlasovani evanjelia v sticasnom svete
Evangelii gaudium (24. 11. 2013). Trnava : Spolok svitého Vojtecha, 2014.
https://www.kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/doku-
menty-papezov/c/apostolska-exhortacia-evangelii-gaudium (18. 1. 2016).

JAN PAVOL II.: Apostolsky list na konci Velkého jubilea roku 2000 Nowvo
millennio ineunte. Trnava : Spolok svitého Vojtecha, 2001.

SANDRIN, L.: Annunciate e guarite : Una missione per 'oggi. In: Credere
oggi, 145, 2005.

SANDRIN, L.: Chiesa, comunita sanante : Una prospettiva teologico-pastorale.
Milano : Paoline, 2000.

SGRECCIA, E.: La cappellania ospedaliera. In: Anime e Corpi, 43, 1990, s. 51.

UFFICIO NAZIONALE CEI PER LA PASTORALE DELLA SALUTE: Do-
manda di salute, nostalgia di salvezza. Torino: Edizioni Camilliane, 1998.

ThLic. Krzysztof Trebski MI
Teologicka fakulta Trnavskej univerzity
Kostolna 1, P. O. Box 173

814 99 Bratislava

e-mail: kris.treb@gmail.com

43






‘45

TEOLOGICKY CASOPIS
ROCNIK X1V, 2016, CISLO 2

The Seelisberg Conference (1947)

and the Beginnings of Jewish-Christian Dialogue
in Light of 50 Years since Nostra Aetate

Rabbi Joshua Ahrens

AHRENS, J.: The Seelisberg Conference (1947) and the Beginnings of Jewish-Christian Di-
alogue in Light of 50 Years Since Nostra Aetate. Teologicky casopis, XIV, 2016, 2, s. 45 - 67.
Lecture given by Rabbi Joshua Ahrens at the Theological Faculty of Trnava University
on 26th November, 2015. Rabbi Ahrens is Director Central Europe at the Center for
Jewish-Christian Understanding and Cooperation (CJCUC).

Today interfaith relations and especially Christian-Jewish relations are ex-
cellent and it became normal that a rabbi is invited to give a lecture at a Catho-
lic Theological Faculty. We can even discuss controversial topics.

We must not forget, however, that such easy and informal relations did
not exist in the 1940s, when Christian-Jewish dialogue started and was finally
institutionalised (at least here in continental Europe - in the Anglo-American
world things started already some time earlier).

Now in order to show, fully understand and appreciate the extraordina-
riness of the events and the pioneer work done by those involved in the be-
ginnings of Christian-Jewish dialogue, I have to give a quite long introduction
into Christian anti-Judaism and antisemitism (from the Middle Ages) and
the Christian mind-set concerning Jews and the role of the Churches in the
1930s and 1940s in Europe, with many examples from Germany, as the ori-
gin of the Holocaust. Antisemitism was not gone in 1945, neither in society,
nor in the Churches and I would like to show that the pioneers of Christian-
-Jewish relations (at least on the Christian side) were outsiders, not part of the
Christian mainstream. Despite these obstacles, international conferences on
Christian-Jewish relations were held in 1946, 1947 and 1948 and national and
international bodies of dialogue founded. I would like to speak mainly about
the Seelisberg Conference of 1947 and its impact and influence, especially for
Catholic-Jewish relations and Nostra Aetate.
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In modern scholarship a distinction is often made between anti-Judaism
and antisemitism. Anti-Judaism is viewed as a milder form of Jew-hatred and
usually connected with (historical) Christian prejudices towards Jews, which
are regarded as discriminating based on theological grounds, partly connected
with pogroms, but normally tolerating Judaism as an example of a suffering
people rejected by God for their stubbornness not to accept Jesus as the Christ
- with a possibility to change this fate through baptism. Antisemitism on the
other hand is conceived as a racist, pseudo-scientific, vélkisch ideology that
excludes ‘the Jew' on ethnic grounds, which cannot be changed.! According
to this view it seems that Christianity and the major Churches have therefore
little direct responsibility for the Holocaust - maybe even on the contrary are
themselves victims of an atheist Nazi regime.

In the wake of the French Enlightenment and the French Revolution the
Jews of France gained citizenship - and thus equal rights - in 1790/91. This
was a major step in Jewish History and during the 19% century Jews throughout
Europe received a similar status.” Anti-Jewish prejudices however did not dis-
appear with Jewish emancipation. On the contrary, as Hertzberg for example
claims: “The era of Western history that began with the French Revolution
ended in Auschwitz.”® He thinks that the Enlightenment rationalism and phi-
losophy created the base for a new antisemitism, which used and replaced
Christian anti-Judaism and draw mainly upon antique Jew-hatred.*

As an example Voltaire is often brought up: Voltaire was strongly influen-
ced by English Deism and highly critical of the established Churches. His ap-
proach towards Jews was anthropological, not theological. Jews were portrayed
negatively.” Voltaire based his anti-Jewish stance on Classical sources, for exam-
ple Cicero, Apion and Tacitus. He regarded the Roman-Greek civilisation as
ideal and disliked the Christian world of his day (which was based on Juda-

ism). Hertzberg concludes that Voltaire’s secular philosophy is the single most

! Cf. GERDMAR, Anders: Roots of Theological Anti-Semitism. Leiden; Boston : Brill, 2009,
p. 5-8.

2 Cf. HERTZBERG, Arthur: The French Enlightenment and the Jews : The Origins of Modern
Anti-Semitism. New York : Columbia University Press, 1990, p. 1-3.

* HERTZBERG, A.: The French Enlightenment and the Jews : The Origins of Modern Anti-
Semitism, p. 5.

* Cf. HERTZBERG, A.: The French Enlightenment and the Jews : The Origins of Modern Anti-
Semitism, p. 1.

> Cf. KATZ, JACOB: From Prejudice to Destruction : Anti-Semitism 1700 — 1933. Harvard
University Press. 1982, p. 34-38.
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important factor for the emergence of modern antisemitism and therefore the
later Nazi Holocaust.®

On the other hand the Pagan attitude towards Jews and Judaism (or its
revival by Voltaire) was not the crucial theoretical basis for modern antisemi-
tism. Pagan anti-Jewish polemic was political and ethnic. It ridiculed Jewish
history as meaningless and questioned the truth of Biblical stories with own
alternative narratives, which were highly negative. Importantly, none of these
polemics contained anything religious. Monotheism was no question for edu-
cated Greeks or Romans, since they actually believed in that themselves - it
was the practices and laws they attacked.” Pagan anti-Judaism in combination
with Enlightenment philosophy could not have had the impact described by
Hertzberg. Christian anti-Jewish attitudes were more important.® Similarly, for
the Roman, Greek and other pagan civilisations Judaism was neither a threat
nor a part of the own identification. Therefore their anti-Judaism was not
different from their polemics towards other ethnic groups. Regarding Christia-
nity it was from the beginning a different story, because of its ties to Judaism.
Only an analysis of Christian anti-Judaism will eventually lead to the source of
modern antisemitism.’

We have a certain pattern of traditional Christian anti-Jewish stereoty-
pes. The Christian attitude, however, was not identical throughout the Middle
Ages, but made important changes in the 12" and 13® century. The cause of
this change was the ‘refusal’ of the Jews to live according to Christian doctrine
as suffering second-class citizens. Jews were ghettoized, stigmatized and discri-
minated - and nevertheless they often lived better and had a better status than
their Christian counterparts. When the Church gained more independence
and power as a result of the Crusades, anti-Judaism became stronger and more
frequent - and different. Some older prejudices were changed, some replaced
and some totally new invented, which were not anymore theologically justified
(merely given such a guise), for example menace and secrecy. This was based
mainly on the Talmud, which allegedly contained diabolic secrets. Since the

¢ Cf. HEALRY, Robert M.: Review of The French Enlightenment and the Jews : The Origins of
Modern Anti-Semitism, by Arthur HERTZBERG. In: Church History : Studies in Chris-
tianity and Culture, 40, 1971, 3, p. 335.

" Cf. FUNKENSTEIN, Amos: “Anti-Jewish Propaganda : Pagan, Christian and Modern.” In:
Jerusalem Quarterly, 19, 1981, p. 57-60.

§ Cf. FUNKENSTEIN, Amos: “Theological Responses to the Holocaust.” In: Perceptions of
Jewish History. Berkeley; Los Angeles; Oxford : University of California Press, 1993,
p. 324.

? Cf. LANGMUIR, Gavin L.: Toward a Definition of Antisemitism. Berkeley; Los Angeles;
Oxford : University of California Press, 1996, p. 6-7.
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Talmud was not Scripture for the Christians, it was portrayed as a proof that
the Jews seceded from the Old Testament. For the first time the blood libel
appeared - which further demonised the Jews.'® Maybe religious doubts were
responsible for these drastic changes in anti-Judaism on the one hand and the
intent to exploit Jews economically on the other hand. Importantly it is a shift
from theological and ‘true’ arguments to totally irrational accusations, such as
blood libels or that Jews were poisoning wells, which caused the plague. This
is already racial antisemtism.!" Interestingly, pagan anti-Jewish (and anti-Chris-
tian) stereotypes were now used by the Church against Jews.!

It is true that modern antisemitism is different from Christian anti-Juda-
ism, but the source is for both the same, a “pool of popular biases accumulated
over centuries; Christian theological postures, through their continuity, pro-
vided a frame for popular biases”’’. The hostility against Jews is unique and
basically the same in the 12 century, as during the Holocaust."* Hitler needed
for his ideology a secularisation of the Christians attitudes (which Voltaire and
others provided), but the roots of the Jew-hatred are much older than the En-
lightenment. As influential as Voltaire was for modern European history, he
didn’t install a way of thinking that became the sole base for an ideology that
later caused the Holocaust. Already in the 12% century the patterns of Chris-
tian anti-Judaism changed into an irrational and non-theological direction -
accusations similar to the Pagan anti-Judaism Voltaire will later bring up again.

Modern antisemitism had more than one single root and drew from
a mentality of Jew-hatred that grew over centuries, not only in one specific
time in history.”

[t is therefore no surprise that a strong minority of Christians (especially
within the Lutheran Church) in Germany actively supported Hitler. The Ger-
man-Christian movement shared the racist ideology of the Nazis. There was no
clear distinction between Church anti-Judaism on the one hand and (pagan,
atheist) antisemitism on the other hand in the Holocaust. There was a high
affinity between theology and race. The German Christians claimed Jesus was

10 Cf. FUNKENSTEIN, A.: “Theological Responses to the Holocaust”. In: Perceptions of Jew-
ish History, p. 318-320.

' Cf. LANGMUIR, G. L.: Toward a Definition of Antisemitism, p. 9-14.

12 Cf. FUNKENSTEIN, A.: “Theological Responses to the Holocaust”. In: Perceptions of Jew-
ish History, p. 321.

B FUNKENSTEIN, A.: “Theological Responses to the Holocaust”. In: Perceptions of Jewish
History, p. 325.

4 Cf. LANGMUIR, G. L.: Toward a Definition of Antisemitism, p. 17.

15 Cf. BRUSTEIN, William 1.: Roots of Hate : Anti-Semitism in Europe Before the Holocaust.
Cambridge; New York : Cambridge University Press, 2003, p. xii.
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an Aryan and not a Jew and Hitler was regarded as a new Martin Luther. The
Confessing Church and the German-Christian movement were tied despied
all differences by their common antisemitism.!®

When Hitler came to power in Germany most Protestant pastors and
leaders welcomed it. They shared the Nazi patriotism and were likewise anti-
-Jewish and anti-Communist.”” Even though the majority of Christians were
not racially antisemitic they were influenced by hundreds of years of Church
hatred against Jews - the Protestants especially by Martin Luther. Jews were
regarded as evil, murderers of Christ and doomed to suffer.”® Protestants
had a common nationalist-conservative stance in politics.”” Nevertheless the
Protestant Church was not united during the Third Reich. It was divided
into Lutheran, Reformed (Calvinist) and United denominations and orga-
nised in 27 regional churches, which acted fairly independent from each
other. There was no strong central leadership. Clergy and leadership were
split into three groups: the pro-Nazi, strongly nationalist German Christian
movement, the reform-oriented Confessing Church and those in the middle.
Pastors were members of these groups in more or less equal numbers, even
though the laity was overwhelmingly (80%) non-affiliated.?® These non-affi-
liated were however not neutral, but supported mostly the German Chris-
tian movement.”! This explains why the German Christians won two-thirds
of the vote in the Protestant church elections in July 1933 and took over
power in 24 out of 27 regional churches, including the mitre respectively.
Since they stood for a symbiosis of Christianity and National Socialism ana-
logous blood and race they were initially supported by the new regime.?” The
only somewhat opposition left was the minority Confessing Church. This
group was however itself split into a more progressive wing, which rejected

16 Cf. HESCHEL, Susannah: The Aryan Jesus : Christian Theologians and the Bible in Nazi
Germany. Princeton; Oxford : Princeton University Press, 2008, p. 286.

7 Cf. HOCKENOS, Mathew D.: A Church Divided : German Protestants Confront the Nazi
Past. Bloomington : Indiana University Press, 2004, p. 1-2.

18 Cf. MICHAEL, Robert: “Theological Myth, German Antisemitism and the Holocaust : The
Case of Martin Niemoeller.” In: Holocaust and Genocide Studies, 2, 1987, 1, p. 105-107.

¥ Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 6.

2 Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 4-6.

2 Cf. ERICKSEN, Robert P.: Christian Complicity? Changing Views on German Churches and
the Holocaust. Washington : USHMM Occasional Papers, 2009, p. 9.

22 Cf. BERGEN, Doris L.: Twisted Cross : The German Christian Movement in the Third
Reich. Chapel Hill; London : The University of North Carolina Press, 1996, p. 6-7.
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any cooperation with the German Christian movement, and a conservative
wing, which supported such cooperation.?®

The Kirchenkampf (Church Struggle) was not - as often assumed - pri-
marily or exclusively a struggle between the Church and the Nazi government.
First and foremost it was an inner-Church conflict.?* At the beginning Pro-
testants from all groups welcomed Hitler, even if they opposed the German
Christians. Bishop Meiser - part of the old church elite - prepared a state-
ment, which pastors were obliged to read on Easter Sunday 1933 in Bavaria,
where he was bishop:

‘A state which brings into being again government according to God’s Laws
should, in doing so, be assured not only of the applause but also of the glad
and active cooperation of the Church.’”

[ronically, on the one hand Meiser praised Hitler for his politics, since he
believed they are good for Christianity and against common enemies, such as
communists, atheists and liberals. On the other hand he - and other church
elites — vehemently fought against the German Christians, who tried to adapt
exactly these politics within the Protestant Church. Many churchmen were
na vely believing that Hitler was only misinformed by Reich bishop Miiller
(who was a member of the German Christians). When the German Christians
removed traditional Christian leaders from their positions and changed estab-
lished church structures opposition grew and dissidents founded the Confes-
sing Church in winter 1933/34. Within the Confessing Church the Young
Reformation movement - a more radical group - was founded, which sought
to differentiate itself from both German Christians and traditional church
leaders alike. Radical in this context does not mean politically radical or other-
wise revolutionary. They supported at this stage the Nazi government as much
as the other groups. They simply wanted moderate reforms that went beyond
pure opposition to the German Christians. The two most famous members

of the Young Reformation movement were Martin Niemoller and Dietrich
Bonhoeffer.?

» Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 16.

% Cf. ERICKSEN, R. P.: Christian Complicity? Changing Views on German Churches and the
Holocaust, p. 11.

% Cited in HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi
Past, p. 17.

2 Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 18-19
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Niemoller founded the Pastors’ Emergency League in 1933, which was the
forerunner of the Confessing Church, in which he was one of the main lea-
ders.”” His goal was to save church doctrine from the changes by the German
Christians, to help those who were oppressed due to their opinions, and to
frustrate the introduction of racial laws, which would exclude Christian Jews
from the Protestant Church. Despite this however Niemoller (and most of
the other pastors) did not intend to do anything against the Nazi regime and
certainly not to protect non-baptised Jews.?® On the contrary, in a sermon in
summer 1935, just shortly before the Nuremberg Laws were released he made
his opinion about Jews clear:

“We speak of the “eternal Jew” and conjure up the picture of a restless wan-
derer who has no home and cannot find peace. We find a highly gifted peo-
ple which produces idea after idea for the benefit of the world, but whatever
it takes up becomes poisoned, and all that it ever reaps is contempt and
hatred because ever and anon the world notices the deception and avenges
itself in its own way.’?’

He portrayed Jews as tricksters with a poisoned heritage and went further
in his sermon to call them a dark and cursed people that must suffer, because
it killed Christ. He even used ‘Jewish’ as vituperation against his opponents.
He criticised the Nazis several times for their ‘Jewish’ behaviour.”® This was no
new invention: Protestants used the same method against the pope and the
Catholic Church already during early Reformation.?!

This attitude of opposition towards the German Christian movement and
their racial ideas on the one hand (without political resistance to the Nazi
state) without expressing solidarity towards the Jews on the other hand was
further reinforced at the First General Confessional synod in Barmen in May
1934. It was certainly a great achievement of the synod to unite dissident Pro-
testant pastors and church leaders from different streams and with different
opinions and to reach a consensus. The issued Theological Declaration of
Barmen was however reluctant in its stance. It was only theological - discus-

2T Cf. MICHAEL, R.: “Theological Myth, German Antisemitism and the Holocaust : The
Case of Martin Niemoeller.” In: Holocaust and Genocide Studies, 2, 1987, 1, p. 111.

% Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 22.

2 Cited in MICHAEL, R.: “Theological Myth, German Antisemitism and the Holocaust :
The Case of Martin Niemoeller.” In: Holocaust and Genocide Studies, 2, 1987, 1, p. 114.

30 Cf. MICHAEL, R.: “Theological Myth, German Antisemitism and the Holocaust : The
Case of Martin Niemoeller.” In: Holocaust and Genocide Studies, 2, 1987, 1, p. 114-115.

1 Cf. KARANTNUNN, Susan C.: The Reformation of Feeling : Shaping the Religious Emo-
tions in Early Modern Germany. Oxford : Oxford University Press, 2010, p. 151-152.
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sing the role of the Protestant Church, the centrality of Scripture and Christ’s
message and the spreading of this message. Even though it mentioned that the
church should influence the state to act according to God’s will, it spoke also
about the divine appointment of the government and its right to use force.*

‘The church acknowledges the benefit of this divine appointment in gra-
titude and reverence before him... It calls to mind the Kingdom of God...
and thereby the responsibility both of rulers and ruled... We reject the false
doctrine, as though the church in human arrogance could place the Word
and work of the Lord in the service of any arbitrarily chose desires, purposes,
and plans.”

At the best, the last sentence was a criticism of the German Christian
movement. Nowhere in the text is a critique of the Nazi regime or any other
political statement. The declaration demanded simply an independent role
of the church and the status quo of the time before the German Christian
movement took over power. Moreover, there is nothing about the situation
of the Jews (not even Christian Jews) or other victims of Nazi persecution.’*
Hockenos points out that the Church struggle at this stage was only within the
Protestant Church about power and theological issues, such as the question
about natural theology, doctrine and the exceeding glorification of the Nazi
movement by the German Christian, who compared Hitler even to Christ.*®

One of the very few who demanded a clear statement concerning Jews in
the Barmen Declaration was Bonhoeffer. Barth - one of the main authors of the
declaration - said after the war that it was a mistake not to broach this issue.*
This unusual attitude was connected to Bonhoeffer’s background: unlike most
of his colleagues he grew up in a bourgeois liberal family that supported the
Weimar Republic and had contact to ‘non-Aryan’ Germans.” It is important
to notice that his best friend and one brotherin-law were Protestant converts

of Jewish decent. Even though this shows a certain openness of his family his

2 Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 23-25.

3 HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past, Ap-
pendix 1.

# Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 23-25.

# Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p- 25.

3¢ Cf. FISCHER, Lars: ‘The Non-Jewish Question and Other “Jewish Questions” in Modern
Germany (and Austria).” In: Journal of Modern History, 82, 2010, 4, p. 892.

% Cf. BETHGE, Eberhard: “Dietrich Bonhoeffer and the Jews.” In: Ethical Responsibility :
Bonhoeffer’s Legacy to the Churches. Ed. John D. Godsey et al. New York; Toronto : Ed-
win Mellen Press, 1981, p. 51-53.
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father was involved in the Reichstag fire case on behalf of the Nazis and Bonhoe-
ffer himself refused to do the funeral for his best friend’s father, who was not
baptised and hence remained Jewish.’® Barnes correctly points out that initially
Bonhoeffer made a difference between Christian Jews and non-baptised Jews.
While he supported vehemently the former, he was more ambivalent with the
latter. For him the ‘Jewish Question’ was theological not racial.”

Bonhoeffer developed only slowly a pro-Jewish and anti-Nazi stance, which
originated from his theology as reflected in his views on ethics and communi-
ty.* Bonhoeffer was critical with Harnack and he had a general interest in the
Old Testament.*

A critique on Harnak or an interest in the Old Testament alone however
does not prove that he was pro-Jewish. Indeed, Bonhoeffer mentioned political
resistance and an obligation to share the suffering of the Jews. At the same
time however he contradicts himself by writing that the state had the right
to decide about Jews and the church should not intervene actively, according
to the concept of Luther’s two kingdoms, which means that state and church
should not interfere with each other.* Similarly, on the one hand he spoke
about the Jews as the Chosen People, but on the other hand he wrote in his
1933 essay ‘The Church an the Jewish Question’:

‘Now the measures of the state toward Judaism stand in a quite special con-
text for the church. The church of Christ has never lost sight of the thought
that the “chosen people” who nailed the redeemer of the world to the cross,
must bear the curse for its action through a long history of suffering... But
the history of the suffering of this people, loved and punished by God, stand
under sign of the final home-coming of the People of Israel to its God. And
this home-coming happens in the conversion of Israel to Christ.”#

Bonhoeffer maintained the typical Christian prejudices about Jews and
Judaism: they are cursed and must suffer for the murder of Christ; they might

3% Cf. BARNES, Kenneth C.: “Dietrich Bonhoeffer and Hitler’s Persecution of the Jews.” In:
Betrayal : German Churches and the Holocaust. Ed. Robert P. Ericksen et al. Minneapo-
lis : Fortress Press, 1999, p. 113.

% Cf. BARNES, K. C.: “Dietrich Bonhoeffer and Hitler’s Persecution of the Jews.” In: Be-
trayal : German Churches and the Holocaust, p. 114-115.

40 Cf. TODT, Heinz Eberhard: “Dietrich Bonhoeffer’s Decisions in the Crisis Years 1929-33.”
In: Studies in Christian Etbics, 18, 2005, 3, p. 109-111; 112 et seq.

# Cf. TODT, H. E.: “Dietrich Bonhoeffer’s Decisions in the Crisis Years 1929-33.” In: Studies
in Christian Ethics, 18, 2005, 3, p. 54-56.

# Cf. BARNES, K. C.: “Dietrich Bonhoeffer and Hitler’s Persecution of the Jews.” In: Be-
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be chosen and loved by God, but also punished and can only be redeemed by
accepting Christ.

Until the late 1930s Bonhoeffer remained ambivalent and contradictory
concerning Jews and was not yet ready for political action.** He was mostly
silent in his writings about their plight, even though he was lobbying for so-
lidarity with Jews within the Confessing Church.* This changed later, as we
will see below.

The Confessing Church met less than half a year after Bermen for a se-
cond synod in Dahlem near Berlin, Martin Niemoller’s church. The radical
wing called for a harsh stance against the German Christians, while the con-
servatives wanted to avoid open conflict.

The Dahlem resolution finally followed the more radical position and
asked all congregations to end any form of cooperation with the official Reich
church and to assemble under the leadership of the Confessing Church. It
also demanded from the Nazi government to accept the Confessing Church as
the true representative of the German Protestants. Even though the Dahlem
resolution was not against the Nazi regime - on the contrary, it even asked for
state acceptance - and (again) did not mention the Jews, it went too far for
the conservatives and led to a split within the Confessional Church, as already
mentioned before.*

After the Nazi government arrested around 700 pastors and a generally
increasing state pressure in 1935 the Confessing Church united against the
threat, which worked out only for a short time. At the Augsburg synod in the
same year however Barth, as representative of the radical wing, was disinvited
on the request of bishop Meiser from the conservatives. His response reflected
very well the outcome and the content of the synod:

‘It [the Confessing Church] still has no heart for the millions who suffer un-
justly. It still has nothing to say on the simplest questions of public honesty.
When it speaks, it speaks only about its own affairs.’¥

At the last synod in Bad Oeyenhausen in 1936 the Confessional Church
formally split by electing two leadership bodies for the opposing wings. Here-

# Cf. BARNES, K. C.: “Dietrich Bonhoeffer and Hitler’s Persecution of the Jews.” In: Be-
trayal : German Churches and the Holocaust, p. 116-117.

# Cf. BARNES, K. C.: “Dietrich Bonhoeffer and Hitler’s Persecution of the Jews.” In: Be-
trayal : German Churches and the Holocaust, p. 121.

% Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 29-30.

T HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past, p. 30.
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upon the conservatives (who were mostly from the few regional churches hold
by the Confessing Church) tried to keep their church organisation and doc-
trine as much as possible and were willing to compromise with both the Nazi
government and the German Christians for that goal. The Dahlem faction
refused any cooperation and increased its opposition - for the first time not
only against the German Christian movement, but also against the state. In
a confidential letter to Hitler in June 1936 they criticised state policy with
a previously unheard clarity.*®

“When blood, race, nationality, and honor are thus raised to the rank of qua-
lities that guarantee eternity, the Evangelical Christian is bound, by the First
Commandment, to reject this assumption. When the “Aryan” human being
is glorified, God’s Word bears witness to the sinfulness of all men. When,
within the compass of the National Socialist view of life, an anti-Semitism is
forced on the Christian that binds him to hatred of the Jew, the Christian
injunction to love on neighbor still stands...”#

The vast majority of Protestant pastors and leaders supported the war ef-
fort and welcomed the invasion of Poland. After Kristallnacht the Confessing
Church - with some exceptions - remained silent. The bishops, who could
have had an influence, did not protest. Only two critical statements that were
officially issued during the war: one called “Task and Service of the Church”,
which was initiated by Bishop Wurm and signed by nearly 70 prominent chur-
chmen and one denunciation of the mass murder in connection with the
Holocaust in October 1943. The former was however a compromise that spoke
only about theological issues and church independence (no political demands
and nothing about Jews) and the latter, which was far more radical, had absolu-
tely no impact (with a few exceptions). It mentioned solidarity with Jews - but
only baptised.*

Niemoller was arrested in 1937, released from prison in 1938, but directly
imprisoned to Sachsenhausen concentration camp. His opinion concerning
Jews did not change. Niemoller was against the exclusion of Christian Jews
from the church based on theology and believed that Jews would change
through baptism. On the other hand he openly expressed his antipathy towards
non-baptised Jews, even in the trial in 1938. He was disappointed when the
Nazi regime supported the German Christians, with whom he disagreed theo-

# Cf. HOCKENOS, M. D.: A Church Divided : German Protestants Confront the Nazi Past,
p. 31-32.
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p. 33-38.
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logically, but politically he remained very close to the government® - in “loyal
opposition”? as Michael calls it. When the war broke out he even offered to
serve in the German army, but was rejected.>

Bonhoeffer changed his theological and political views quite essential du-
ring the late 1930s - mainly for two reasons: first, when the situation for Jews
(including baptised Jews) became worse in Nazi Germany his best friend, as
well as his sister (whose husband was a Christian Jew) with family had to flee to
England. Second, his experience of Kristallnacht, when he personally saw a sy-
nagogue burning down. Both events impacted him deeply. Beforehand Chris-
tian Jews were the focus of his sympathy. When he defended non-baptised Jews
at all it was for humanitarian reasons or to attract them for conversion. Now
Bonhoeffer changed his theological and political opinions as reflected in his
work “Ethics” written in 1940 and 1941.>4

‘Western history is, by God’s will, indissolubly linked with the people of
Israel, not only in terms of origins, but also in a genuinely uninterrupted
relationship. The Jews keep open the question of Christ... An expulsion of
the Jews from the West must necessary bring with it the expulsion of Christ;
for Jesus Christ was a Jew.””

(..)

‘An apocalyptic view of a particular government would necessarily have total
disobedience as its consequence, for in that case every single act of obedien-
ce obviously involves a denial of Christ.”®

Newly, Bonhoeffer spoke about (living) Jews as Jews and recognised them
as an independent, even important, entity. Conversion was not anymore the
central message concerning Jews and the question of messiah was left open.
He acknowledged the Jewishness of Jesus and connected it to the roots and
the present of Christianity. The theme of expulsion might have been linked to

' Cf. MICHAEL, R.: “Theological Myth, German Antisemitism and the Holocaust : The
Case of Martin Niemoeller.” In: Holocaust and Genocide Studies, 2, 1987, 1, p. 111-112.
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the contemporary deportation of Jews.”” The second paragraph of the citation
shows the practical consequence of this change in theology: resistance.

During the war Bonhoeffer became part of the resistance against Hitler
and helped Jews to escape from Nazi Germany. He was arrested in 1943 and
finally executed in April 1945.® Even though he remained even then slightly
ambivalent regarding Jews, his new theological positions were indeed ahead of
the times.”

The discussion illustrated that the vast majority within the Protestant
Church welcomed and supported the Nazi regime during the Third Reich.
Even the members the Confessing Church shared most of the Nazi polices and
remained loyal to Hitler. They vehemently condemned the German Christian
movement and demanded church autonomy, but their criticism of the regime
was usually mild and did not go beyond theological issues. At the least the
conservatives within the Confessing Church were willing to cooperate with
both state and German Christians. The more radical Dahlem wing rejected
such cooperation, but rarely got political itself. The church struggle was an
inner-Church conflict between Confessing Church and German Christians
and between the wings within the Confessing Church, rather than opposition
against the state. Generally, it did not meet the criteria of resistance.

All groups had an anti-Jewish bias. There was certainly a difference between
the volkisch antisemitic German Christians and the members of the Confession
Church, who kept a traditional church anti-Judaism, but even the latter did not
seriously speak out against the Nazi racism. If at all, they defended Christian Jews
on grounds of church doctrine or ethics. An exception to the rule was Bonhoef-
fer. He was actively in (political) resistance against the Nazi regime and developed
a theology concerning Jews and Judaism that broke with the religious views held
by most of his contemporaries. In doing so, he was part of a very small minority.

As demonstrated with these examples, the Churches do have therefore
a share of responsibility for the Holocaust, since they created the base for
extreme Jew-hatred - not (only) Enlightenment ideas we talked about before-
hand. This has not only practical, but also theological consequences regarding
Christian-Jewish relations. Only if the Churches overcome their traditional
view on Judaism, a serious dialogue is possible.

5" Cf. BETHGE, E.: “Dietrich Bonhoeffer and the Jews.” In: Ethical Responsibility : Bonhoef-
fer’s Legacy to the Churches, p. 18-79.
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The Churches had difficulties to come to terms with their responsibility
regarding the Holocaust and both Protestant and Catholic Churches did not
make an essential change in their attitudes towards Jews and Judaism until
the 1960s.%° Directly after World War II the German Protestant Church and
the Catholic Church remained highly influenced by its anti-Jewish and anti-
semitic legacy. The mainstream was not willing to take any responsibility for
the destruction of Jewry under the Nazis, it still believed in supersessionism,
Church triumphalism and in the mission to Jews. Only a few clergymen called
for a new relationship with the Jewish People.®® These reformers however -
although specifically speaking about the responsibility of the Church for anti-
semitism and condemning it - also believed that Christianity superseded the
Jewish People as God’s chosen people for their rejection of Jesus. They held
the opinion that the suffering of the Jews was primarily their own fault, too.
Only a small group within the reformers rejected these opinions totally and
regarded the Jewish People as God’s chosen people.®? More significant changes
happened within the mission to Jews of the Protestant Church. Solely the na-
me of the 1948 established Committee for Service to Israel indicates a change
in approach. Substituting ‘service’ for ‘mission’ shows that the aim changed
slowly from mission to dialogue. This assumption is supported by the fact that
Leo Baeck, a prominent rabbi, was invited as one of the key speakers at the first
conference. At the second conference in 1950, mission was basically no topic
anymore, Christian responsibility for antisemtism was advocated and more
Jews participated.®’

The basis for a real change in Germany was the Berlin-Weissensee Synod
in 1950. Influenced by the Committee for Service to Israel the synod passed
a statement concerning the relations to Jews. It received overwhelming support
and started a new area: for the first time the mainstream Protestant Church
admitted guilt for the Holocaust, spoke out clearly against the Church’s racial
antisemitism and its religious-based anti-Judaism, limited mission to Jews to
a minimum and rejected supersessionism. This does not mean that traditional
thinking and practices changed immediately - it took finally until the 1960s
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to overcome obstacles for real Christian-Jewish dialogue - but the framework
was created.®

Similarly, the Catholic Church changed radically its approach towards
Jews since Vatican Il in the 1960s. It declared that Jews were not guilty of mur-
dering Christ and they still remained chosen by God. Later Pope John Paul 11
condemned antisemitism a sin and recognised the State of Israel. Unfortuna-
tely neither Vatican II nor the Pope mentioned any responsibility for invol-
vement of the Church in the Holocaust.®® Parallel Christian scholars turned
towards an understanding of the Jewish roots of Christianity and a self-critical
approach of the past. Bible commentaries were published with contributions
of both Christians and Jews. New Testament scholarship corrected anti-Jewish
interpretations. Jews received honorary doctorates by Christian theological fa-
culties and gave lectures there. Numerous societies for Christian-Jewish coope-
ration were founded with thousands of active Christians, who worked on new
Christian-Jewish relations, fought antisemitism and opposed mission to Jews.®

All these changes started in the 1940s, as the result of a small group of
pioneers and three Christian-Jewish conferences, held in Oxford in 1946, in
Seelisberg, Switzerland, in 1947 and in Fribourg, Switzerland, in 1948.

The most important of these conferences was Seelisberg. From 30" July
till 5 August 1947 65 prominent representatives of Jewish and Christian or-
ganizations, Catholic, Protestant, Jewish men and women from 19 countries
met at the Kulm Hotel on the Seelisberg Mountain in Central Switzerland.
This International Conference of Christians and Jews was also accurately cal-
led “Emergency Conference on Antisemitism”. The Congress was conducted
in English, in consideration for the feelings of the Jewish participants the
German language was prohibited. Among the 28 Jewish intellectuals were the
French historian Jules Isaac, the Chief Rabbi of France, Jacob Kaplan, and the
scholar and later Chief Rabbi of Geneva, Alexandre Safran, who as a young
chief rabbi of Romania during the Second World War, helped to rescue nearly
half of the Jewish Population there. Among the 23 Protestants was the Swiss
feminist and peace activist Clara Ragaz, whose husband Leonhard Ragaz had
used the magazine “New Ground” also for a first Jewish-Christian Dialogue
platform in Switzerland (since WWI). Also present were the so-called “refu-

% Cf. HOCKENOS, M. D.: “The German Protestant Church and Its Judenmission, 1945-
1950.” In: Antisemitism : Christian Ambivalence, and the Holocaust, p. 191-195.

% Cf. HOLMGREN, F. C.: “Jews and Christians in Germany : A New but Still Troubled Rela-
tionship.” In: Journal of Ecunemical Studies, 38, 2001, 2-3, p. 299.

% Cf. HOLMGREN, F. C.: “Jews and Christians in Germany : A New but Still Troubled Rela-
tionship.” In: Journal of Ecunemical Studies, 38, 2001, 2-3, p. 300-302.
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gee mother” Gertrud Kurz and the German pastor Adolf Freudenberg, who
came to Geneva in 1939 to build up the refugee agency of the World Council
of Churches. Among the 8 Catholics were the Capuchin Pére Marie-Benoit,
called “Pere des Juifs” who saved 4,000 Jews during the war in France, and la-
ter Cardinal, Charles Journet, from Fribourg. Also Fr. Paul Deman, a convert
from an assimilated Jewish family in Budapest, who rescued and hid persecu-
ted Jews in Belgium. Another convert, from the Jewish aristocracy of Egypt,
Jean de Menasce who was after his conversion a Dominican and a specialist on
mission at the University of Fribourg.”

What were the motives of the conference participants! Two years after the
end of World War II and after the catastrophe of the Holocaust they realized
the continued predominance of an anti-Semitic attitude. On the Seelisberg
conference they wanted to investigate the causes of Christian anti-Judaism and
renew the Christian doctrine and theology by an unprejudiced relationship
to Judaism. In three steps, first the continuation of anti-Semitism in postwar
Europe and the reasons were analyzed. As a result, solution-oriented, practical
measures and strategies to combat anti-Semitism were discussed and finally
they envisaged a process of reconciliation between Judaism and Christianity.
The gathered Christian intellectuals examined the degree to which Christia-
nity by handing down of anti-Jewish prejudices had a responsibility for the
Holocaust, and they worked out ten points, which were based on Jules Isaacs’
18 proposals to avoid anti-Semitism and were summarized analogously to “ten
number” of the Decalogue. The Ten Points of Seelisberg tried to answer the
question of how Judaism should be treated in Christian theology and exege-
sis, preaching and catechesis/education. They included basic statements about
the concept of God in the Old and New Testaments, the Jewishness of Jesus
and Mary and the first disciples, apostles and martyrs and the love of God
and the neighbour in both Testaments and religions; and they criticized any
kind of anti-Jewish representation of the Passion story. In these ten points the
foundation stone was laid for a new definition of the relationship between
Christianity and Judaism.%®

To understand the extraordinariness of the 10 Points of Seelisberg, I will
shortly cite and discuss some of the content and I will speak especially about

¢ Cf. RUTISHAUSER, Christian M.: “The 1947 Seelisberg Conference : The Foundation
of the Jewish-Christian Dialogue.” In: Studies in Christian-Jewish Relations, 2, 2007, 2,
p. 37-43.

% Cf. RUTISHAUSER, Ch. M.: “The 1947 Seelisberg Conference : The Foundation of
the Jewish-Christian Dialogue.” In: Studies in Christian-Jewish Relations, 2, 2007, 2,
p. 43-46.
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the role of the Catholic participants. The 10 Points of Seelisberg were part of
a resolution called “An Address to the Churches”. In the introductorily text
the statement speaks about the Holocaust and anti-Semitism and how bad this
was and is, and then it says: “This would have been impossible if all Christians
had been true to the teaching of Jesus Christ on the mercy of God and love
of one’s neighbour. But this faithfulness should also involve clearsighted wil-
lingness to avoid any presentation and conception of the Christian message
which would support antisemitism under whatever form. We must recognise,
unfortunately, that this vigilant willingness has often been lacking.” First of all,
the statement is called “Address to the Churches”, so this was specifically ment
for the Churches and how to change their viewpoint towards Jews. It is indeed
self-critical and the text shows that it recognized a responsibility of the Chur-
ches for antisemitism and the Holocaust. This is something that the Catholic
Church has not officially confirmed until today. One of the points says the
following: “Remember that Jesus was born of a Jewish mother of the seed of
David and the people of Israel, and that His everlasting love and forgiveness
embraces His own people and the whole world.”®

This means that the Christian participants of Seelisberg recognised the
covenant between God and the Jewish People, as everlasting. A revolutionary
statement at this time - and quite a difficulty of the Catholic participants,
since the Catholic position at the time was that only the Catholic Church was
holding the true covenant with God and no other Church, let alone another
religion had any approval or relevance or share in it. Moreover, these positions,
which were not official within the Catholic Church until Vatican II, or - con-
cerning the Holocaust - are not official until today, were approved by the Pope
himself in 1947. One of the Catholic participants I have not mentioned, yet,
was Rev. Fr. Calliste Lopinot, a capuchin, who was one of the three chairmen
of the conference. He was also the nuncio of the Pope. He informed the Pope
about everything that happened at the conference and he also asked permis-
sion from the Holy See for every statement and if the Catholic participants are
allowed to agree. And the Pope did agree. For me personally, this is revolutio-
nary. Here the change within the Catholic Church started, here Nostra Aetate
started. Especially when having a look on the way to Seelisberg.”

9 Christian RUTISHAUSER, Ch. M.: “The 1947 Seelisberg Conference : The Foundation
of the Jewish-Christian Dialogue.” In: Studies in Christian-Jewish Relations, 2, 2007, 2,
p. 44.

© Cf. Archiv fiir Zeitgeschichte (ETH Ziirich), IB JUNA-Archiv, 853.
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It was a long way to Seelisberg, which was philosophically prepared by
Jewish thinkers and men of dialogue, such as Franz Rosenzweig and Martin
Buber, Leo Baeck, Hans-Joachim Schoeps and Shalom Ben-Chorin and Chris-
tian theologians such as Karl Thieme and Leonhard Ragaz.™

In the case of Switzerland, the initiative helped to establish a Christian-
-Jewish Association, which was created out of the experience of Christian refu-
gee organizations during the Second World War and was carried by courageous
people such as Gertrud Kurz and Adolf Freudenberg. On 28" April 1946, the
Christian-Jewish Association for Combating Anti-Semitism was launched in
Zurich. It was, as Ernst Ludwig Ehrlich held in his retrospective in 1996 as
Secretary-General, “founded on the background of the Shoah (...). The rela-
tionship of Jews and Christians, especially in Switzerland, was in those years
of the war and the first post-war period not friendly but rather reserved. They
lived more or less side by side. An integration of Jews into Switzerland had
occurred only sporadically. Moreover, Judaism was on both the Catholic and
the Protestant side largely foreign. Of the Jewish roots of Christianity they had
little knowledge, instead, there was an open or hidden anti-Semitism, partly
also a theology of mission”"%.

The association developed into a nationwide organization with local
groups and constituted later the Christian-Jewish Association of Switzerland
(CJA). It gave the impetus that in 1946 in Oxford a first global umbrella organi-
zation for Judeo-Christian cooperation was initiated, even though it took until
1974 when it was officially institutionalized as The International Council of
Christians and Jews (ICC]J).”

However, the important breakthrough happened in 1947 at the Seelisberg
conference. It was especially the Jewish-French historian and anti-Semitism
scholar Jules Isaac, and the ideas of his books Jésus et Isra¢l and Genese de
I’Antisemitisme presented in 18 theses, that should characterize the dialogue
and development from Seelisberg (the 10 Points of Seelisberg) to Rome. Jules
Isaac, born in 1877 in Rennes, taught history at Paris schools. His experience
as a Jewish front-line soldier in the First World War had transformed him from
a combatant of the “culture de la guerre” in a “militant de la paix”, a resolute

" Cf. RIEGNER, Gerhart M.: Ne jamais désespérer : Soixante années au service du peuple juif
et des droits de I’homme. Paris, 1998, p. 248-352.

2 Zur Geschichte der CJA Schweiz: Rede von Ernst Ludwig Ehrlich. Rickblick des
Zentralsekretirs, 1996. http://www.cja.ch/geschichte-der-cja-schweiz

 Cf. KELLER Zsolt: ,Theologie und Politik - Beginn und Konkretisierung des christlich-
judischen Dialogs in der Schweiz.“ In: Schweizerische Zeitschrift fitr Religions- und Kul-
turgeschichte, 99, 2005, p. 157-159.
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pacifists and anti-fascists. His wife, the painter Laure Ettinghausen, a daughter
and a son were deported and murdered by the Nazis. In the middle of the war,
in 1943, Isaac, driven from “refuge to refuge”, finished his study Jésus et Israél,
“a passionate book, in the strongest, most painful sense of the word”, in search
of truth.” This book influenced the Seelisberg theses decisively and he had
a huge influence on the formation of the Council’s Declaration on the Re-
lationship of the Church to Non-Christian Religions Nostra Aetate (October
28, 1965), which became the Magna Carta of Catholic-Jewish relations. “See-
lisberg and the intervention of Jules Isaac,” Riegner concluded, “are decisive
moments on the way to the Council.””

After an audience with Pope Pius XII. on 16" October 1949 on which
Jules Isaac presented the 10 Points of Seelisberg, Jules Isaac finally on June 13,
1960 received a private audience with Pope John XXIII. He urged the Pope
for a new Christian relationship towards Judaism and asked him for an offi-
cial statement. Augustin Cardinal Bea was thereupon assigned for drawing up
a Council document. For the first time in Council History, Jewish advisers
were consulted, including Gerhart M. Riegner, Ernst Ludwig Ehrlich and the
Jewish-American philosopher Abraham Joshua Heschel, who, however, termi-
nated his collaboration, since the document had given no clear rejection of the
mission to the Jews.

After much discussion and editing, objections from Arab churches and re-
sistance from traditionalists, Nostra Aetate was approved on 28" October 1965
by the Council session by a large majority (2 221 Yes votes to 88 No-, three inva-
lid votes, no abstentions) and entered thus canonically in force. Nostra Aetate
was the shortest and it was at the same time - with Cardinal Koenig’s words, -
“the most important document of the Second Vatican Council”. The decisive
factor was the change of perspective that the Second Vatican Council made in
view of ecumenism and interreligious dialogue. It is the involvement of others
in the selfunderstanding of the Church, the recognition of the Jewish roots of
Christianity, the condemnation of anti-Semitism and racism, and the call to
fraternal dialogue. The redefinition of Christian-Jewish relations, as it started
in Seelisberg in 1947, opened a new chapter in Rome in 1965, which ended
a nearly 2000-year tradition of contempt and hostility towards Judaism and
a new ecclesial identity was created from a deep connection with Judaism.

™ Cf. KASPL, André: Jules Isaac, ou, La passion de la vérité. Paris, 2002.

» RIEGNER, Gerhart M.: 5th Colloquium of the Katholischen Akademie Rabanus Marus,
15th/16th September 2000. In: Katholische Kirche und Judentum im 20. Jabrbundert.
Ed. Ansgar Koschel. Miinster, 2002.
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The legacy of Nostra Aetate continues in our times. At present we are
faced with dramatic refugees issues. We are affected by a religious fundamen-
talism, terrorism and a rampant anti-Semitism. The anti-Semitic violence has
increased in 2014 in Europe and worldwide by almost 40 percent. Seventy
years after the Seelisberg conference of defense against all forms of anti-Juda-
ism and anti-Semitism remains a fundamental obligation for the Church and
society, and a base of Christian-Jewish cooperation. Even today when looking
back at Seelisberg and Nostra Aetate we understand that we have still a long
way to go.”

Despite all this success the resonance within the Christian community
concerning Judaism is relatively small. Knowledge about Judaism is low and
old stereotypes partly persist. Several issues still undermine the trust of Jews in
the Christian society and its sincerity concerning dialogue. Even though nei-
ther the Protestant nor the Catholic Church officially continues the mission
to Jews, several groups within the Churches and theologians openly favour
such missionary work. This was intensified with Pope Benedict’s revision of
the Good Friday Prayer on the basis of the Roman missal of 1962, which calls
for the conversion of Jews to Christianity. His closeness to the Society of St.
Pius X, which is openly anti-Jewish, is also problematic.” The past of the Chur-
ches during the Third Reich is still an unresolved issue. On the other hand,
we have the best relations we ever had between Jews and Christians and we
have a historic chance, a chance to understand that we both, as religious Jews
and Christians live in a minority in Europe and can bring God’s word and
values only into our societies when working together, hand in hand. Today, the
question in not the difference between Christians and Jews, today the borderli-
nes run between secular and religious, between individualism and laissezfaire
without any values on the one hand and group identity, moral and ethical va-
lues with clear limits on the other hand. We are in one boat and we have one
and the same mission, to make this world a better place, for the sake of God.

6 Cf. The Swiss Federation of Jewish Communities, Swiss Bishops’ Conference, Federation of
Swiss Protestant Churches. Eds. 60 Jabre Seelisberger Thesen : Der Grundstein jidisch-
christlicher Begegnung ist gelegt! Bern; Fribourg; Ziirich, 2007, 4f.

T Cf. HOMOLKA, Walter: “Back to the Ice Age? The Roman Catholic Church and Judaism.”
In: Israel Affairs, 16, 2010, 4, p. 503-504.
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APPENDIX: THE NEW STATEMENT OF ORTHODOX RABBIS
TO CHRISTIANITY

To Do the Will of Our Father in Heaven:
Toward the Realization of a Partnership between Judaism and Christianity

After nearly two millennia of mutual hostility and alienation, we Ortho-

dox rabbis believe it is time to recognize this historic opportunity to do the will

of our Father in Heaven (la’asot ratzon Avinu she-ba-shamayim) by accepting

the hand offered to us by our Christian brothers and sisters. We must work

together as partners to address the moral challenges of our times.

L.

The Shoah ended 70 years ago. It was the warped climax to centuries of
disrespect, oppression and rejection of Jews and the consequent enmity
that developed between Jews and Christians. In retrospect we see that the
failure to break through this contempt and engage in constructive dialo-
gue for the good of humankind weakened resistance to evil forces of anti-
-Semitism that engulfed the world in murder and genocide.

We recognize that since the Second Vatican Council the official teachings
of the Catholic Church about Judaism have changed fundamentally and
irrevocably. The promulgation of Nostra Aetate fifty years ago started
the process of reconciliation between our two communities. Nostra Ae-
tate and the later official Church documents it inspired unequivocally
reject any form of anti-Semitism, affirm the eternal Covenant between
G-d and the Jewish people, reject deicide and stress the unique relation-
ship between Christians and Jews, who were called “our elder brothers”
by Pope John Paul II and “our fathers in faith” by Pope Benedict XVI. On
this basis, Catholics and other Christian officials started an honest dialo-
gue with Jews that has grown during the last five decades. We appreciate
the Church’s affirmation of Israel’s unique place in sacred history and the
ultimate world redemption. Today Jews have experienced sincere love and
respect from many Christians that have been expressed in many dialogue
initiatives, meetings and conferences around the world.

We acknowledge that Christianity is neither an accident nor an error, but
the willed divine outcome and gift to the nations. In separating Judaism
and Christianity, G-d willed a separation between partners with signifi-
cant theological differences, not a separation between enemies. Rabbi Ja-
cob Emden wrote that “Jesus brought a double goodness to the world. On
the one hand he strengthened the Torah of Moses majestically... and not
one of our Sages spoke out more emphatically concerning the immutabili-
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ty of the Torah. On the other hand he removed idols from the nations and
obligated them in the seven commandments of Noah so that they would
not behave like animals of the field, and instilled them firmly with moral
traits... Christians are congregations that work for the sake of heaven who
are destined to endure, whose intent is for the sake of heaven and whose
reward will not denied.”[1] Rabbi Samson Raphael Hirsch taught us that
Christians “have accepted the Jewish Bible of the Old Testament as a book
of Divine revelation. They profess their belief in the G-d of Heaven and
Earth as proclaimed in the Bible and they acknowledge the sovereignty of
Divine Providence”[2]. Now that the Catholic Church has acknowledged
the eternal Covenant between G-d and Israel, we Jews can acknowledge
the ongoing constructive validity of Christianity as our partner in world
redemption, without any fear that this will be exploited for missionary
purposes. As the Bilateral Commission of the Israeli Chief Rabbinate and
its chairman, Rabbi Shear Yashuv Cohen stated: “We are no longer ene-
mies, but unequivocal partners in articulating the essential moral values
for the survival and welfare of humanity.”[3] Neither of us can achieve
G-d’s mission in this world alone.

Both Jews and Christians have a common covenantal mission to perfect
the world under the sovereignty of the Almighty, so that all humanity will
call on His name and abominations will be removed from the earth. We
understand the hesitation of both sides to affirm this truth and we call on
our communities to overcome these fears in order to establish a relation-
ship of trust and respect. Rabbi Hirsch also taught that the Talmud puts
Christians “with regard to the duties between man and man on exactly
the same level as Jews. They have a claim to the benefit of all the duties
not only of justice but also of active human brotherly love”. In the past
relations between Christians and Jews were often seen through the ad-
versarial relationship of Esau and Jacob, yet Rabbi Naftali Zvi Berliner
(Netziv) already understood at the end of the 19th century that Jews and
Christians are destined by G-d to be loving partners: “In the future when
the children of Esau are moved by pure spirit to recognize the people of
Israel and their virtues, then we will also be moved to recognize that Esau
is our brother.”[4]

We Jews and Christians have much more in common than what divides
us: the ethical monotheism of Abraham; the relationship with the One
Creator of Heaven and Earth, Who loves and cares for all of us; Jewish
Sacred Scriptures; a belief in a binding tradition; and the values of life, fa-
mily, compassionate righteousness, justice, inalienable freedom, universal



1]

2]
3]
[4]

[5]
[6]
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love and ultimate world peace. Rabbi Moses Rivkis (Be’er Hagoleh) con-
firms this and wrote that “the Sages made reference only to the idolator
of their day who did not believe in the creation of the world, the Exodus,
G-d’s miraculous deeds and the divinely given law. In contrast, the people
among whom we are scattered believe in all these essentials of religion”[5].
Our partnership in no way minimizes the ongoing differences between the
two communities and two religions. We believe that G-d uses many mes-
sengers to reveal His truth, while we affirm the fundamental ethical obli-
gations that all people have before G-d, which Judaism has always taught
through the universal Noahide covenant.

Like G-d, Jews and Christians must offer models of service, unconditional
love and holiness. We are all created in the Image of G-d, and Jews and
Christians will remain dedicated to the Covenant by playing an active role
together in redeeming the world.

STATEMENT SOURCES

Mishneh Torah, Laws of Kings 11:4 (uncensored edition); Kuzari, section
4:22

Seder Olam Rabbah 35-37; Sefer ha-Shimush 15-17.

Principles of Education, “Talmudic Judaism and Society,” 225-227.
Fourth meeting of the Bilateral Commission of the Chief Rabbinate of
Israel and the Holy See’s Commission for Religious Relations with Jewry,
Grottaferrata, Italy (19 October 2004).

Commentary on Genesis 33:4.

Gloss on Shulhan Arukh, Hoshen Mishpat, Section 425:5.
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Eunuch alebo dvoran? Poznamka k prekladu
hebrejskej lexémy o

Milan Sova

SOVA, M.: Eunuch or Courtier? A Note on Translation of the Hebrew Lexeme o™0.
Teologicky casopis, X1V, 2016, 2,s. 69 - 72.

This short translational note deals with the Hebrew term oo which is in Slovak bibles
uniformly translated as “eunuch”. The author argues for a more flexible approach with
regard to a translation of the given lexeme which does not necessarily refer to a person
physically disabled by castration.

Termin o sa v Hebrejskej Biblii vyskytuje celkovo 45-krat (4-krat v Gn;
I-krat v 1 Sam; 9-krat v 1-2 Kr; 3-krat v Iz; T-krat v Jer; 12-krat v Est; 7-krat
v Dan a 2-krat v 1-2 Krn) a tradi¢ne sa preklada vyrazom ,eunuch®. Ide viak
o ambivalentny termin. V istych pripadoch naozaj oznacuje muza, ktory z fy-
zickych dévodov nie je schopny splodit potomka. Tento vyznam terminu je
pritomny minimélne v Iz 56,3-4: Cudzinec, co lipne k Pdnovi, nech nevravi:
»Pdn ma isto vyluci zo svojho ludu a eunuch (cen) nech nehovori: ,,Hla, ja
som suchy strom! Lebo toto hovori Pan: ,, Eunuchovia (ze*0), co zachovdvaji
moje soboty, volia si to, v com mdm zdlubu, a pridrZiavaji sa mojej zmluvy...“
Na druhej strane sa ten isty termin v Gn 37,36; 39,1 aplikuje na Putifara, ktory
eunuchom v takomto zmysle asi nebol, kedze mal zenu (porov. Gn 39,7n).
Takto je oznaceny aj sluzobnik krala Sedeki4sa, ¢o bol ,,ustanoveny nad bojov-
nikmi® (Aarbna WSy Tpe xmmws - 2 Kr 25,195 Jer 52,25), ktory by v posta-
veni eunucha sotva zastaval takuto funkciu.

Samotny termin ,eunuch® je vyrazom prevzatym z gr. edbvodyoc, ktory vzni-
kol spojenim vyrazu edvn, ,16zko” a slovesa éyw, ,mat (na starosti)®, ¢ize etymo-
logicky ide o ,strazcu spalne®, teda o akéhosi ,komornika“.!

Zda sa, ze ©™0 je v hebrejcine prevzatym terminom. Vo vieobecnosti sa od-
vodzuje z akkadského sa resi (v neskorsej akkad¢ine sa § meni na s), ¢o doslova

! Porov. PANCZOVA, H.: Grécko-slovensky slovnik : Od Homéra po krestanskych autorov.
Lingea, 2012, s. 562.



70

TEOLOGICKY casoris XIV/2016/2

znamena ,ten, ktory je hlavou“? a oznacuje vidy vysoko postaveného uradnika
na kralovskom dvore. Zachovalo sa viak aj nemalo dokumentov, v ktorych su
sut resi (plural) stavani do protikladu so sut zigni ,ti s bradou®, z ¢oho by teda
vyplyvalo, ze sut rési bradu nemali, a teda mohli byt eunuchmi vo fyzickom
zmysle.’

Iné analyzy odvodzuju termin o9 od slovesného korefia 570 s vyznamom
skastrovat®, resp. , byt impotentny®, ktory sa vyskytuje v pobiblickej hebrejcine,
ale jestvuje aj v aramejcine, syrcine a arab¢ine. Mohlo by sa teda predpokladat,
%e tento slovesny koren sa pouzival aj v hebrej¢ine biblickych ¢ias, hoci s vynim-
kou vyrazu om0 sa nikde inde v Hebrejskej Biblii nevyskytuje.

Bez ohladu na etymologiu je z biblickych textov zrejmé, Ze tento termin
vidy oznacuje Tudi v rdznych sluzbach na kralovskych dvoroch severného Izra-
ela, Judska, Asyrska, Babylonu, Perzie i Egypta. Je takmer vseobecnym pre-
sved¢enim, Ze termin pdvodne oznacoval eunucha, t. j. ¢loveka, ktory sa staral
o kralovsky harem.* Postupom ¢asu sa viak zacal aplikovat vieobecnejsie aj na
ostatnych kralovskych funkcionarov, a to dokonca aj na velitelov kralovského
vojska. Konkrétny vyznam tohto terminu je v niektorych textoch diskutabilny.

Pomerne isté je, ze vyznam ,eunuch® je okrem Iz 56,3-4 pritomny aj pri
vietkych vyskytoch terminu oo v Knihe Ester, kedZe kontext naznacuje, Ze
zakladnou ulohou takto oznacenych predstavitelov kralovského dvora bola sta-
rostlivost o kralovnu a kralovsky harem (Est 1,10.12.15; 2,3.14.15.21; 4,4.5;
6,2.14; 7,9). Takyto vyznam sa da predpokladat aj v Jer 41,16. Uvadzaja sa tam
mu?i, udatni bojovnici, zeny, deti a na poslednom mieste 2019, ktorych odvie-
dol Godoli4sov vrah Jismael so sebou do Gibeonu. Kedze sa uvadzaju az po Ze-
nach a detoch, mohol by byt za tym naznak statusu menejcennosti v izraelske;
spolo¢nosti pre ich narusenu telesnu integritu (porov. Dt 23,2; Iz 56,3).

Pri ostatnych textoch je v podstate nemozné s istotou urcit, ¢i v pripade
takto oznac¢eného ¢loveka v sluzbach krala islo o eunucha, alebo nie. Okrem uz
uvedenych textov sa terminom 9™ oznacuju tieto postavy kralovskych dvorov:

Na egyptskom kralovskom dvore su okrem Putifara takto oznaceni ,hlavny
cadnik® (@punn ) a ,hlavny pekdr” (@oinm a), ktorym Jozef vylozil ich sen
(Gn 40,2.7). Na druhej strane sa zda, Ze toto aj dalsie podobné oznacenia su
v tomto texte prepozi¢ané z asyrsko-babylonského prostredia, a teda pouzité
anachronicky.

2 DUBOVSKY, P. (ed.): Komentdre k Starému zdkonu : I zvizok Genezis. Trnava : Dobra
kniha, 2008, s. 686.

3 Porov. KEDAR-KOPESTEIN, B.: , 20 saris*. In: Theological Dictionary of the Old Testament (TDOT) 10. Ed. G.
Kittel, G. Friedrich. Trans. G. W. Bromiley. Grand Rapids 1964 - 1976, s. 345.

4 Porov. DUBOVSKY, P. (ed.): Komentdre k Starému zdkonu : I. zvizok Genezis, s. 686.
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V savislosti s asyrskym a babylonskym kralovskym dvorom sa vo viacerych
textoch vyskytuje zlofeny termin ©™9-31 (¢ize hlavny ,saris“). PouzZivanie tohto
titulu je potvrdené aj mimobiblickymi pramenimi, konkrétne na akkadsko-ara-
mejskom napise z Ninive, kde rad spoluhlisok rbsrs oznacuje vysoko posta-
venu osobnost, a na zachovanej pecati z obdobia asyrskej rise, na ktorej st
zachované spoluhlasky mrsrsy v spojeni s menom krala Sargona, ¢o sa preklada
ako ,veduci Sargonovych sarisov. Aj pri vyskytoch tohto terminu v biblickych
textoch ide vidy o niekoho z blizkych spolupracovnikov krala, ktori boli pove-
rovani zodpovednymi tlohami:

- v 2 Kr 18,17 sa uvadza rabsaris bez uvedenia mena ako jeden z vyslancov
asyrskeho krila Sennacheriba k judskému kralovi Ezechiasovi;

- vJer 39,13 je to Nebusazban ako jeden z najvyssich predstavitelov babylon-
ského krala Nabuchodonozora;

- v ]Jer 39,3 sa tiez uvddza Nabuchodonozorov rabsaris, no nie je jasné, ¢i
predchadzajuci termin 2'5o% ma predstavovat jeho meno (Sarsekim),
alebo ide o pomenovanie nejakého dalsieho Nabuchodonozorovho po-
bo¢nika (bol navrhnuty napr. vyznam ,velitel Zzodnierov®, porov. HALOT
- Hebrew and Aramaic Lexicon of Old Testament), a teda rabsaris v Jer
39,3 by bol bez uvedeného mena;

- v Dan 1,3 sa ako Nabuchodonozorov rabsaris v ¢asoch prvej deporticie Izra-
elitov do Babylonu uvddza A$penaz (pouzité je tu spojenie 102 21 ,jeho
rabsaris®, z ¢oho jasne vyplyva, %e rabsaris nemozno pokladat za vlastné me-
no, ale za funkciu), ktory je neskor v texte vidy uz oznacovany ako o¥omon T
(Dan 1,7.8.9.10.11.18), teda ako ,velitel eunuchov®, resp. ,dvoranov®.

No pouzivanie terminu 2o nie je v Biblii spojené iba s neizraelskymi kra-
lovskymi dvormi. Uz v Samuelovej re¢i o buducom kralovi Izraela sa okrem
iného uviadza, ze kral bude mat svojich eunuchov - dvoranov a sluzobnikov,
pre ktorych bude od vsetkych obyvatelov vyberat desiatky (1 Sam 8,15). A po-
stupne sa potom uvadzaju tito jednotlivi nositelia titulu oo:

- akisi pobo¢nici krala Davida a jeho synov (1 Krn 28,1);

- jeden spomedzi viacerych, bez uvedeného mena, ktorého izraelsky kral
Achab poveril, aby priviedol proroka Miche4sa, Jemlovho syna (1 Kr 22,9;
2 Krn 18,8);

- jeden spomedzi viacerych, bez uvedeného mena, za izraelského kréla Jo-
rama, ktorého ulohou bolo pomoct Sunamitke po navrate z Filistinska
dostat sa ku svojmu vlastnictvu (2 Kr 8,6);

5 KEDAR-KOPFSTEIN, B.: .00 saris“. In: TDOT 10, s. 349.
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- dvaja-traja z dvora izraelského krala Jehua (mohlo by vsak ist aj o sluzobni-
kov Jezabel), ktorym kral nariadil zavrazdit kralovnu Jezabel (2 Kr 9,32);

- Netan-melek z dvora judského krala Joziasa, ktory v Jeruzaleme podporo-
val modlarsky kult slnka (2Kr 23,11);

- viaceri nositelia tohto titulu na dvore judského krila Joachina, ktori ho
potom sprevadzali aj do babylonského zajatia (2 Kr 24,12.15; Jer 29,2);

- viaceri nositelia tohto titulu na dvore judského krala Sedeki4sa (Jer 34,19),
spomedzi ktorych sa okrem u# spominaného predstaveného bojovnikov
(Jer 52,25) menom spomina este Kusita Ebedmelech, v tomto pripade ide
teda o cudzinca (Jer 38,7).

Velmi diskutovany je vyskyt terminu o9 v ramci lzaidSovho proroctva,
podla ktorého sa potomkovia krala Ezechi4sa stanti eunuchmi - dvoranmi ba-
bylonského krala (2 Kr 20,18; 1z 39,7). Kedze Babylon v ¢asoch Izaidsa este
nepredstavoval pre Judsko nijaka hrozbu, ide pravdepodobne o neskorsi redak-
¢ny zasah do textu. No aj tak nie je zrejmé, aky mal byt povodny zmysel textu:
ak by sa pod =010 mysleli ,eunuchovia“, dalo by sa to interpretovat ako nega-
tivna predpoved v zmysle poniZenia potomkov judskych kralov; ak by sa vyraz
interpretoval v zmysle ,dvoranov“, vypoved by sa dala chapat ako pozitivna
v zmysle ich povysenia na kralovskom dvore povodného nepriatela.

Je nepochybné, e vyznam terminu oo presiel v ramci biblickej hebrej¢iny
istym vyvojom, no tento vyvoj je s vicsou presnostou tazko zdokumentovatel-
ny. Nie je ani zname, kedy sa tento termin zacal v hebrej¢ine redlne pouzivat.
Do viacerych vyssie uvedenych textov mohol byt uvedeny anachronicky, najma
do textov opisujucich starsie fizy obdobia prvého jeruzalemského chramu.

Vo vseobecnosti sa predpokladd, Ze povodnym vyznamom tohto terminu
bol prave ,eunuch®. Tento vyznam je urcite pritomny v Iz 56,3-4. Kedze su
viak mnohé z dalsich vyskytov tohto terminu viac alebo menej diskutabilng,
navrhujem vieobecnejsi preklad ,,dvoran®, s ktorym sa v zasade nevylucuje ani
vyznam ,eunuch®. Termin ,dvoran® zaroven zachytdva aj skuto¢nost, ze vyra-
zom o0 sa vidy oznacuje nejaky, vic§inou vyznamnejsi, predstavitel kralov-
ského dvora. V pripade zlozeného terminu 9721 navrhujem preklad ,hlavny
dvoran®, kedZe niekedy pouzivany prepis titulu ,rabsaris“ by bol pre mnohych
slovenskych ¢itatelov nezrozumitelny.

ThDr. Milan Sova, PhD. Katedra biblickych vied
Univerzita Komenského Kapitulska 26, 814 58 Bratislava
Rimskokatolicka cyrilometodska e-mail: milan.sova@orangemail.sk

bohoslovecka fakulta



RECENZIA

BAUCKHAM, Richard, DAVILA, James R., PANAYOTOV,
Alexander (ed.): Old Testament Pseudepigrapha : More
Noncanonical Scriptures. Volume 1. Grand Rapids : Eerdmans,
2013. 808 s. ISBN 978-0-8028-2739-5

V 20. storo¢i boli vydané dve
vyznamné publikacie, ktoré vyvolali
zvyseny zaujem exegétov o diela, kto-
ré, aj ked neboli zaradené do kanonu
posvitnych spisov, poskytuju cenné
informacie o dobe jeho zivere¢ného
formovania. Editorom starsieho dvoj-
zviizkového diela, ktoré vyslo v oxford-
skom vydavatelstve Clarendon Press
vroku 1913, bol R. H. Charles; v roku
1984 bolo jeho rozsirené vydanie pu-
blikované v tom istom vydavatelstve
v edicii H. F. D. Sparksa. V rokoch
1983 - 1986 vsak uz vychidza doteraz
najpouzivanejsia zbierka nebiblicke;
literatury, ktoru editoval J. H. Char
lesworth. Ulohou tejto publikicie
bolo predstavit apokryfnu a pseudoe-
pigrafnu tradiciu judaizmu v obdobi
od autorského uzavretia kanonickych
diel aZ po spisanie misny, aj ked sa po-
stupne ukézalo, Ze najstarsia cast apo-
kryfnej henochovskej tradicie, ktora je
sucastou Charlesworthovej zbierky, je
star$ia ako kdnonicka Kniha Daniel.
Charlesworthova zbierka obsahuje
48 dobre zachovanych ucelenych diel
a 16 textov, ktoré sa zachovali len frag-
mentarne, alebo v citdcidch neskor
$ich autorov. Kazdé¢ dielo predchadza
uvod a samotny text obsahuje na okra-
ji intertextové odkazy na inu literata-
ru a poznamky pod ¢iarou, ktoré sa

tykaju predovsetkym prekladu a zile-
#itosti vzhladom na tradovanie textu.
Zbierka nekanonickej literattry
v edicii Davilu a jeho spolupracovni-
kov, ktort recenzujeme, je prvym die-
lom pripravovaného dvojzvizkového
vydania nekanonickej literattry juda-
izmu. Davilova publikicia obsahuje
podla vzoru Charlesworthovej zbierky
takisto Struktirované uvody, intertex-
tové referencie a poznamky pod ¢ia-
rou a vyznamne rozSiruje zoznam pu-
blikovanych diel. Texty, ktoré s sucas-
tou zbierok Sparksa a Charleswortha,
su tu uvedené len v pripade, ak bolo
treba zohladnit iné, pripadne nové ru-
kopisy. Tak je to v pripade rukopisov
Zivot Adama a Evy, Henoch 2, Tes-
tament Joba (koptské), Jakubov reb-
rik (hebrejské), Testament Salamiina
(grécky rukopis z Viedenskej kniznice,
ktory je najstar§im znamym rukopi-
som). Text Testamentu MojZisa a Apo-
kryfu Ezechiela je obohateny o nové
fragmenty. Su tu tief zaradené texty,
ktoré si z nejakych dovodov vyzaduju
novy pristup. Napriklad Ezdrds S a 6,
ktoré su v Charlesworthovej edicii
publikované ako sucast Ezdrdsa 4 bez
samostatného uvodu, si v Davilovej
zbierke uvedené ako samostatné die-
la so samostatnym tvodom. Pre velky
vyznam Ezdrdsa 4 pre histériu inter-
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pretacie je uvedena aj arménska verzia
tejto knihy ako samostatné dielo.

Velmi cennou sucastou diela je
zavere¢ny index citdcii, ktory okrem
kanonickej literatary obsahuje apo-
kryfy (z hladiska katolickeho kdanonu
prevainu vicsinu tvoria deuterokano-
nické texty), starozakonné pseudoepi-
grafy, texty zvitkov od Mttveho mora,
texty Jozefa Flavia, Filona Alexandrij-
ského, klasicka a grécko-rimsku lite-
raturu, novozakonné apokryfy, kopt-
ské gnostické texty z Nag Hammadi,
grécke magické papyrusy, rabinsku
literatiru (mis$na, talmud, midras),
targumy, inu rabinsku literatiru
(napr. Abot de Rabbi Nathan, Nach-
manides, Pesiqta Rabbati), ina heb-
rejska a aramejsku literattiru (napr.
Abrabam Ibn Ezra, kniha Asafa,
Maimonides), patristiku, koran, stre-
doveku a renesané¢nu literaturu a na
zaver literaturu charakterizovanu ako
zmiesana, ktora nepatri ani do jedne;j
z menovanych kategorii - tu ndjdeme
okrem iného staroirske a staroslovan-
ské texty, ¢o sa vztahuju na teologic-
ku tradiciu, kde je stvorenie Adama
prezentované ako stvorenie z dsmich
prvkov.

Na rozdiel od Charlesworthovej
zbierky, ktorej hornu chronologicku
hranicu definuje kompilacia misny
(asi r. 200 po Kr.), Davila posava li-
mit az po vznik a rozmach islamu v 7.
stor. po Kr. Diela, ktoré su tu uvede-
né, ale zdroven su neskorsie ako uve-
deny limit, ako napr. Palaea Histori-
ca (9. - 12. stor. po Kr.), uchovavaju

starSie tradicie. Z hladiska vyberu
relevantnej literatury chcel Char
lesworth ponuknut ¢itatelom diela,
ktoré nadvizuju na starozdkonné té-
my a tradicie, zatial ¢o Davila zaradil
do svojej zbierky vietky texty, ktoré sa
nejako dotykaju starozdkonnych po-
stdv, ale aj pohanskych, v pripade, ze
boli adoptované tradiciou judaizmu,
ako napr. Sybila. Na druhej strane tu
z praktickych dévodov neboli zarade-
né diela, ktoré boli uz publikované
v inych znadmych zbierkach, ako texty
z Kumranu a Nag Hammadi, Corpus
Hermeticum, alebo mystick4 literata-
ra znama ako ,Hechalot“, Literatura,
ktora patri do tejto kategorie a pred-
sa si nasla cestu do zbierky, ako napr.
»Aramejsky Lévi“, alebo ,Hebrejsky
Naftali“, je zniama aj z podstatne
neskorsich stredovekych rukopisov,
pripadne m4 vynimoc¢nu relevanciu
pre zaradenie do kategorie biblickych
pseudoepigrafov, ako ,Osma kniha
Mojzisa“, zndma z gréckych magic-
kych papyrusov.

Napriek uvedenym rozdielom
Charleswortha
a Davilu, je Davilov korpus pseu-
doepigrafnej literattry chapany ako
suplementum k Charleswortovmu

medzi  zbierkami

dielu, ¢o je zohladnené aj v podtitu-
le ,More Noncanonical Scriptures®,
odkazujucom prave na tato suvislost
(s. xxvii). Najnovsia zbierka nekano-
nickej literatiry je neocenitelnym
prinosom pre §tadium judaizmu
v obdobi zavere¢ného formovania
kianonu, ale aj neskorsich obdobi,



a mala by byt samozrejmou sucastou
kazdej teologickej kniznice.
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KULISZ, Jozef: Wiara i kultura miejscem nadziei zbawienia.
Warszawa : Rhetos, 2016. 202 s. ISBN 978-83-946418-1-8

Hned v uvode treba s uznanim
poznamenat, Ze toto je uz piata osob-
na autorskd kniha Jozefa Kulisza zo
série ,Wiara a kultura“ a deviata v po-
radi celej série. Predstavovana kniha je
piatou z oblasti zakladnej teologie. Za-
kladnu teologiu v podobe vysokoskol-
skych uc¢ebnic tento autor predstavuje
v troch uéebniciach: Uvod do zdklad-
nej teologie (Wprowadzenie do teolo-
git fundamentalnej. Krakow : WAM,
1995); Viera a kultiura ako miesto
sicasnej apologie krestanstva (Wiara
i kultura miejscem wspotczesnej apo-
logii chrzescijanstwa. Warszawa : Rhe-
tos, 2013). Tretiu cast napisal autor
v spolupraci s Andrejom Filipkom S]
(Jozef Kulisz S], Andrej Filipek SJ: Je-
zis Kristus : Jeho existencia a zmysel :
Theologia fundamentlis — christologia.
Trnava : Dobrd kniha, 2016).

Obsahom ucebnic je problema-
tika zakladnej teologie, ktord tvori
materidl pitro¢ného studia teoldgie.
Predstavuju chapanie tradicie v ob-
lasti zdkladnej teologie.

Tato recenzovana kniha, podobne
aj ostatné tri, ktoré su venované pro-
blematike zakladnej teoldgie!, hovoria

VKULISZ, Jozef SJ: Wiara i keltura miejscem teolo-
gi fundamentalne]. Warszawa : Rhetos, 2012;
KULISZ, Jozef SJ: Wiara i kultura miejscem
waznych pytan. Warszawa : Rhetos, 2014;
KULISZ, Jozef §J: Wiara i kultura miejscem
sporu o cdowieka. Warszawa : Rhetos, 2015.

velmi aktudlnym jazykom o zakladnej
kristologii nasej sucasnosti v duchu
Pierra Teilharda de Chardin. Iste nie je
zvelicenim, ked povieme, Ze st apolod-
giou sucasného ¢loveka aj celého lud-
stva ako obsahu Bozieho zjavenia.

Miestom, v ktorom ¢&lovek mo-
e najst nadej spasy, je - ako hovori
autor - viera, ktoru vyjadruje svojou
recou, aj rozlicnymi prejavmi kultu-
ry, ktoré utvaraju samotné prostre-
die, kde sa ¢lovek usiluje pochopit
seba samého, zmysel svojej existencie
a v dosledkou toho plnost svojho #i-
vota, plnost pochopenia seba samé-
ho, ale aj plnost pochopenia zmyslu
existencie celého ludstva.

Sucasnost, v ktorej Zijeme a kto-
ru vlastne aj formujeme, nis chce
presvedcit, Ze v nej jestvuju dva ob-
sahovo velmi rozdielne humaniz
my: antropocentricky humanizmus
a teocentricky humanizmus, ktoré
stvartovali dejiny fudstva od samého
pociatku a dnes su sucastou nasho
viedného Zivota, v ktorom sa ndm
nie vidy dari ich navzdjom zosuladit.

Antropologicky
ktory ma svoje korene v starovekej

humanizmus,

tradicii, ale obohateny scientizmom
a filozofiou 19. a 20. storo¢ia (Feuer-
bach, Marx, Nietzsche, Sartre a dalsi)
priblizoval sice poznanie dejin ¢love-
ka, ale vzhladom na jeho buducnost
ho uzavrel, da sa povedat, do neprie-



dusného vizenia, do beznadeje, po-
kial ide o dosiahnutie svojej plnosti.

Vzhladom na to Erich Fromm vo
svojej charakteristike takého humaniz
mu oznacil ¢loveka ako vysmech priro-
dy, anomaliu vo svete zvierat, dokonca
ako rozmar vesmiru. Clovek je podla
Fromma len akymsi puzdrom vseobec-
ného procesu evolucie, ktoré potrebuje
pomoc, aby preZilo vopred uréenu cast
dejin Zivota. Tato pomoc vsak uz nema
byt ndbozenska, lebo ona je uz vlastne
velmi zastaranym tovarom nasej su-
¢asnosti, ma to byt pomoc v podobe
psychologickovedeckej terapie, aka uz
v tridsiatych rokoch minulého storocia
ponukal Rostand a po fiom, koncom
storocia, aj Erich Fromm.

A prive v tomto historickom
kontexte stretnutia s antropocentic-
kym humanizmom, v kontexte, v kto-
rom sa zdalo, ze duch filozofie a ideo-
logie evolucionizmu vyrie$i problém
tajomstva ¢loveka i jeho buducnosti,
Pierre Teilhard de Chardin vnimal
jedine pociatok dramy ¢loveka. On
chapal ¢loveka ako bytost, ktora ,vie,
%e vie®, ako bytost, ktora si uvedomu-
je seba samu, a preto je schopna uve-
domit si vztah k sebe samej, a na do-
vazok, je to bytost, ktora sa pyta, kym
je jej ,Ja“ a akd je jeho buducnost
pred realitou smrti. Clovek totiz od
zaciatku nie je schopny zmierit sa so
smrtou, s jej vesmirnym rozmerom.

Tymto spdsobom sa dejiny, filo-
zofia aj ndbozenstvo stdvaju nekonec-
nou rozpravou o ¢loveku, ku ktore;
kazdé pokolenie pripisuje svoje vlast-
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né dejiny, a v nich je samozrejme
vidy pritomny metafyzicky nepokoj
a nabozensky dialog. (I. ¢ast)

Sme presvedceni, ze nik nepokla-
da za nie¢o momoriadne fakt, Ze his-
toricky spor o ¢loveka je vlastne spo-
rom o nabozZenstvo, a naopak, spor
o nibozenstvo je sporom o ¢loveka.
Povodcami tohto sporu st uvedené
humanizmy.

Antropocentricky humanizmus
v 19. stor. vypracoval novu viziu
¢loveka (Comte, Feuerbach, Marx
a ini), v ktorej sa usiloval dokazat
zbyto¢nost nabozenstva, ba dokonca
jeho skodlivost v dalsom procese do-
zrievania ¢loveka aj v celych Tudskych
dejinach.

Spasou, vyslobodenim pre ¢love-
ka malo byt a ma byt oslobodit ¢lo-
veka od nepohodlnej a pre ¢loveka
skodlivej idey Boha, ktora sa zrodila
v ludskom rozume, a kym tam osta-
ne, stazuje cloveku ziskat skuto¢nu
slobodu a rozvoj celej [udskej spolo¢-
nosti. Preto sa namiesto nobozenstva
hlasa uplne nova vizia ¢loveka, z kto-
rej su odstranené akékolvek transcen-
dencie a jej naznaky, a namiesto nej
sa presadzuju rozli¢né ideologie, zna-
me uz z minulého, 20. storoéia.

Podla Pierra Teilharda de Char-
din, ako to ukazuje autor prace, na-
bozenstvo je vlastne reakciou celko-
vého ludského vedomia a pdsobenia
vo svete. Je to prejav chapania seba
v obrovskom priestore sveta a tiez je
to usporiadany celok nekone¢ného
ludského hladania, ktory je spojeny
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s ludskym sebavedomim, hladajicim
svoju plnost v buducnosti v spolo-
¢enskom rozmere aj v rozmere ved-
nosti. Nijaka filozofia ani ideologia
nemdzu nahradit naboZenstvo. Je-
dine a vylu¢ne naboZenstvo modze
zdovodnit a predizit psychicky stav
sveta, v ktorom Zijeme, lebo len na-
bozenstvo prinasa zmysel jestvovania
[udskej spolo¢nosti.

Je skoro nemoiné nepytat sa,
ktoré nidbozenstvo si zvolit v tom ob-
rovskom nabozenskom pluralizme,
a tiez aky zmysel maju nekrestanské
nabozenstvd vo vseobecnych deji-
nach spasy. Tak sa rodi otazka, kto-
ré naboZenstvo je pravé, teda, ktoré
z nich odovodni a predizi psychicky
stav sveta, alebo presnejsie, ktoré
z nich vitazne prevedie ¢loveka aj ce-
1¢ Tudstvo cez smrt. Autor knihy uka-
zuje teilhardovské kritérium pravosti
a volby ndbozenstva. Ukazuje ho
v kontexte nekrestanskych niabozen-
stiev a tieZ v kontexte sucasnych mo-
nistickych humanizmov. V prospech
pravosti nabozenstva hovori to, ¢i
niabozenstvo racionalne zddvodiuje
a ukazuje zmysel existencie [udského
rodu. A to preto, ze ak celé Tudstvo
nemd zmysel, nemd ho ani jednotli-
vec. Jednotlivec je povolany do spolo-
¢enstva u? tu, v rozmere pozemského
%¥ivota, a ma ucast na povolani cele;j
ludskej spolo¢nosti dosiahnut svoje
naplnenie v buducnosti v spolocen-
skom rozmere aj v rozmere ve¢nosti.
Teilhard tym, Ze ukazuje obsah vy-
chodnych nabozenstiev a tie? rozlic-

né ideologie Zapadu, predovsetkym
z prelomu 19. a 20. storoc¢ia, podla
autora recenzovanej knihy ukazuje,
Ye jedine v krestanstve - osobitne
v katolickom - moze ludstvo najst pl-
nost svojho predurcenia. Lebo kres-
tanstvo je vo svojej podstate nabozen-
stvom vtelenia - vierou v zjednotenie
sveta v Bohu prave prostrednictvom
vtelenia. (Cast I1)

Az v tomto kontexte autor prace
ukazuje na aktualnost druhého hu-
manizmu - teocentrického, ktorého
pociatky nachddzame u Sokrata, Pla-
tona a Aristotela a s krestanstvom zis-
kava novy obsah. Tento humanizmus
prinasa ¢loveku nadej, uistuje ho, ze
moze prekrocit svoju ludska priro-
dzenost - prinasa nidej naplnenia
toho, ¢o je Iudské vo vecnosti. Ta-
to nadej sa v krestanstve realizovala
v zmftvychvstalom Jezisovi Kristovi.
Jeho pritomnost v Cirkvi a skrze Cir-
kev je pritomnostou, ktora vitazi nad
ludskym egoizmom a zjednocuje [udi
s Bohom i s celym [udstvom. Tak cha-
pe Cirkev Druhy vatikdnsky koncil.
Teilhard uz skor - pred Koncilom -
napisal, ze Cirkev je filum Kristovej
lasky vo svete, lasky, ktora zjednocu-
je Tudstvo a prevadza ho vitazne cez
smrt. Vierohodnostou krestanstva -
Cirkvi je laska, ktord svojou mocou
premdha [udsky egoizmus a stvariiuje
postoj byt pre drubych. Spolocen-
stvo Cirkvi sa stava a je kvasom novej
jednoty vo svete. Prave laska, ktorou
sa Je#i§ obetoval ,za nas® a v ktore;
k nam prichadza v Eucharistii, je Je-



#iSovym pozvanim pre ludstvo. Od
toho okamihu sa ludstvo bude spo-
liehat na toto nové pravidlo, ktoré do
sveta uviedol Jezis: , byt pre druhych®,
a jeho spravny rozvoj sa bude merat
tym, v akom stupni bude realizovat
ldsku — caritas. Slivenie eucharistie
je miestom, kde sa zmftvychvstaly Je-
zi§ Kristus stava pritomny vo svojom
obetovani sa pre druhych a rozsiruje
svoju pritomnost v postojoch tych
veriacich, ktori ho prijimaju a ktori
sa usiluju tiez byt pre druhych, aby
tak vo svojom kazdodennom Zivote
budovali lTudsku spolo¢nost mocou
Boizskej caritas. (¢ast 111)

Prezentovana kniha Jozefa Kulisza
je apoldgiou sucasného ¢loveka, pred
ktorym sa objavuju dva humanizmy:
antropocentricky a teocentricky. Ten
prvy ho pozyva, aby si - uzamknuty
v hraniciach ¢asnosti ako vo vizeni
- usporiadal pohodlny Zvot. Druhy
- teocentricky ho presviedca, e vo
vizeni sa neusporaduje Zivot, ale sa ro-
bi vietko pre to, aby sa z neho dostal
von. Zmittvychvstaly Jezis Kristus sa
stava nadejou nasho zmftvychvstania
- niadejou zjednotenia s Bohom v jed-
note s celym ludstvom.

Tieto dva humanizmy jestvu-
ju v nasej kultrare a ich obsahom
stvariujeme nas kaidodenny Zivot.
Namiesto boja a konkurencie sa mu-
sime ucit vzajomnej ucte a tolerancii
a v dialogu hladat spolo¢né dobro.
O pravde a sile vtelenia mozeme vy-
dévat svedectvo budujuc Tudsku spo-
lo¢nost mocou Bozskej caritas.

RECENZIA

Aj napriek tomu, %e kniha nie
je lahka na ¢itanie, predsa ju hodno
precitat.

doc. ThDr. Jozef Kyselica SJ, PhD.
Teologicka fakulta

Trnavskej univerzity

P. O. Box 173

Kostolna 1, 814 99 Bratislava
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SV. AUGUSTIN: O katechizovani iplnych zaciatocnikov.

Preklad, analyza textu. Editor Milog Lichner. Uvodna stadia, preklad,
poznamky a indexy Milos Lichner. Starokrestanska kniZnica, zvizok 7.
Trnava : Dobra kniha, 2015. 184 s. ISBN 978-80-7141-970-9

Editor a autor publikacie Milo$
Lichner SJ posobi v sucasnosti ako
dekan Teologickej fakulty Trnavskej
univerzity. Odborne sa venuje latin-
skej patrologii so zameranim na teo-
logiu sv. Augustina, ranokrestansku
dogmaticku teoldgiu a historiu 4. - 5.
storocia. Tato publikacia vychidza ako
siedmy zviizok v edicii Starokrestanska
kniznica. Ako napoveda u? jej nazov,
dielo hipponského biskupa svitého
Augustina De catechizandibus rudibus
(O katechizovani vplnych zaciatocni-
kov), ktoré vzniklo medzi rokmi 399
- 405, predstavuje jeden z najdolezi-
tejsich dokumentov z obdobia ranej
Cirkvi. Zaobera sa spravnou metédou
katechizovania a zaroveni ponuka jeho
dva vzory. Specifikum tohto diela spo-
¢iva v tom, Ze ide o tzv. predkatechézu,
uréenu zdujemcovi o krst, ktory sa po
jej vypocuti rozhodoval, ¢i za¢ne alebo
neza¢ne katechumenalnu pripravu. To-
to Augustinovo dielo teda vzniklo ako
odpoved na poziadavku pastoraéného
charakteru. Ide vlastne o odpoved na
tri otazky, ktoré hipponskému bis-
kupovi adresoval kartdginsky diakon
Deogratias. Augustin v diele analyzuje
mnohé priciny stroskotania v kateché-
ze a predstavuje aj spiritualitu dob-
rého katechétu. Spis sa tak stiva cen-
nym dokumentom o ranokrestanskej

predkatechumenalnej  transparencii.
Predkatechumenalna, ale aj katechu-
menalna priprava u Augustina zahtna
predovsetkym eklezialnu pripravu. Au-
gustin v tomto diele navyse spdja pe-
dagogickym sposobom dejiny spasy so
suc¢asnou historiou Cirkvi priam od tej
chvile, ked uplny zaciato¢nik prichddza
za katechétom. Tymto spdsobom dosa-
huje dvojity uc¢inok: Po prvé, spojenie
historie spasy od stvorenia sveta, cez
sucasné dejiny Cirkvi, a2 po prichod za-
ujemcu o vieru naznacuje zaujemcovi,
%e jeho prichod nie je nahodny, ale Ze
je vlozeny do koncepcie dejin spasy. Po
druhé, spojenie celkovych dejin spdsy
s historiou Cirkvi dava krestanstvu ur-
gitu starobylost. V ranom krestanstve
boli totiz ludia vel'mi citlivi na ndmiet-
ku ,mladosti® krestanstva, teda jeho
neskorého objavenia sa v porovnani
s inymi star§imi nabozenstvami.
Samotnd publikicia sa ¢leni na
dve ¢asti: na tvodnu studiu (s. 6 - 34)
a preklad textu do slovenciny (s. 45 -
182). Ten je paralelne spreviadzany kri-
tickym latinskym textom uvddzanym
podla edicie CCL 46 (Corpus Chris-
tianorum, Series Latina), pri¢om na
niektorych miestach prekladu prihlia-
dal prekladatel aj na latinsky text z edi-
cie BA 11.1 (Bibliotheque augustinien-
ne, Oeuvres de Saint Augustin), ktory



sa v niekolkych pripadoch viac pribli-
suje stardej edicii maurinov. Uvodna
studia je roz¢lenend na nasledujuce
kapitoly: Zivot svitého Augustina (s. 7
- 9), Augustinove katechumendlne
diela (s. 9 - 14), De catechizandis ru-
dibus (s. 14 - 16), Motivy konverzie
(s. 16 - 20), Narratio — regula fidei
(s. 21 - 24), Regula fidei a Scriptura
sacra (s. 24 - 26), Clenenie diela (s. 26
- 27), Augustin a klasické recnicke
umenie (s. 27 - 29), Podrobné rozdele-
nie diela (s. 29 - 30), Datovanie diela
(s. 30 - 31), Pouzivany text Svitého
pisma (s. 31 - 33), PouZity text (s. 33
- 34). Po tychto kapitolach nasleduje
supis skratiek (s. 35 - 36) a zoznam
pouzitej literatary (s. 37 - 43), ¢leneny
na primarnu a sekundarnu literattru.
Jadro samotnej publikacie pred-
stavuje kapitola Kriticky text a pre-
klad (s. 45 - 182). Hned v jej tvode
autor ponuka preklad uryvku z Au-
gustinovho diela Retractationes 2,14
(s. 47) podla kritickej latinskej edicie
CCL 57. Augustin totiZ na tomto
mieste spomina svoju knihu O ka-
techizovani dplnych zaciatocnikov,
ako i jej uvodné slova: ,Poziadal si
ma, brat Deogratias...“ Samotny bi-
lingvalny text diela De catechizandis
rudibus je uvedeny na s. 49 - 171 vo
forme stipcov. Za nim nasleduje Ana-
yticky index vybranych latinskych
pojmov a mien (s. 173 - 175) a Index
biblickych citdcii (s. 177 - 182), ktory
uzatvara prehladny Obsab (s. 183).
V diele De catechizandis rudi-
bus odpoveda hipponsky teoldg v du-

RECENZIA

chu tradi¢nej teologie, Ze ak je podla
1 Tim 2,5 Kristus jediny prostrednik
medzi Bohom a [udmi, tak je toto vy-
jadrenie Pisma platné v chronologic-
ky neobmedzenej miere; teda vsetci
spravodlivi, Zidia ¢i pohania, uveria
v Slovo Ve¢ného Bozieho Syna, kto-
ré sa stalo telom, zomrelo a vstalo
z mftvych (s. 23 - 24). V Augustino-
vych dielach sa ¢asto regula fidei spa-
ja s pojmom scriptura v jeho roznych
obmenach. Samotné pravidlo viery
viak vychddza z Pisma a je nim spitne
podporované, ¢im vytvara akysi her
meneuticky kruh. Regula fidei alebo
narratio sa tak vidy chape v kontexte
Pisma, ¢o znamend, Ze Augustin de
facto nepoznd rozdelenie Pisma a sa-
motného odovzdavania pravidiel vie-
ry, ktoré vlastne predstavuje tradiciu.
Ulohou regula fidei alebo narratio
vnimaného ako hermeneuticky prin-
cip je podla neho regulacia interpre-
tacie udalosti dejin spasy zachytenych
v Pismach. Dielo De catechizandis
rudibus tak predstavuje aplikdciu ale-
gorickej metddy na texty Svitého pis-
ma. Augustin vnima Stary ziakon ako
predobraz Krista a Cirkvi, a tak spija
oba zakony, &¢im vdaka regula fidei
znemoziuje jeho nespravnu interpre-
taciu (s. 24 - 25). Augustin totiz ¢asto
pripominal, Ze Svité pismo predstavu-
je pre krestana akési zrkadlo, v ktorom
by mal nazerat na svoj Zivot (s. 32).

V publikicii stoji za pov§imnutie
aj bohaty poznamkovy aparat, ktory
tvori spolu 471 poloziek. Samotny
preklad Augustinovho textu De ca-
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techizandis rudibus je obohateny
o mnozstvo vysvetlujucich poznamok
a odvolavok aj na iné¢ diela hippon-
ského biskupa. Editor a autor pu-
blikacie na nejednom mieste ponuka
preklad rozsiahlejsich pasazi z tychto
diel, ktoré dotvaraju plastickejsi ob-
raz o celej problematike. V niekto-
rych pripadoch by si viak zasluzili
dokladnejsiu jazykovu reviziu (napr.
s. 58, pozn. 22). Autor sa vo svojich
prekladoch zjavne usiloval o ¢o naj-
vicsie pribliZzenie origindlnemu tex-
tu, ¢o sa vak v nejednom pripade de-
je na ukor jeho zrozumitelnosti. Tre-
ba vsak zddraznit, e v pripade tohto
diela ide o pomerne naro¢né texty
a zachytit ich vyznam v preklade na
takom obmedzenom priestore nie je
rozhodne jednoduchou zileZitostou.

Editor a autor publikacie sa do-
pusta istych nedodslednosti aj pri ci-
tovani resp. uvddzani inych diel, ¢i
u# Augustina alebo dalsich antickych
autorov. V pripade uvddzania citacii
z Confessiones nie je napriklad jasné,
¢iide o vlastny preklad vybranych pa-
sazi z Augustinovych Vyznani (napr.
s. 17 = 19) alebo ich autor prebera
z oficialneho slovenského prekla-
du (prel. J. Kova¢, Lu¢, Bratislava
1997), ktory vsak v stpise bibliogra-
fie chyba. Podobne sa v pramenoch
nenachadza ani slovensky preklad
Ciceronovho diela Recnik (prel. D.
Skoviera, Tatran, Bratislava 1982), je-
ho latinsku verziu riesi len odkazom
na internetovy zdroj. Podobne chyba
v primdrnej literature aj odkaz na

dielo Retractationes ¢i iné diela cito-
vané v praci. Na s. 23 sa v texte zrej-
me nedopatrenim vyskytuje nazov
Augustinovho diela De praedestina-
tione sanctorum v nespravnej forme
ako De praedestatione sanctorum.
V suvislosti s menom Marca Tullia
Cicerdna sa v praci vyskytuju formy,
ktoré sa v odbornej literature nepo-
uzivaju, ako napr. ,Cicerovo” na-
miesto ,,Ciceréonovo” (s. 28). Istu ter-
minologicku rozkolisanost v sloven-
skom kulttrnom prostredi prezradza
aj termin ,v kizni nad Zalmom" na
s. 32. Spravnejsie by azda bolo pouzit
,v kazni k zalmu/na zalm“. Podob-
ne sa v nasom odbornom prostredi
nepouziva ani vyraz ,mauristi“ ale
,maurini‘ (s. 33).

Aj napriek drobnym chybickam
v texte moZeme zdverom konstato-
vat, Ze praca je pozurohodnd svojim
charakterom, kedZe na Slovensku sa
tomuto Augustinovmu dielu neveno-
vala nijak4 rozsiahlejsia $tadia. Preto
uvedena publikacia tvori neodmysli-
telnu sucast poznania tohto patris-
tického autora v nidm dostupnom
jazyku.

Mgr. Marcela Andokova, PhD.
Univerzita Komenského
Filozoficka fakulta UK
Gondova 2

814 99 Bratislava
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,,Celé Pismo je Bohom vnuknuté (2 Tim 3,16). Nové pohlady na
Papezskej biblickej komisie z roku 2014.
Medzinarodna biblicka konferencia. RKCMBF UK Bratislava 1. 12. 2016.

Na pode RKCMBF UK v Bratislave sa konala medzinarodna biblicka
konferencia Celé Pismo je Bobom vnuknuté (2 Tim 3,16) s podtitulom Nové
poblady na inspirdciu a pravdu Svitého pisma vo svetle nového dokumentu
Pdpezskej biblickej komisie z roku 2014. Biblické podujatie malo dvojity ciel:
uviest slovensky preklad dokumentu Papezskej biblickej komisie (PBK) Inspird-
cia a pravda Svétého pisma a nastolit odbornu diskusiu o tézach a taziskach do-
kumentu aj cez analyzu a komentar istych biblickych textov. Dokument vysiel
povodne v taliancine v roku 2014 v Libreria Editrice Vaticana a do slovenciny
ho pre Spolok sv. Vojtecha prelozil odborny asistent na RKCMBF Milan Sova.

Uvodnu lectio magistralis o dokumente predniesol prof. Klemens Stock
SJ, sekretar PBK v r. 2002 - 2014 a dlhoro¢ny profesor synoptickych evan-
jelii na Papeiskom biblickom institite v Rime. Zdoraznil v nej novy pohlad
na tému inspirdcie a pravdy Biblie utvoreny pomocou biblickych textov a ich
komentovanim. Predndska utvorila vieobecny ramec pre témy nasledujucich
deviatich prispevkov v styroch tematickych paneloch. V ramci prvého panelu
vystupil Milan Sova s prednaskou Kde bola pochovand biblickd Rdchel?. Riesil
v nej historicky problém lokalizacie Rachelinej hrobky v kontexte jej dvojitej
tradicie: Gn 35,19-20 lokalizuje hrobku do oblasti Betlehema, zatial ¢o text
v 1 Sam 10,2 na tizemie Benjaminovho kmeta. Blazej Strba v prispevku Vyni-
cenie ndrodov podla Knihy Jozue alebo sebaznicenie mysle Citatela rozoberal
literarnu povahu a pravdu bloku Joz 6-12, ktory dokument poklad4 za velmi
problematicky (bod ¢&. 127) a varuje pred doslovnym vykladom tohto ,druhu
symbolu®. Prispevok poukdzal na tazkosti prijatelnej interpreticie a na lahkost
a dosledky fundamentalistického zaobchadzania s textom. Iveta Strenkova sa
sustredila na Pdd Ninive v knibe proroka Nabuma, pricom sa dotkla najma
problému nasilia a krutosti posolstva pokladaného unahlene za ,neetické®.
Cez text Nah 3,1-7 sa zamerala na motivy a teologicku interpretaciu padu Asyr-
skej rise a na prislusny obraz Boha.

V druhom paneli ¢esky novozakonnik Petr Marecek prezentoval Vyznam
udaji o déjinnych pomérech v Lk 3,1-2a. Jeho cielom bolo objasnit udaje o de-
jinnych pomeroch v Lk 3,1-2a a poukazat na ich vyznam v LukidSovom evanje-
liu. Cez definovanie blizkeho kontextu versov, ich tradiciu a redakciu objasnil
jednotlivé vyrazy textu a vylozil ich s poukizanim na vyznam daného textu
v celku evanjeliu. Prazsky novozdkonnik Jaroslav Broz v prednaske Bozi mluva
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v minulosti a pritomnosti podle Listu Zidiim poukazal na osobitny sposob,
akym so starozakonnymi citatmi pracoval svitopisec literarne zachytenej homi-
lie v Liste Hebrejom. Na priklade analyzy Hebr 1,8-9 dolozil jeho presvedcenie,
%e cez biblické citaty hovori sam zivy Boh.

V tretom paneli zameranom na Knihu Exodus Mykhaylyna Kluskova z Ka-
tolickej univerzity v Ruzomberku v prispevku Pravda o egyptskych randch vo
svetle Kniby Exodus a Z 105 zodpovedala otazku o povahe pravdy biblického
rozpravania o egyptskych randch v Knihe Exodus a v Z 105, ked#e naracia
v Exode o ranich a ich poetické podanie v Z 105 su si podobné témou, ale st
odlisné po¢tom a poradim ran. Jozef Jancovi¢, organizitor konferencie, prezen-
toval prispevok Faradnovo srdce ako interpretacny kliic rozpravania Ex 4-14
o vyslobodeni Izraela. Po prezentacii lexikalneho, gramatického a kontextu-
alneho profilu ¢astého motivu zatvrdeného srdca faraona konfrontoval dany
motiv s pozitivne chapanym tvrdym srdcom, o ktorom je ¢asto re¢ v egyptskych
pramenioch. Avsak biblické spracovanie tvrdosti srdca faradna v ramci gradu-
dlnej narativnej schémy desiatich ran jasne odkazuje na celostnu vladu Boha
v Egypte, ktord zasahuje dokonca aj srdce faraona. Pavel Vilhan v prispevku
Kniha Sirachovca plnd inspirdcie podrobil analyze citicie deuterokdanonicke;
Knihy Sirachovca v dokumente PBK. Komentoval jeho 20. bod venovany Kni-
he Sirachovca a na zaklade prekladu povodného textu predlozil komplexnejsie
podnety Sir podporujuce myslienku inspirdcie Pisma i jeho citatela. Miroslav
Varso v prispevku Evanjelid o detstve ako interpretacnd vyzva sa v duchu po-
slednej kapitoly dokumentu zameral na tému magov, resp. mudrcov v Evan-
jeliu podla Matusa. Pokusil sa interpretovat dany obrazno-symbolicky motiv
midrasskeho podania na pozadi Starého zdkona, ale aj historiografickych diel,
ktoré uc¢inne osvetluju motiv sapiencidlnej povahy.

Ucastnici konferencie prejavili v diskusii #ivy zdujem o prednesené témy
¢i uz formou otazok, komentarov alebo poznamok. Dufame, fe dokument
v slovenskom preklade umozni formulovat nové impulzy pre reflexiu odbornej
i laickej verejnosti nad textami Pisma, ktoré iste presiahnu iba ich faktografic-
ku ¢i historicku stranku, niekedy prili§ zohladfiovanu v ich prvotnej lekture
a uvahe. V duchu dokumentu sa totiz nikdy nesmie z dohladu stratit prvotné
hladisko pri ¢itani biblickych textov, teda spasa ludi, ktora je cielom, pre ktory
sa Boh zjavuje v knihdch komunikujacich predovetkym tuto primarnu prav-
du, a k nej sa sekundarne radia aj poznatky iného druhu.

ThDr. Ing. Jozef Jancovi¢, PhD. Katedra biblickych vied
RKCMBF UK Kapitulska 26, 814 58 Bratislava
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